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The excellence of historiography - An appreciation of the various approaches to history - A glimpse at the different kinds of errors to

which historians are liable - Something about why these errors occur
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Book One of the Kitdb al-'Ibar

The nature of civilization. Bedouin and settled life, the

achievement of superiority, gainful occupations,

ways of making a living, sciences, crafts, and

all the other things that affect civilization.

The causes and reasons thereof
69

PRELIMINARY REMARKS
71

Chapter I: Human civilization in general
87

FIRST PREFATORY DISCUSSION
89

SECOND PREFATORY DISCUSSION: The parts of the earth where

civilization is found. Some information about oceans, rivers,

and zones
94

THIRD PREFATORY DISCUSSION: The temperate and the intem​
perate zones. The influence of the air upon the color of human beings and upon many other aspects of their condition
167

FOURTH PREFATORY DISCUSSION: The influence of the air (cli​
mate) upon human character
174

FIFTH PREFATORY DISCUSSION; Differences with regard to

abundance and scarcity of food in the various inhabited regions ('uuman) and how they affect the human body

and character
177

SIXTH PREFATORY DISCUSSION: The various types of human

beings who have supernatural perception either through

natural disposition or through exercise, preceded by a

discussion of inspiration and dream visions
184

The real meaning of prophecy, 194. - Soothsaying, 202. - Dream visions, 207. - "Dream words," 212. - Other types of divination, 213. - The different kinds of supernatural perception, 214. - Geomancy, 226. - The hisab an-rum, 234. - The Za'irajah, 238

Chapter II: Bedouin civilization, savage nations and tribes and their conditions of life, including several basic and explanatory statements
247

[I] Both Bedouins and sedentary people are natural groups
249

[2] The Arabs are a natural group in the world
250

[3] Bedouins are prior to sedentary people. The desert is the basis

and reservoir of civilization and cities
252

[4] Bedouins are closer to being good than sedentary people
253 

[5] Bedouins are more disposed to courage than sedentary people 257

[6] The reliance of sedentary people upon laws destroys their fortitude and power of resistance
258

[7] Only tribes held together by group feeling can live in the desert 261

[8] Group feeling result's only Porn blood relationship or something corresponding to it
264

[9] Purity of lineage is found only among the savage Arabs of the

desert and other such people
265

CIO] How lineages become confused
267

[l 1 ] Leadership over people who share in a given group feeling can​

not be vested in those not of the same descent
269

[12] Only those who share in the group feeling of a group can have a

"house" and nobility in the basic sense and in reality, while others have it

only in a metaphorical and figurative sense
279

[i3] "House" and nobility come to clients and followers only through

their masters and not through their own descent
276

[14] Prestige lasts at best four generations in one lineage 278 [15] Savage nations are better able to achieve superiority than others 282 [16] The goal to which group feeling leads is royal authority
284

[17] Obstacles on the way toward royal authority are luxury and the submergence of the tribe in a life of prosperity
286

[18] Meekness and docility to outsiders that may come to be found in

a tribe are obstacles on the way toward royal authority
287

[19] A sign of the qual fuation of an individual for royal authority

is his eager desire to acquire praiseworthy qualities, and vice versa
291

[20] While a nation is savage, its royal authority extends farther 295
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[21] As long as a nation retains its group feeling, royal authority

that disappears in one branch will, of necessity, pass to some other branch

of the same nation
296

[22] The vanquished always want to imitate the victor in his dis​tinctive mark(s), his dress, his occupation, and all his other conditions

and customs
299

[23] A nation that has been defeated and come under the rule of an​

other nation will quickly perish
300

[24] Arabs can gain control only over fat territory
302

[25] Places that succumb to the Arabs are quickly ruined
302

[26] Arabs can obtain royal authority only by making use of some religious coloring, such as prophecy, or sainthood, or some great religious

event in general
305

[27] The Arabs are of all nations the one most remote from royal leadership
306

[28] Desert tribes and groups are dominated by the urban population 308

Chapter III: On dynasties, royal authority, the caliphate, government ranks, and all that goes with these things. The chapter contains basic and supplemen​
tary propositions
311

[1] Royal authority and large dynastic power are attained only through a group and group feeling
313

[2] When a dynasty is firmly established, it can dispense with group feeling
314

[3] Members of a royal family may be able to found a dynasty that

can dispense with group feeling
318

[4] Dynasties of wide power and large royal authority have their origin in religion based either on prophecy or on truthful propaganda 319

[5] Religious propaganda gives a dynasty at its beginning another power in addition to that of the group feeling it possessed as the result of

the number of its supporters
320

[6] Religious propaganda cannot materialize without group feeling 322

[7] Each dynasty has a certain amount of provinces and lands, and

no more
327

[8] The greatness of a dynasty, the extent of its territory, and the length of its duration depend upon the numerical strength of its sup​porters
330

[9] A dynasty rarely establishes itself firmly in lands with many different tribes and groups
332

[10] By its very nature, the royal authority claims all glory for itself

and goes in for luxury and prefers tranquillity and quiet
336

[11] When the natural tendencies of the royal authority to claim all glory for itself and to obtain luxury and tranquillity have been firmly es​tablished, the dynasty approaches senility
339

[12] Dynasties have a natural life span like individuals 343 [I3] The transition of dynasties from desert life to sedentary culture 347 [14] Luxury will at first give additional strength to a dynasty 361

[15] The stages of dynasties. How the desert attitude differs among

the people in the different stages
353

[16] The monuments of a given dynasty are proportionate to its original power
356

[17] The ruler seeks the help of clients and followers against the men

of his own people and group feeling
372

[18] The situation of clients and followers in dynasties
374

[19] Seclusion of, and control over, the ruler (by others) may occur

in dynasties
377

[20] Those who gain power over the ruler do not share with him in

the special title that goes with royal authority
379

[21 ] The true character and different kinds of royal authority
380

[22] Exaggerated harshness is harmful to royal authority and in

most cases causes its destruction
382

[23] The meaning of caliphate and imamate
385

[24] The differences of Muslim opinion concerning the laws and conditions governing the caliphate
388

[25] Shl'ah tenets concerning the question of the imamate 402 [26] The transformation of the caliphate into royal authority 414 [27] The meaning of the oath of allegiance 428 [28] The succession
430
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[29] The functions of the religious institution of the caliphate 448 The leadership of prayer, 449. -The office of mufti, 451. - The office of judge, 452. - The police, 456. - The position of official witness ('adalah), 461.-Market supervision (bisbah) and mint, 462.-The mint, 464

[3o] The title of "Commander of the Faithful," which is character​

istic of the caliph
465

[31] Remarks on the words "Pope" and "Patriarch" in the Chris​

tian religion and on the word " Kohen" used by the Jews
472
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[32] The ranks of royal and governmental authority and the titles

that go with those ranks
3 The wazirate, 6. -The office of doorkeeper (hijabah), 14. - The ministry (diwan) of financial operations and taxation, 19. - The ministry (diwan) of official correspondence and writing, 26. - The police, 35. - The admiralty, 37

[33] The different importance of the ranks of "the sword" and

"the pen" in the various dynasties
46

[34] The characteristic emblems of royal and government authority 48 The "outt" (alah), 48.-The throne (sarir), 53. - The mint, 54. - The seal, 60. - The tiraz, 65. - Large tents and tent walls, 67.-The prayer enclosure (maggurah) and the prayer during the Friday sermon, 69

[35] Wars and the methods of waging war practiced by the various nations
73

[36] Taxation and the reason for low and high tax revenues
89

[37] In the later years of dynasties, customs duties are levied
91

[38] Commercial activity on the part of the ruler is harmful to his subjects and ruinous to the tax revenue
93

[39] The ruler and his entourage are wealthy only in the middle period of the dynasty
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[40] Curtailment of the allowances given by the ruler implies curtail​

ment of the tax revenue
102

[41] Injustice brings about the ruin of civilization
103

[42] How it happens that access to the ruler becomes restricted in the dynasty. Such restriction becomes important when the dynasty grows senile
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[43] The division of one dynasty into two
114

[44] Once senility has come upon a dynasty, it cannot be made to disappear
117

[45] How disintegration befalls dynasties
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[46] The authority of the dynasty at first expands to its limit and

then is narrowed down in successive stages, until the dynasty dissolves

and disappears
124

[47] How a new dynasty originates
128

[48] .4 new dynasty gains domination over the ruling dynasty through perseverance, and not through sudden action
130

[49] There is an abundant civilization (large population) at the end

of dynasties, and pestilences and famines frequently occur then
135

[50] Human civilization requires political leadership for its organi​

zation
137

[51] The Fatimid. The opinions of the people about him. The truth

about the matter'
156 Sufi opinions about the Mahdi, 186

[52] Forecasting the future of dynasties and nations, including a discussion of predictions (malabim) and an exposition of the subject

called "divination" (jafr)
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Chapter IV: Countries and cities, and all other forms of sedentary civilization. The conditions occurring there. Primary and secondary considerations in this

connection
233

[1] Dynasties are prior to towns and cities. Towns and cities are secondary products of royal authority
235

[2] Royal authority calls for urban settlement
237

[3] Only a strong royal authority is able to construct large cities

and high monuments
238

[4] Very large monuments are not built by one dynasty alone
241
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fall into ruins
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[10] The beginnings of the ruin of cities
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[12] Prices in towns
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in countries as in cities
280
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yields
283
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[17] Sedentary culture in cities comes from the dynasties. It is firmly rooted when the dynasty is continuous and firmly rooted
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[18] Sedentary culture is the goal of civilization. It means the end

of its life span and brings about its corruption
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[19] Cities that are the seats of royal authority fall into ruins when
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Chapter V: On the various aspects of making a living, such as profit and the crafts. The conditions that occur in this connection. A number of problems are connected with this subject
309

[1] The real meaning and explanation of sustenance and profit. Profit is the value realized from human labor
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317
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Ibn Khaldun's Life

WRITING the biography of Ibn Khaldun would not seem to be a particularly difficult task, for he left posterity an autobiography which describes the events of his life in great detail and presents the historical background clearly. He supports his statements with many documents quoted literally. In fact, Ibn Khaldun's descrip​tion of his own life is the most detailed autobiography in medieval Muslim literature. It gives us an accurate knowledge of events in the author's life such as is available, before modern times, for but few historical personalities.

Until recently, Ibn Khaldun's autobiography was known only in a recension that broke off at the end of the year 1394,1 but now its continuation has been discovered and is available in a carefully annotated edition.' It brings the account down to the middle of the year 1405, less than a year before Ibn Khaldun's death.

In 1,582 the fifty-year-old scholar and statesman left his native northwest Africa never to return. For the period before this date, Ibn Khaldun's autobiographical statements can be supplemented by a perfunctory biographical note incorporated by his friend Ibn

I Cf. 'Ibar, VII, 379-463. The text, which is very unsatisfactory, was reprinted in the margin of an edition of the Muqaddimah published in Cairo, 1522/1904. Showing that in the autograph manuscript of Ibn Khaldun's Lubdb al-Muhactal, the vocalization mugaddamah is occasionally used, Fr. Luciano Rubio makes a rather strong case for reading Mugaddamah, instead of Muqaddimah. Cf. La Ciudad de Dios, CLXII (1950), 171-78. No com​pletely vocalized occurrence of the word-which would decide the question -is known to me from the old MSS of the Muqaddimah. I feel certain that both forms are equally possible, and that the problem is a very minor one.

' The complete autobiography was edited by Muhammad Tawit at​Tanji and published under the title at-Ta'rif bi-Ibn Khaldun wa-riizlatuhd gharban wa-sharqan [Biography of Ibn Khaldun and Report on his Travel(s) in the West and in the East] (Cairo, 1370/1951). In his footnotes at-Tanji supplies ample bibliographical references concerning the personalities Ibn KhaldOn mentions in the Autobiography.
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al-Khatib in his History of Granada.3 Written in general terms of praise, it lacks any critical appreciation of its subject. There exists another biography of Ibn Khaldun which a Western writer, Ismail b. Yasuf b. al-Ahmar, inserted in an anthology of contemporary poets, entitled XathIr al juman. The writer, a member of the ruling family of Granada, died about the same time as Ibn Khaldun. It can be assumed that he relied on Western authorities for the earlier period of Ibn Khaldun's life. Unfortunately, the text of this biography is not yet available.4
For Ibn Khaldun's later years, when he participated in the flourishing literary life of Mameluke Egypt, the biographical sources are more varied. Biographies of Ibn Khaldun were com​posed by his pupils and admirers; nor could his enemies disregard him when writing the biographical history of the period. The latter present another view of his personality, and though their state​ments have to be taken with reservations, they help us to under​stand it better.,
Ibn Khaldun's own great work, especially the Muqaddimah, is another important source for his biography. Written in a much more personal style than most medieval works, the Muqaddimah sharply outlines his own personal philosophy and provides insights into the workings of his mind.

e The History of Granada, entitled al-I hdlah f i akhbdr Gharndlah, was pub​lished in Cairo, 1319/1901, but the two volumes which appeared do not contain Ibn Khaldun's biography. My knowledge of the work is based upon al-Maqqari, Nafb at-lib (Cairo, 1304/1886-87), IV, 6 ff. Al-Magqari may be assumed to have given a rather complete and literal quotation of Ibn al-Khatlb's text. Al-Maqqari's contemporary, Abmad Baba, Nayl al-ibtihkj (Cairo, 1351/1932, in the margin of Ibn Farbun, Dibdf), p. 169, also quotes, if rather briefly, from Ibn al-Khatib's biography of Ibn Khaldun, Cf. also

al-Ghuzuli, Maldli' (Cairo, 1299-1300/1881-83), I, 275.

The volume of the Ibdtah that contains Ibn Khaldun's biography is pre​served in the Escorial, No. 1674 of the recent catalogue. M. Casiri, Bibliotheca Arabico-Hispana Escurialensis (Madrid, 1760-67), II, 105, referred briefly to it, mentioning the list of Ibn Khaldun's works (cf. p. xliv, below). It is strange that this list, as quoted here, includes a reference to Ibn Khaldun's "History of the Arabs in five volumes."

4 References to it are found in the editor's notes to the Autobiography, p. 67 (n. i) and index, p. 439.

s At present, we know most of these biographies only in excerpts quoted

by as-SakhAwi (1427/28-1497), in his I)aw' al-ldmi' (Cairo, 1353-55/ 1934-36), IV, 145-49. A collection of all biographical accounts, as preserved in MSS and printed texts or as reconstructed from quotations, would be of great help for the study of Ibn Khaldun's life.
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This abundance of biographical source material has enabled modern scholars at various times to write Ibn Khaldun's life and to present the data in a factually correct form to which little can be added. These modern biographies vary greatly in length. Among the longest are de Slane's account in the Introduction to his translation of the Muqaddimah, largely a literal translation of the

.Autobiography,, and that by M. A. Enan, in his Ibn Khaldun, His Life and Work.' There has been no recent treatment in extenso of Ibn Khaldun's early life (down to 1382), but his Egyptian period is the subject of two masterly studies by W. J. Fischel, "Ibn Khaldun's Activities in Mamluk Egypt (1382-1406)" s and Ibn

Khaldun and Tamerlane.9
In its outlines, Ibn Khaldun's life thus is quite clearly known. However, the modern student who would like to know much more about him, discovers that his questions can only be answered by conjecture, if at all. Considering the excellence of the source ma​terial, at least as judged by external criteria, the deficiencies in our knowledge must be ascribed to the internal character of the avail​able information. It is true that no amount of material will ever fully satisfy a biographer, but in Ibn Khaldun's case there are particular reasons why a fully satisfactory account of his life is virtually impossible of achievement. In the first place, Ibn Khaldun considered only such events in his life worth recording as were especially remarkable, the most unusual achievements of an excep​tional person. Thus he did not pay much attention to the kind of data so dear to modern psychological biographers. He does not speak about his childhood. His family is mentioned only because family considerations often influenced the course of his wanderings and because it was afflicted by unusual misfortunes. All his ordinary activities are passed over in silence. Ibn Khaldun would probably have denied that this kind of data has any heuristic value. He would

6 W. M. de Slane had previously published this biographical account in

Journal asiatique, 1114 (1844), 6-60, 187-210, 291-308, 325-53.

' Published in Lahore in 1941 and subsequently reprinted there. Enan's work is a translation from the Arabic. A second edition of the Arabic work appeared recently. There is, of course, an ever-growing number of Arabic studies of Ibn Khaldun's life and work.

8 In Semitic and Oriental Studies Presented to William Popper (University

of California Publications in Semitic Philology, No. ii) (Berkeley & Los

Angeles, 1951), pp. 103-24.

e Berkeley & Los Angeles: University of California Press, 1952.
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have doubted the validity of the modern biographer's claim that experiences which he shared with all his contemporaries contrib​uted to the formation of his individual personality; he would have doubted that recording them might help future generations of scholars to understand him better.

Another difficulty that confronts Ibn Khaldun's biographer is not unconnected with this attitude. Patient scholarly research has succeeded in gaining a picture in broad outline of the environment in which Ibn Khaldun grew up and spent his life. Yet, all our sources together do not yield enough detailed information to allow us to understand fully his position in it for, in spite of his impor​tance, he was but a minor element in the over-all picture. R. Brun​schvig's outstanding historical synthesis, La Berberie orientale sous les Hafsides; ° contributes greatly to our understanding of the his​torical factors of Ibn Khaldun's era. But through no avoidable fault of its own, the work cannot yet answer all the questions modern students raise concerning Ibn Khaldun's development as a historical personality. Just as the autobiography does not disclose all the facets of his being, other medieval historians grossly neglected other important factors. They do not fully reveal the true character of certain events in which Ibn Khaldun was actively or passively involved. Hardly ever do they give precise information about his contemporaries. The rulers, statesmen, and scholars with whom he had to deal are not described with sufficient clarity for us to be able to assess the true meaning of his relationship to them.

Thus there are still many questions that cannot be answered, and Ibn Khaldun cannot as yet be made the subject of an "in​teresting" biography in the modern sense. ,A biographical sketch prefacing an edition or translation of the author's work, however, is subject to less exacting specifications. Primarily, it should fulfill two purposes. First, it should acquaint the reader sufficiently well with the leading facts of the author's life. This purpose, I believe, can be amply fulfilled in Ibn Khaldun's case. Secondly, it should set forth the historical conditions that enabled the author to develop his genius. Where Ibn Khaldun and the Muqaddimah are concerned, we must often enough rely on conjecture and inference, but the thought that it is always difficult, if not impossible, adequately to

36 Published in Paris as Vols. VIII (1940) and XI (19+7) of the "Publica​tions de l'Institut d'Etudes Orientales d'Alger."
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account for intellectual greatness, may be of some consolation to us here.

Ibn Khaldun belonged to a clan of South Arabian origin. Khaldun, from whom the family name was derived, is believed to have immigrated to Spain in the eighth century, in the early years of the Muslim conquest. He settled in Carmona, a small city situated within the fateful triangle that Cordoba, Sevilla, and Granada form; in that small area much Spanish Muslim history of general European significance took place over the centuries. Khaldun's "children"-that is, his descendants-left Carmona to settle in Sevilla. We do not know the exact date, but it is probable

that the Khaldun family had already taken residence there in the eighth century.

According to Ibn Khaldun's own memory, only ten generations of forebears separated him from the founder of his family. These are too few generations to span a period of seven hundred years, even if one doubts the validity of Ibn Khaldun's theory that there are three generations to a century. Ibn Khaldun's own genealogy was obviously defective. It is worthy of note that a descendant of (the first) Khaldun had in the eleventh century reckoned about nine generations from the founder down to his own time."

Ibn Khaldun's knowledge of his more remote ancestors is re​markably limited, considering the great prominence that his family enjoyed for centuries. All his information was based upon works published by Spanish historians. At least two of these works, by Ibn Hayyan and Ibn Hazm, have been preserved to the present day. Apparently there existed no written history or private archives in the Khaldun family itself; such records as may have existed might have been lost when the family left Spain in the first half of the thirteenth century.

Historically, the most prominent among Ibn Khaldun's rela​tives was a certain Kurayb. He revolted against the Umayyad ruler at some time near the end of the ninth century, and succeeded in establishing a quasi-independent patrician government in Se​

ll Cf. Autobiography, pp. s f. Quoting Ibn Hazm, Ibn Khaldun relates the

genealogy of one Abu 1-Fall, a descendant of Kurayb b. Khaldun. Kurayb's pedigree as given in the Autobiography is defective; see Ibn Hazm's original text, Jamharah, ed, E. L€vi-Provengal (Cairo, 1948), p. 490, and also 'Ibar, II, 244 f. It is, of course, by no means certain that Abu 1-Fadl's and Kurayb's

pedigree was accurately traced in any of the sources. xxxtts
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villa, which lasted for over a decade. He was killed in 899.12 Ibn Khaldun, however, was unable to determine the exact relationship between himself and this Kurayb. If one can believe in the accuracy of the pedigree Ibn Khaldun recorded, their only common ancestor was the first Khaldun.

While Ibn Khaldun's Arab descent has occasionally been ques​tioned, it has also been considered a major influence in forming his outlook on life and on history. Neither point of view has any​thing to recommend it. Ibn Khaldun's claim to Arab descent through the male line cannot reasonably be doubted, though he may have had Berber and Spanish blood in his veins as well. Decisive in itself is the fact that he believed himself to be of Arab descent, a circumstance that, in a sense, conferred title of nobility. However, even if Ibn Khaldun was proud of his ancient Arab line​age, there is no indication that it colored his historical views or influenced his reactions to his environment differently than his peers and contemporaries. In fact, it would seem that not his Arab descent, but his Spanish origin was the crucial factor in his intel​lectual development and outlook, as will be shown below.

The disaster Kurayb met with at the end of the ninth century must have involved a large part, if not all, of the Khaldun clan. But its position in Sevilla was soon re-established in its former emi​nence. In the middle of the eleventh century,", the Banu Khaldun are said to have been the intellectual and political leaders of the city.

In 449 [1057/58], there died in Sevilla Abu Muslim 'Amr ('Umar?) b. Ahmad Ibn Khaldun, a pupil of the great scientist Maslamah al-Majriti. He was himself, weare told, a great scien​tist."' He was a sixth generation descendant, at the very least, of

11 Cf. R. Dozy, Histoire des Musulmans d'Espagne (2d ed.; Leiden, 1992), II, 4o ff., so ff. Cf. also 'Ibar, IV, 155 f.

1' Cf. Ibn Hayyan as quoted in the Autobiography, p. 5.

1' See note 643 to Ch. vi, below.

We have one reference to a certain Ibn Khaldun from the twelfth century, probably a member of the famous Khaldun family. This one is described as a haughty poet in a couplet by Ibn Kisra al-Malagi (d. A.D.1206/7, or 1207/8), quoted by al-Kutubi, Fawdt al-Wafaydt (Cairo, 1951),1, 261:

You overbearing poet whose ancestor is Khaldun: You are not satisfied with being vinegar (khall), but also want to be mean (dun).

· Cf. also Ibn Sa'id.'Unwdn al-murgisdl (Algiers, 1949), p. 52.
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Kurayb's brother Muhammad. Ibn Khaldun had occasion to men​tion him in the Muqaddimah. No other scholar among Ibn Khal​dun's ancestors and relatives is known by name, but there can be no doubt that most of them were highly educated men. It was a condition of leadership in their city, and that some of them excelled in religious and legal, if not in worldly learning, is certain.

The political leadership in Sevilla, in fact, belonged to the Banta Khaldun together with some other noble families. Sover​eignty over the city was vested in a nominal ruler, but actual con​trol of Sevilla's affairs was exercised by these great families from their fortified rural seats and imposing residences in town. In the early thirteenth century, the realm of the Spanish Almohads crumbled. The Christians encroached more and more closely upon the triangle of Cordoba-Sevilla-Granada. By that time, the Khal​dun family and the other patricians of Sevilla held completely in​dependent control through domination of the city council; but they failed to heed the call sent out around the year 1292 by Muham​mad b. Ycisuf Ibn al-Ahmar, founder of the Nasrid dynasty in Granada, to rally to the Muslim cause and help form a united front against the infidel "abomination." The Banfi Khaldun, re​alizing the city's precarious situation, had decided to leave even before the actual fall of Sevilla in 1248, and crossed over to the safety of northwest Africa, where they were not without friends.

The early decision to leave Sevilla appears to have been strongly motivated by their support of the rising cause of the Almohad Hafsids in Africa. A certain Ibn al-Muhtasib, related by marriage to the Khaldun family, had given to the founder of the Hafsid dynasty, Abu Zakariya' Yahya (1228-49), a slave girl who in time became the honored mother of some of Abu Zakariya"s sons. Now, this Ibn al-Muhtasib was the maternal grandfather of Ibn Khaldun's great-great-grandfather. Thus, from the start, the Banu Khaldun had good connections with the most powerful group in northwestern Africa. In addition, they can be assumed to have had other associations there which they were able to use to good advantage and through which they gained influential positions as soon as they arrived. Marriages and personal cleverness added other important friends.

The refugees from Spain who came over and settled in north​western Africa in ever growing numbers constituted a group

xxxu

Translator's Introduction

apart, an elite group at that.15 The Muqaddimah frequently men​tions the great contributions made by Spanish refugees to the cultural life of northwestern Africa and stresses the superiority of Spain and the originality of its civilization." This shows that Ibn Khaldun, more than a century after his family had left Spain, still considered himself to some extent a member of that glorious civilization. Though as a Muslim he felt at home everywhere within the vast realm of Islam, he preserved throughout his life a deep and sincere affection for northwest Africa, the country of his birth, for the "homeland" where, according to the poet, "the amulets are first attached" to the child. He always felt a certain responsibility for the political fate of northwestern Africa and took an active interest in it long after he had left. His true spiritual home, however, was Spain.

This background helps to explain the ease with which Ibn Khaldun shifted his loyalties throughout his life. No matter how high his own position or that of his ancestors before him at one or another northwest African court, no matter how close he was to a ruler, he did not feel bound by "group feeling," as he might have called it, or by the ties of a common cultural heritage. He con​sidered the ruler his employer, and his position a job to be done, neither more nor less. But his basic loyalty to Spain and its civilization had a much more far-reaching effect on Ibn Khaldun's personality and work than these transient ties. It gave him a re​markable detachment with respect to the historical events that took place before his eyes In a sense, it enabled him to view them as an impartial observer, even when he was deeply involved per​sonally. This peculiar division in Ibn Khaldun's physical and spiritual ties seems to have been the decisive factor in his ability to abstract general reflections about history from observed facts, in his ability, that is, to write the Muqaddimah.

The ancestor of Ibn Khaldun among the members of the Khaldun family who went to northwestern Africa, was al-Hasan b. Muhammad, his grandfather's grandfather. Al-Hasan went first to Ceuta, the city of northwestern Africa which is closest to Spain, and customarily the first stopping place for refugees from Spain. He then went on to Mecca, which suggests that he may have used

16 Cf. R. Brunschvig, La Berberie orientate, II, 155 f. 16 See 2:24, 290, 950 f., 986 f., and 3:so2, below.
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his intention to perform the pilgrimage as an excuse for leaving Sevilla. Upon his return from Mecca, he joined the Hasid ruler Abu Zakariya' in Bone, using his relationship to the above​mentioned Ibn al-Mubtasib as an introduction. He received a pen​sion and fiefs. Thus, the intimate relationship of the Khaldun family with the Hafsid house started auspiciously. It continued to bring high honors and, as a corollary, wealth to all of Ibn Khal​dun's forebears.

His immediate ancestors were affected by the vicissitudes that befell individual members of the Hafsid dynasty. However, through good luck and intelligent politics, they usually managed to stay on the winning side. Their places of residence changed with the requirements of court life. For most of the time they seem to have resided in Tunis.

Al-Hasan is said to have died during the reign of Abu Zaka​riya'. His son Abu Bakr Muhammad, Ibn Khaldun's great-grand​father, attained the very important position of manager of financial affairs (sahib al-ashghal),11 or, as we might say, minister of finance. He was captured and killed during Ibn Abi 'Umarah's revolt against the Hafsids, around the year 1283.18 It has recently become known that Abu Bakr was the author of a handbook for govern​ment secretaries,19 which he wrote in his youth during Abu Zakariya"s reign. Though not a Furstenspiegel in the true sense, it belongs to a type of works that, according to Ibn Khaldun's own statement, was one of the main sources of inspiration for the

Muqaddimah.

Ibn Khaldun's grandfather, also named Muhammad, was satis​fied with the minor position of deputy doorkeeper 20 to the Hafsid rulers. According to his grandson, they held him in high esteem, and his personal influence was great. Moreover, in later life he him​self refused higher positions offered him. After having twice per​formed the pilgrimage to Mecca, he lived a retired life and devoted himself to pious studies, He died at a very advanced age in 737

[133637].

17 See 2:16 and 24, below.

19 Cf. R. Brunschvig, La Berbirie orientate, I, 84 ff.

19 Cf. E. Levi-Provengal (the owner of the MS), "Un Recueil de lettres officielles almohades," in Hespens, XXVIII (194, ), 1-80, esp. 12 ff.

20 For the office of doorkeeper, see below, 2:14 ff. Ibn Khaldun also speaks of his grandfather in 'Ibar, VI, soo f., 804, 811; de Slane (tr.), lI,

384 f., 394, 409.
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Under his influence, his son Muhammad, Ibn Khaldun's father, also pursued a scholarly career. He achieved a respectable knowl​edge of the Qur'an and jurisprudence and had a good foundation in grammar and poetry. He died in the terrible epidemic of 1348-49. His son, who was seventeen years old when his father died, has noted a few remarks of his father in the History." As was custom​ary, the father saw to it that his children received a good education, and he participated himself in their instruction. The love of scholar​ship and contemplation evident in Ibn Khaldun's father and grand​father combined in their famous offspring with a reawakening of the high political ambitions that had gripped many generations of the first Khaldun's descendants. Thus was produced the admirable combination of scholar and statesman that we find in Ibn Khaldun.

Ibn Khaldun, Abu Zayd, was born in Tunis on Ramadan 1, 732 [May 27, 1332). His given name was 'Abd-ar-Rahman, his ethnic denomination al-Hadrami, derived from Hadramawt, the ancestral home of his clan in South Arabia. The scholarly title of his later years was Wall-ad-din, "Guardian of the Religion." We know that he had two brothers: an elder brother, Muhammad, whose fellow student he was, and Yahya, one year his junior, who, like Ibn Khaldun, was to become a high-ranking politician and an accomplished historian 22

Ibn Khaldun provides a disproportionate amount of information about his education and the personalities of his teachers.22 This was in keeping with traditional Muslim biographical practice, for this science, which had been created to satisfy the demands of legal and religious scholars for exact data concerning their authorities, attributed great importance to the names of a scholar's teachers. In Ibn Khaldun's autobiography, references to his teachers' Spanish origin or to their close connections with Spain occur with regularity. Very few among them fail to fall into this category.

His early education followed customary lines. He studied the Qur'an and the Quranic sciences under the guidance of Muham​mad b. Sa'd b. Burral. He learned Arabic under his father and a number of other scholars whose names are given as Muhammad b. al-'Arabi al-Hasa'iri, Muhammad b. ash-Shawwash az-Zarzali,

21'Ibar, VI, 197, 292; de Slane (tr. ), II, 104, 365. See also 2:222, below. 21 Cf. GAL, II, 241; Suppi., II, 340.

" Most of these men are known to us mainly through Ibn Khaldun. When he does not say much about one of them, there probably was little to say.
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Ahmad b. al-Qassar, and Muhammad b. Bahr. The last-named also instructed Ibn Khaldun in poetry; he may have been responsi​ble for planting the seeds of Ibn Khaldun's unusual understanding of poetry which is so evident in the discussion of poetry in the last chapters of the Muqaddimah.

Traditions (hadlth) and jurisprudence were more advanced subjects. Ibn Khaldun's teachers in these fields, therefore, included some better-known names, such as Shams-ad-din Muhammad b. Jabir b. Sultan al-Wadiyashi (1274-1348), for the traditions, and Muhammad b. 'Abdallah al-Jayyani, Muhammad al-Qasir, as well as the famous Muhammad b. 'Abd-as-Salam al-Hawwari (1277/78-1348/49),24 for jurisprudence.

Childhood influences are largely unconscious, and usually the child's reception of them is passive. The most decisive period for the intellectual development of a young man is the years between fifteen and twenty-five. During these years the youth completes his education and begins his career, giving his life a direction which later can hardly undergo basic change. Often, this time of growth from childhood to manhood passes without violent transi​tions; but when great historical events occur during it, they may play havoc with the ordinary course of development. It was of the greatest significance for Ibn Khaldun's future that these decisive years of his life fell in the period from 1347 to 1357, a time of extraordinary upheaval in the history of northwest Africa.

The position of the IJafsid dynasty in Tunis, never stable, had become increasingly insecure before Ibn Khaldun's birth and during his childhood. This instability may have been one of the reasons why his father and grandfather preferred lives of quiet retirement to active participation in political life. But in the period between 1347 and 1357, IIafsid rule over Tunis suffered its worst eclipse. For a time it all but disappeared. However, it recovered in due course and by 1370 entered upon another flourishing era.

In 1347, the Merinid ruler of Fez, Abu 1-Hasan, since 1337 master of the 'Abd-al-Wadid state of Tlemcen, conquered Tunis. In the following year, after suffering a severe setback at Kairouan (al-Qayrawan) 25 at the hands of the Arab tribes of the region, he was obliged to withdraw again from Tunis. However, for some time the political situation of the Hafsids remained precarious.

" Cf. also GAL, 1, 306.

"See also 3:264 and 471 ff., below.
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Abu 'Inan, Abu 1-Hasan's son and successor, succeeded in another attack on Tunisia in 1,957, but his victory almost immediately came to naught. After Abu 'Inan's death in 1358, only the usual squabbles of northwest African politics presented minor and tem​porary obstacles to a speedy Hafsid recovery. Nature played her part among the events that influenced Ibn Khaldun's destiny, add​ing the Black Death, the terrible plague that struck Tunis in 1348-49 with unabated fury, to the man-made disturbances."

The Merinid conquest of 1847 brought to Tunis a great num​ber of famous scholars in the retinue of Abu 1-Hasan. The adoles​cent Ibn Khaldun found among them men who inspired him with their scholarship, and who became his shaykhs, the masters and teachers who exercised decisive influence upon his intellectual de​velopment. Their scholarly fame was probably well deserved, though we can only judge from hearsay; only a few isolated re​marks and scarcely any of their written works have come down to us. Ibn Khaldun took as his teachers Muhammad (b. 'Ali) b, Sulayman as-Satti, 'Abd-al-Muhayman b. Muhammad al-Hadrami (1277/78-1349), and, above all, Muhammad b, Ibrahim al-Abili (1282/83-1356),27 whom Ibn Khaldun considered his principal master. Al-Abili's departure from Tunis, later on, was one of the reasons for Ibn Khaldun to leave his native city.

There were other famous scholars in Abu 1-Hasan's company, such as young 'Abdallah b. Yusuf b. Ridwan al-Malagi,2B who was of about Ibn Khaldun's age, Muhammad b. Muhammad b. as​Sabbagh, and Muhammad b,-Ahmad b. Marzuq (d. 781[1379/80]), with whom Ibn Khaldun did not always remain on good terms. Ibn Khaldun, however, did not regard these;men as his teachers.

The great plague carried away many of Ibn Khaldun's shaykhs and he lost both his parents at this time. Ibn Khaldun's only ref​erence to his mother is this mention of her death. He was left, it would seem, without the guidance he needed. His elder brother

"See also Ibn Khaldun's account in the Muqaddimah, p. 64, below.

OO As at-Tanji states in the Autobiography, p. 33, this is the correct form of the name, and the original home of al-Abili was Avila in northern Spain. Forms like Abboli, Abull, etc. are not correct; cf. H. P. J. Renaud in Hespiris, XXV (1938), 18-20, 25; G. Margais, La Berbirie musulmane et l'Orient au Moyen Age (Paris, 1946), p. 300. Al-Abili is quoted, 2:197 and 339, below. He also furnished material for the 'Ibar: see, for instance, VII, 91 f., 95, 96, 232; de Slane (tr.), III, 369, 376 f., 379 f.; IV, 167 f.

18 * F. Rosenthal, The Muslim Concept of Freedom (Leiden, 1960), p. 44.
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Muhammad became head of the family. Ibn Khaldun could hardly have foreseen that a bright future was in store for the Hafsids in Tunis; had he done so, he might have stayed on there and weath​ered the storm. He would have passed his life in Tunis as a member of the patrician Khaldun family-and perhaps, in that case, he would never have written the Muqaddimah. As it was, he was conscious only of the dearth of scholarship there and of the bleak political outlook of the moment. The government and the Hafsid ruler were under the control of Ibn Tafragin.2o The twenty-year​old Ibn Khaldun was made Sahib al-'alamah, Master of the Sig​nature, an important court position. His service consisted of writing the words "Praised be God" and "Thanks are due to God" in large letters between the opening formula and the text of official documents 30 The office of the 'alamah does not seem to have included any definite executive or administrative functions, but its holder became privy to all important government business, ena​bling him to act in an advisory capacity. Thus, Ibn Khaldun was started upon a government career, but he did not cherish the prospect of staying in Tunis. Neither the new and promising posi​tion nor his elder brother's disapproval prevented him from ab​sconding, in 1352, from the Tunisians' camp during their cam​paign against the people of Constantine led by a Hafsid rival of the Tunisian ruler.

With the help of the Khaldun family's many scholarly and political connections everywhere in northwestern Africa, Ibn Khaldun slowly made his way west. Abu 'Inan, the new Merinid ruler, was no less a friend of scholarship than his father Abu 1-Hasan had been," and his star as the leading personality among northwest African rulers was rapidly rising. Ibn Khaldun met him in the summer of 135332 He spent the winter of 1353/54 in Bougie, at this time in the hands of a high Merinid official, and in 1354 he accepted Abu 'Inan's invitation to come to Fez and join the circle of scholars he was gathering around himself for study and teaching.

21 See also 3:427 ff, below.

8D On the 'aldmah, cf. E. Livi-Provengal in Hespiris, XXVIII (1941), 17 ff.; R, Brunschvig, La Berbirie orientale, II, 61 ff See also 2:26 f. and 62 f., below.

n We are told that Abu 'Inan carried a library with him on his expedi​tions. Cf. Ibn Farhan, Dibaj (Cairo, 1351/1932), p. 283.

88 Cf. 'Ibar, VII, 291; de Slane (tr.), IV, 500.
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In Fez, Ibn Khaldun completed his education in lively asso​ciation with the scholars who lived there or passed through. He had contact with the Qur'an scholar Muhammad b. as-Saffir. He encountered the powerful personality of Muhammad b. Muham​mad al-Maggarf, who, like other great Muslim scholars, con​sidered it improper to reveal the date of his birth and who died at the end of 1357 or the beginning of 1358.58 There was Muhammad b. Ahmad al-'Alwi (1310/11-1369/70) who, according to rumor, had instructed Muhammad b. 'Abd-as-Salam, one of Ibn Khaldun's teachers in Tunis, in the highly suspect subjects of philosophy and science. Among them were also the little-known judge Muham​mad b. 'Abd-ar-Razzaq and Muhammad b. Yahya al-Barji (1310/11-1384). Upon Ibn al-Khatib's request, Ibn Khaldun wrote down some of al-Barji's poetry so it could be incorporated with the poet's biography in Ibn al-Khatib's History of Granada." In Fez, Ibn Khaldun enjoyed the opportunity of meeting the phy​sician and astrologer Ibrahim b. Zarzar whom later, in 1364, he met again at the court of Pedro the Cruel in Sevilla." In Fez, he also saw the spar"7f Muhammad b. Ahmad as-Sabti (1297/98-1359) shortly before his death, and in 1355 he met there for the first time the famous scholar Abu 1-Barakat Muhammad b. Muhammad al​Ballafiqi (d. 1370),8A whom he quotes several times 87 in the Muqaddimah. At that time, and again later, in 1361,88 he studied Malik's Muwatta' with him, and, as Ibn Khaldun's Egyptian student, the great Ibn Hajar, reports,88 always held al-Ballafigi in the highest respect.
_

In medieval Muslim civilization the development of a scholar was a long-drawn-out process and, in a serlse, his education con​

33 Cf. Ibn al-Khatib, al-Ii4(ah, II, 164 f.

°' Ibid., II, 220 f.

os Cf, Autobiography, p. 85. In 1356, Abu 'Inan called Ibn Zarzar to Morocco a second time, but he did not come. Cf. W. J. Fischel, Ibn Khaldun and Tamerlane, pp. 80 f.; M. M. Antufla in al-Andalus, I (1933), 144 (n. I).

'° Cf. H. P. J. Renaud in Hesperis, XXV (1938), 27. For the vocalization Ballafigi, see Autobiography, p. 61, and the vocalization indicated in MSS. C and D of the Muqaddimah, as well as in the verse quoted by Ibn al-Khatib, al- IM(ah,11, 116. The form appears to refer to a place name composed with "villa," perhaps Villavega? * S. Gilbert in al-Andalus, XXVIII (1963 ), 381 ff

97 See 2:459 and 3:269 and 407 f., below.

J8 Cf. Autobiography, p. 305.

39 Cf. Ibn Hajar, ad-Durar al-kdminah (Hyderabad, 1348-50/1929-31), IV, 155-57.
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tinued throughout his life. Accomplished scholars would attend the classes and lectures of their colleagues whenever they wished to profit from them. In this way Ibn Khaldun used every opportunity that offered itself to study with fellow scholars. In this respect his residence in Granada during the years 1363-65 seems to have been especially profitable, but even during his most unsettled years, such as the time he spent in Biskra in 1370-71, he found a scholar from whom he gained information which he later incorporated in the Muqaddimah.°°

However, Ibn Khaldun's formative period reached its conclu​sion during the years he stayed in Fez with Abu 'Inan. From his seventeenth year onwards, his schooling could hardly be called formal or continuous. Possibly it was this haphazard education as much as his particular intellectual endowment that explains why he did not become an outstanding specialist in any one field. Some of the aspersions later cast on his learning by his enemies may be discounted, but the Muqaddimah itself clearly shows that Ibn Khaldun had neither the desire nor the equipment to make original contributions of note to any of the established disciplines. He was endowed with that rarer gift, a deep insight into the essentials of the accumulated knowledge of his time, and he possessed the ability to express this gift clearly and forcefully. This gift helped to place his "new science" upon firm foundations.

Neither in his Autobiography nor in the Muqaddimah, nor in any other parts of his History, does Ibn Khaldun mention any scholarly works written before the Muqaddimah. The Autobiography contains many specimens of his letters and of his occasional poetry-types of literary exercise requiring great skill and a wide range of literary knowledge. They were acclaimed in his own age and would suffice to establish the reputation of a man of letters quite as well as any other kind of publication. In the Autobiography, however, Ibn Khaldun does not state that he had published any collections of this type before, and only one later work is mentioned, namely, the description of northwestern Africa that he wrote for Timur (Tamerlane) in 1401. In the eyes of Ibn Khaldun this document, an official pamphlet despite its great length, hardly qualified as a true work of scholarship; moreover, it was probably never pub​lished.

p Seep. 238 and 3: 196, below. xliii
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It is strange that Ibn Khaldun mentions no publications by his pen except his great historical work. His silence could be taken to mean that he actually did not publish anything at all during his earlier, very active, years. However, we have the word of his older contemporary and close friend, Ibn al-Khatib,41 that Ibn Khaldun did publish some works long before he started on the Muqaddimah. Ibn al-Khatib says:

He wrote an original commentary on the Burdah,42 in which he showed his wide ability, his understanding of many things, and his great knowledge.

He abridged a good deal of the books of Averroes.

He put together a useful composition on logic for the Sultan '43 in the days when he studied the intellectual disciplines.

He abridged the Muhassal of the imam Fakhr-ad-din ar-Razi." When I first met him," I jokingly said to him: "You owe me something, for

you have abridged my Muhassal." 18

He wrote a book on calculation (elementary arithmetic).

At the time of writing,47 he has begun to write a commentary on a rajaz poem I composed on the principles of jurisprudence. What he has (done) already is so perfect that it cannot be surpassed.

41 Mubammad b. 'Abdallah, 713-776 [1313-1374]. Cf. GAL, II, 260 ff.; Suppl., II, 372 ti. His "History of Granada" has already been quoted several times as an important source of information for Ibn Khaldun and his time. Ibn Khaldun quotes from his friend repeatedly in the Muqaddimah. However, mention of "Ibn al-Khatib" or "the imam al-Khatib" refers to the great philosopher Fakhr-ad-din ar-Razi; see n. 44 to this Introduction and n. 246 to Ch. m of the Muqaddimah, below. The quotation from Ibn al-Khatib that follows is based on al-Maggari, Nafh at-tib, IV, 11; cf. n. 3, above.

'3 This is the famous poem in praise of Muhammad written by al-Bi 'iri in the thirteenth century. Cf. GAL, I, 264 ff.; Supph, I, 467 fr. Ibn Khaldun considered a copy of the Burdah a suitable pre3ent for Timur. Cf. Auto​biography, p. 377; W. J. Fischel, Ibn Khaldun and Tamerlane, p. 41.

4'Abu 'moan? However, M. Mahdi, Ibn Khaldun's Philosophy of History (London, 1957), p. 42, thinks of Mubammad V of Granada.

44 See n. 41, above, and p. 402, below. Ahmad Baba, Nayl al-ibtihdj, p. 169, who also quotes Ibn al-Khatib in this connection, has, incorrectly, al-Mahsul, which is another famous work by Fakhr-ad-din ar-Razi.

45 This would be at the time of Ibn al-Khatib's arrival in Fez in 1359/60.

"Since Fakhr-ad-din ar-Razi was commonly known in Ibn Khaldun's circle as Ibn al-Khatib, Ibn al-Khatib claimed the work of his namesake as his own.

17 The History of Granada contains references to events as late as 1373. However, the work had been published prior to that date. Ibn al-Khatib mentioned a copy of the work in a letter addressed to Ibn Khaldun, dated January 24, 1368; cf. Autobiography, p. 121. One would like to think that Ibn Khaldun worked on this commentary during his stay in Granada in

1363-64.
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(Ibn al-Khatib then praises the prose, both rhymed and unrhymed, of Ibn Khaldun's official writings and speaks about his promising bid for recognition as a poet.)

For any ordinary scholar in his early thirties, this would be a respectable list of publications; however, it does not contain any distinguished work. To compose a commentary on the Burdah was .a beginner's exercise, never much more. None of the other works mentioned, all of which were textbooks, required, or (probably) displayed, much originality. Nevertheless, had Ibn Khaldun been an ordinary scholar he would almost certainly have referred, in the appropriate chapters of the Muqaddimah, to his abridgment of the Muhassal or to his book on elementary arithmetic. His failure to mention these earlier works, possibly because of his own low regard for them, shows his rare and wholly admirable restraint. Since some of them were abridgments or brief handbooks, he may have felt an aversion to them later in his life; for he came to con​sider brief handbooks as detrimental to scholarship and said so in the Mugaddimah (Sect. 35 of Ch. vi).

Very recently, Ibn Khaldun's abridgment of the Muhassal, en​titled Lubab al-Muhassal f2 usul ad-din, has come to light. Long buried in the great Library of the Escorial, Ibn Khaldun's auto​graph manuscript of the work, completed on Safar 29, 752 [April 27, 1351], when Ibn Khaldun was not yet nineteen years old, has been edited by Fr. Luciano Rubio and was published in Tetuan in 1952. The abridgment was what we would call a long and learned term paper, written for his teacher al-Abili, with whom he had been studying the Muhassal. It shows that young Ibn Khaldun had mastered the intricate philosophical speculations of the Muhassal and Nasir-ad-din's commentary on it to an astonishing degree, even though his work was a beginner's exercise.47°
During, his stay at the Merinid court in Fez during the years 135462, Ibn Khaldun was already married; indeed, it seems most likely that he married while still in Tunis. His wife was a daughter of Muhammad b. al-Hakim (d. 1343), the great Hafsid general and minister of war, member of a noble and scholarly family.48 Ibn Khaldun mentions that he had children by her. When he went to Spain, in the fall of 1,963, he sent his wife and children to Con​
f7" M. Mahdi, op. cit., p. 297, refers to a hitherto unknown work of Ibn Khaldun on Sufism.

18 Cf. R. Brunschvig, La Berb€rie orientalc, 1, 155 if. He also was very

wealthy, as appears from the amount of personal property confiscated from him by the ruler on one occasion. See p. 368, below.
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stantine to stay with his wife's brothers, since he did not want to take them with him before he was settled there. Later on, they followed him to Spain. As a result of his frequent changes of domicile, Ibn Khaldun had often to repeat this family arrangement. He was deeply devoted to his family, but was frequently separated from them for long periods of time. More than once, they were in great danger and held as hostages, while Ibn Khaldun himself was safe and far away.

It is not known whether Ibn al-IHakIm's daughter was Ibn Khaldun's only wife, though probably she remained his principal one as long as she lived. We hear, incidentally, of the birth of another son, which must have taken place about the year 1370,41 but we do not know whether Ibn al-Hakim's daughter was the mother, though nothing would contradict this assumption. Ac​cording to one source, his wife and his five daughters perished in 1384 when a tragic accident befell Ibn Khaldun's family on the journey from Tunis to Egypt, and only his two sons, Muhammad and 'Ali, reached Egypt safely 60 Ibn Khaldun does not mention the circumstances of the tragedy in his Autobiography, so that this account can hardly be trusted in all its details. But its reference to only one wife may indicate that it was Ibn al-Iiakim's daughter who perished.

Possibly Ibn Khaldun married again later in Egypt. The only positive statement to this effect was made in connection with aspersions on Ibn Khaldun's private life; 11 therefore, it may not be true. But during his interview with Timur, too, he referred to his family in Egypt," but it is doubtful whether this reference can be taken literally. However, it is most likely that he did marry again, a course perfectly proper and almost obligatory upon him in accordance with Muslim custom.

It seems extremely doubtful that any of Ibn Khaldun's children survived him. If so, and especially had they been sons, some in​cidental information about them would almost certainly have been found. According to the Autobiography, a son of his was a secretary

"Cf. Autobiography, pp. 209 ff.

sa The source for this report is Ibn Qadi Shuhbah. Cf. Autobiography, p. 259 (n. s).

u Cf. as-Sakhawi, ad-law' al-ldmi', IV, 146.

62 Cf. Autobiography, p. 379; W. J. Fischel, Ibn Khaldun and Tamerlane, p. 43.
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to the ruler of Morocco in 1398/99, but the text of the passage and its interpretation are rather uncertain."

This is practically all we know of Ibn Khaldun's personal life, and it is hardly enough to satisfy our legitimate curiosity. Even this limited knowledge we owe solely to Ibn Khaldun's inability to keep from mentioning his family altogether when he recounted the great events of his life and career. Thus, in spite of his unconscious tendency to minimize family influence, we glimpse something of how strong and significant it may have been in reality.

At Abu 'Inan s court in Fez, Ibn Khaldun was a member of the ruler's circle of scholars. As such, he had the duty of attending public prayers in Abu 'man's company. But soon Abu 'Inan tried to draw Ibn Khaldun into government affairs. Towards the end of the year 1355, he was asked to serve as the ruler's secretary with the task of recording Abu 'man's decisions on the petitions and other documents submitted to him. Ibn Khaldun did not relish the idea of performing this job, because, he said, he "had never seen his ancestors do a thing like that." It seemed to him beneath his own and his family's dignity to hold a clerical position, even a very high one; The Banu Khaldun were used to occupying advisory, administrative, or executive positions.

At any rate, Ibn Khaldun's official employment did not last long. With the IHafsid Abu 'Abdallah who was at that time in Fez, he had begun a friendship which was to prove sincere and lasting. However, this friendship aroused Abu 'man's suspicion, and led to Ibn Khaldun's imprisonment on February 10, 1357. Abu 'Inan shortly thereafter embarked upon his conquest of Tunisia, and it is easy to infer why he considered it advisable to withhold freedom of movement from a Tunisian who was on good terms with the JIafsid family.

Ibn Khaldun's prison term lasted for twenty-one months. He was released only when Abu 'Inan died, on November 27, 1358. For a young man eager to build a career, this must have seemed a long time of enforced inactivity, but it probably gave him the leisure to continue his scholarly pursuits.

With Abu 'man's death, the power of the Merinid dynasty

u9 Cf. Autobiography, pp. 369 fl: Fischel, op. Cit., p. 34, reads "birthplace" instead of "son," and refers the equally doubtful "secretary" to Ibn Khaldun himself. However, as he explains himself, Ibn Khaldun speaks of Morocco in the context and thus cannot mean his birthplace.
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collapsed. Except for a brief period of recovery under an energetic ruler some years later, the Merinid realm was to undergo a fate that Ibn Khaldun describes often and graphically in the Muqad​dimah. The rulers became mere figureheads controlled by prime ministers who exercised the actual power, an atmosphere ideal for the mushroom-like growth of little kingmakers. Each of the higher state officials selected his favorite candidate from among the mem​bers of the dynasty and tried to promote him. Ibn Khaldun himself participated enthusiastically in this game, and he seems to have been inferior to none in the art of political maneuvering. Later in life he often complained of the "intrigues" that had brought about his misfortunes and had so frequently obliged him to change his place of residence. Although we feel sympathetically inclined to​wards one of the great personalities of all times, and naturally disposed to discount criticism of him, we have to acknowledge the disconcerting, if not surprising, fact that the intrigues against him of which Ibn Khaldun complained were merely countermeasures to his own.

The candidate whose side Ibn Khaldun supported after Abu 'Inan's death was Abu Salim. This proved a good choice, for Abu Salim became the ruler of Morocco in July of 1359. As a reward for his support, Ibn Khaldun was made his secretary of state. Near the end of Abu Salim's reign, he was entrusted with the mazalim, that is, with jurisdiction over complaints and crimes not covered by Muslim religious laws' This was Ibn Khaldun's first legal posi​tion, albeit connected-with law and the judiciary only in the European sense of these terms. In Islam, it was a long way from the secular judicial maxalim duties, delegated by the ruler, to the powerful position of judge. Ibn Khaldun enjoyed his new function; he modestly remarked that he performed it well. But it did not last long, for Abu Salim perished in the autumn of 1561 in the course of a revolt organized by civilian and military officials.

In the meantime, the `Abd-al-Wadids had regained control over Tlemcen. Farther east, in Bougie, Constantine, and Tunis, the Hafsids were re-establishing their positions. By contrast, politics in Fez were rather disturbed. Ibn Khaldun, therefore, wished to leave Fez and hoped to find a more secure and promising field of

u For the macdlim, cf. E. Tyan, Histoire de l'organization judiciaire en pays d'Islam (Annales de 1'Universite de Lyon, Droit, 1114) (Paris, 1938​45), 11, 141 ff. See also pp. 466 f., below,
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activity elsewhere. However, the government in Fez feared that he might use his knowledge of northwest African politics to its detri​ment and tried to detain him. He finally made a deal with the Fast authorities and was permitted to leave on the condition that he would not remain in northwestern Africa but go to Spain. Thus, he left Fez and traveled, via Ceuta, to Granada, the only important Muslim state left in the Iberian peninsula. He arrived in Granada December 26, 1962.

Granada was prepared to give Ibn Khaldun a royal welcome. As Abu Salim's secretary of state, Ibn Khaldun had given a friendly reception to Muhammad V of Granada (1854-59 and 1.562-91) when the latter had come to Fez as a fugitive from his native country, accompanied by his prime minister, the great scholar and writer Ibn al-Khatib, mentioned earlier. Through Ibn Khaldun's active interest, Muhammad V had been enabled to re​establish his rule over Granada. For these past services, Ibn Khaldun was now rewarded with the ruler's confidence and munificence and by the friendship of Ibn al-Khatib. In 1864, he was put in charge of a mission sent to Pedro the Cruel, King of Castilla, for the purpose of ratifying a peace treaty between Castilla and the Muslims. Thus, Ibn Khaldun had an opportunity to visit Sevilla, the city of his ancestors. The Christian ruler honored him highly, offering to take him into his service and to restore his family's former property to him. Ibn Khaldun declined; but, it may be noted, he had no word of indignation for an offer the acceptance of which would have involved betraying his religion. Nor did he at this time censure the infidel, as, much later in his Autobiography, he was to censure the infidels of the East.

In the cultured atmosphere of Granada Ibn Khaldun felt secure enough to bring his family over from Constantine. Soon, however, he saw danger signs on the horizon. He sensed that Ibn al-Khatib was becoming displeased at his growing influence in the court. Yet, he desired to avoid an open break with him. As a matter of fact, he remained on the best of terms with Ibn al-Khatib and retained throughout his life the greatest respect for the latter's literary abilities. The personal contact of the two men, however, was interrupted. It appears that Ibn Khaldun actually saw Ibn al​Khatib only once again after their Granada association. This was during Ibn al-Khatib's unhappy stay in Fez shortly before his assassination in 1374.

Translator's Introduction

Under the circumstances, Ibn Khaldun was glad to receive au invitation from his old friend, the Hafsid Abu 'Abdallah, who had gained control over Bougie in June, 1364. Asked to come and be his prime minister, Ibn Khaldun gladly accepted the invitation. On leaving Granada he received expressions of great regret and a very flattering letter of thanks written by Ibn al-Khatib in the name of Muhammad V, and dated February 11, 1965. He arrived in Bougie the following month and was there given a rousing re​ception.

Ibn Khaldun apparently tried his best to further Abu 'Abdal​lah's cause. However, Abu l-'Abbas, Abu 'Abdallah's cousin, at this time the ruler of Constantine, was destined to restore the Hafsid dynasty. Abu 'Abdallah was not successful in the military defense of his regime. After his first defeat, Ibn Khaldun volun​teered for the dangerous task of collecting taxes from the Berber tribes in the mountains of Bougie. The money was badly needed to maintain Abu 'Abdallah's rule. But after the latter's death in May, 1966, Ibn Khaldun did not feel inclined to cast his lot with Abu 'Abdallah's children. Realizing the hopelessness of their situation, he took the sensible step of going over to Abu 1-'Abbas in order to salvage as much of his own position as possible.

The next eight or nine years were the most precarious ones in Ibn Khaldun s stormy career. But they were also those in which he played an important independent role in the political life of north​western Africa. Soon after he had gone over to Abu 1-'Abbas, he felt his position vis-k-vis that ruler to be uncertain and wanted to withdraw. He eventually succeeded in overcoming Abu 1-'Abbas' reluctance to give him permission to leave. Thereupon he resumed his old connections with the Riyah-Dawawidah Arabs, begun when he left Tunis in 1,952, and settled in Biskra. Soon, the news reached him that his brother Yahya, who was subsequently to be​come for a number of years his close associate, had been imprisoned by Abu 1-'Abbas. This act convinced him of the hopelessness, at least for the time being, of his position with that prince.

The political pattern in northwestern Africa for the next few years was a simple one. On the one side, we find Abu Hammu, who was the 'Abd-al-Wadid ruler of Tlemcen, and the Hafsid ruler of Tunis. Opposed to them were an 'Abd-al-Wadid pretender to the rule over Tlemcen, and Abu 1-'Abbas, the Hasid ruler of Constantine and Bougie. In this situation, the attitude of the Arab
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tribes was the decisive factor. They could swing the victory to one side or the other, and here Ibn Khaldun had considerable in​

fluence.55
Abu Hammu of Tlemcen was married to a daughter of Abu 'Abdallah of Bougie, Ibn Khaldun's former friend and master. Abu Hammu now approached Ibn Khaldun and asked him to enter his service. For his part, Ibn Khaldun seems to have considered Abu Hammu his most promising choice for future employment. How​ever, he was reluctant to follow Abu Hamma's uncertain destiny. Even in March, 1368, after receiving a most pressing and flattering invitation to become Abu Hammu's prime minister, he preferred to maintain a cautious, waiting attitude. He sent his brother Yahya, who had been released, to Tlemcen, but himself remained in the region of Biskra. The reasons he gave for refusing Abu Hamma's offer were that he was disgusted with the snares and pitfalls of high office and that he had neglected scholarship for too long. Indeed, during these years, Ibn Khaldun's feeling of bitterness toward political life-he once called it 56 "the morass of politics" -and his desire for the peace and quiet of scholarly research, found more and more frequent expression. Ibn Khaldun fully realized how difficult it is to withdraw from the higher levels of politics once one has attained them.57 He, for one, never succeeded in keeping out of public life except for rather brief periods, because the particular gifts he possessed and the services he was eminently qualified to render were always in great demand. Although, when his political fortunes were at their lowest ebb, he fervently asserted his desire for a scholar's life in peaceful retirement, to the very last he always surrendered easily to the temptations of power and a political career.

His reluctance to join Abu Hammu was proved by subsequent events to have been justified. A new element appeared on the northwest African political scene when a temporary recovery of the Merinid power was made under the leadership of 'Abd-al-'Aziz, the young and energetic new ruler of Fez (1966-72). His march on Tlemcen, in 1370, made Abu Hammu's position there untenable for the time being. In April of the same year, Ibn Khaldun met

fil For the events of this period, see also G. Margais, Les Arabes en Ber​
berie du XI° au XIV' siecle (Constantine & Paris, 1913), pp, 310 ff, 56 Cf. Autobiography, p. 143.

67 See 2:99 ff., below.
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with Abu Hamma. But he seems to have felt that 'Abd-al-'Aztz's

victorious progress made it unsafe for him to stay in northwestern Africa, especially in view of his own strained relations with the Merinids ever since he had left Fez following Abu Salim's death. Consequently, he decided to cross over to Spain, but the attempt to escape did not succeed. Stranded at the port of Hunayn, which is situated halfway between the modern towns of Beni Saf and Nemours, he was captured by a detachment of 'Abd-al-'Aziz's troops. 'Abd-al-'Aziz seems to have feared that his departure to Spain would inaugurate an attempt by Ibn Khaldun's group to se​cure Spanish intervention in northwestern Africa. Brought before the Merinid ruler, Ibn Khaldun was hard put to it to explain his earlier attitude towards the Merinids and to soothe 'Abd-al-'Aziz with assurances that Bougie would be an easy conquest. When Ibn Khaldun left the ruler's presence he was not sure whether he would escape with his life. He was, therefore, greatly relieved when his confinement lasted only for one night and he was set free the next morning. He went to El-Eubbad (al-'Ubbad), near Tlemcen, the sanctuary of the great mystic and saint Abu Madyan, and firmly decided to devote his future to study and teaching.

A few weeks later, Ibn Khaldun was pressed into the service of 'Abd-al-'Aziz, who wanted to exploit the scholar's connections with the Arab tribes and hoped he could win them over to the Merinid side. Ibn Khaldun did not feel in a position to refuse 'Abd-al-'Aziz's request. Also, perhaps, he was not unaware of the opportunity for a change of scene and for freeing himself to some degree from direct Merinid supervision. Thus, he left for Biskra August 4, 1370, and again took a hand in Arab tribal politics, though he may not have been overactive in his employer's behalf. After two full years of this life, he was summoned by 'Abd-al​'Aziz to Fez. He left Biskra with his family September 11, 1372.

While on the way to Fez only a few days later, the news of 'Abd-al-'Aziz's death reached him. He decided to continue his journey nevertheless, only to be held up by Bedouins acting on the instigation of Abu Hammu. He escaped only with the greatest difficulty, and reached Fez in October or November. The confusion reigning in Fez made it impossible for him to obtain a satisfactory and sufficiently secure position. While biding his time, he may have had some leisure for scholarly pursuits; but he had to look for a more promising place to live, and again he turned to Spain, hoping
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to find a refuge there. His friend, Ibn al-Khatib, now an exile in Fez, had been replaced as prime minister in Granada by Ibn Zamrak,58 another famous litterateur, whom Ibn Khaldun had known when he, like Ibn al-Khatib now, was a refugee in Fez during the reign of Abu Salim. However, Ibn Khaldun encountered a number of difficulties in realizing his plan. The relations between Fez and Granada were at this time strained almost to the point of war, and the Fasi government tried to prevent his departure by every means. Sometime in 1374, probably in the fall, he finally succeeded in getting away, but his family was not permitted to join him. The government in Fez even went so far as to persuade the ruler of Granada to extradite him. He was returned to north​west Africa, but through the intervention of a friend managed to go from Hunayn, where he was landed, to Abu Hammu who once again was in control of Tlemcen. Ibn Khaldun took up his residence in nearby al-'Ubbad. Here his family was able to join him on March 5, 1375.

After the experiences of these nine years, Ibn Khaldun was thoroughly tired of politics and the dangers of public life. Thus, when Aba Hammu asked him to head a political mission to the Dawawidah Arabs, he seized the opportunity it offered to seek freedom from governmental service. After leaving Tlemcen, he stopped among the Awlad 'Arif, the leading family of the Suwayd branch of the Arab Zughbah tribes, and had his family brought to him. The Awlad 'Arif permitted the whole family to live under their protection in Qal'at Ibn Salamah, a castle and village in the province of Oran granted to them by Abu 'Inan, the Merinid of Fez in whose reign Ibn Khaldun had completed his studies almost twenty years before. There, Ibn Khaldun spent over three years in comfort and quiet, and started to write his History of the world. In November of 1377, he tells us,69 "I completed its Introduction (Muqaddimah) in that remarkable manner to which I was inspired by that retreat, with words and ideas pouring into my head like cream into a churn, until the finished product was ready." It was to take Ibn Khaldun four more years, together with an opportunity to use the libraries in Tunis, before he completed his great his​torical work.

More will be said about the Muqaddimah in the following

6° Cf. GAL, II, 259; 2d ed., II, 336; Suppl., II, 370. °D Cf. Autobiography, p. 229.
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pages. The other parts of the monumental History (Kitdb al-'Ibar) certainly deserve more careful study and discussion than they have so far received, though this is not the place for an exhaustive analysis of the work. But we may, at least, stress the fact that, in general, Ibn Khaldun's achievement has not been judged fairly. On the contrary, a good deal of direct and indirect abuse has been heaped upon the 'Ibar. This began when Ibn Hajar, Ibn Khaldun's famous student, saw fit to remark that his teacher's knowledge of the eastern part of the Muslim world and its history was not too precise 60-a statement which, though to some degree correct, is so obvious and of so little real significance that one wishes that Ibn Hajar had not made it. In modern times, scholars have often expressed the opinion that the 'Ibar does not reflect the historical and sociological insights of the Muqaddimah.

The last two volumes of the seven-volume work deal with the history of the Muslim West. To this day, these two volumes are the most important source we possess for northwest African and Berber history. As such, they are indispensable. It is, however, more important to know that they clearly reflect Ibn Khaldun's great gifts as a researcher and writer. A good deal of the material they contain is based upon knowledge carefully collected at first​hand. The historical presentation is as clear and interesting as the Muslim taste in historiography-which runs to excessively de​tailed reporting of facts-permitted.

Volumes ii to v of the 'Ibar (of which the Muqaddimah con​stitutes volume 1), belong to a different category. They deal with events of the pre-Islamic world and with Arab and Eastern Muslim history. Occasionally, though rarely, they contain information for which they appear to be our principal source, such as the account of the Arab tribes in Syria." In general, however, these volumes contain little material for which we do not have older or more accurate sources. This could hardly be otherwise, considering the character of Muslim historiography and the abundant material at our disposal. However, in his treatment of pre-Islamic history, a matter that Muslim historians have always known imperfectly, Ibn Khaldun has the merit of having consulted unusual sources. In

80 Cf. F. Rosenthal, A History of Muslim Historiography (Leiden, 1952), p. 420. Cf. also Ibn Khaldun himself, p. 65, below.

61 Cf. 'Ibar, V, 436 f. A resume of the information appears later in Vol. VI of the `Ibar. See p. 269, below.
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particular, he was eager to use more than one source, whenever possible." He compared the sources at his disposal and tried to exercise as much critical judgment with regard to them as the meagerness and confusing character of the information permitted.

The pages on Muslim history have to be judged by different criteria. Here the decisive factor is the method used by Ibn Khaldun in selecting and abridging the historical material at his disposal. Much investigation and study are needed before a definite judgment on his achievement in this respect can be given. How​ever, Ibn Khaldun seems to have done whatever was humanly possible with considerable ability, avoiding the chitchat and in​credible tales that he easily might have been tempted to use.

Ibn Khaldun does not deserve the reproach that the descriptive part of his history fails to measure up to the high standards set by the theories of the Muqaddimah. His discussion of contemporary northwest African history, dealing largely with material he had himself observed, is obviously guided by the insights into tribal politics which he expressed in the Muqaddimah. The larger, more urbanized and centralized eastern Muslim region presented much more complex problems. Ibn Khaldun possessed only written sources for its history and was almost completely unacquainted with its contemporary reality when he wrote. To apply the general reflections of the Muqaddimah to individual events so remote and unfamiliar to him, would have been an almost hopeless task and, moreover, would have required a forbidding amount of space. It was for this reason that Ibn Khaldun put his theoretical reflections in the form of an introduction. Incidentally, in doing so, he merely followed the example of many earlier Muslim historians who also relegated their general historical theories to the introductions of their respective works. However, they usually did so in a manner infinitely more restricted than that of Ibn Khaldun.

Meanwhile, the author of the Muqaddimah was beginning to grow restless in his seclusion at Qal'at Ibn Salamah. Indeed, it is hard to visualize this active man of affairs, long accustomed to the company of scholars and the great of his time, living out the prime

62 Cf. G. Levi Della Vida, "La traduzione araba delle Storie di Orosio," in Miscellanea Giovanni Galbiati (Fontes ambrosiani, No. 27) (Milan, 1951), III, 185-203, esp. 203. Spanish translation in al-Andalus, XIX (1954), 257-93.
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of his life in a place where there was little to learn and even less to do. When he fell gravely ill, his realization of his loneliness and isolation became acute. Upon recovery, he decided to leave Qal'at Ibn Salamah and, thinking of the work still to be done on his History, wished he could be near large libraries, such as were to be found in Tunis .61

By this time, the IJafsid Abu 1-'Abbas had been master of Tunis and the mightiest ruler in all of northwestern Africa for seven years. Ibn Khaldun's first, unfortunate encounter with him had happened eleven years ago. Thus, it was natural that Ibn Khaldun should now turn his eyes in that direction. The most promising approach was also clearly indicated. Ibn Khaldun ad​dressed Abu 1-'Abbas as a scholar who wanted to do research in Tunis and as a native who desired to see the town of his birth and the graves of his parents once more. His petition was successful. Abu l-'Abbas, respecting Ibn Khaldun's famous family name, gra​ciously permitted him to come to Tunis. Early in the winter of 1378, Ibn Khaldun left Qal'at Ibn Salamah. On his way, he met Abu 1-'Abbas, who was on a military expedition. He arrived in Tunis in November or December, 1378.

Once he had again settled down in his old home, Ibn Khaldun began to encounter difficulties with many people, both scholars and courtiers. As Ibn Khaldun tells the story, it was because he enjoyed Abu l-'Abbas' favor that he aroused the envy of the ruler's entourage. In view of their past conflict, however, it would seem more likely that Abu I-'Abbas was reluctant to promote Ibn Khaldun. The courtiers, moreover, were themselves interested in having Ibn Khaldun under the ruler's supervision, and, as far as we know, had no fear that Ibn Khaldun could use his close as​sociation to influence him. Thus, while there certainly was ani​mosity against Ibn Khaldun in court circles, it probably was not due to his alleged success in winning Abu 1-'Abbas' favor.

Ibn Khaldun started teaching in Tunis and met with opposition from the great jurist Ibn 'Arafah al-Warghami (1316-1401).89 Ibn 'Arafah was sixteen years older than Ibn Khaldun; he had studied under the same teachers, but it had taken him longer to

6' There is very little precise information on libraries in Tunisia at this period. Cf. R. Brunschvig, La Berbirie orientate, lI, 367 f. There must also have existed many private collections in Tunis.

N Cf. GAL, 11, 247; Suppi., II, 547.
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mature as a scholar. He had slowly achieved eminence in the Muslim world as the leading representative of Milikite juris​prudence. When he saw that his students preferred Ibn Khaldun's classes to his own, he deeply resented the presence of the brilliant intruder who, for his part, may have failed to establish a suitably deferential relationship with the older man. The situation as described by Ibn Khaldun, is, of course, a common one in university life, and while we may hesitate to apportion exact degrees of guilt to one side or the other, neither the fact of this rivalry nor its unfortunate effect upon Ibn Khaldun's situation in Tunis can be doubted. For the rest of his life Ibn 'Arafah never changed his opinion of Ibn Khaldun. Much later, probably in either 1390/91 or 1393/94 65 when he stopped in Egypt in the course of his pilgrimage, he grimly denounced Ibn Khaldun's fitness as a jurist and stated sarcastically that he had lost all respect for the office of judge now that Ibn Khaldun had become one." It has been shrewdly suggested that Ibn 'Arafah's opposition to Ibn Khaldun may have had a deeper meaning, that it symbolized the opposition of formal Muslim jurisprudence to the stirrings of a new spirit faintly noticeable in Ibn Khaldun's thinking." Be this as it may, there were more concrete motives to determine Ibn 'Arafah's atti​tude towards Ibn Khaldun during his years in Tunis.

When Abu 1-'Abbas went on another of his military expedi​tions, Ibn Khaldun was obliged to accompany him, for the ruler feared that if he were left alone in Tunis, Ibn Khaldun would in​trigue against him. Ibn Khaldun resented this interruption of his life and work. To make matters worse, he had presented Abu 1-'Abbas with a copy of the completed History, but this work did not contain the customary panegyric (on the reign of the ruler who commissioned it or supported its author) with which Muslim his​torians were wont to end their works. Ibn Khaldun suspected that his failure to have included such a panegyric was used to cast suspicion upon his loyalty to Abu 1-'Abbas. Finally, in October of 1382, when Abu I-'Abbas was getting ready another military ex​pedition, Ibn Khaldun feared he was again to be forced to accom​pany it, and decided to leave. He seized the opportunity offered by the presence of a ship in the harbor of Tunis, ready to sail for

ss Cf. as-Sakhiwi, al-Paw' al-lkmi', IX, 240-42.

66 Ibid., IV, 146.

"' Cf. R. Brunschvig, La Berbirie orientak, II, 391.
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Alexandria, to ask Abu 1-'Abbas for permission to make the pil​grimage to Mecca. This was the age-old pretext for Muslims in public life who felt insecure and wanted to remove themselves from the political scene. The permission was granted, and Oc​tober 24, 1,982, Ibn Khaldun sailed for Alexandria. His family re​mained in Tunis, possibly because he had first to find a means of livelihood abroad, or because Abu 1-'Abbas may not have allowed them to leave with him. They would be valuable hostages in the event Ibn Khaldun turned west instead of east and decided to play a part, once again, in the history of northwestern Africa or Spain.

[image: image1.png] 
Ibn Khaldun's Maghrib and Southern Spain

However, Ibn Khaldun sailed eastward, and thereafter his only contacts with the West were by correspondence or through travelers 88 After more than forty days at sea, he reached Alex​andria December 8, 1382. He did not then go on to Mecca, but settled in Egypt where, except for occasional travels in the East, including an eventual pilgrimage, he remained for the rest of his life.

If Ibn Khaldun had seriously entertained the idea of going on the pilgrimage at that critical juncture of his career, he gave it up for the time being. On January 6, 1,983, he moved to Cairo, the fame of which had already reached him while he was still in the West. Egypt under the Mamelukes was prosperous and compara​tively stable politically. To Ibn Khaldun Cairo's size, the innu​merable people it contained, and its importance as the center of Islam surpassed his anticipations.89 The city's crowded streets, its splendid buildings, its magnificent and splendidly equipped col​leges, and the eternal beauty of the Nile aroused his excitement and enthusiasm. However, his most urgent task was to find a
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position which would allow him to stay in Egypt. Great as his personal qualifications undeniably were, his career in the West had been greatly facilitated by his family connections, by his re​lationship with many important people there, and by the numerous helpful friendships that were his birthright. A sizable number of his countrymen lived in Egypt, and Ibn Khaldun presumably con​sulted them; later on, his own house was to become a center for visitors from northwestern Africa. Yet, in building up a position for himself in Egypt, he had to rely mainly on his own resources, his personality, abilities, scholarship, and experience of public life. His success in Egypt is proof, if such were needed, of his personal qualities.

Fortunately for Ibn Khaldun, al-Malik az,-Z, whir Barquq had become Egypt's ruler shortly before his arrival. In beginning his reign, he presumably was trying to attract new personalities to enlarge and improve the quality of his entourage. Ibn Khaldun soon gained the new ruler's esteem and confidence. Only once did a passing disturbance interrupt their good relations, which lasted until Barquq's death in 1399. Ibn Khaldun reciprocated Barquq's favor by the gesture of renaming the History in his honor az​Z,dhir2, using Barquq's royal title 70 Throughout his life, Ibn Khaldun never ceased to speak of Barquq with gratitude and affec​tion.

Another fortunate circumstance helped Ibn Khaldun in Egypt. Almost immediately upon arrival, he was able, in some way un​known, to establish connections with a high-ranking and very in​fluential Turkish official, Altunbugha al-Jubani (d. 1390), who was instrumental in introducing him to Barquq and into the proper Egyptian circles. He was to spend the remaining twenty-three years of his life in a variety of highly respected positions, becoming at different times professor, college president, and judge. In his youth Ibn Khaldun may have regarded such positions as somewhat beneath his ambitions and the family tradition, but they were in keeping with the development of his personality and the course of his career, as well as appropriate activities for his declining years.

Intellectual communication between the western and the east​ern parts of the Muslim world was poor, even if certain con​

7D See p. xci, below. The name a;-Zdhirt, however, did not remain at​tached to the work.

68 See p. lx iv, below. 61 See 9:515, below.
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tacts existed in Ibn Khaldun's time." So recent a work as his History could hardly have been widely known or appreciated in Egypt at the time of his arrival. While still in Tunis, he may have sent a few presentation copies to Egyptian scholars, or, more likely, when he came to Cairo he may have given copies to a few scholars likely to be interested in the work. Nor could his previous publications, if they had reached Egypt at all, have gained a great reputation for the author. But his wide and ready knowledge and, above all, his mastery of literary Arabic, must have made an im​mediate impression on the persons he met. He was given an op​portunity to hold courses at al-Azhar University, and, when it became open, Barquq appointed him to the professorship of Malikite jurisprudence in the Qamhiyah College.

Ibn Khaldun began teaching in the Qamhiyah College on March 19, 1984." The inaugural lecture he delivered on that oc​casion, as well as two other inaugural lectures given in con​nection with subsequent appointments to professorships, are preserved in the Autobiography. These inaugural lectures are ex​tremely valuable documents of Muslim academic life. The Qamhi​yah lecture comprised an encomium on the Turks and Barquq, and a statement as to the spirit in which Ibn Khaldun intended to dis​charge his professorial duties. The Z, ahiriyah inaugural lecture was delivered at a newly established institution and therefore fol​lowed slightly different lines. It had as its exclusive theme the praise of Barquq, particularly as builder of the Z, ahiriyah College. The most important lecture of the three was given at Surghatmi​shiyah College. It began, as was customary, with an encomium on Barquq and a statement as to the spirit in which Ibn Khaldun ap​proached his task. It then turned into a scholarly discussion of Milik's Muwatta', with biography of its author, an account of the origin of the work, and the history of its transmission. On these three academic occasions, a distinguished audience of officials was greatly impressed by Ibn Khaldun's skillful presentation of his subject.

All of Ibn Khaldun's teaching positions were officially in the religious sciences. There can be little doubt that he mainly taught jurisprudence and traditions. But he also lectured on the Muqad​
n See, in particular, 2:850, below. n Cf. Autobiography, p. 279 (n. s).
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dimah," and he probably had some liberty to teach historical subjects of his own choosing, if he desired. During all the years in Egypt, he kept working on the Muqaddimah, improving it, and bringing his History up to date.

The Qamhiyah professorship was a good position, but Ibn Khaldun was soon called to a more important task. On August 8, 1984, Barquq appointed him Chief Miliki Judge of Egypt. Custom required the individual nominated to a judgeship to pretend to refuse the appointment, and Ibn Khaldun went through the re​quired motions. Still sensitive to the lure of public life, he gladly accepted the new honor; for, while the professorship gave him prestige, the judgeship meant both prestige and power. Five times more he was called upon to be a judge, and on all these occasions he seems to have welcomed the opportunity for official activity that the judgeship offered. It must have been gratifying to him at the end to die in office. Fully conscious of the importance of his position, he fulfilled his legal functions with dignity and severity; his adversaries charged him with being intolerably overbearing while in office, yet willing to please everybody while out of office."

At the beginning of his career as judge, Ibn Khaldun appears to have assumed the role of reformer-a rather puzzling meta​morphosis for a man with his outlook on life, a realist by both temperament and experience. Moreover, Ibn Khaldun must have known beforehand that to attempt reforms of long-established customs would make enemies for himself. He must certainly have realized that he could not succeed in introducing reforms in a foreign country without "group feeling" ('asabiyah) to sustain him in his efforts. Apparently he was actuated not so much by a con​scious scheme of reform as by the urge to do his job well. This is why he proceeded against the corruption and bribery which were rampant among notaries and clerks, and tried to weed out in​competent muftis and ignorant legal advisers. Among the latter were many countrymen of his from the West who had settled in Egypt and set themselves up as experts in Malikite jurisprudence.

As a result of these efforts, he remained less than a year in the judgeship. His will to fight was broken by a great personal mis​fortune, the loss of his family. As soon as he had obtained the full professorship at the Qamhiyah College, he had set in motion the

71 See p. cv, below.

71 Cf. asSakhiwi, al-Paw' al-ldmi', IV, 146.
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international machinery necessary to bring to Cairo his loved ones whom he had been forced to leave behind in Tunis. In a letter dated April 8, 1384, Barquq approached Abu 1-'Abbas of Tunis in this matter, and his intervention was successful. But the ship carrying Ibn Khaldun's family and some fine horses intended as a gift from Abu 1-'Abbas to Barquq, was wrecked near the harbor of Alexandria 75 in October/November, 1384, and everyone, it seems, was lost 76

Relieved from the judgeship, Ibn Khaldun again turned to teaching. He was appointed professor of Malikite jurisprudence in the Z, ahiriyah College and Mausoleum which Barquq had just built and named after his own royal title. He was now securely es​tablished in Egypt and could think of undertaking the long-post​poned pilgrimage to Mecca. Ibn Khaldun left Cairo on September 29, 1387, and returned eight months later, compensated for the hardships of the journey by contact with the interesting people he had met. Soon after his return, in January, 1389, he was made professor of the science of traditions in the Surghatmishiyah Col​lege, and in April of the same year, when the presidency of the Baybars Institute became vacant, he was, in addition, appointed president of that institution.

The year 1389 also witnessed a revolt against Barquq in Egypt. For a time he was deprived of his throne, but was able to regain control and re-entered Cairo February 2, 1390. During that period, Ibn Khaldun, together with the other Egyptian legal au​thorities, had issued a legal opinion against Barquq; but they claimed to have been forced to do so. Ibn Khaldun's relationship with Barquq seems to have been somewhat clouded for a time, and Barquq, at the urging of an interested third party, deprived Ibn Khaldun of the presidency of the Baybars Institute. That there was no real break between the two men is shown by the fact that Ibn Khaldun retained his professorship and, on May 21, 1399, re​gained the Malikite judgeship. One month later, Barquq died and was succeeded by his ten-year-old son, Faraj.

Ibn Khaldun was confirmed in his position under the new ruler. In 1400, he visited Damascus in the company of Faraj. On the way back to Egypt, he made a pilgrimage to the holy cities of Palestine,

7s Cf. Autobiography, p. 339; 'Ibar, V, 480. 76 See p, x1vi, above.
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Jerusalem, Bethlehem, and Hebron. On his return to Egypt, he found another aspirant to his judgeship trying, by influence and bribery, to remove him and to be appointed in his place -intrigues such as, Ibn Khaldun claims, led to his removal from office on later occasions also. His rival was successful, and replaced him as Malikite judge on September 5, 1400.

The Tatar hordes under Timur were by then knocking at the Syrian gateway to Egypt, and the Egyptian army under Faraj had to move against them. Ibn Khaldun, though still out of office, was asked to accompany the ruler on this expedition, and reluctantly agreed. The expedition left Egypt in November, 1400, and reached besieged Damascus a month later. During the first week of 1401, Faraj and his advisers, informed of a revolt then being planned in Egypt, decided to return. In the beleaguered city a difference of opinion arose between the military and civilian authorities as to the best course to take. While the military authorities wanted to hold out, the civilian authorities, that is, the judges and jurists in Damascus, including such temporary residents as Ibn Khaldun, thought it best to surrender. Their treasonable weakness, which perhaps may be excused by the seeming hopelessness of the situ​ation, won out. They escaped unscathed, but had to watch the betrayed city being sacked and ravaged by the Tatar hordes. To later generations, though not to the contemporary Damascenes, there was a compensating element in the debacle: the civilian authorities' lack of courage provided Ibn Khaldun with a chance to meet Timur face to face and to leave posterity a vivid account of their historic meeting.

When the Damascus judges first approached Timur, he asked them about Ibn Khaldun and expressed the wish to see him. Since the military authorities were still in control of the city gates, Ibn Khaldun could not leave the city by way of them. Thus, he had to have himself lowered by ropes from the walls of Damascus and, January 10, 1401, got in touch with Timur. His personal associa​tion with the world conqueror extended to the end of February of that year. Ibn Khaldun's main concern, on the occasion of their interviews, was to obtain the safety of his colleagues and himself. At the same time, he was fully conscious of meeting in Timur one of the great makers of history. Timur, for his part, had in mind the advantage to his future plans of grandiose world conquest, of
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having a man of Ibn Khaldun's background and experience attached to his court. In particular, he desired to avail himself of Ibn Khaldun's intimate, firsthand knowledge of the western portion of the Muslim world, a qualification that Barquq, too, had con​sidered a most valuable asset.

For Ibn Khaldun had kept his connections with the West alive, and even showed his northwest African origin outwardly by dress​ing in the style of that region. While in Egypt, he did many favors for Western friends, such as presenting a poem by a Western litterateur to Barquq, and procuring books in Egypt for a Spanish scholar unable to buy them himself. He informed interested states​men in the West of his own doings and of the political situation in Egypt. In turn, he tried, through pilgrims and travelers as well as through correspondents, to obtain political information from the West, ostensibly for bringing his History up to date, but partly for political purposes. Thus, he was especially useful as an adviser on diplomatic relations between Egypt and the West, whether con​cerning the exchange of presents or the proper reception due a Western pilgrim of high rank passing through Egypt?'

Timur's interest in Ibn Khaldun's knowledge of the West ap​pears to have been of a more aggressive character. He inquired about the geography of the area and asked Ibn Khaldun to write a detailed description of it to be translated into Mongol for the use of himself and his military advisers. Ibn Khaldun complied with the request by writing a long paper on the subject. However, as soon as he was safely back in Egypt, he wrote another, also rather lengthy document, a letter addressed to "the ruler of northwestern Africa," presumably, the Merinid in Fez." In it, he supplied his addressee with a history of the Tatars tnd a careful and well​balanced estimate of Timur's personality. Obviously, he felt a twinge of conscience at having given Timur information dangerous to the future well-being and independence of the country of his youth. By informing the northwest Africans of the character of the Tatar menace, he intended to neutralize the potentially harmful results of his previous action.

77 Cf. W. J. Fischel in Semitic and Oriental Studies Presented to William Popper, pp. 115-17.

78 If a son of Ibn Khaldun was actually present at the court of Fez (see n. 53, above), it would have been natural for Ibn Khaldun to address himself to the Merinid.
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If Timur actually thought of attaching Ibn Khaldun to his staff, he did not press the matter. Ibn Khaldun was able to obtain Timur's permission to leave and return to Egypt. On his way to the coast via Safad, he was robbed by tribesmen, but when he reached the coast he was able to board a passing vessel which car​ried him to Gaza. Without having the faintest premonition of the significance of this encounter, Ibn Khaldun met on board an ambassador of Bayazid Yildtrlm, the Ottoman ruler of Asia Minor, a power destined to become far more important for the future of Ibn Khaldun's world and work than the great conqueror whom he had just left. It is only just to observe that the chances of Ylldirlm's survival, in the precarious position in which he found himself at that moment, would have seemed remote to any ob​server just then.

In March, 1401, Ibn Khaldun reached Egypt after an absence of six months. Except for the dates of his appointments to and dis​missals from the judgeship, we know very little about these last five years of his life. He was appointed judge for the third time in April, 1401, deposed at the beginning of March, 1402, reappointed again in July, 1402, and deposed in September, 1403. His next appointment came on February 11, 1405, and this time his tenure of office lasted to the end of May, 14,06. His last appointment came in March, 1406, and only a few days later, on Wednesday, March 17, death suddenly relieved him of the office. He was buried in the Sufi cemetery outside Cairo's Nasr Gate.

As is so often the case with men of genius, Ibn Khaldun's ac​tions and aspirations were simple and uncomplicated. With great single-mindedness he endeavored to acquire leadership in the organization of his society and to master the intellectual develop​ment of humanity at its contemporary level. His background and upbringing had taught him to consider these the'most desirable achievements in this world, and, by and large, he was able to realize them. Recognizing that all means were necessary and there​fore justified, Ibn Khaldun's actions to achieve the first goal were ruthless and opportunistic. Recognizing further that the more enduring achievement of intellectual leadership is largely incom​patible with the search for worldly success,79 he strove to strike a sound balance between the active and the contemplative aspects of his personality. Aided by great ability and endurance, as well as by

79 See 3:308 8., below.
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circumstances that, though harsh, were favorable to his aspira​tions, he became the great thinker and doer he set out to be.

In the realm of intellectual achievement, the greatest hopes he may reasonably have harbored were eventually fulfilled. His contemporaries, it is true, and the generations immediately follow​ing, refused to recognize or to appreciate the stirrings of a new spirit apparent in his work. But his labors had considerable in​fluence upon the first generation of his pupils, including such men as al-Magrizi and Ibn Hajar, and, through them, in turn, upon such pupils of theirs as as-Sakhawi. These and many other great scholars throughout the fifteenth century profited from Ibn Khaldun's historical teaching." It may well be said that the great and active interest in historical studies noticeable during that period was stimulated by him. Moreover, a new interest in the independent theoretical discussion of historiography may be ob​served at that time. Ibn Khaldun's great example may well have started this trend, though it did not continue along the lines he suggested.

The great period of the rediscovery of Ibn Khaldun began as early as the sixteenth century and gained momentum in the seven​teenth. At the beginning of the latter century, al-Maqqari, a scholar from northwestern Africa, made considerable use of Ibn Khaldun's work.81 But for the true understanding of Ibn Khaldun, a people was needed who, like the Romans, were mainly concerned

80 Al-Fast, the historian of Mecca (1373-1429), quoted the History of Ibn Khaldun in his 'Igd, and around 1425 a certain Muhammad b. Abmad b. Muhammad Ibn az-Zamlakant incorporated excerpts from Ibn Khaldun's History in his Tadhkirah, of which a MS is preserved in Cairo (Egyptian Library, Taymur, adab 604). Ibn az-Zamlakani tells us that he used a MS of the History deposited in the Mu'ayyadiyah Library in Cairo.

As-Suyuti (1445-1505), through his teacher Ibn Hajar, knew of Ibn Khaldun's theory about three generations spanning a century; cf. Nam, al-'iqydn, ed. P. K. Hitti (New York, 1927), p. 171. Al-Qalgashandi (1355​1418) quoted Ibn Khaldun repeatedly; see nn. 504 and 546 to Ch. in, below.

A late fifteenth-century work, in which Ibn Khaldun's discussion of politics and political ethics was abridged from the Muqaddimah, would be interesting to know. This was the Badd'i' as-silk ft labd'i' al-mulk by Muham​mad b. 'Ali b. Mubammad b, al-Azraq; cf. al-Magqari, Analectes, ed. R. Dozy et al. (Leiden, 1855-61), I, 940. Ibn al-Azraq is referred to by asSakhawt, ad-law' al-lami', XI, 234, but his biography, which should appear in l?aw', VIII, 205, is missing, apparently owing to an omission in the printed edition.

",His contemporary Abmad Baba also knew Ibn Khaldun's Autobiography; see 3:395, below, and Nayl al-ibtihdj, pp. 170, 243 ff.
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with politics and therefore concentrated their intellectual interests upon history. Such a people were the Ottoman Turks, whose scholars and statesmen vied with each other in their interest in Ibn Khaldun's work and ideas. They included such men as Weysi (Wissi) Effendi,e2 Tashkopruzadeh (1495-1561),83 Hajji Khalifah (1609-57), Tab'i Bey (ca. 1670),84 Na'ima (168889-1716),86 and many others of the eighteenth century and later. Their activities, so far as they concerned Ibn Khaldun, constitute an important segment of Turkish intellectual history and ought to be studied as such. Nor should we forget the men, often little known or anony​mous, who brought numerous manuscripts of Ibn Khaldun's work to Turkey and had them copied for their own study.

At the beginning of the nineteenth century, European scholars joined with the Turks in studying Ibn Khaldun. Many ideas dis​cussed in the European West long after Ibn Khaldun's time were found, amazingly enough, not to be as new as had been thought, but to have been known, in their rudiments at least,86 to the north​west African of the fourteenth century who founded a "new sci​ence" in his Muqaddimah.

82 See p. xciv, below.

"Mentioned by A. Z. Velidi Togan, Tarihde Usul (Istanbul, 1950), p. 170, as an author familiar with Ibn Khaldun's work; no further information is supplied.

According to A. Adnan Adivar, "Ibn Haldun," in Isldm Ansiklopedisi (Istanbul, 1950), V, 740, Ibn Khaldun had been a subject of notice in the encyclopaedia composed by Mubammad b. Ahmad al-'Ajami, a professor in Istanbul who died in 1550. Cf. GAL, II, 453.

"Cf F. Babinger, Die Geschichtsschreiber der Osmanen (Leipzig, 1927), p. 212.

8° Cf. A. Z. Velidi Togan, p. 171, following Z. F. Fmdikoglu & H. Z. Ulken, Ibn Haldun (Istanbul, 1940). Fmdikoglu has published another article on the subject of Turkish students of Ibn Khaldun, in Melanges Fuad Koprfilu (Istanbul, 1953), pp. 153-63.

"Ibn Khaldun has been claimed as the forerunner of a great many Western scholars, both major and minor. A. Schimmel, Ibn Chaldun (Tu​bingen, 1951), p. xvii, lists Machiavelli, Bodin, Vico, Gibbon, Montesquieu, Abbe de Mably, Ferguson, Herder, Condorcet, Comte, Gobineau, Tarde, Breysig, and W. James. He has been compared with Hegel, and there is hardly any thinker with whom he might not be compared. Such comparisons may help to evaluate the intellectual stature of the person with whom Ibn Khaldun is compared; certainly they suggest a lesson in scholarly humility. But they do not contribute much to our understanding of Ibn Khaldun.

The Muqaddimah

THE ORIGINAL "introduction" (muqaddimah) to Ibn Khaldun's great History covers only a few pages (below, pp. 15-68). As is customary in Muslim historical works, these introductory pages contain a eulogy of history. This is followed by a discussion, illus​trated with historical examples, of errors historians have com​mitted and the reasons for them. One of these is a principal reason why even great historians occasionally err, namely, their ignorance of changes in the environment within which history unfolds. The remainder of what is now called the Muqaddimah originally con​stituted the first book of the History, and was designed to prove this thesis. It was intended to elucidate the fundamental principles of all history, which determine the true historian's reconstruction of the past.

However, during its author's lifetime the original introduction and the first book became an independent work known under the title of Muqaddimah. In the 1394 edition of his Autobiography, Ibn Khaldun speaks of the first book of his History in this way. At the same time, the table of contents prefixed to our oldest manuscripts of the Muqaddimah states that "this first book went by the name of Muqaddimah until (that name) came to be a characteristic proper name for it." Thus, it is not surprising that, in a late addition to the Muqaddimah itself, Ibn Khaldun refers to it as the Muqaddimah 87 and that he gave lectures exclusively devoted to it 88 To all later ages, Muqaddimah was the title almost universally used.

With respect to its literary form, the Muqaddimah would not seem to deserve unqualified praise.89 Like the last two volumes of

07 See 2:124, below. In the colophon at the end of Ch. in, A speaks of the "end of the first half of the Muqaddimah," and in the colophon at the end of Ch. iv, D speaks of the chapter as the "fourth chapter of the muqaddimah of the History." See also p. 10, 1. 11, below.

88 See p. cv, below.

s9 For opinions on the style and language of the Mugaddimah, see also p. cxi, below.
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the History, it is Ibn Khaldun's original creation in the main; it is not influenced by the literary character of its sources, as is fre​quently the case in Muslim historical writing and as is the case with the middle volumes of Ibn Khaldun's work. The Muqaddimah was written in the precise, cultured speech that was used in aca​demic discussion by Ibn Khaldun, his friends, and his contem​poraries in the Muslim West. This language is as much, or as little, down-to-earth as the formal speech of the educated anywhere in the world tends to be. Both the language and the style of the Muqaddimah clearly reflect the discursive manner of the academic lecturer, concerned primarily with an audience that is listening to him, and driving his points home viva voce. A large segment of Muslim literature was influenced in style and content by classroom needs; thus, it became customary and easy for an author to use the lecture style even when not writing for school use or for a listening audience. This was the case when Ibn Khaldun wrote the Muqaddi​mah, quite apart from the consideration that he used the work later as a textbook for lectures.

Another factor to make for prolixity was Ibn Khaldun's use of a new terminology that was largely his own. Since the reader, or listener, could not be assumed to be acquainted with it, it required constant repetition and redefinition. In addition, there was the old problem of proper cross-referencing which the manuscript literature prior to the invention of printing was never able to solve.90 Since it was difficult to refer to some previous statement briefly and un​ambiguously, it always seemed safer for an author to repeat the same information as often as his exposition might require. In consequence, Ibn Khaldun's style often appears to be redundant. It may even be said that the Muqaddimah could easily be reduced to about half its size and would then be a much more readable work, especially to readers unable to savor the richness of the original language or unwilling to follow all the nuances and subtle variations in the workings of a great scholar's mind.

Nevertheless, as a glance at the Table of Contents shows, the Muqaddimah is logically organized and follows its subject rigor​ously through to the end. The work begins with man's physical environment and its influence upon him, and his nonphysical characteristics. This is followed by a discussion of primitive social

90 Cf. F. Rosenthal, The Technique and Approach of Muslim Scholarship (Analecta Orientalia, No. 24) (Rome, 1947), pp. 37 fF.
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organization, the character of leadership in it, and the relationship of primitive human societies with each other, as well as their relationship to the higher, urban form of society. Then the govern​ment of the state, the highest form of human social organization, is discussed in general and that of the caliphate, the special Muslim case, in particular; this part includes a discussion of how changes come about in the dynasties charged with the administration of a given state. Then the author turns to urban life as the most devel​oped form of human association and civilization. Finally, much space is devoted to higher civilization, to commerce, the crafts, and the sciences, considered both as conditions and consequences of urban life and, as such, indispensable for the understanding of his​tory. A better form of presentation for Ibn Khaldun's ideas and material could hardly be imagined.

As a scholarly craftsman, Ibn Khaldun proves his mettle in miniature sketches of the historical development of the various crafts and sciences. His information, based upon his teachers' in​struction, was rather restricted, especially in comparison with the vast amount of Arabic literature from all periods that the modern scholar has at his disposal. For the early epochs of Muslim litera​ture, Ibn Khaldun usually depended upon the traditional informa​tion contained in a few classics, without attempting to verify it, and he did not hesitate to jump from the oldest times directly to periods nearer his own. The results, therefore, often seem superficial and rather arbitrary to modern scholarship. They are, however, de​ceptively convincing, even though they do not always stand up to the scrutiny of a much later stage of scholarship, and thus testify to the insight, vigor, and skill of Ibn Khaldun.

Another measure of Ibn Khaldun's scholarly craftsmanship is the way he handles the quotations that he inserts in his work. They run the gamut from reliability to unreliability, from doubly checked, exact quotations to vague and inaccurate allusions from memory. At the one extreme, for instance, is the text of Tapir's long Epistle to his son." Ibn Khaldun first quoted it from Ibn al​Athir's History. Then he checked and corrected it, although, it seems, rather haphazardly, against the text quoted in the Annals by at-Tabari, whom he rightly held in the highest esteem 92 The

91 See 2:139 ff., below.

92 Cf. Autobiography, p. 373; W. J. Fischel, Ibn Khaldun and Tamerlane, pp. 37 f.
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Annals do, in fact, contain the original text of Tapir's Epistle, which Ibn al-Athir had taken over into his work. Whenever Ibn Khaldun doubted the reliability of his manuscript source for a quo​tation, he had no illusions about the matter, nor did he leave his readers in the dark.93
At the other extreme, there are general references that profess to indicate the contents of a work but fail to do so correctly. One such is the reference to a book by Ibn 'Arabi.94 There are references that cannot be located, at least not at the place cited. These were clearly quotations from memory,95 and even the best-trained mem​ory cannot always be trusted. The circumstances under which the Muqaddimah was composed in the seclusion of Qal'at Ibn Salamah, explain, of course, such lapses; but Ibn Khaldun certainly had many opportunities later on to correct other quotations, as he corrected that of Tahir's Epistle, and yet he failed to do so.

Further, there are summary references to a number of sources for the same subject, none of them quite accurate. There are quo​tations that reproduce their source exactly, and others that render the meaning of the source correctly but take some liberty in the wording, mainly by shortening the original. In general, Ibn Khaldun most frequently used this last procedure, which the nature of his material demanded, in particular, in the historical presenta​tion.

While the form of the Muqaddimah and the scholarly details of its composition are not without significance for the proper appre​ciation of the work and its author, its main interest is as a contribu​tion to human thought. Brief summary of the contents hardly does it justice. Much of its value lies in the light it sheds upon details in Ibn Khaldun's political, sociological, economic, and philosophic thinking. The complete text as provided in the following pages is a better guide to the meaning of the work than any summary presen​tation. Therefore, only a few leading ideas of Ibn Khaldun's system are here singled out for remark.

The center of Ibn Khaldun's world is man, in the same sense that for most Muslim historians and philosophers he is the center of speculation.

Greek geography as it had been transmitted to the Muslims

91 See 3:183, below.

91 See 2:187 ff., below.

91 See, for instance, nn. 110, 1489, and 1502 to Ch. vi, below.
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taught that man is dependent on his physical environment; it must provide physical conditions that enable him to sustain life. The extreme north and the extreme south are too cold or too hot for human beings to exist there. The best conditions are offered in the middle regions of the earth between its northern and southern extremes. The physical environment also influences man's charac​ter, his appearance, and his customs, in accordance with differences in the climate and fertility of given areas."

Beyond man, there is the supernatural, which has many differ​ent manifestations. It extends from the sublime realm of the omnip​otent, omniscient, and eternal Muslim Deity-for the supreme oneness and intellectuality of Graeco-Muslim philosophy had become hardly distinguishable from the monotheistic God -down to the most primitive magic and superstition. Ibn Khaldun sin​cerely believed in the reality of all the supernatural's manifesta​tions. Muslim religious tradition firmly supported him in this attitude; not only belief in the divine aspect of the supernatural, but also belief in magic, were parts of the religious credo, as the Qur'an and alleged facts of Muhammad's life both attest. The famous Risalah of Ibn Abi Zayd al-Qayrawani, a brief textbook on Mali​kite jurisprudence, for instance, presupposes the reality of sorcery, the evil eye, and the divinatory power of dreams. On the other hand, it repudiates astrology as being incompatible with Islam.97 Ibn Khaldun studied this work in his youth and almost certainly must have known it by heart.

96 Cf. Ptolemy Tetrabiblos [Quadripartitum] ii. 2; ed. and tr. F. E. Robbins
(Loeb Classical Library) (Cambridge, Mass. & London, 1940), pp. 120 f.
A. von Kremer, "Ibn Chaldun and seine Kulturgeschichte der islamischen

Reiche," in Sitzungs-Berichte der k..4kademie der Wissenschaften zu Wien, XCIII (1879), 589 ff., referred to al-Jahi7, in this connection. Cf. also al​Kindi, Fi l-ibdnah 'an al-'illah al fd'ilah al-qarlbah li-I-kawn wa-l fasdd, ed. M. 'A. Abu Ridah in Rasa'il al-Kinds aI falsafiyah (Cairo, 136911950), 1, 224 ff.

From a later period one may, for instance, compare Rashid-ad-din, Ta'rikh al-Ghdzdni (photostat of an Istanbul MS in the Egyptian Library in Cairo, ta'rikh 1889, p. 41): "In each zone there must be people who dwell in towns and people who dwell in deserts off by themselves, especially in countries where there are gardens and meadows and much water and splendid pastures and where there is no equal distribution of cultivated areas

('imdrdt)."

m Cf. Ibn Abi Zayd, Risdlah, ed. L. Bercher (Bibliotheque arabe-frangaise) (3d ed.; Algiers, 1949), pp. 320 fr. Two of Ibn Khaldun's early teachers, al-Widiyishi and Ibn 'Abd-as-Sal£m, taught him the Risdlah; cf. as-Sakhawi,

a l-11aw' al-ldml', IX, 241.
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However, despite his belief in the reality of the supernatural, Ibn Khaldun relegated its influence to a realm outside of, or beyond, the ordinary course of human affairs. Magic and sorcery existed for him, though he contended that much fraud and sleight of hand enter into their actual practice, as he knew from his own experi​ence and from hearsay. Astrology and alchemy, on the other hand, do not exist; their claims can be disproved by rational arguments. Notwithstanding the reality of some of the black arts, they do not interfere in the processes of human history and are in no way able to do so.

Similarly, Ibn Khaldun restricted the influence of the Divine to the extraordinary in human affairs. It may manifest itself occasion​ally in psychological attitudes; for instance, psychological factors can be more decisive for the outcome of a battle than numbers and equipment. However, the divine influence on human affairs shows itself mainly in an unusual, rare "extra push," in the added impetus to greatness that it may provide. Religious fervor and the appear​ance of prophets, who, incidentally, cannot succeed in this world without concrete political support, can intensify and accelerate political movements. History offers instances of this, the most prominent one being the phenomenal, superhuman success of Islam.

Thus, supernatural influence upon human affairs in one way or another was for Ibn Khaldun an established, indubitable fact. How​ever, he thought of it as out of the ordinary and not as a necessity in the historical drama, the processes of which may go on unfolding without ever being disturbed by it. In this sense, Ibn Khaldun's philosophy can be called secular, as scholars have occasionally described it. His secularism does not imply, however, any opposi​tion to the supernatural world, let alone disavowal of it; to him its existence was as certain as anything observed by means of his senses. In his mind the only matter for inquiry was the degree of relationship between man and the supernatural. The civilization in which Ibn Khaldun lived was permeated with a tradition of mysticism many centuries old. Ibn Khaldun was inclined to consider constant and active contact with the Divine to be primarily the prerogative of the individual, and to acknowledge no more than a casual relationship between the supernatural and the forms of human social organization.

To explain the origins of human social organization, man's
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first step in his historical career, Ibn Khaldun adopted a theory that Muslim philosophy had already, fairly generally, accepted. As he himself tells us,98 the view had developed in discussion of a particu​lar religious problem, namely, that of the necessity of prophecy. But it is characteristic of the working of his mind, that Ibn Khaldun generalized and secularized the applicability of this deeply pessi​mistic theory. Man, with his God-given power of thinking, is acknowledged to be at the pinnacle of an ascending world order which progresses from minerals, plants, and animals toward human beings. Basically, however, man is an animal, and human organiza​tion starts from the realization that, if left to his own animal in​stincts, man would eat man.99
Ibn Khaldun found this theory expounded in two great works by Avicenna, the Kitab ash-Shifd' and its abridged version, the Kitab an-Najdh.100 A full elaboration appeared in the large philo​sophical encyclopedia compiled by the thirteenth-century writer ash-Shahrazuri. In all probability, this work was never available to Ibn Khaldun. Nonetheless, since ash-Shahrazuri's statement is close to the spirit of Ibn Khaldun's thinking, it is worth quoting here. As in Avicenna's works, the theory of the origins of human social organization is presented in the form of premises for proving the existence of prophecy: 'a'

(1) The individual human being cannot accomplish all the things that are necessary for his livelihood, unless he has co-operation from someone else. He needs food, clothing, shelter, and weapons, not only for himself, but also for his wives, his children, his servants, and his dependent

98 See p. 79 and 2:417, below.

9° A Milikite scholar of northwestern Africa, al-Qabisi, quotes the seventh-century Ibn Masud as saying, "Men need three things: (1) a ruler to decide their differences, for without one, each would eat the other...." Cf. A. F. al-Ahwini, at-Ta'lim fi ray al-Qdbisi (Cairo, 1364/1945), p. 270.

100 Cf. M. Horten, Die Metaphysik Avicennas (Halle & New York, 1907), pp. 673 f., for the Kitdb ash-Sh'fd'; and Avicenna, Kitdb an-.N'ajdh (Rome, 1593), p. 84. For references from Greek and Arabic literature in this con​nection, see D. Santillana, Istituzioni di diritto musulmano malichita (Rome, [19261-38), I, 10 (n. 57). A brief statement by Ibn Taymiyah along the same lines, from his jisbah ff 1-Isldm (Cairo, 1318/1900-1901), p. 3, was also quoted in connection with Ibn Khaldun by H. A. R. Gibb, "The Islamic Background of Ibn Khaldun's Political Theory," in Bulletin of the School of Oriental Studies, VII (1933), 23-31.

1°1 As-Shahrazuri, ash-Shajarah al-ildhiyah, quoted from the Istanbul MS, Topkapusaray, Ahmet III, 3227, fol. 501a.
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relatives. All the things mentioned are technical matters. In order to learn them, a man by himself would require a longer time than the time he could keep alive without these things. Assuming that he could (some​how manage) to live (on his own), it would be (only) with great difficulty and trouble. He would not be able to obtain the various kinds of intel​lectual perfection (that are the goal of humanity). Thus, of necessity there must exist a group the members of which co-operate to acquire many different crafts and (technical) skills. In this way, each individual accomplishes something from which his fellow men can profit. Full co​operation will (in this way) materialize, and the life of the human species and of other animal species will reach perfection. . . . The sages called this social organization "urbanization" (tamaddun, from Greek 74)1S, town). Therefore, they said "man is political by nature." (This is to be understood) in the sense that he needs this kind of social organization in order to live, to provide for his own livelihood, to improve his situation in this world, and to perfect his soul for the next world.

(n) The proper order of such social organization, which is political and based upon co-operation, can materialize only when there exists mutual intercourse governed by justice among the people, because (other​wise) each individual would want all the needed benefits for himself and would come to grief in conflict with the others competing with him for them... .

(m) This religious law must have (as its founder) a person who lays down all these general norms... .

In contrast to ash-Shahrazuri, Ibn Khaldun does not consider religious inspiration a requirement for the person charged with

keeping people from devouring each other. Any individual in a position to exercise a restraining influence upon his fellow men will do; besides, on the highest moral plane, there exist individuals with native ability for such a role in society. A person with such re​

straining influence upon others is called waxi' by Ibn Khaldun. The term, and the idea implied, is borrowed from the literature of traditions (of the Prophet and the early Muslims). According to this literature, al-Hasan (al-Basri), upon being appointed judge,

had remarked that people cannot do without wdzi's; one of the explanations for waxi' in this context is "the ruler and his men

who keep the people apart." 102

102 Cf. Majd-ad-din Ibn al-Athir, .'Pihdyah (Cairo, 1329/1904), IV, 221; Lisdn al-'Arab (Bulaq, 1300-1308/1882-90), X, 270. Another of the tradi​tions quoted in these works reads: "The restraining influence of the govern​ment is more widely effective than that of the Qur'an." Ascribed to the caliph
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The ability to think, God's special gift to man, is the particular human quality or innate gift that enables human beings to co​operate. Among the other animals, co-operation can be observed only on a very restricted scale. As a rule they are stronger than man, because they possess sharp teeth, claws, etc. To compensate man for lacking this type of physical endowment, he was given the ability to think, and his hands serve him as skillful instruments for executing his ideas.

As soon as several human beings, with their God-given power of thinking, begin to co-operate with each other and to form some kind of social organization, 'umrdn results. 'Umrdn (translated here as "civilization") is one of the key terms in Ibn Khaldun's system. It is derived from a root which means "to build up, to cultivate," and is used to designate any settlement above the level of individual savagery. In Ibn Khaldun's time and place, ruins left by many great and prosperous cities attested to the prior existence of high civilization; it could be seen that large agglomerations of human beings had been stopped in their growth and expansion by geographical factors. Thus, Ibn Khaldun naturally arrived at the idea (which, incidentally, seems to be by and large correct) that progress in civilization is in direct proportion to the number of people co-operating for their common good. Thus, 'umrdn ac​

'Uthmin, this remark appears as early as the ninth-century Kitdb al-Kuttdb of 'Abdallah al-Baghdadi, ed. D. Sourdel in Bulletin d'Etudes Orientales (Damascus), XIV (1954), 142. Its application to political theory was dis​cussed in the tenth century by Muhammad b. Yusuf al-'Amid in his I'ldm bi-mandqib al-Isldm (MS, Istanbul, Ragib 1463, fol. I8b). Cf. The Islamic Quarterly, Ill (1966), 51. In the work of a Spanish author known to Ibn Khaldun, Ibn Bassam, the remark is ascribed to al-hasan b. Abi 1-Hasan al-Bagri (d. ca. 728). Cf. his Dhakhirah (Cairo, 1361/1942), 12, 9. The waza'ah (pl. of wdzi') function as a kind of truant officers sent after mischie​vous boys in a story from the Kitdb al-Aghdni (Bulaq, 1285/1868), XVIII, 124. Cf. also ash-Sharishi, Sharh al-Magdmdt (Cairo 1306/1889), I, 143.

For the person who has the restraining influence in himself, earlier au​thors did not use the root wz' but similar roots such as w'x and zjr; cf. al-Jabi?, Bukhala" (Cairo, 1948), p. 173; tr. C. Pellat (Beirut & Paris, 1951), p. 274; and al-Mawardi, al-Ahkdm as-sulldniyah (Cairo, 1298/1881), Ch. xvi, p. 180. Al-Miwardi says that scholars have a restraining influence in themselves (zdjir min nafsihi) which prevents them from sitting down in seats belonging to more distinguished and deserving scholars. According to a tradition quoted by al-Ghazzali, Ihya" (Cairo, 1352/1933), III, 10, the pos​session of a restraining influence in one's heart (wa"i; min qalbihi) is a gift of God. Zdjir min nafsihi, in connection with teachers, is also used by Ibn Khaldun, p. 452, 1. 12, below.
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quired the further meaning of "population," and Ibn Khaldun frequently uses the word in this sense. Wherever people are co​operating with each other, no matter on how limited a scale, there is 'umrdn. When the number of these people increases, a larger and better 'umrdn results. This growth in numbers, with a correspond​ing progress in civilization, finally culminates in the highest form of sedentary culture man is able to achieve; it declines from this peak when the number of co-operating people decreases.

The two fundamentally different environments in which all human co-operation takes place and the forms of social organiza​tion develop, were distinguished by Ibn Khaldun as "desert, desert life" (baddwah, cf. Bedouins) and "town, sedentary environment." The literal translation of baddwah and cognate words by "desert (Bedouins)" requires some explanation, as it only partially ex​presses the concept Ibn Khaldun had in mind when he used these words. Ibn Khaldun was familiar with the essential characteristics of nomadism, and often stressed the detriment to higher civilization inherent in the Bedouin way of life. In this connection, he used baddwah to express the concept of nomadism. However, in Arabic as spoken outside the Arabian peninsula, the term badawah was applied to the largely sedentary rural people living at some dis​tance from the great population centers, and Ibn Khaldun preferably used it in this sense. Thus, by referring to "desert, Bedouins" and "settled area, sedentary urban people," Ibn Khaldun did not con​sciously make a distinction between nomadism and sedentary life as sociological phenomena. He simply grouped together nomads and (sedentary) backwoods people, on the one hand, and contrasted them with sedentary urban people as inhabitants of large popula​tion centers, on the other. Ibn Khaldun's "Bedouins" were not, as a rule, nomads living in the desert, but dwelt chiefly in villages, and practiced agriculture and animal husbandry for a livelihood. It must also not be forgotten that, in Ibn Khaldun's experience, the term "urban population" did not have the same meaning as it has today. Cities in his day permitted, and required, a good deal of agricultural activity. In Ibn Khaldun's thinking, the sociological distinction amounts to no more than a quantitative distinction as to the size and density of human settlements.

The question arises: What causes differences in the size of human settlements? If all the elements in nature existed in the same quantity and strength, none greater or lesser, stronger or weaker,
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than another, there would be no mixture, no creation nor genera​tion. Correspondingly, did all human beings share equally the urge and need for co-operation, there would be no difference in the quality or size of the resulting human social organizations. There must be some factor that causes such differences as do exist, some incitement for the desire for co-operation to exist on a larger scale among some human beings than among others. Only thus can large states have originated.

That some such factor exists, Ibn Khaldun recognized and called 'asabiyah "group feeling." 103 Arab lexicographers correctly connect the term with the word 'asabah "agnates." Thus, it origi​nally signified something like "making common cause with one's agnates." 104 However, in Ibn Khaldun's mind the term appears to have been associated with the related words 'isdbah and Qur'anic 'usbah, both meaning "group" in a more general sense.101 The group with which a human being feels most closely connected is primarily that of his relatives, the people with whom he shares a common descent. But as a feeling and a state of mind the 'asabiyah can also be shared by people not related to each other by blood ties but by long and close contact as members of a group.

Ibn Khaldun's use of the term is noteworthy because it has been much used in Muslim literature in a different meaning. Islam gener​ally condemned 'asabiyah as a quality and state of mind. It is tradi​tionally considered to mean "bias," or, more specifically, blind support of one's group without regard for the justice of its cause.tos As such, any show of 'asabiyah is depreciated as an atavistic survival of the pagan, pre-Islamic mentality. Ibn Khaldun, of course, was fully aware of this customary usage. In a locus classicus 107 he dis​criminates between an objectionable pagan 'asabiyah and "the na​

101 There has been considerable discussion among modern scholars as to the meaning of 'asabiyah. We may mention here only F. Gabrieli, "Il concetto della 'alabiyyah nel pensiero storico di Ibn Ualdun," in Atti della R. Ac​
cademia delle scienze di Torino, Classe di scienze morali, storiche e filologiche,

LXV (1930), 473-512; and, most recently, H. Ritter, "Irrational Solidarity Groups, a Socio-Psychological Study in Connection with Ibn Khaldun," in

Oriens, 1 (1948), 1-44.

104 Cf. Lisdn al-'Arab, II, 96.

105 See p. 263, below, and F. Gabrieli, p. 474 (n. 1).

1°6 The historian at-Tabari also uses the term in the meaning of "tribal unrest." Cf. his Annales, ed. M. J. de Goeje et al. (Leiden, 1879-1901), III, 624; Glossary, p. ccclxty.

107 'Ibar, III, 3. See also pp. 414 f., below. lxxviii
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tural'asabiyah that is inseparable (from human beings). The latter is the affection a man feels for a brother or a neighbor when one of them is treated unjustly or killed. Nothing can take it away. It is not forbidden (by Muslim religious law). On the contrary, it is something desirable and useful in connection with the holy war and with propaganda for Islam."

There are a few passages in other writers where 'asabiyah is similarly spoken of as a praiseworthy quality. Thus, from his own reading, Ibn Khaldun knew that on one occasion the historian Ibn al-Athir employed 'asabiyah in the meaning of "giving helpful group support to anyone who needed and claimed it." 108 He was also aware that 'asabiyah could be applied to praiseworthy emo​tions, e.g. patriotism, in which case, as Ibn al-Khatib had said,109 'asabiyah was then inoffensive to either religion or worldly rank. Still, it cannot as yet be determined just how original and daring Ibn Khaldun was when he gave the term the positive meaning he did. It is uncertain to what degree he may have followed the ex​ample of the intellectual circle in which he moved, and whose backing he received. Jurisprudence stressed the privileged position agnates had in many respects, but it remains to be seen whether the juridical literature ever discussed the abstract concept of 'asabiyah in this context. Possibly, Ibn Khaldun got some support from this quarter.110 At any rate, so far as our present knowledge goes, it seems that his use of the term 'asabiyah in so positive a sense is his most original single intellectual contribution to the Muqaddimah.

Preponderance of 'asabiyah renders one group superior to others; it also determines leadership within a given group. The leading or ruling element within one or more groups will be that person or, more frequently, that family, the importance and rami​

108 Cf. 'Ibar, V, 237, following Ibn al-Athir, Kamil (Cairo, 1302/1885), XI, 49, anno 541.

1°9 Ibn al-Khatib, al-Iijd(ah, I, 7, and cf. also I, 10o. A similar application of 'asabiyah is found in al-Mubashshir, Mukhtdr al-iikam (Madrid, 1958), p. 41. Cf. F. Rosenthal, "Arabische Nachrichten uber Zenon den Eleaten," in Orientalia, N.S. VI (1937), 33 f. Further examples of 'asabiyah in connection with praiseworthy aspirations are found in Yaqut, Irshdd, ed. Margoliouth (E. J. W. Gibb Memorial Series, No. 6) (Leiden & London, 1907-27), I, 77; 11, 157; (Cairo, 1355-57), II, 129; V, 155; however, in such cases, ta'ascub is often used. * Al-Qifti, Inbdh, II, 242; as-Safadi, Wdf i, IV, 335.

110 Cf. D. Santillana, Istituzioni di diritto musulmano malichita, 11, 514:

'asabah 'agnates,' derived from 'asaba, 'to surround, fortify,' because, as the jurists say, the agnates surround a man and give him strength."
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fications of whose blood relationships give them the strongest and most natural claim to control of the available 'asabiyahs. And no group can retain its predominance, nor any leader his dominant position in the group, when their former 'asabiyah is no longer there to support them.

The leader who controls an 'asabiyah of sufficient strength and importance may succeed in founding a dynasty and in winning mulk, "royal authority," for himself and his family. In Ibn Khal​dun's vocabulary, the word for both "dynasty" and "state" is dawlah, although the idea of "state" also finds approximate expres​sion in the occasional use of such terms as amr and kalimah.111 In Ibn Khaldun's view of history, according to which the whole world and everything in it depends upon man, there is no room for an abstract concept of "the state." A state exists only in so far as it is held together and ruled by individuals and the group which they constitute, that is, the dynasty. When the dynasty disappears, the state, being identical with it, also comes to an end.

According to Ibn Khaldun, the described process of the forma​tion of states does not apply to the early Muslim state. Early Muslim history, with its concept of a pure, unworldly type of state, represented by the first four caliphs, must be considered an exception to the law of 'asabiyah that governs the formation of states in general. However, this particular case represents one of the rare interventions of the supernatural in human affairs. There​fore, Ibn Khaldun was able to follow the orthodox Muslim view of early Islamic history (and of the recurrence of the early conditions at a later date in the days of the Mahdi as well), and felt justified in dealing extensively with the caliphate and its institutions, even though they were, for him, entirely atypical.

Since the founding of a dynasty or state involves large numbers of people, it is, of necessity, linked to the most developed stage of 'umran, that in which it becomes hadarah "sedentary culture." A dynasty requires large cities and towns and makes their existence possible; in turn, they permit the development of luxury. Accord​

"' Amr is a word of many meanings, the principal ones being "command" and "matter." Kalimah means "word." In this context, the meaning of either word would seem to be something like "the whole business." Kalimah is commonly used in Muslim literature in this sense. It may have gained this meaning from "word" coming to mean "thing," a transition in meaning known from other Semitic languages. Therefore, kalimah has usually been translated in the following pages "the whole thing."
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ing to the philosophic ideas mentioned above as to the origins of man's social organization, all human activities are undertaken to enable the individual to preserve his life and to secure his liveli​hood. To that end, each man has to contribute his labor, which is his only basic capital, to satisfy the fundamental needs of his group. When there is a large number of human beings, a large amount of labor, even an excess supply of it, becomes available. A certain amount of labor may then be channeled into the production of things and the provision of services that are scarcely necessities but may be called "conveniences." Finally, the available pool of excess manpower is large enough to permit the cultivation of crafts that serve no actual need but are concerned with mere luxuries.112 Once this stage in the development of civilization is reached, man is able to develop the sciences which, although they do not produce any material object or immediate gain, nonetheless constitute fulfill​ment of mankind's higher and truly human aspirations in the domains of the spirit and the intellect.

This development towards luxury carries its own penalty with it in the form of causing degeneration. The pristine simplicity and rudeness of manners (often called "desert life" and "desert atti​tude") that flourished in small human organizations, become corroded."' Obviously, Ibn Khaldun had a lingering and rather

112 Ibn Khaldun's three steps: necessities, conveniences, and luxuries, correspond to Vico's six steps: "Men first feel necessity, then look for utility, next attend to comfort, still later amuse themselves with pleasure, thence grow dissolute in luxury, and finally go mad and waste their substance." Cf. G. Vico, The New Science, tr. T. G. Bergin and M. H. Fisch (Ithaca, N. Y., 1948), p. 70. Cf. also Ibn Khaldun's five stages in the life of dynasties, pp. 35a fr, below.

u' Again,Vico (loc. cit.) agrees with Ibn Khaldun: "The nature of peoples is first crude, then severe, then benign, then delicate, finally dissolute."

Al-Mubashshir b. Fitik, whose Mukhtdr al-hikam, an anthology of the sayings of the ancient sages, was very popular in Spain-if not in Ibn Khal​dun's time, at any rate a century earlier -attributes the following saying to Plato (No. 400 of Plato's sayings, quoted from the edition of the Mukhtdr prepared by me = ed. Badawi [Madrid, 19581, p. 176):

"Great dynasties are tough of nature at the beginning, able to cope with realities and obedient to God and civil authority. Later on, towards the end of their course l?l, when the security of the people has been assured, the latter begin to participate in the well-being that has been prepared for them. Then, submerged in the life of abundance and ease which the dynasty has made pos​sible, they give themselves over to luxury and no longer come to the support (of the regime when it needs them). They are so affected by this course of events that eventually they lack the power to defend themselves against
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sentimental admiration for "the good old days" when Arab civili​zation was imbued with the desert attitude. However, he fully recognized the superiority of sedentary culture, the goal of all of man's efforts to become civilized, and was resigned to the inevita​bility of the development leading to and past it.

The principal victim of this inevitable tendency towards luxury is state and dynasty. Like an individual, the dynasty is endowed with a natural span of life. It runs its full course in three genera​tions-"from shirt-sleeves to shirt-sleeves," so to speak. It passes from obscurity through power and wealth back into obscurity. Three interrelated factors produce this development and accelerate the eventual "senile decay" of the dynasty: indulgence in luxury, loss of 'asabiyah, and financial trouble."' The desire of the ruling group to gain exclusive control over all the sources of power and wealth brings about strained relations and, eventually, a fatal estrangement between the dynasty and the men whose 'asabiyah supports and maintains it. Its members thus come to need military support from outside sources, and must have money to procure it. Further, their growing addiction to luxurious habits also requires more and more money. To raise the needed sums, they must in​crease the tax load and try to open up new sources of revenue. Finally, the point of diminishing returns is reached in tax collec​tions and other schemes for securing added revenues.

As a jurist, Ibn Khaldun was naturally much interested in questions of government finance and business matters. The Muslim legal and economic literature in our possession clearly reflects the great practical importance assigned these questions in juridical activity. Yet, this literature is dominated by theoretical considera​

attack. When this has occurred, the power of the dynasty crumbles at the first assault. Dynasties are like fruits: too firm to be eaten at the beginning, they are of middling quality as they grow riper. Once they are fully ripened they taste good, but now they have come as close as fruits can come to rottenness and change."

14 Cf. the saying ascribed to Plato in al-Mubashshir b. Fatik, Mukhtdr al-hikam, No. 148 of Plato's sayings; cf. H. Knust, Mittheilungen aus dem Eskurial (Bibliothek des Litterarischen Vereins in Stuttgart, No. 141) (Tubingen, 1879), p. 224 = ed. Badawi (Madrid, 1958), p.149:

"Dynasties begin young, grow to adulthood, and pass into their dotage. When the dynasty's income is greater than the ruler and his followers merit, the dynasty is young and promises to endure. When the income becomes equal to the need, the dynasty has reached self-contained adulthood. And when the income falls below what is needed, the dynasty has entered upon its second childhood."

The Muqaddimah

tions and is greatly inclined to follow traditional forms. It is far from containing complete information about the innumerable aspects of financial and economic life that occupied the day-by-day attention of lawyers and jurists and were discussed in academic legal circles. Written formulations of legal questions were largely obliged to follow theoretical lines; practical economic and financial matters were not considered worthy of being treated in books. Thus, Ibn Khaldun's attention to practical questions in a literary work showed admirable boldness. He succeeded in giving a picture of the role of capital and labor in society that not only does credit to his acumen, but bears witness to the high level the legal circles of his time had reached in their understanding of these matters.

In the course of its rapid progress toward senility and final collapse, the dynasty loses control of its own destiny. Often the ruler becomes a ruler in name only, controlled by some outsider who is not a member of the dynasty but who wields the actual power. However, there are limitations to the outsider's sway since no 'asabiyah ("group feeling") sustains him. Thus, as a rule, he is unable to take over complete authority; eventually he may super​sede the dynasty by founding one of his own. To achieve this, how​ever, the challenging person or group must be fired and propelled by possession of a new 'asabiyah.

All dynastic history moves in circles. As it approaches senility, the dynasty slowly shrinks inwards from its borders toward its center, under the persistent pressure of the new "outside" leader and his group. Eventually, the ruling dynasty collapses. The new leader and his group thereupon constitute a new dynasty, which takes power -only to suffer, in three more generations, the fate of its predecessors.

Here, another problem arises. How, under these conditions, can the survival of any higher civilization be explained? In the first place, there is the great and inevitable attraction of a higher civili​zation for people on a lower level. Defeated peoples always show a strong tendency towards imitating the customs of their conquerors in every detail. While still struggling against the ruling dynasty, and during the first period of their power after having displaced it, the less civilized groups take over some of the advantages of civilization that the ruling dynasty had possessed. Thus, they do not start completely afresh, and some of the gains of the older civilization, at least, are preserved. Ibn Khaldun's answer to the
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problem of how all higher civilization is preserved lies in the word malakah "habit." Malakah is a loan-translation of the Greek Fkts, which also was translated into the Latin habitus, from which our "habit" is derived."' Through continuous repetition, an individual may master a craft or a science, thus making it his "habit." This even explains the knowledge of the Arabic language with which the Arabs of former times were born, but which had to be acquired as a "habit" by later generations. Once a person has acquired the "habit" of a craft or science, it is difficult, if not impos​sible, for him to master another; but mastery of the first habit remains with him permanently. Since the acquisition of habits is a matter of education, they can be passed on to others who aspire to them, provided that proper methods of education and instruction are known and that their exercise does not lapse during political upheavals. Thus, we have an explanation for the survival of past civilizations, though it may manifest itself only in minor remnants and in certain customs and practices that can be recognized as cultural survivals only by the trained observer.

In Ibn Khaldun's orthodox Muslim environment, it was be​lieved that human intellectual power was always constant and capable of producing the highest civilization at any given time. Therefore, Ibn Khaldun could hardly have assumed that steady progress in human civilization was possible or even necessary. There was, however, another widespread popular notion in his time. Nations of earlier times were believed to have been better endowed physically for achieving a high and materially splendid civilization than contemporary nations. Ibn Khaldun felt compelled to refute this notion as emphatically as possible. In his opinion it was merely the decay of political organization and the power of government that gave his contemporaries the impression that the civilization of their day was inferior to that of the past. In fact, in Ibn Khaldun's thinking, there could be no essential difference be​tween the faculties and achievements of former and contemporary generations, for political and cultural life was moving in never​ending, always repeated circles.

After this brief survey of some leading ideas in the Muqaddi​mah, we may ask what the sources are from which Ibn Khaldun

15 Cf. S. Munk, Melanges de philosophie juive et arabe (Paris, 1859), p. 450 (n. 1). The same word malakah is also used by Ibn Khaldun in a different meaning as a technical term, "rulership." See p. 383, below.
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drew inspiration and information for his comprehensive picture of human society. He himself acknowledged his great indebtedness to the Muslim literature of political administration and the Furstenspiegel. In particular, he referred to al-Mawardi's .Ahkdm as-sultdnIyah, a rather theoretical compilation of basic data on political law and administration, and to the Furstenspiegel of the Spaniard at-Turtushi, a mediocre achievement compared with other works of its kind but still containing much relevant material. Ibn Khaldun's references to these two works seem to be from memory: he certainly was familiar with their contents, but he may not have looked into them for some years when he composed the Muqaddimah. In addition to this type of works whose general in​fluence he rightly stressed, Ibn Khaldun often indicates the sources from which he derived specific pieces of information.

Much of his material and many of his best ideas Ibn Khaldun owed to his juridical training. In particular, discussions of legal matters with his teachers, fellow students, and colleagues must have contributed greatly to his knowledge. A search for other works in which the material of such oral discussions might have been preserved would not, presumably, be too successful. For, as stated before, Muslim juridical literature is predominantly the​oretical in spirit and traditional in form; furthermore, manu​script literature in general is selective and reluctant to admit new disciplines or topics. Each new written work must repeat all or nearly all of the material previously known, else that material would be lost. For all these reasons, we should not expect to find many echoes of the oral exchange of ideas between Ibn Khaldun and his friends, or among lawyers of other periods, in the legal literature.

Moreover, owing to well-known historical circumstances, the amount of Arabic literature from Spain and northwest Africa still extant is proportionally much smaller than that of the Muslim East. We know very little of the Western writings of Ibn Khaldun's time or from the period immediately preceding.''' Under these circumstances, we should perhaps be justified in assuming that practically every matter of detail found in the Muqaddimah was probably not original with Ibn Khaldun, but had been previously expressed elsewhere. Even his characterization of `asabIyah as a positive factor in society, or his demand for knowledge of social

116 A considerable proportion of the surviving literature is very imper​fectly known and has yet to be published.
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conditions as prerequisite to the historian's correct evaluation of historical information, although seemingly original ideas, may have been inspired by a source yet to be rediscovered.

Our evidence does not permit us to attribute a great amount of originality to Ibn Khaldun so far as the details of his work are concerned. Yet, he was right when he claimed that the Muqaddi​mah was profoundly original and constituted a new departure in scholarly research. Its originality in the intellectual sense is obvious. The Muqaddimah re-evaluates, in an altogether unprece​dented way, practically every single individual manifestation of a great and highly developed civilization. It accomplishes this both comprehensively and in detail in the light of one fundamental and sound insight, namely, by considering everything as a function of man and human social organization.

How Ibn Khaldun conceived this idea is a question that will probably never be answered, at least not until we learn much more about the workings of the minds of exceptionally gifted individuals. The circumstances of his life gave him the external qualifications needed for the writing of a work like the Muqaddimah, and there were other factors that created a favorable atmosphere for its production. It is true that Ibn Khaldun used comparatively few direct examples from contemporary history. This fact becomes still more apparent if one compares the Muqaddimah with Machiavelli s Il Principe (though the two works are so different in scope and out​look that they should hardly be mentioned in the same breath). The Principe is full of events its author had witnessed in his own time, while Ibn Khaldun was more used to deductive than to inductive reasoning. Moreover, as an active politician, he probably felt it necessary to exercise the greatest care in interpreting contempo​rary events while the chief actors were still alive or while their power remained with their descendants. However, he had wide political experience and a happy ability to view the contemporary political happenings of northwestern Africa with the detachment of a spiritual foreigner, forever comparing them in his own mind with the greatness of his own Spanish homeland.117
But surely there must have been others, perhaps many others, who were similarly situated, and yet did not write a Muqaddimah.

"7 See p. xxxvi, above. It may be noted that Ibn Khaldun had a very low opinion of Abu Bakr, the klaffid during whose reign he was born, and did not trouble to conceal it.

The Muqaddimah

As it is, we can hardly do better than to state simply that here was a man with a great mind, who combined action with thought, the heir to a great civilization that had run its course, and the inhabit​ant of a country with a living historical tradition -albeit reduced to remnants of its former greatness-who realized his own gifts and the opportunities of his historical position in a work that ranks as one of mankind's important triumphs.

The Textual History of the Muqaddimah
1. MANUSCRIPTS

THE TEXT of the Muqaddimah is very well attested and docu​mented. Few, if any, works written before modern times can boast of being as well represented by manuscripts. Four manuscripts written during Ibn KhaLdun's lifetime exist in Turkey alone. Two undated ones also exist, which were written, at the latest, shortly after his death. Manuscripts written during an author's lifetime may, of course, contain an inferior text, but in this particular case the quality of the old manuscripts is, in general, very high. One of them (A) is a copy presented to the library of the ruler of Egypt, apparently by Ibn Khaldun himself. Another (B) was written under Ibn Khaldun's eye by his proven amanuensis (who may also have been a friend and admirer). A third copy (C) bears testimony to its accuracy in Ibn Khaldun's own hand.

All these manuscripts have the same textual value that, in the period after the invention of printing, would be ascribed to a book printed under its author's supervision. There may be occasional mistakes, but a carefully written manuscript usually compares favorably with a printed text. Most manuscripts of this type may be confidently regarded as authentic copies of the text, and any factual mistakes or miswritings they contain may be considered the author's own.

Under these circumstances, we should expect the variant readings to be comparatively few and insignificant. Collation shows this to be, indeed, the case. There do exist a great number of very considerable variations among the texts, but these are not variant readings in the ordinary sense. They are additions and corrections made by Ibn Khaldun at different periods of his life. The existence of such extensive emendations demonstrates in a fascinating manner that the medieval author worked much as his modern colleague does. Once the text of the Muqaddimah is established with the help of the extant manuscripts, the principal result will
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be found to be the light it throws upon the history of the text in the hands of its author.

In translating the Muqaddimah a certain amount of duplication is unavoidably caused by the existence of an earlier and a later text. Though it would be desirable to translate all variations of the different texts known to have been seen by the author, such an undertaking is impracticable, if not impossible, for a work as long as the Muqaddimah. But the manuscript evidence of the Muqaddi​mah also shows that, basically, the text of the work is well estab​lished and utterly reliable for purposes of translation.

The excellent quality of the Arabic text of the Muqaddimah has often been doubted by Western scholars, but it is an indisputable fact. Such textual difficulties as do occur would not, in any case, be cleared up by a complete collation of manuscripts. In preparing this translation, I have therefore collated only some of the outstanding ones. An exhaustive utilization of all the manuscripts can be ex​pected in the forthcoming edition of the Muqaddimah by Muham​mad Tawit at-Tanji, who has already published the text of Ibn Khaldun's Autobiography.18 Since at-Tanji has traveled widely in search of Muqaddimah manuscripts, his edition will surely make it possible to elucidate their interrelationship and to clear up the many problems connected with their history.

The following remarks should be considered as entirely pro​visional, pending the appearance of at-Tanji's edition. Earlier scholars who have dealt with the manuscripts of Ibn Khaldun 119 have often had to rely upon incomplete or secondhand information, and therefore their statements are sometimes more than a bit confused. In order to avoid this danger so far as is within my abilities, I have restricted myself to manuscripts that I have seen myself, with the single exception of the Fez manuscript. Needless to say, my remarks are subject to such revision as a more thorough

118 See n. 2, above.

"I Pioneer work was done by N. Schmidt in Journal of the American Oriental Society, XLVI (1926), 171-76; M. Plessner in Islamica, IV (1931), 538-42; and Claude Cahen in Revue des etudes islamiques, X (1936), 351 f. The important listing of Muqaddimah MSS in GAL, 11, 245; 2d ed., II, 316; Suppl., II, 343, must also be mentioned. For MSS and editions of Ibn Khaldan's work, one may further compare G. Gabrieli, "Saggi di bibliografia e concordanza della Storia d'Ibn Jaldun," in Rivista degli studi orientali, X (1924), 169-211. * Cf. Badawi, Mu'allafdt Ibn Khaldun (Cairo, 1962).
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study of the manuscripts than I was able to undertake may one day make possible.

During my stay in Turkey in the summer of 1952, I consulted the following manuscripts of the Muqaddimah:

The large number of manuscripts of the Muqaddimah in Turkey reflects the great interest of the Ottoman Turks .121 From this point of view, practically all the manuscripts are of considerable historical import. Here, however, only the oldest and best manuscripts will be briefly described. The letters in the margin are the sigla by which the manuscripts will be designated whenever they are referred to.

120 Another MS of the Muqaddimah in Turkey (which I was unable to examine) is at Gulbehri, in the library of Kara Vezir Mehmet Pap. Cf.

Une liste des manuscrits choisis parmi les bibliotheques de Kayseri, Ak;ehir, Bor, Gul;ehri, Nev§ehir,.Wigde, Urgup, publiie a l'occasion du XXII. Congres In​ternational des Orientalistes (Istanbul, 1951), p. I1.

121 See p. lxvii, above.
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sixth part of the 'Ibar. The latter manuscript is dated Safar 4, 797 [November 29, 1394]. The scribe gives his name as 'Abdallah b. Hasan b. Shihib, a name strangely similar to that of the scribe of our manuscript B of the Muqaddimah. But the handwriting is entirely different, so that there is no possibility that the scribes could be identical; this seems anyhow unlikely.

As in some other manuscripts, the text of A is distributed over two parts with separate title pages and tables of contents. Part One contains the beginning, up to and including chapter three, while Part Two contains the rest of the work.

The title page informs us that the manuscript was written for the library of Ibn Khaldun's patron, the Mameluke ruler al-Malik

az-Z, whir, with the given name of Barquq (1382-99 ).122 In the

manuscript (fols. 7b ff), the work itself is dedicated to Barquq in a long and sincerely affectionate dedication. Ibn Khaldun even changes its title to include the name of his benefactor: az-Zdhirl fi

l-'ibar bi-akhbar al-'Arab wa-l-'Ajam wa-l-Barbar; also, at the end of the first part (fol. 235a) and at the end of the second part, reference is again made to the new title az-Zahiri. This is further evidence that the manuscript was written during Barquq's lifetime. It is less easy to understand why manuscript B, which was also written during Barquq's life, makes no mention either of the title az-Zahiri or of the dedication of the work to him. On the other hand, it is not difficult to see why the manuscript sent to Fez re​frained from advertising Ibn Khaldun's renaming of the work.

Manuscript A, the oldest of the preserved manuscripts, is not the best among them. Both B and C are superior to it. A appears to have been written by a professional copyist. The text is nonethe​less reliable and comes as close to being the equivalent of a pub​lished edition of a modern author as any work of the manuscript age. A copy of A formed the basis of Quatremere's edition of the Muqaddimah, which thus has the most solid basis that the great French scholar, almost a hundred years ago, could have hoped for.

(2) Another manuscript, written in 798 [1396], is the famous copy of the Muqaddimah at Fez. For a long time there has been a sort of mystery around it that is only now beginning to be solved. Much has been written about it in the scholarly literature. Brief

122 See pp. lix ff., above.
xci

LIBRARY WHERE LOCATED (In Istanbul unless otherwise noted)

Suleymaniye

Nuru Osmaniye

Topkapusaray

Atif Effendi Ragib Papa Murad Molla Millet Library University Library

Orhan Cami, Bursa (Brussa)

MS DESIGNATION

Esad 2418

Damad Ibrahim 863

Reis el-kuttap ( =Abir I) 679 Halet Eff. 617

3423 3424 3065 3066 3067 3069 3070

Ahmet III, 3042

1936 978

Hamidiye 982 Hekimoklu Ali Papa 805 MS. ar. 2743

Huseyin Celebi 793120
A (1) MS. Damad Ibrahim 863. The manuscript contains 433 folios and is not dated. It clearly seems to have been written by the same hand that wrote MS. Damad Ibrahim 867, which contains the
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reference may be made to it here, though I have not seen it myself.

The manuscript forms part of a complete copy of the 'Ibar that Ibn Khaldun sent as a waqf donation to the Qarawlyin Mosque in Fez. Al-Maqqari, in 1629/30, in his voluminous biography of Ibn al-Khatib, mentioned that he had seen and used the eight-volume copy of the 'Ibar in the Qarawiyin Mosque in Fez and that a nota​tion in Ibn Khaldun's own handwriting was on it.123
In the second quarter of the nineteenth century, J. Graberg of Hemso heard about the existence of an "autograph copy" of the Muqaddimah in the Qarawiyin Mosque. However, he was unable

to gain access to it.124
A copy of the manuscript was apparently used in Nasr al​Hurini's Bulaq edition of 1274 [1857], but nothing definite can be added in this connection at the present time.

In his Catalogue des livres arabes de la Bibliotheque de la Mosquee d'E1-Qarouiyine (Fez, 1918), A. Bel listed as No. 1266 a manu​script of the 'Ibar with a waqf notice in Ibn Khaldun's handwriting but failed to say whether No. 1270, which he listed as containing the Muqaddimah, belonged to the same set or not.125 Following up Bel's lead, in 1923 E. Levi-Provengal was able to publish the photograph of a waqf deed, dated Safar 21, 799 [November 24, 1396], which he found at the beginning of Volume v of the 'Ibar.126 The same page also contained a notation in Ibn Khaldun's hand: "Praised be God! That which is attributed to me (here) is correct. Written by 'Abd-ar-Rahman b. Muhammad b. Khaldun." E. Levi​Provengal was also shown a copy of Volume 1u of the 'Ibar. How​ever, he was unable to obtain any information as to the Muqaddi​mah manuscript of this set. The scribe of the manuscripts seen was 'Abdallah b. al-Hasan Walad al-Fakhuri, who also copied manu​script B.

In 1930, G. Bouthoul stated that he had examined a two​volume copy of the Muqaddimah in Fez. It was, he said, written in Maghribi script and contained poems in the vulgar language at the end, some of which had been composed by Ibn Khaldun in his youth .127 These statements have not been verified. In his reprint of

122 Cf. al-Magqari, Nafh al-,tib, IV, 14.

121 Cf. his Notizia intorno alla famosa opera istorica di A'bd-er-Rahman

Ibnu Khaldun, nuova edizione (Florence, 1846), pp. 8 f.

125 H. P. J. Renaud reproduced a short passage from this MS, without

comment. See 3:123 (n. 616), below.

146 In Journal asiatique, CCIII (1923), 161-68.

121 Cf. G. Bouthoul, Ibn-Khaldoun, $a philosophie sociale (Paris, 1930), p. 92.
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de Slane's translation of the Muqaddimah, Bouthoul published, as a frontispiece to Volume iii (Paris, 1938), a reproduction of the waqf notice which, he said,"... appears at the front of the copy of the Prolegomena." However, the photograph turns out to be merely another shot of the same page that had been reproduced before by E. Levi-Provengal.

There are, however, other indications that the copy of the Mugaddimah from Ibn Khaldun's waqf set of the 'Ibar is, in fact, preserved in Fez. Recently, A. J. Arberry informed me that he was shown a two-volume copy in Fez. (*However, I was assured in Fez in 1963 that the Muqaddimah is lost.)

(3) MS. Yeni Cami 888. The manuscript contains 273 large folios. One folio, comprising 3:449, 1. 20, to 3:464,1. 17 of this translation, is missing.

The manuscript is dated Jumada 1 10, 799 [February 9, 1397]. The scribe was 'Abdallah b. Hasan b. al-Fakhkhar, who also copied the Fez set and the Aya Sofya and Topkapusaray copies of Ibn Khaldun's Autobiography. He copied manuscript B from a manuscript "crowned" with the handwriting of the author, who had also added some marginal notes and additions to it, all of which he copied. We are further told that Ibn Khaldun himself read most of this manuscript copy. His "reading" may have been no more than perfunctory. There can be no doubt, however, as to the excellence of Ibn al-Fakhkhar's work.

The manuscript is not divided into two parts. The table of contents at the beginning covers the whole work. Ibn Khaldun's additions to the original manuscript from which B was copied, occasionally have not been incorporated in the body of the text of B, but are written on separately inserted slips of paper. It may be noted that one event mentioned on an inserted slip occurred less than a year before B was copied. (See note 157 to Ch. iii, below.)

(4) MS. Atif Effendi 1936. The text of the Muqaddimah covers 303 folios. The manuscript breaks off with fol. 302b, corresponding to 3:413 (n. 1620), below; it is continued by another hand for a few lines, and then concludes with Ibn Khaldun's subscription from the end of the Muqaddimah. Between fols. 129b and 130a, one quire of the manuscript has been copied in a later hand on seven addi​tional leaves numbered 130a-136b, to replace a missing portion of the original. This situation is indicated, in Arabic, at the bottom

xciii

B

C

Translator's Introduction

left of fol. 129b: "From here on, one quire is missing. We hope that God will restore it in the original." This is followed by a notation in Turkish: "In the handwriting of the late Weysi (Wissi) EF fendi," the famous litterateur who lived from 1561 to 1628.128 He purchased the manuscript in Cairo on April 7, 1598, a note on the title page informs us.

The first flyleaf of the manuscript contains the following nota​tion: ". . . I happened to read this book, the first volume of the Kitdb al-'Ibar fi akhbdr al-'Arab wa-l-'.Ajam wa-I-Barbar. I have found it full of many useful notes and numerous ingenious observa​tions. No previous (work) contains as many interesting remarks or is so rich a treasure-trove of novel, useful notes. The excellence of its composition as well as its order and arrangement show the author's perfect scholarship and his pre-eminence over his con​temporaries in learning and the transmission of knowledge. I wrote these lines realizing the great importance of the book, as a testi​mony to its author, God give him the opportunity to enjoy it and similar (works), by [?] the Prophet and his family! These lines were written by the weak slave (of God), Muhammad b. Yl suf b. Muhammad al-Isfijabi, on Saturday, Sha'ban 24, 804 [April 29, 14021."

In the upper left-hand corner of the title page appears the following note in Maghribi writing:

This is the draft of the Muqaddimah of the Kitab al-'Ibar ft akhbdr al​'Arab wa-l-'Ajam wa-l-Barbar. The contents are altogether scientific 129 and form a kind of artistic preface to the historical work. I have collated and corrected it. No manuscript of the Muqaddimah is more correct than this one. Written by the author of the work, 'Abd-ar-Rahman Ibn Khaldun, God give him success and in His kindness forgive him.

The note is framed by a gold border, the work of some later owner of the manuscript, who has also called attention to the autograph of Ibn Khaldun in a note of his own."'

128 Cf. F. Babinger, Die Geschichtsschreiber der Osmanen, pp. 152-54.

199 That is, in contrast to historical information based upon tradition.

120 This was not unusual. Other bibliophiles proud of their treasures made sure that the association value of a MS would not be overlooked. In Istanbul, for instance, a MS copy of Maskawayh's Jdwidhan Khiradh (Library Feyzul​lah, 1587) contains the note of a former owner or student to the effect that it had been studied in the year 589 [1187] by Mas'&d b. Mawdad b. Zengi, atabek of Mosul from 1176 to 1199.
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The title page contains fifteenth-century notes of sales. Some concern the Tantada'i family. It seems that Badr-ad-din Hasan at-Tantada'i, a blind scholar who lived from about 1400 to 1483 131 bought the manuscript in 1465. He must have given it away while he was still alive, for in 1479 his son Baha'-ad-din Muhammad purchased it from his brothers Ahmad and Yahya. Further infor​mation about the manuscript may be gleaned from the title page - the story of its purchase by Weysi (Wissi) Effendi mentioned above, for instance. One of the owners' notes is dated in the year 1665/66. Another, dated in 1705/6, is that of a Mecca judge, but there is no reason to believe that the manuscript was at that time in Mecca. The judge may have been a resident of Istanbul.

The verso of the title page contains the table of contents for the entire work, since (like manuscript B) manuscript C is not divided into two parts. At the top, we find the following notation: "Com​pletion of the writing of the book, 804 [1401/4]"

There can be no doubt that C was written during Ibn Khaldun's lifetime. However, until recently, the problem of whether the note in his handwriting is genuine may well have arisen, for until then the only authentic specimen of Ibn Khaldun's handwriting available for comparison was the two lines in Maghribi handwriting in the Fez manuscript. Similarity between them and the writing in C is not striking, although there are a number of points of similarity. Other probable autographs of Ibn Khaldun (recently reproduced by W. J. Fischel in his Ibn Khaldun and Tamerlane, pp. 8 f., 11, and by at​Tanji in his edition of the ,Autobiography) are all written in a good Eastern hand and are therefore of no help for establishing the authenticity of the note in Maghribi writing in C. The problem has now been decided by H. Ritter's 132 publication of eleven lines in Ibn Khaldun's Western handwriting from the Tadhkirah al jadidah of his pupil Ibn Hajar. These lines indubitably are in the same hand as that of C. Only a scribe well acquainted with Ibn Khaldun's handwriting, using it as a model, could have forged the specimen in C. This, however, is most unlikely and need not be considered seriously. The autograph manuscript of Ibn Khaldun's Lubdb al-Muj assal (cf. p. xIv, above) is of comparatively little help in this connection. The script as it appears on the specimens from the

1a' Cf. as-Sakhawi, ad-Paw' al-ldmi% 111, 94 f.

122 Cf. H. Ritter, "Autographs in Turkish Libraries," in Oriens, VI (1953), 83 and pl. xvii.
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middle and the end of the manuscript reproduced in the edition, is not strikingly similar to the one used in C or in the note published by Ritter, nor is it markedly different. But it should be noted that the Lubdb al-Muhassal was written from forty-four to fifty years earlier than the other two documents, and Ibn Khaldun's signa​tures definitely look alike in all cases.

The fact that Ibn Khaldun continued using his Western hand​writing in Egypt does not necessarily dispose of the genuineness of the specimens in Eastern script. We do not know whether Ibn Khaldun's early education included a course in Eastern hand​writing, but he probably used the Eastern script rarely, if ever, before he went to Egypt. However, it may have been much easier to wear Western dress in the East (as Ibn Khaldun did) than to attempt to use the Western script there. Ibn Khaldun himself tells us 13 that the Western script was difficult for Egyptians to read; on one occasion, as a favor to a Western poet, he had one of the latter's poems transcribed in the Eastern script for presentation to Barquq. Although in this case, Ibn Khaldun presumably did not do the actual copying himself, yet it seems almost certain that, on many occasions, he considered it advisable to use the Eastern hand​writing in Egypt. In particular, when making notes on a copy of one of his works written in the Eastern script, he may have pre​ferred to use it. There are obvious traces of Western calligraphic style in the presumed specimens of Ibn Khaldun's Eastern hand​writing, especially in the forms of s and d.134 However, if Ibn Khaldun did not have considerable previous experience in writing an Eastern hand before coming to Egypt-and this seems doubtful -it is remarkable that a man past fifty succeeded so well in chang​ing his accustomed style."' It may thus be that the presumed speci​mens of his Eastern hand were not written by him after all.

The text of C contains many of the additions and corrections

131 Cf. Autobiography, p. 271.

134 Cf. William Wright (ed.), The Palaeographical Society, Facsimiles of Manuscripts and Inscriptions (Oriental Series) (London, 1875-83), pl. Lxxxiv: "Ibn Khaldun's own hand is that of a Maghribi who has trained himself to write in the Egyptian fashion."

136 Another famous scholar from the Muslim West, Ibn Sayyid-an-nas (cf. GAL, II, 71 f.; Suppl., II, 77), who, however, was born in Cairo, is said to have had a good knowledge of both the Egyptian and the Maghribi scripts. Cf. Ibn Hajar, ad-Durar al-kdminah, IV, 209. Cf. also the handwriting in the autograph of Ibn Sa'id (see below, 3:445), described by F. Trummeter, Ibn Sa'id's Geschichte der vorislamischen Araber (Stuttgart, 1928), p. 21.

xcvi

Manuscripts

that constitute the later stages of the text of the Muqaddimah. Most of them were written by the writer of the entire manuscript. Unfortunately, the name of the scribe is not given; but, of course, he was a person other than Ibn Khaldun.

How are we to interpret the historical data just reviewed? The most likely explanation, which, however, still involves guesswork, seems to be as follows. Manuscript C was copied in 804 [1401/2] from an early text of the Muqaddimah, presumably Ibn Khaldun's own copy. The additions and corrections found in it were trans​ferred verbatim to C by the same scribe."" Ibn Khaldun had indi​cated on his copy the year 804 as the date when he had stopped working on the Muqaddimah (for the time being, at least). Later in the same year, al-lsfij3bi, probably the first owner of C, affixed his admiring note at the beginning of the work, after reading it.

Manuscript C was used in later centuries as model for other copies. For example, Nuru Osmaniye 3424, which was copied by a certain Mehmet Muezzinzade for 'Ali Pasha (d. 1716) 17 and which is dated Rabi' 1 4, 1127 [March 10, 1715], has the same lacuna at the end as C. The same is true of the manuscript which in Quatremere's edition was referred to as A,138 though it remains to be seen whether that manuscript was copied from our manuscript C directly or indirectly. The manuscript Hamidiye 982 contains a note to the effect that it was collated with the Atif Effendi manu​script, that is, with C, by a certain Hajj 'Abd-ar-Razzaq in 1177 [1763/64]. (Cf. below, p. xcix.)

(5) MS. Huseyin Celebi 793 in Bursa (Brussa). This manu​script was noted in Une Liste des manuscrits choisis parmi les biblio​thiques de Bursa, publiee a l'occasion du XXII. Congres International des Orientalistes (Istanbul, 1951), p. 49. The catalogue number and the date of the manuscript are not, however, correctly designated on this list. Dr. Ahmed Ate§ first called my attention to this manu​script.

The manuscript contains 239 folios. It is dated Wednesday, Sha'ban 8, 806 [February 20, 1404]. The name of the scribe is

116 Passages that appear as marginal additions in C are occasionally found incorporated in the texts of A and B.

137 Cf. EI, s.v. "'Ali Pasha Damid."

138 See pp. c f., below. This MS has the additions that appear in the MS. Ragib Pala but not in C or any other of the available MSS. See p. xcix, below.
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given as Ibrahim b. Khalil as-Sa'di ash-Shafi'i al-Misri. On its title page it has an owner's note dated in the year 850 [1146/47], written by Yahya b. llijji ash-Shafi'i, of the famous family of scholars. Starting early as a student and bibliophile, he was only twelve or thirteen years old when he wrote the note in manuscript D. He died in 888 [1483].i3° Ibn Hijji's note would seem to make it practically certain that D was, indeed, written in 806, and is not a later copy of the manuscript written in that year, as might well be possible otherwise. For it must be pointed out that D, despite its date, is not an exceptionally good manuscript but contains a number of omissions and a great many other mechanical mistakes.

Manuscript D clearly was based on C, or was derived from the archetype from which C itself was copied. This origin is indicated, for instance, where D inserts a meaningless man yagsidu after ghayriyah at Vol. 111, p. 68, line 6, of the Paris edition (in this translation, 3:86, 1. 19, below). In C a mark after ghayriyah in​dicates that a marginal note is to be added at this place. However, man yagsidu does not belong there. It is to be inserted after wa​gasd in line 15 (3:87, 1. 5, below), where the fact that it was omitted is indicated by another omission mark after wa-gasd. The intended marginal note to ghayriyah apparently was never written.

Manuscript D had subsequently a rather curious history. The original colophon of the year 806 was frequently included in later copies, and these copies were mistaken for the original. 140 Thus, Nuru Osmaniye 3423 has been mistaken for the manuscript of 806, but script and paper exclude the possibility that it was written in the fifteenth century. In fact, its similarity to Nuru Osmaniye 3424, mentioned above, p. xcvii, dates it in the early eighteenth century.

Another copy of D is the manuscript Hekimoglu Ali Pasa 805, which has a flyleaf notation to the effect that it was written in 1118 [1706/7] for one Abu 1-Khayr Ahmad. The second part of the manuscript Halet Effendi 617 is likewise a copy of D.

139 Cf. as-Sakhawi, ad-Daw' al-Idmi', X, 252-54.

110 The dependence of other MSS on D can easily be checked with the help of the omissions in D, as, for instance, the passage from 3:420 (n. 1649) to 3:426 (n. 1680), below.
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[1415/16] in the name of one Muhammad b. 'Abd-ar-Rahman ad​Darib. Consequently, it must have been written in or before that year. The manuscript is important because (apart from the basic text of C) it is the only old manuscript available that contains an early form of the text of the Muqaddimah.

Another volume found under the same catalogue number con​tains Ibn Khaldun's personal copy of the Autobiography."' It was written out by Ibn al-Fakhkhar (cf. above, p. xciii). However, if my memory does not deceive me, manuscript E is in a different hand.

(7) MS. Halet Effendi 617 consists of two parts, in 235 and 181 folios, respectively. The second part has already been mentioned as a copy of D. The first part, however, dates back to the fifteenth century. It has an owner's note in the name of a Muhammad b. Muhammad b. al-Qusawi (?), dated 853 [1449].

(8) MS. Ragib Pasa 978 contains 382 folios. It is of recent date, no earlier than the early eighteenth century. The note of a reader who tried to collate and correct the manuscript is dated in [1]153 [1740/41]. One of the marginal notes in the manuscript refers to az-Zurgani, the commentator of Malik's Muwatta', who died in 1122 [1710].

This manuscript, the text of which has yet to be studied, is interesting because it contains occasional marginal notes originat​ing from a manuscript written by a certain al-Qatari, claimed by him to have been copied from "the original manuscript." This Qatari evidently was the Abu s-Salah Muhammad al-Hanafi al​Qatari who wrote the manuscript Nuru Osmaniye 3066, dated Monday, Dhu 1-Qa`dah 14, 1082 [March 13/14, 1672]. In another Nuru Osmaniye manuscript, 9065, which the same scribe finished on Sunday, Dhu 1-Qa'dah 90,1101 [September 4(?), 16901, he was described as an imam and preacher of the Jami' al-Wazir (Mosque of the Wazir) in the Border City (thaghr) of Jidda. However, there is no further information about "the original manuscript" that al-Qatari claimed to have used. Judging from such passages as those below, p. 192 (n. 260), and p. 230 (n. 349), it cannot have been C, unless in its present state C has not preserved all the inserted slips it once contained. (Cf. above, p. xcvii [n. 198].)

111 Cf. at-Tanji's introduction to his edition of the Autobiography, pp. 10 f.

xcix

Translator's Introduction

Editions

2. EDITIONS

Editions of the Muqaddimah are as numerous as manuscripts. The work is studied in the schools and colleges of the Arab countries. At least in recent years, it seems that each year produces a new reprint of the text, but most of these editions are worthless. A constantly increasing number of misprints disfigures them. It would be reassuring, though not particularly instructive, to review all these editions and investigate their interdependence. Since I have been unable to do this, my remarks are restricted to such observations as I can make about editions in my private possession. The rare Paris edition is not among these but is, of course, well represented in the great libraries.

Publication and translation of small portions of the Muqaddimah before 1857-58 are associated with such names as Hammer​Purgstall and Silvestre de Sacy. Today, their works have little more than bibliographical interest, and full listing may, therefore, be reserved as a task for the compiler of the complete bibliography of Ibn Khaldun, which has been needed for so long. In the mean​time, de Slane's observations, in the introduction to his translation of the Muqaddimah (Vol. i, pp. cxv-cxvi -see p. cviii, below), and those by G. Gabrieli (see note 119, above) suffice. Cf. now W. J. Fischel's bibliography, pp. 483 f . of Vol. 3, below, as well as the one by H. Peres in Studi orientalistici in onore di Giorgio Levi Della rida (Rome, 1956), II, 304-29.

(i) The first complete scholarly European edition of the Muqaddimah was brought out by Etienne Marc Quatremere in Paris in 1858, under the title of Prolegomenes d'Ebn-Khaldoun. It was printed by Firmin Didot Freres in three volumes, figuring as Volumes xvi, xvii, and xviii of the Notices et Extraits des manu​scrits de la Bibliotheque Impiriale, published by the Academie des Inscriptions et Belles-Lettres. Quatremere had died only the year before at the age of seventy-five, regretted as a scholar of great merits but also, it seems, one who was at odds with his colleagues and with the world in general.

Quatremere did not live to publish an introduction to his edi​tion. According to W. M. de Slane, the French translator of the Muqaddimah, Quatremere based his text on four manuscripts, pres​ently located as follows. Quatremere's manuscript A, dated 1146

[1733], is in the Bibliotheque Nationale, catalogued as No. 1524 of the Arabic manuscripts. MS. B, dated 1151 [1738], is in Munich as No. 373 in Aumer's catalogue. 142 MS. C, a copy made in 1835/36 of the Damad Ibrahim manuscript referred to above (pp. xc ff.) by the letter A, is now in the Bibliotheque Nationale, catalogued as No. 1517. MS. D, the oldest manuscript among the four used by Quatremere and dated 1067 [1656/57], is No. 5136 among the Arabic manuscripts of the Bibliotheque Nationale.143
On the surface, the manuscript basis of Quatremere's edition seems rather shaky. However, Quatremere was fortunate in being able to use a copy of the oldest extant manuscript (our A), which, apparently, was very reliable. His good fortune extended further, in that among his manuscripts he discovered the last and most complete text of the Muqaddimah as it came from Ibn Khaldun's pen. Thus, he was able to offer in his edition a good complete text. The only exception to this statement concerns some particu​larly difficult passages such as the poems at the end of the Muqad​dimah, where Quatremere's edition fails us completely. That his edition includes a good number of minor misprints may be blamed, in part, on the fact that the printing firm chosen by Quatremere did not specialize in printing long Arabic texts. However, few printed editions of Arabic texts are free from misprints. The mis​prints in Quatremere's edition, though numerous, do not amount to much as a major shortcoming of his edition. The principal reproach to be laid against him is that he neglected to indicate textual dif​ferences and variant readings among his manuscripts, as accurately and carefully as we could wish. These may have seemed of small importance to him, and they often are; however, he made it dif​ficult for later scholars to judge the quality of his work correctly.

As a matter of fact, Quatremere's edition has often been ma​ligned unfairly, and still is undervalued at the present time. The

"The MS belonged to Quatremere personally; his large library was acquired by the then King of Bavaria for his library in Munich.

No. 654 of Aumer's catalogue contains a very few excerpts from the Muqaddimah. Strangely enough, Aumer remarks that this MS agrees with Quatremere's MS. A. For the possibility that Quatremere's A is a copy of the Atif Effendi MS. C, see p. xcvii, above.

143 Cf. E. Blochet, Catalogue des manuscrits arabes des nouvelles acquisitions (Paris, 1925). Of course, this MS was no new acquisition, but in de Slane's catalogue of the Arabic MSS in Paris it was mentioned only in the Table de Concordances as No. 742 i-corresponding to No. 6076 of the handwritten catalogue.
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editor's negligence in indicating manuscript variants is part of the reason. The obvious fact that the manuscripts used were of recent date has also aroused mistrust. However, it should be stated

bluntly that much of the unfair treatment meted out to Quatre​mere's work must be laid at the door of William MacGuckin de Slane, the French translator of the Muqaddimah. With an unusual pettiness, such as betrays some personal grudge, de Slane went so far as to note even the most minor and obvious misprints in Quatremere's edition, and treated them as major, damning blun​ders in the footnotes to his translation. He left no doubt as to how poorly he regarded Quatremere's work, and de Slane was sup​ported in this view by Dozy, who wrote an influential review of the translation. In his review, R. Dozy brushed Quatremere's edition aside as a product of the scholar's senility. Between them, de Slane and Dozy set the stage for an unfriendly reception of Quatremere's work. It has been more for this reason, than for any more solidly based one, that doubts concerning the quality of Quatremere's text have been voiced and demands for a new edition raised. While a new edition will mean a great step forward, it will not expose major factual defects in Quatremere's text.

(2) While Quatremere's edition was still in press, an Egyptian edition of the Muqaddimah appeared, which had been printed at Bulaq near Cairo. Finished in Safar, 1274 [September/October, 1857], it was printed in a very large format and succeeded in compressing the entire text to 316 pages. The editor was Nasr al-Hurini (d. 1874) '141 an Egyptian scholar of considerable merit. Although it was intended to form the first volume of a complete edition of the 'Ibar, only the Muqaddimah was published at this time.

To judge by occasional marginal notes, al-Hurini apparently used two manuscripts, which he called the Fez and the Tunis manuscripts. Of course, there is no consistent indication of variant readings. Al-Hurini often corrected the text according to his own judgment, a fact de Slane noted in the introduction to his transla​tion (pp. cix f.). Indeed, it seems that in practically all instances where the Bulaq edition diverges from the manuscripts that have come to my attention, we have to reckon with free corrections by the editor. Sometimes his text gives the impression of being su​perior, but this superiority lacks documentary confirmation. Only

1" Cf. GAL, 11, 489 f.; Suppt., II, 726.
cit

in a few passages, as, for instance, 3:235 and 3:446 (n. 1813),

below, do we find indisputable instances of a superior text in the

Bulaq edition. Thus, the text of the Bulaq edition may usually be disregarded even where it is tempting to rely on its lectio facilior. Final judgment on it, however, should be postponed until the en​tire manuscript evidence has been thoroughly investigated.

However, Bulaq has some importance of its own by virtue of the fact that it provides the earliest text of the Muqaddimah pres​ently available in printed form, with the fewest number of the author's later corrections and additions, The Tunis manuscript preserves Ibn Khaldun's original dedication to the Hafsid ruler. The Fez manuscript appears to go back to Ibn Khaldun's donation copy (see pp. xci ff above). In these respects the Bulaq edition supplements the Paris edition which represents a much later stage of the text of the Muqaddimah.

(3) Ten years later, in 1284 [1867/68], the complete text of the 'Ibar was published in Bulaq in seven volumes. The first volume contains the Muqaddimah in 534 pages. The text is identi​cal with that published previously and even retains al-Hurini's notes. However, it may be noted that in the chapter on letter magic, the new edition contains the magical table between pp. 436 and 437, and some of the material on magic that had been omitted from the first Bulaq text (pp. 255-57). So far as the quality of the text of the rest of the 'Ibar is concerned, it clearly leaves much to

be desired.145
(4) All later Oriental reprints, so far as I know, are based upon the Bulaq text and take no cognizance of the Paris edition. One very successful reprint of this sort was undertaken in Beirut in 1879 (and published early in 1880). I have before me a second, identical edition of the year 1886.

The technically very ambitious project of publishing a fully

145 For partial editions and translations of sections of the 'Ibar other than

the Muqaddimah, cf. GAL, II, 245; Suppl., 11, 343 f.

A concordance of pages of de Slane's edition of the Histoire des Berbires, his translation of it, and Vols. VI and VII of the Bulaq edition, has been pro​vided by G. Gabrieli in Rivista degli studi orientali, X (1924), 169-211. A reprint of de Slane's translation of the Histoire des Berbires was undertaken under the supervision of P. Casanova (Paris, 1925, 1927, and 1934), but did not go beyond Vol. III. The pagination of the reprint is the same as that of the first edition. (Vol. IV was published in Paris in 1956, without the bibliography originally promised.)

Cf. further, 0. A. Machado, "La historia de los Godos segun Ibn Jaldun," in Cuadernos de Historia de Espana (Buenos Aires), I-Ii (1944), 139-55.
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vocalized edition of the Muqaddimah, in usum scholarum, was also undertaken in Beirut.146 I have before me a photomechanical repro​duction of the vocalized Beirut edition. This reproduction was put together in the Printing House of Mustafa Muhammad in Cairo, and although it is not dated, it must be about twenty to twenty-five years old. The "publisher" does not indicate the origin of his text but states on the title page that he is reserving all rights for himself and that his edition has been checked by a committee of scholars against a number of manuscripts!

The long chapter on letter magic is omitted in my copy, as are all the long dialect poems and some of the muwashshahahs and zajals at the close of the Mugaddimah. In addition, the vocalized text is slightly censored, omitting comments that appear to reflect adversely upon Christianity (p. 480 and 3:82, below), as well as remarks dealing with sexual matters (2:295, below). The difficult and exhausting task of vocalizing the entire text of the Muqad​dimah has been fairly successfully executed. However, the text as such is unusually poor, shot through with mistakes and marred by many omissions.

There are many other Egyptian reprints of the Muqaddimah. Some of these do not follow the Beirut edition, but the Bulaq text. In this way each has perpetuated itself in successive reprint edi​tions marked by increasing numbers of mistakes. I have before me editions of 1327 [1909] and 1348 [1.930], as well as one very recent reprint of the Beirut text, undated but printed in Cairo, that is an especially outrageous insult to the noble art of printing.

(5) Some editions of brief excerpts of the Muqaddimah are men​tioned below, p. cix. See also footnote 31 to Ibn Khaldun's Introduction.

(6) The plans of at-Tanji for a critical edition of the Muqaddi​mah were mentioned above, p. lxxxix.

S. GRADUAL GROWTH OF THE TEXT

Before passing on to the translations, a word may be said about the gradual growth of the text of the Muqaddimah. From the

146 According to some old notes of mine, which I am at present unable to check, the vocalized text appeared simultaneously with the unvocalized Beirut edition. However, Gabrieli, op. cit., states that the first vocalized

edition appeared in 1900.

Growth of the Test

available evidence, as presented in the preceding pages, it is pos​sible to draw the following picture of the history of the text in Ibn Khaldun's hands.

Ibn Khaldun himself informs us that he wrote the Muqaddimah during a period of five months ending in the middle of the year 779 [November, 1377]; see 3:480, below. He was far from any large library, and had to rely largely on his memory and notes. He then went to Tunis, where he had access to the books he needed to consult, and there he finished the entire History. He presented a copy to the Hafsid Abu 1-'Abbas of Tunis (1370-94).197 It is possible that one of the manuscripts on which the Bulaq edition was based contains this oldest text. But none of the available manuscripts or editions has it. The earliest texts at present avail​able are those of the Bulaq edition and manuscript E, but since they already contain indications of Ibn Khaldun's stay in Egypt, they can be no earlier than 1382.

Ibn Khaldun's habit of correcting and expanding the History continued while he was in Egypt. In one particular case it is expressly stated that Ibn Khaldun lectured on the Muqaddimah in Egypt 198 He probably devoted more time to his work when he was out of office than when he was judge, but he never ceased trying to improve the Muqaddimah or collecting additional ma​terial for it, even when in office .149 He was constantly reading pertinent material and even had Egyptian Bedouins recite poetry to him (3:438 f., below), But it seems that, primarily, the material for his additions and corrections derived from his lectures on the Muqaddimah and other subjects. This would explain why the sections dealing with traditions and jurisprudence -subjects on which he lectured ex officio and in which his students were pro​fessionally interested-show the most numerous traces of larger and smaller revisions.

It would be wrong to consider the successive stages of the text of the Muqaddimah as "recensions" in the proper sense of the term. For instance, Ibn Khaldun never changed the passages where he speaks of himself as still being in the Maghrib. His additions and corrections were jotted down unsystematically in a long​

147 See p. lvii, above.

"Is Cf. F. Rosenthal, .A History of Muslim Historiography, p. 40, quoting

as-Sakhawi, ad-Daw' al-lami', VIII, 233. '" See p. cvi, below.
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drawn-out process, much as a modern author might add notes in the margins of his published works.

Ibn Khaldun's corrections rectify obvious mistakes committed earlier, as, for instance, in his treatment of the division of the earth into zones (pp. 111 ff., below). Or, in the case of quotations, they supply a better text obtained with the help of some new source: an example is Tahir's Epistle to his son.'5° Ibn Khaldun had already corrected his original quotation from Ibn al-Athir with the help of at-Tabari by the time A was written, and C still preserves the marginal corrections which later copyists entered in the body of the text.

The table of contents at the beginning of the work, which treats the Muqaddimah as an independent work,15' must nonetheless have been added by the author at an early stage, for it appears already in A. Ibn Khaldun also adds quotations from works he has come across in further reading, as a sort of afterthought. Or, he expands and changes the text, because it no longer seems to ex​press adequately or fully the ideas he has in mind. A minor instance of this kind of correction (or revision) can be found in a passage where Ibn Khaldun thought it advisable to tone down a strong expression of monistic mysticism (2:398, below). The most prominent emendations in the text of the work are of this kind, although there are not a great many of them. An outstanding example of Ibn Khaldun's concern for clear expression is the very considerable enlargement of his introductory remarks to the sixth chapter, dealing with the sciences (2:411 ff., below). The ear​liest text in which the expanded version occurs is manuscript C, so it must have entered the text of the Muqaddimah between 1397 and 1402. This interval may perhaps be further restricted to the period between 1397 and 1399, because Ibn Khaldun was there​after extremely busy with official duties. However, it should not be forgotten that, even while on official business, Ibn Khaldun found time to study. In fact, the last-dated entry in the Muqad​dimah refers to reading accomplished during his stay in Damascus in the spring of 802 [1400] (2:229 f., below); and he found time to insert the note bearing upon it in manuscript C.

A later stage, the latest we know of, in fact, is represented by the Bursa manuscript D of 806 [1404]. It shows that Ibn Khaldun

150 See pp. lxx ff., above, and 2:139 ff., below.

"'Seep. lxviii, above.

Previous Translations

was still working on his book two years before his death. Char​acteristic of this stage in the development of the text of the Muqaddimah was his replacement of a distich near the end with another very beautiful one (3:478, below). It shows that Ibn Khaldun retained his fine appreciation of poetry up to a time of life when many men, and especially men of affairs, no longer give much

thought to it .1112

That most of Ibn Khaldun's additions and corrections were in​corporated into the body of the text in the manuscripts written during his lifetime is shown by manuscript D. This process did not always come off without mishaps, as a striking example below (pp. 365 f.) indicates.

In general, it is possible to show at what stage in the textual history of the Muqaddimah almost any addition or correction was made by Ibn Khaldun. Undoubtedly, if a manuscript of the pre​Egyptian "recension" of the work were to become available, still greater precision would be attained. The history of the text of the Muqaddimah offers a classical example of how an author's variant readings originate and how they influence the traditional appear​ance of his work.

4. PREVIOUS TRANSLATIONS

(1) The first complete translation of the Muqaddimah ever pub​lished was a Turkish version. In the year 1730 Pirizade Effendi (1674-1749) translated the Muqaddimah from the beginning through the fifth chapter. This Turkish text was published in Cairo in 1275 [1859],153 in a lithographed edition of 617 pages in large format; the translation ended on p. 522. On the remaining pages, the work was completed by a reproduction of the Arabic text based on the first Bulaq edition. A few pages on Ibn Khaldun's

152 For the 'Ibar, the latest date to be found in the Bulaq text is 796 [1394]; cf. 'Ibar, V, 508; VI, 9. The Bulaq text of 'Ibar, VI, 200, refers to the year 799, but this appears to be a misprint, since de Slane's translation, II, 1 to, gives 796. It would, however, seem probable that MSS of the 'Ibar with additions of a later date exist.

153 F. Babinger, Die Geschichtsschreiber der Osmanen, pp. 282 f., mentions an edition (Bulaq, 1274) of 626 pp. I have no further information about it. M. Mostafa Ziada refers to a Turkish translation of the Muqaddimah made for Muhammad 'Ali of Egypt [?]. Cf. Middle Eastern .Affairs, IV (1953),

267.
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life serve as introduction, compiled by Ahmet Jevdet Effendi, later Pasha (1822-95). The latter also translated the remaining sixth chapter of the Mugaddimah, which was published in Istanbul in 1277[1860/61 ),159 accompanied by copious explanatory notes.

(2) A complete French translation, under the title of Prole​gomenes historiques d'Ibn Khaldoun, was published by William Mac​Guckin de Slane on the basis of Quatremere's edition and with comparison of the Paris manuscripts used by Quatremere, the first Bulaq edition, and the Turkish translation (in part). The three volumes appeared in Paris in the years 1862, 1865, and 1868, as Vols. xix to xxi of the Notices et Extraits des manuscrits de la Bibliotheque Imperiale.

De Slane did an altogether admirable job of presenting a highly readable and, in the main, accurate translation of the work. The "freedom" of his version has often been unjustly censured, for it was intentional, and a "free" translation is perfectly legitimate for a work with the stylistic character of the Muqaddimah. There are occasional mistakes of translation, some of them caused by the difficulty of the subject matter and the language, others of a sort that might easily have been avoided. Explanatory footnotes are sparse, and de Slane usually did not bother to indicate the sources for his statements. However, the concluding words of R. Dozy's review of de Slane's work still stand: "Rarely has so difficult a book been translated so well." I'll

A photomechanical reproduction of de Slane's translation was published in Paris in 1934-38, with a brief preface by G. Bouthoul. Important corrections to the translation were provided by R. Dozy in the review by him which appeared in Journal asiatique, XIV6 (1869), 133-218. More recently, a number of valuable corrections were published by A. Bombaci, "Postille alla traduzione De Slane della Muqaddimah di Ibn IJaldiin,".in Annali dell'Istituto Uni​versitario Orientale di Napoli, N,5. III (1949), 439-72.

For many years after the publication of de Slane's translation, scholars, almost to a man, relied on it for their quotations from the Muqaddimah. The occasional exceptions have been noted in foot​

... According to Babinger, this is the third volume of a complete edition of the Turkish translation, begun in 1275 [1858/59]. 1 am familiar only with the volume containing the sixth chapter. For the work on the 'Ibar by 'Abd-al-Latif $ubbi Pasha (1818-1886), published in Istanbul in 1276 [1859/ 601, cf. Babinger, pp. 368-70.

156 In Journal asiatique, XIV6 (1869), 218.
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notes to this translation at the appropriate passages. Only in recent years have fresh translations of comparatively large sections of the Muqaddimah begun to be made .166

(3) In English, there are a few brief passages in R. A. Nichol​son, Translations of Eastern Poetry and Prose (Cambridge, 1922). Recently, a rather large selection of brief excerpts was published by Charles Issawi, under the title of An Arab Philosophy of History (London, 1950).

(4) The book by Erwin Rosenthal, entitled Ibn Khalduns Gedanken fiber den Staat (Munich and Berlin, 1932), consists largely of excerpts from the Muqaddimah, in German translation. A large volume of selections in German translation was published by A. Schimmel in Tubingen in 1951, under the title of Ibn Chal​dun: Ausgewdhlte Abschnitte aus der muqaddima.

(5) A short selection of Arabic passages with accompanying French translation was published by G. Surdon and L. Bercher under the title of Recueil de textes de sociologie et de droit public musulman contenus dans les "Prolegomenes" d'Ibn Khaldoun, "Bib​liotheque de l'Institut d'Etudes Superieures Islamiques d'Alger," No. 6 (Algiers, 1951). The translators profess their particular concern for bringing out the basically juridical flavor of Ibn Khal​dun's terminology.

5. THE PRESENT TRANSLATION

A work such as the Muqaddimah, modern in thought yet alien in language and style, may be presented to the modern reader in one of three ways. It may be translated as literally as the second lan​guage permits. The translator may go farther and use modern phraseology and style. Or, finally, the work may be recast and given the form it would have had it been written by a contemporary author in the second language.

If a translation is to impress the modern reader with the full worth and significance of the original, the last-mentioned approach would seem to be the ideal one. Realizing this, scholars have fre​quently chosen to publish selected and rearranged passages of the Muqaddimah. However, a complete rewriting in this manner, be​sides being hardly practicable, would almost necessarily produce a

166 For early partial translations, see p. c, above.
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subjective interpretation of the Mugaddimah, and thereby obscure Ibn Khaldun's thought.

The second approach to translation was what de Slane at​tempted. It, too, has pitfalls. One is the danger of distorting the author's ideas by modernizing them, and thereby attributing to him thoughts that were utterly foreign to him. Moreover, a work dealing with a great variety of subjects, and the Muqaddimah is certainly such a work, depends to a great extent in its formal and intellectual organization upon the threads of association that the author's particular terminology and way of expression provide.

The drawback of any completely literal translation is obvious: it may easily be incomprehensible to the general reader. Further, a literal translation often entirely perverts the literary character of the original. It is transformed from a literary product using the normal and accepted forms of its own language into a work ren​dered strained and unnatural by not conforming to the style of the language into which it was translated.

The present translation was begun in the belief that a mixture of the literal and modernizing types of rendering would produce the most acceptable result. Yet, it must-be confessed that with each successive revision, the translator has felt an irresistible urge to follow ever more faithfully the linguistic form of the original.

The literalness of the present version is intended to reduce to a minimum the amount of interpretation always necessary in any translation. The reader unfamiliar with the Arabic original ought to be encumbered by no more than an unavoidable minimum of subjective interpretation. Moreover, Ibn Khaldun's particular terminology, which he evolved with great pains for his "new sci​ence," had to be preserved as far as possible; to some degree, it must have impressed his contemporary readers as unusual. Therefore, at least the outstanding terms, such as 'umran, 'asabiyah, baddwah, were preserved in the translation by rather artificial loan renderings ("civilization," "group spirit," "desert life or atti​tude"). This involved the occasional occurrence of expressions such as "large civilization." But any other procedure would ir​revocably have destroyed the essential unity of Ibn Khaldun's work, which is one of its main claims to greatness."' For the sake

167 It seems regrettable, and in some ways definitely misleading, that it was not possible to give a uniform translation to such commonly used words as nasab "descent, pedigree, lineage, family," sirr "secret," faun "branch,"

of literalness, an attempt has been made to translate passages that are repeated in the original, in identical or nearly identical words, in the same fashion each time. However, since such repetitions occur frequently in the text of the Muqaddimah, the attempt prob​ably remained unsuccessful, or, at best, only partly successful. Some modernizing tendency remains in the translation but it chiefly affects syntactical and stylistic features, and only very rarely the vocabulary.

Ibn Khaldun's contemporaries praised the literary quality of the Mugaddimah highly. Ibn Khaldun himself, in a poetical dedica​tion of his History, used rather exuberant language in speaking of the linguistic perfection of his work:

I tamed rude speech. It may be said that

Refractory language becomes in (my work) amenable to the words I utter.«

This self-praise was, of course, a routine authors had to follow in the past when the advertising methods of the modern publishing busi​ness were as yet unknown. But others chimed in with their praise. The style of the Muqaddimah was said to be "more brilliant than well-strung pearls and finer than water fanned by the zephyr." It was called a "Jahizian" style, reminiscent of the verbal fireworks of al-Jahiz, the celebrated model of good Arabic style.159 All these testimonies may have been rather perfunctory; still, they certainly have some basis in fact. It is true, as has often been remarked, that Ibn Khaldun did not always adhere strictly to the accepted norms and rules of classical Arabic, which were artificial to him and re​mote from the speech habits of his time. But Ibn Khaldun's long, rolling, involved sentences, his skillful and yet restrained applica​tion of rhetorical figures, and his precise use of a large, though not farfetched, vocabulary make it indeed a pleasure to read the

Muqaddimah, or to hear it read aloud.160
and many others. In quite a few cases, as, for instance, in the case of sulldn "government, authority, ruler, Sultan," it may seem advisable to add the Arabic at each occurrence. I decided against such a procedure, and only very rarely will the reader find an Arabic word added in brackets in the text of the translation.

1I Cf. Autobiography, p. 24,0, 1. 10.

111 Cf. F. Rosenthal, A History of Muslim Historiography, p. 419 (n. 7). 161 See pp. lxviiif., above,
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However, the modern translator's agreement with such positive appraisals of the linguistic and stylistic qualities of the Muqaddimah is somewhat forced. For, alas! all the factors that enhance the beauty of the work in its original language and justified the ad​miration of Ibn Khaldun's contemporaries, are so many thorns in the translator's flesh. His long sentences have constantly to be broken up into smaller units, and the cohesiveness of the author's style is thereby loosened. In keeping with a common stylistic feature of Arabic speech, Ibn Khaldun could repeat pronouns through whole pages, thus confronting his translator with the task of supplying the appropriate nouns. Ibn Khaldun also was ex​tremely fond of a threefold parallelismus membrorum, another source of embarrassment to the translator. The ordinary twofold paral​lelism, well known from the Bible, is difficult enough to trans​late, an imitation of the threefold one practically impossible. Sometimes, one word or phrase may do as a translation of all three members, but more often than not, the threefold parallelism can only be broken up into seemingly redundant phrases. Another stylistic feature is a kind of inversion by means of which later ele​ments of a story are given first, and the earlier elements are given later, in a sentence introduced by "after." This can be brilliant in Arabic but is most often unpalatable in modern English translation (although it would have been somewhat more acceptable in an​other age, in the eighteenth century, for instance).

The large number of parentheses (in the translation) is the re​sult of the need for clarifying stylistic changes. These parentheses have been used in order to indicate to the reader that in these passages the translator has added something that is not literally found in the Arabic text. They may be disregarded, and the text enclosed by them should be considered an integral part of the context. In a few cases, however, the words in parentheses serve another purpose, namely, that of explaining the preceding words.

In the choice of explanatory footnotes the translator has more leeway. Ibn Khaldun's own ideas and the way he expressed them offer no particular difficulties to the understanding. But the nu​merous passages where technical details are discussed or earlier authors are quoted sorely try the translator's knowledge of words and things. Incidentally, Ibn Khaldun himself is on record as ad​mitting that he did not quite understand the text he copied (at
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2:224 and 3:183, below). Like many other Arabic works, the Muqaddimah contains some passages where it obviously was much easier for the author to copy his source than it is for the translator to find out the meaning of the text copied. In general, where the translator has succeeded in understanding Ibn Khaldun's text cor​rectly, very little in the way of added explanation is necessary.

However, historical understanding and interpretation of the work pose greater problems. The Muqaddimah was composed nearly at the end of the intellectual development of medieval Islam, and the work covers practically all its aspects. A well-nigh incalculable number of notes and excursuses would be required if one were to comment on the historical significance of Ibn Khaldun's statements and put each of them in proper perspective. Nearly a century ago de Slane felt that he could provide unlimited notes and explanations to his translation (cf. his introduction, p. ii), but he refrained from doing so for the sake of brevity. In the end, he did very little indeed in the way of annotation."' Since his time, the material that has a sound claim to consideration in the notes has grown immeasurably. A hundred years ago, very few printed Arabic texts existed, and nearly all the pertinent information was still buried in manuscripts. Even nowadays, when a good part of Arabic literature has become available in printed form, it is often necessary, in connection with the Muqaddimah, to refer to manu​scripts. In fact, our knowledge has outgrown the stage where the historical problems of a work like the Muqaddimah, considered in its entirety, can be elucidated by means of footnotes. The impor​tant task of intdrpretation must be left to monographs on individual sections of the text, a scholarly labor that has been attempted so far only on a very small scale.162 In the notes to this translation, the major problem has been one of selection, that of providing ref​erences that give the fullest possible information in easily accessible

form.

In some respects, it has been possible to be briefer than de Slane. Nowadays, many of Ibn Khaldun's examples from political history no longer require comment, nor, from the point of view of

161 See p. cviii, above.

162 Cf., for instance, the article by Renaud quoted below, n. 616 to Ch. v2. For earlier attempts in this direction by S. van den Bergh, J. D. Luciani, and H. Frank, see nn. 1, 263, and 454 to Ch. vi.
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modern historiography and sociology, does the acceptability of Ibn Khaldun's historical interpretations have to be argued."'

A reference to C. Brockelmann, Geschichte der arabischen Li​teratur, where authors and works of literature are concerned, makes it possible to dispense with further references, save, perhaps, for very recent bibliographical material, which has been carefully examined before inclusion. The Encyclopaedia of Islam and that splendid time-saving tool, the Concordance et Indices de la tradition musulmane, were also, in many cases, considered sufficient as guides to further study.

Apart from obvious references of this kind, and a certain amount of necessary philological comment,1sa the selection of notes has been guided by one dominant consideration. Works that Ibn Khaldun himself knew, knew about, or may reasonably be supposed to have known or known about, have been emphasized. Knowledge of Ibn Khaldun's sources is of immeasurable assistance in better understanding his historical position and significance. While a very small start in this direction could be made in the footnotes to this translation, I am convinced that this kind of comment should be given preference over any other.

When I had completed my version, I compared it with the previous translations as carefully as possible, giving particular at​tention to de Slane's. I have not considered it necessary to acknowl​edge de Slane's help whenever I have corrected mistakes of my own. Nor have I felt it necessary to signal passages where I think de Slane erred. The reader ignorant of Arabic may be slightly puzzled when he observes the divergencies, often considerable, be​tween this translation and that of de Slane. Nonetheless, my hope is that he will put greater reliance in the present translation, al​though its recent origin, of course, is no guarantee of its correct​ness.

113 The total number of "mistakes" of one kind or another in the Muqad​dimah is astonishingly small. Vico's La scienza nuova, by comparison, is full of wrong and outdated statements; cf the translation by T. G. Bergin and M. H. Fisch (Ithaca, N. Y., 1948), p. viii. Naturally, Vico was handicapped by his age's predilection for learned information. The desire to show off one's learning led to committing many blunders, but also prepared the soil for a tremendous growth of true learning, such as the prudent and staid civilization of Ibn Khaldun would never have contemplated.

164 Variant readings of the MSS have, however, not been indicated with any degree of consistency. Cf. p. lxxxix, above.
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Rendering proper names is a minor problem in all translations from the Arabic, as here. Arabic proper names can easily be transcribed, and the method of transcription employed here needs no special comment. However, foreign proper names, and es​pecially place names in northwestern Africa (the Maghrib), make for complications. European place names, Spanish ones most notably, have been translated into their accepted English or current native form. Place names from the East are given in transcription, except when a generally accepted English form exists. There may, however, be differences of opinion as to what constitutes a gen​erally accepted English form. Thus, some of the proper names as well as generally known Arabic terms retained in the translation have been deprived of their macrons or circumflexes, while others, with perhaps an equal claim to such distinction, have been left un​touched; as a rule, preference has been given to accurate transcrip​tion. With a very few exceptions, place names from northwestern Africa have been given in what may be considered the most widely used and acceptable of the various French forms; usually, a tran​scription of the Arabic form has been added. In the case of Berber names, we will know how Ibn Khaldun pronounced them, once a study of the manuscripts of the 'Ibar has been made. For the time being, we know his pronunciation only in those cases where the manuscripts of the Muqaddimah and the Autobiography indicate it, and his pronunciation has, of course, been followed. In modern scholarly literature, there seems to be little agreement on the finer points of the transcription of ancient Berber tribal and personal names.

Much more might be said about technical details arising out of the present translation. However, if they were wrongly handled, mere knowledge of that fact would not repair the harm done to, nor, if they were correctly applied, increase by itself the usefulness of, the translation of what has been called with little, if any, exaggeration, "undoubtedly the greatest work of its kind that has ever yet been created by any mind in any time or place." 115

165 A. J. Toynbee, A Study of History (2d ed.; London, 1935), III, 322. cxv

THE MUQADDIMAH

0
The Introduction and Book One
of the World History, entitled Kitab al-Ibar,
of Ibn Khaldun

0

N THE NAME OF GOD; THE MERCIFUL, THE COMPASSIONATE. PRAY, 0 GOD, FOR OUR LORD MUHAMMAD AND HIS FAMILY AND THE MEN AROUND HIM. s

THE SERVANT of God who needs the mercy of God who is so rich in His kindness, 'Abd-ar-Rahman b. Muhammad b. Khaldun al-Hadrami-God give him success!-says: 1

Praised be God! He is powerful and mighty. In His hand, He holds royal authority and kingship.' His are the most beautiful names and attributes. His knowledge is such that nothing, be it revealed in secret whispering or (even) left unsaid, remains strange to Him. His power is such that noth​ing in heaven and upon earth is too much for Him or escapes Him.

He created us from the earth as living, breathing crea​tures. He made us to settle s on it as races and nations. From it, He provided sustenance and provisions for us.

' These words are written in Maghribi script in B and C. MSS written later in Ibn Khaldun's life are more effusive. A already has: "The Shaykh, jurist, imam, (religious) scholar, chief judge, Wall-ad-din'Abd-ar-Rahman b. Khaldun-God lengthen his life-has said...." C adds in the margin: "This is the Muslim Judge, Wall-ad-din Abu Zayd al-Malikl." D reads: "Our Lord and Master, the servant of God who needs God, Wall-ad-din, the Muslim Judge, Abu Zayd'Abd-ar-Rahman b. Khaldun al-Uadrami al-Maliki -God lengthen his days and strengthen his judgments and repair all his powers [cf. n, 145, below] and seal his actions with good deeds in His excel​lence and and generosity, for He is likely and able to do that, and He 'has power over everything'-has said...."

'These terms (mulk and malakdt) are commonly used to refer to the natural and supernatural worlds, respectively.

' The root 'mr, from which 'umrdn "civilization" is derived, is used here. It is the purpose of the khulbah "invocation" of Arabic works to summarize

3

Invocation

Invocation

The wombs of our mothers and houses are our abode.

1,2 Sustenance and food keep us alive. Time wears us out. Our lives' final terms, the dates of which have been fixed for us in the book (of destiny), claim us. But He lasts and persists. He is the Living One who does not die.

Prayer and blessings upon our Lord and Master, Mu​hammad, the Arab a prophet, whom Torah and Gospel have mentioned and described; 6 him for whose birth the world that is was (already) in labor before Sundays were following upon Saturdays in regular sequence and before Saturn and Behemoth had become separated; 6 him to whose truthfulness pigeon and spider bore witness.

(Prayer and blessings) also upon his family and the men around him who by being his companions 8 and followers gained wide influence and fame and who by supporting him found unity while their enemies were weakened through dis​persion. Pray, 0 God, for him and them, for as long as Islam shall continue to enjoy its lucky fortune and the frayed rope of unbelief shall remain cut! Give manifold blessings (to him and them)!

s Sahbatihl, as in B and D. A, C, and E have mahabbatihi "loving him."

the main theme of the work, and this is what Ibn Khaldun attempts to do here in two paragraphs.

The word "races," Arabic ill, may also mean "generations." It is oc​casionally translated by "groups." See p. 249, 1. 2, below.

4 Bulaq adds "illiterate."

s In the medieval polemics between Muslims and Christians and Muslims and Jews, an important subject of discussion was the references to Muham​mad that, according to Muslim theologians, could be found in Scripture. Cf., for instance, Maimonides, Epistle to Temen, ed. and tr. A. S. Halkin and B. Cohen (New York, 1952), p. viii; J. Horovitz in El, s.v. "Tawrat"; W. M. Watt, "His Name is Abmad," in The Muslim World, XLIII (1953), 110-17.

6 Muhammad existed prior to time and space, if not in body at least in soul and through the divine light of prophecy, which, as something divine, was also primeval. The (Neo-Platonic, mystic, Shi'ah) theory of the primeval prophetic light was common in orthodox Islam long before Ibn Khaldun's time and had been spread mainly through the medium of Sufism. Cf. T. Andrae, Die Person Muhammeds in Lehre and Glauben seiner Gemeinde (Stockholm, 1917), pp. 313 fl.; L. Massignon in El, s.v. "Nur Muham​madi."

Saturn occupies the seventh heaven and, therefore, represents the most remote distance, Cf. W. Hartner in El, s.v. "Zubal."

.Al-Bah(a)mut is the Biblical Behemoth of Job 40:15, which Jewish tradition identified with Leviathan. Some commentators of Qur'an 68.1 (1) (cf. al-Baydawi and the references given by de Slane) identify the mythologi​cal fish upon which the earth rests with Behemoth.

7 When Muhammad left Mecca to go to Medina, he stayed in a cave for some time. Meccans who went after him saw that two pigeons had built a nest over the entrance to the cave, and/or a spider had spread a web over it. They concluded that no one could have used the cave recently. This famous legend, which is mentioned by the commentaries on Qur'an 9.40 (40), is of rather late origin and was considered with some suspicion even by medieval biographers of the Prophet. Cf. Ibn Kathir, Biddyah (Cairo, 1351-581932-40), III, 181 f.
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(FOREWORD)

HISTORY is a discipline widely cultivated among nations and races. It is eagerly sought after. The men in the street, the ordinary people, aspire to know it. Kings and leaders vie for it.

Both the learned and the ignorant are able to understand it. For on the surface history is no more than information about political events, dynasties, and occurrences of the re​mote past, elegantly presented and spiced with proverbs. It serves to entertain large, crowded gatherings and brings to us an understanding of human affairs. (It shows) how chang​ing conditions affected (human affairs), how certain dynas​ties came to occupy an ever wider space in the world, and how they settled the earth until they heard the call and their time was up.

The inner meaning of history, on the other hand, involves speculation and an attempt to get at the truth, subtle ex​planation of the causes and origins of existing things, and deep knowledge of the how and why of events. (History,) therefore, is firmly rooted in philosophy. It deserves to be accounted a branch of (philosophy).'

The outstanding Muslim historians made exhaustive col​lections of historical events and wrote them down in book

1, 3 form. But, then, persons who had no right to occupy them​selves with history introduced into those books untrue gossip which they had thought up or freely invented, as well as false, discredited reports which they had made up or embel​lished. Many of their successors followed in their steps and

' Cf. Bombaci, p. 441.
6
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passed that information on to us as they had heard it. They did not look for, or pay any attention to, the causes of events and conditions, nor did they eliminate or reject nonsensical stories.

Little effort is being made to get at the truth. The critical eye, as a rule, is not sharp. Errors and unfounded assump​tions are closely allied and familiar elements in historical in​formation. Blind trust in tradition is an inherited trait in human beings. Occupation with the (scholarly) disciplines on the part of those who have no right is widespread. But the pasture of stupidity is unwholesome for mankind. No one can stand up against the authority of truth, and the evil of falsehood is to be fought with enlightening speculation. The reporter merely dictates and passes on (the material). It takes critical insight to sort out the hidden truth; it takes knowledge to lay truth bare and polish it so that critical in​sight may be applied to it.

Many systematic historical works have been composed, and the history of nations and dynasties in the world has been compiled and written down. But there are very few (histo​rians) who have become so well known as to be recognized as authorities, and who have replaced the products of their predecessors by their own works. They can almost be counted on the fingers of the hands; they are hardly more numerous than the vowels in grammatical constructions (which are just three). There are, for instance, Ibn Ishaq; 1° at-Tabari; Il Ibn al-Kalbi;12 Muhammad b. 'Umar al-Wagidi;13 Sayf b. 'Umar al-Asadi; 14 al-Mas'udi,15 and other famous (histo​

10 Muhammad b. Ishaq, author of the famous biography (sirah) of Muhammad. He died in 150 or 151 [A.D. 767/681. Cf. GAL, 1, 134f.;

Suppl.,1, 205 f.

11 Muhammad b. Jarir, author of the Annales, 224/25-310 [839-923]. Cf.

GAL, I, 142 f.; Suppl.,1, 217 f.

12 Hisham b. Muhammad, d. 204 or 206 [819/20 or 821/221. Cf. GAL,

1, 138 ff.; Suppi., I, 211 f.

"The biographer of Muhammad and historian of early Islam, 130-207

[747-8231. Cf. GAL, 1, 135 f.; Suppl., 1, 207 f.

14 He died in 180 [796/971. Cf. GAL, Suppl., 1, 213 f.

"'Ali b. al-Husayn, d. 345 or 346 [956 or 957]. Cf. GAL, I, 143 fl.;

Supph, I, 270 f.
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rians) who are distinguished from the general run (of his​torians) .

It is well known to competent persons and reliable ex​perts that the works of al-Mas` idi and al-Wagidt are suspect and objectionable in certain respects." However, their works have been distinguished by universal acceptance of the information they contain and by adoption of their methods and their presentation of material. The discerning critic is his own judge as to which part of their material he

1, 4 finds spurious, and which he gives credence to. Civilization, in its (different) conditions, contains (different) elements to which historical information may be related and with which reports and historical materials may be checked.

Most of the histories by these (authors) cover everything because of the universal geographical extension of the two earliest Islamic dynasties 17 and because of the very wide selection of sources of which they did or did not make use. Some of these authors, such as al-Mas'idi and historians of his type, gave an exhaustive history of the pre-Islamic dy​nasties and nations and of other (pre-Islamic) affairs in gen​eral. Some later historians, on the other hand, showed a tendency toward greater restriction, hesitating to be so gen​eral and comprehensive. They brought together the hap​penings of their own period and gave exhaustive historical information about their own part of the world. They re​stricted themselves to the history of their own dynasties and cities. This was done by Ibn Hayyan, the historian of Spain

19 Ibn Khaldun's Egyptian pupil, Ibn Hajar, is a good witness as to the partisan objections of theologians against the historians mentioned. Al​Mas'udi's works are out of circulation (tafihah), because he was a Shi'ah and Mu'tazilah, and the Spaniard Ibn Dibyah (cf. GAL, I, 310 fl.; Suppl., I, 544 f.) thought very little of him. Cf. Ibn Hajar, Lisdn al-Mizan (Hydera​bad, 1329-3t/1911-13), IV, 224f. Al-Wigidi is often considered an un​truthful transmitter of historical traditions and ignorant of pre-Islamic his​tory. Ash-Shifi'i declared all his writings to be lies. Cf. al-Khatib al​Baghdadi, Ta'rikh Baghddd (Cairo, 1349/1931), III, 14 ff.; and Ibn Hajar, TahdhIb (Hyderabad, 1325-27/1907-9), IX, 363 fl.

17 That is, the Umayyads and the 'Abbisids.

Shortcomings of Earlier Historians

and the Spanish Umayyads,1e and by Ibn ar-Raqiq, the his​torian of Ifrigiyah and the dynasty in Kairouan (al-Qayra​

wan).19
The later historians were all tradition-bound and dull of nature and intelligence, or, (at any rate) did not try not to be dull. They merely copied 20 the (older historians) and followed their example. They disregarded the changes in conditions and in the customs of nations and races that the passing of time had brought about. Thus, they presented his​torical information about dynasties and stories of events from the early period as mere forms without substance, blades without scabbards, as knowledge that must be considered ignorance, because it is not known what of it is extraneous and what is genuine. (Their information) concerns hap​penings the origins of which are not known. It concerns species the genera of which are not taken into consideration, and whose (specific) differences are not verified." With the information they set down they merely repeated historical material which is, in any case, widely known, and followed the earlier historians who worked on it. They neglected the importance of change over the generations in their treatment of the (historical material), because they had no one who could interpret it for them. Their works, therefore, give no explanation for it. When they then turn to the description of 1, 5 a particular dynasty, they report the historical information about it (mechanically) and take care to preserve it as it had been passed on down to them, be it imaginary or true. They

18 Hayyan b. Khalaf, 377-469 1987/88-10761. Cf. GAL, 1, 338; Suppl., 1, 578; and see below, 3:364. B and C change the correct Ibn Hayyan in the margin to Abu Hayyan.

19 ibrahim b. al-Qasim, who lived ca. A.D.1000. Cf. GAL, 1,155; Suppl., 1, 229, 252; see also below, 1:360 and 3:363.

lfrigiyah reflects the name of the Roman province of Africa. This geo​graphical term is commonly used by Ibn Khaldun (cf. p. 130, below) and has been retained in the translation.

m Literally, "wove on the loom." Cf., for instance, n. 1444 to Ch. vi, below.

21 For these terms of logic, see below, 3:142, 145, and 272, for example. Cf. Bombaci, p. 441.
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do not turn to the beginning of the dynasty. Nor do they tell why it unfurled its banner and was able to give prominence to its emblem, or what caused it to come to a stop when it had reached its term. The student, thus, has still to search for the beginnings of conditions and for (the principles of) organization of (the various dynasties). He must (himself) investigate why the various dynasties brought pressures to bear upon each other and why they succeeded each other. He must search for a convincing explanation of the elements that made for mutual separation or contact among the dy​nasties. All this will be dealt with in the Introduction to this work.

Other historians, then, came with too brief a presentation (of history). They went to the extreme of being satisfied with the names of kings, without any genealogical or his​torical information, and with only a numerical indication of the length of reigns." This was done by Ibn Rashiq in the Mizan al-'amal," and by those lost sheep who followed his method. No credence can be given to what they say. They are not considered trustworthy, nor is their material con​sidered worthy of transmission, for they caused useful ma​terial to be lost and damaged the methods and customs ac​knowledged (as sound and practical) by historians.

When I had read the works of others and probed into the recesses of yesterday and today, I shook myself out of that drowsy complacency and sleepiness. Although not much of a writer,Y° I exhibited my own literary ability as well as I could, and, thus, composed a book on history. In (this book) I lifted the veil from conditions as they arise in the various generations. I arranged it in an orderly way in chapters

22, For the so-called "dust letters" mentioned here as used for numerical indication, see n. 883 to Ch. vi, below.

23 Hasan b. Rashiq, 390 to 456 or 463 [1000 to 1064 or 1070/711. Cf. GAL, 1, 307; Suppl., l, 599 f. Ibn Khaldun's reference to the Mizdn al-'amal was apparently copied by li ajji Khalifah, Kashf ax-xunun, ed. Flugel (Leipzig & London, 1835-58), VI, 385. The MIzdn al-'amal is not preserved.

24 Literally, "I bargained on my own for authorship though I was bank​rupt... .

Contents and Arrangement of the Work

dealing with historical facts and reflections. In it I showed

how and why dynasties and civilization originate. I based the work on the history of the two races that constitute the population of the Maghrib at this time and people its various regions and cities, and on that of their ruling houses, both long- and short-lived, including the rulers and allies they had in the past. These two races are the Arabs and the Berbers. They are the two races known to have resided in

the Maghrib for such a long time that one can hardly imagine 1, 6 they ever lived elsewhere, for its inhabitants know no other human races.

I corrected the contents of the work carefully and pre​sented it to the judgment of scholars and the elite. I followed an unusual method of arrangement and division into chap​ters. From the various possibilities, I chose a remarkable and original method. In the work, I commented on civilization, on urbanization, and on the essential characteristics of hu​man social organization, in a way that explains to the reader how and why things are as they are, and shows him how the men who constituted a dynasty first came upon the historical scene. As a result, he will wash his hands of any blind trust in tradition. He will become aware of the conditions of periods and races that were before his time and that will be after it.

I divided the work into an introduction and three books:

The Introduction deals with the great merit of historiography, (offers) an appreciation of its various methods, and cites errors of the historians.

The First Book deals with civilization and its es​sential characteristics, namely, royal authority, govern​ment, gainful occupations, ways of making a living, crafts, and sciences, as well as with the causes and reasons thereof.

The Second Book deals with the history, races, and dynasties of the Arabs, from the beginning of creation down to this time. This will include references to such

i
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famous nations and dynasties - contemporaneous with them,25 as the Nabataeans'21 the Syrians, the Persians, the Israelites, the Copts, the Greeks, the Byzantines, and the Turks.

The Third Book deals with the history of the Ber​bers and of the Zanatah who are part of them; with their origins and races; and, in particular, with the royal au​thority and dynasties in the Maghrib.

1, 7 Later on, there was my trip to the East, in order to find out about the manifold illumination it offers and to fulfill the religious duty and custom of circumambulating the Ka'bah and visiting Medina, as well as to study the systematic works and tomes on (Eastern) history. As a result, I was able to fill the gaps in my historical information about the non-Arab (Persian) rulers of those lands, and about the Turkish dynas​ties in the regions over which they ruled. I added this infor​mation to what I had written here (before in this connection). I inserted it into the treatment of the nations of the various districts and rulers of the various cities and regions that were contemporary with those (Persian and Turkish) races. In this connection I was brief and concise and preferred the easy goal to the difficult one. I proceeded from general genealogi​cal (tables) 27 to detailed historical information.

Thus, (this work) contains an exhaustive history of the world. It forces stubborn stray wisdom to return to the fold. It gives causes and reasons for happenings in the various dynasties. It turns out to be a vessel for philosophy, a re​ceptacle for historical knowledge. The work contains the

P5 Since the pre-Islamic Arabs are considered to have existed since the beginning of the world, all the nations of the world may be said to have been their contemporaries.

Y6 The Nabataeans, according to Muslim belief, were the pre-Islamic population indigenous to the 'Iraq. The ancient Syrians, as well as the Nabataeans, include the ancient Mesopotamians.

ar Bulaq and E have al-asbdb "general causes," but the reading al-ansdb seems preferable. The genealogical tables are the ones which Ibn Khaldun regularly adds to the historical description of peoples and dynasties in the 'Ibar.

Contents and Title of the Work

history of the Arabs and the Berbers, both the sedentary groups and the nomads. It also contains references to the great dynasties that were contemporary with them, and, moreover, clearly indicates memorable lessons to be learned from early conditions and from subsequent history. There​fore, I called the work "Book of Lessons and Archive of Early and Subsequent History, Dealing with the Political Events Concerning the Arabs, Non-Arabs, and Berbers, and the Supreme Rulers Who Were Contemporary with

Them." 28

I omitted nothing concerning the origin of races and dy​nasties, concerning the synchronism of the earliest nations, concerning the reasons for change and variation in past pe​riods and within religious groups, concerning dynasties and religious groups, towns and hamlets, strength and humili​ation, large numbers and small numbers, sciences and crafts, gains and losses, changing general conditions, nomadic and sedentary life, actual events and future events, all things ex- 1, 8 pected to occur in civilization. I treated everything compre​hensively and exhaustively and explained the arguments for and causes of it(s existence).

21 In Arabic: Kitdb al-'Ibar wa-diwdn al-mubtada' wa-l-khabar fi ayydm al-'Arab wa-l-'Ajam wa-l-Barbar wa-man 'd,arahum min dhawi as-sultdn al-akbar. The exact meaning of the title, especially of the words diwdn al​mubtada' wa-l-khabar, translated here by "Archive of Early and Subsequent History," has given rise to much speculation. A recent discussion is that of R. Kobert in Orientalia, u.s. XV (1946), 150-54. The different suggestions are conveniently summarized by Fischel, Ibn Khaldun and Tamerlane, p. 25 (n. 92). Closest to the correct understanding was Silvestre de Sacy in his Chrestomathie arabe (Paris, 1826), II, 290.

Al-mubtada' and al-khabar placed next to each other are grammatical terms which refer to the subject and predicate of a nominal sentence. The subject of a nominal sentence comes at the beginning and the predicate usually at the end. The sense in which Ibn Khaldun wants "beginning" and "end" to be understood here is made amply clear by the preceding sentence (as well as by the whole Muqaddimah). In the preceding sentence, mubtada' al-ahwdl wa-md ba'dahu min al-khabar, translated here by "early conditions and subsequent history," refers to the "early conditions," the beginnings of human social and political organization, which come first like the subject of a nominal sentence; "subsequent history" (khabar) follows upon them as the predicate of a nominal sentence follows its subject. The grammatical con​nection is conceived by Ibn Khaldun as a logical connection, suggesting a causal nexus between "early beginnings" and "subsequent history."
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As a result, this book has become unique, as it contains unusual knowledge and familiar if hidden wisdom. Still, after all has been said, I am conscious of imperfection when (I look at) the scholars of (past and contemporary) times." I confess my inability to penetrate so difficult a subject. I wish that men of scholarly competence and wide knowledge would look at the book with a critical, rather than a complacent eye, and silently correct and overlook the mistakes they come upon. The capital of knowledge that an individual scholar has to offer is small. Admission (of one's shortcomings) saves from censure. Kindness from colleagues is hoped for. It is God whom I ask to make our deeds acceptable in His sight. He suffices me. He is a good protector.3o
"'.Ahl al-'ugur. For this expression, cf. Autobiography, p. 297, and below, 2:465 (a'immat al-a'cdr).

'O Cf. Qur'an 5.175 (167). In some MSS, a dedication addressed to a particular patron follows here.

INTRODUCTION
0ooooo0000000000000

The excellence of historiography. -An appreciation of
the various approaches to history. -,4 glimpse at the
different kinds of errors to which historians are liable.
Something about why these errors occur."

I

 T S H 0 U L D B E K N 0 W N that history is a discipline that has a great number of (different) approaches. Its useful aspects are very many. Its goal is distinguished.

(History) makes us acquainted with the conditions of past nations as they are reflected in their (national) character. It makes us acquainted with the biographies of the prophets and with the dynasties and policies of rulers. Whoever so desires may thus achieve the useful result of being able to imitate historical examples in religious and worldly matters.

The (writing 32 of history) requires numerous sources

and greatly varied knowledge. It also requires a good specu​lative mind and thoroughness. (Possession of these two qualities) leads the historian to the truth and keeps him from slips and errors. If he trusts historical information in its plain transmitted form and has no clear knowledge of the prin​ciples resulting from custom, the fundamental facts of poli​tics, the nature of civilization, or the conditions governing human social organization, and if, furthermore, he does not evaluate remote or ancient material through comparison 1, s

31 The following four pages were translated by R. A. Nicholson, Transla​tions of Eastern Poetry and Prose (Cambridge, 1922), pp. 176-79. The Arabic text, down to p. 56, 1. so, of this translation, was edited with notes and a glossary by D. B. Macdonald, A Selection from the Prolegomena of Ibn Khaldun (Semitic Study Series, No. 4) (Leiden, 1905; repr. 1948).

' Nicholson supplies "student" instead of "writing."
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with near or contemporary material, he often cannot avoid stumbling and slipping and deviating from the highroad of truth. Historians, Qur'an commentators and leading trans​mitters have committed frequent errors in the stories and events they reported. They accepted them in the plain trans​mitted form, without regard for its value. They did not check them with the principles underlying such historical situations, nor did they compare them with similar material. Also, they did not probe (more deeply) with the yardstick of philosophy, with the help of knowledge of the nature of things, or with the help of speculation and historical insight. Therefore, they strayed from the truth and found themselves lost in the desert of baseless assumptions and errors.

This is especially the case with figures, either of sums of money or of soldiers, whenever they occur in stories. They offer a good opportunity for false information and constitute a vehicle for nonsensical statements. They must be controlled and checked with the help of known fundamental facts.

For example, al-Mas'udi and many other historians re​port that Moses counted the army of the Israelites in the desert." He had all those able to carry arms, especially those twenty years and older, pass muster. There turned out to be 600,000 or more. In this connection, (al-Mas'udi) forgets to take into consideration whether Egypt and Syria could pos​sibly have held such a number of soldiers. Every realm may have as large a militia as it can hold and support, but no more. This fact is attested by well-known customs and famil​iar conditions. Moreover, an army of this size cannot march or fight as a unit. The whole available territory would be too small for it. If it were in battle formation, it would ex​tend two, three, or more times beyond the field of vision.

u Cf. al-Mas'udt, Muruj adh-dhahab (Paris, 1861-77), 1, 93 f.; IV, 20. Al-Mas'udi refers briefly to the number of Israelites. According to al-Bakri, Kitdb al-masdlik wa-l-mamdlik (MS. Nuru Osmaniye, 3034, fol. 47a), Moses left Egypt with 620,000 men able to carry arms, not counting those under ten and over sixty years of age. The exact number 603,550 found in Num. 1:46, was also known to the Arabs; cf., for instance, Ibn Kathir, Biddyah, I, 321, where the printed text gives 603,555.

Erroneous Figures: Israelites

How, then, could two such parties fight with each other, or

one battle formation gain the upper hand when one flank does not know what the other flank is doing! The situation at the present day testifies to the correctness of this state​ment. The past resembles the future more than one (drop of) 1, to water another.

Furthermore, the realm of the Persians was much greater than that of the Israelites. This fact is attested by Nebu​chadnezzar's victory over them. He swallowed up their country and gained complete control over it. He also de​stroyed Jerusalem, their religious and political capital. And he was merely one of the officials of the province of Firs." It is said that he was the governor of the western border region. The Persian provinces of the two 'Irags,35 Khurasan, Transoxania, and the region of Derbend on the Caspian Sea as were much larger than the realm of the Israelites. Yet, the Persian army did not attain such a number or even approach it. The greatest concentration of Persian troops, at al​Qadisiyah, amounted to 120,000 men, all of whom had their retainers. This is according to Sayf a7 who said that with their retainers they amounted to over 200,000 persons. Ac​cording to 'A'ishah and az-Zuhri,38 the troop concentration with which Rustum advanced against Sa'd at al-Qadisiyah amounted to only 60,000 men, all of whom had their re​tainers.

Then, if the Israelites had really amounted to such a number, the extent of the area under their rule would have been larger, for the size of administrative units and provinces under a particular dynasty is in direct proportion to the size

a Al-Mas' di, Muruj adh-dhahah, I,117, describes him as governor of the 'Iraq and the Arabs for the Persian King (King of Fars). Cf. also at-Tabari, Annales, 1, 646.

as That is, Mesopotamia and northwestern Persia adjacent to it.

36 Cf. W. Barthold in El, s.v. "Derbend." For the "Gates" and Derbend, see also p. 155, below.

I See p. 7, above. For the numbers of the participants in this battle, see also p. 321, below.

a Muhammad b. Muslim, who died between 123 and 125 [740 and 742/43]. Cf. GAL, I, 65; Suppl., 1, 102.
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of its militia and the groups that support the (dynasty), as will be explained in the section on provinces in the first book.39 Now, it is well known that the territory of the (Israelites) did not comprise an area larger than the Jordan province and Palestine in Syria and the region of Medina and Khaybar in the Hijaz.40 Also, there were only three generations 41 between Moses and Israel, according to the best-informed scholars. Moses was the son of Amram, the son of Kohath (Qahat or Qahit), the son of Levi (LewI or Ldwi),42 the son of Jacob who is Israel-Allah. This is Moses' genealogy in the Torah." The length of time between Israel and Moses was indicated by al-Mas'udi when he said: "Israel entered Egypt with his children, the tribes, and their children, when they came to Joseph numbering seventy souls. The length of their stay in Egypt until they left with Moses for the desert was two hundred and twenty years. During those years, the kings of the Copts, the Pharaohs, passed them on (as their subjects) one to the other." 44 It is improbable that the descendants of one man could branch out into such a number within four generations."

It has been assumed that this number of soldiers applied to the time of Solomon and his successors. Again, this is improbable. Between Solomon and Israel, there were only eleven generations, that is: Solomon, the son of David, the son of Jesse, the son of Obed (' Ubidh, or ' Uftdh), the son of Boaz (Bd'az, or Bi'iz), the son of Salmon, the son of Nahshon, the son of Amminadab ('Amminddhab, or Ham​minddhab), the son of Ram, the son of Hezron (Had/srdn,

11 See pp. 327 ff., below.

10 See also p. 474, below.

41 The early text, as represented by Bulaq, had the statement (later cor​rected by Ibn Khaldun) that there were four generations between Moses and Jacob. Amram is made the son of Izhar, the son of Kohath. Cf. also, for instance, ath-Tha'labi, Qicas al-anbiyd', at the beginning of the chapter on Moses.

11 The MSS state that the L of Levi should have either i or a, as indicated

above. * For Israel-Allah, cf. at-Tabari, I, 442.

" Exod. 6:16 ff.

"The quotation is not, apparently, to be found in al-Mas'udi. 4101, population increase, see also 'Ibar, V, 506.

Erroneous Figures: Israelites

or Hasran), the son of Perez ( Bdras, or Bayras), the son of Judah, the son of Jacob. The descendants of one man in eleven generations would not branch out into such a number, as has been assumed. They might, indeed, reach hundreds or thousands. This often happens. But an increase beyond that to higher figures 96 is improbable. Comparison with ob​servable present-day and well-known nearby facts proves the assumption and report to be untrue. According to the definite statement of the Israelite Stories,47 Solomon's army amounted to 12,000 men, and his horses 46 numbered 1,400 horses, which were stabled at his palace. This is the correct informa​tion. No attention should be paid to nonsensical statements by the common run of informants. In the days of Solomon, the Israelite state saw its greatest flourishing and their realm its widest extension.

Whenever 4° contemporaries speak about the dynastic 1, 12 armies of their own or recent times, and whenever they en​gage in discussions about Muslim or Christian soldiers, or when they get to figuring the tax revenues and the money spent by the government, the outlays of extravagant spend​ers, and the goods that rich and prosperous men have in stock, they are quite generally found to exaggerate, to go beyond the bounds of the ordinary, and to succumb to the temptation of sensationalism. When the officials in charge are questioned about their armies, when the goods and assets

46 Literally, "to higher powers of ten" ('uq&d). Cf. also J. Ruska, Der Islam, X (1920), 87 ff. Somewhat different, Bombaci, p. 441.

"Cf. I Kings 10:26. As a rule, Muslim scholars gave an unpleasant connotation to the term "Israelite Stories," as mere fiction presented as history. Cf. F. Rosenthal, A History of Muslim Historiography, p. 417.

1A Muqrabdt is an adjective used in connection with horses and camels. Ibn Khaldun uses the word commonly for good riding (or race) horses; see 2:358, below, and 'Ibar, V, 473, 479 f., 501; VI, 289, 394; VII, 36. The vocalization muqrabdt, as against mugarrabdt, is confirmed by a verse of Ibn Khaldun's in the Autobiography, p. 73, I. 4. Regardless of what the original derivation of the term may have been (cf. Lisdn al-'Arab, II, 158; lbn Hudhayl, La Parure des cavaliers, ed. L. Mercier [Paris, 1922], p. 29; tr. by the same [Paris, 1924], p. 1 to), Ibn Khaldun seems to have connected it with the form qarraba, in the meaning of "to present" (noble horses as a gift). This is shown by 'Ibar, V, 499, last line.

"1 Cf. Issawi, p. 29.
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of wealthy people are assessed, and when the outlays of ex​travagant spenders are looked at in ordinary light, the figures will be found to amount to a tenth of what those people have said. The reason is simple. It is the common desire for sensationalism, the ease with which one may just mention a higher figure, and the disregard of reviewers and critics. This leads to failure to exercise self-criticism about one's errors and intentions, to demand from oneself moderation and fairness in reporting, to reapply oneself to study and research. Such historians let themselves go and made a feast of untrue statements. "They procure for themselves enter​taining stories in order to lead (others) astray from the path of God." b0 This is a bad enough business.

It 51 may be said that the increase of descendants to such a number would be prevented under ordinary conditions which, however, do not apply to the Israelites. (The increase in their case) would be a miracle in accordance with the tradition which said that one of the things revealed to their forefathers, the prophets Abraham, Isaac, and Jacob, was that God would cause their descendants to increase until they were more numerous than the stars of heaven and the pebbles of the earth. God fulfilled this promise to them as an act of divine grace bestowed upon them and as an extraordinary miracle in their favor. Thus, ordinary conditions could not hinder (such an event), and nobody should speak against it.

Someone might come out against this tradition (with the argument) that it occurs only in the Torah which, as is well known, was altered by the Jews. (The reply to this argument would be that) the statement concerning the alteration (of the Torah by the Jews) is unacceptable to thorough scholars and cannot be understood in its plain meaning, since custom prevents people who have a (revealed) religion from dealing with their divine scriptures in such a manner. This was men​

60 Qur'an 31.6 (5).

61 The following three paragraphs are found in the margin of C (and in MS. Nuru Osmaniye, 3424), but appear neither in the earlier texts nor in D.

Erroneous Figures: Israelites

tioned by al-Bukhari in the Sahih." Thus, the great increase in numbers in the case of the Israelites would be an extraor​dinary miracle. Custom, in the proper meaning of the word, would prevent anything of the sort from happening to other peoples.

It is true that a (co-ordinated battle) movement in (such a large group) would hardly be possible, but none took place, and there was no need for one. It is also true that each realm has its particular number of militia (and no more). But the Israelites at first were no militiamen and had no dynasty. Their numbers increased that much, so that they could gain power over the land of Canaan which God had promised them and the territory of which He had purified for them. All these things are miracles. God guides to the truth.

The 5a history of the Tubba's, the kings of the Yemen and of the Arabian Peninsula, as it is generally transmitted, is another example of silly statements by historians. It is said that from their home in the Yemen, (the Tubba's) used to raid Ifrigiyah and the Berbers of the Maghrib. Afriqus b. Qays b. Sayfi, one of their great early kings who lived in the time of Moses or somewhat earlier," is said to have raided Ifrigiyah. He caused a great slaughter among the Berbers. He gave them the name of Berbers when he heard

sz For Mubammad b. Ismail al-Bukhari, 194.-256 [810-8701, and his famous canonical collection of prophetical traditions, see GAL, 1, 157 ff.; Suppl., I, 260 ff. I do not know which passage of the Sahih Ibn Khaldun may have had in mind here. Al-Bukhari certainly believed in the alteration of the Torah by the Jews. Perhaps Ibn Khaldun was recalling the often-quoted tradition that the Muslims should neither believe nor disbelieve statements concerning the Torah made by Jews and Christians; cf. J. Horovitz in El, s.v. "Tawrat."

11 The whole discussion of South Arabian history appears in C on an inserted sheet.

14 The historical reports on ancient South Arabian history were no less confusing for Ibn Khaldun than they are for us. He tried to deal with them critically in 'Ibar, II, 50 ft. Cf. below, pp. 296 and 360. For the legendary eponym of Africa, one may also compare al-Baladhuri, Futuh al-bulddn, ed. M. J. de Goeje (Leiden, 1866), p. 229; (Pseudo-)Ibn Hisham, Tijdn (Hy​derabad, 1347/1928-29), pp. 407 ff. Ibn Hazm, Jamharat ansab al-'Arab (Cairo, 1948), p. 461, calls Himyar-Berber connections lies existing only in the imagination of Yemenite historians.
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their jargon and asked what that "barbarah" was." This gave them the name which has remained with them since that time. When he left the Maghrib, he is said. to have concen​trated some Himyar tribes there. They remained there and mixed with the native population. Their (descendants) are the Sinhajah and the Kutamah. This led at-Tabari, al-Jurjani,56 al-Mas'lldl, Ibn al-Kalbi,57 and al-Bayhaqi 58 to make the statement that the Sinhajah and the Kutamah belong to the Himyar. The Berber genealogists do not admit this, and they are right. Al-Mas'udi also mentioned that one of the Himyar kings after Afriqus, Dhu 1-Adh'ar, who lived in the time of Solomon, raided the Maghrib and forced it into submission. Something similar is mentioned by al-Mas'udi concerning his son and successor, Yasir.59 He is said to have reached the Sand River 60 in the Maghrib and to have been unable to find passage through it because of the great mass of sand. Therefore, he returned.

Likewise, it is said that the last Tubba',61 As'ad Abu Karib, who lived in the time of the Persian Kayyanid king

ss Cf. also at-Tabarl, Annales, 1, 516; 'Ibar, lI, 51; VI, 89, 93 f; de Slane (tr.), 1, 168, 176.

66 'Ali b. 'Abd-al-'Aziz, d. 392 [1002]. Cf. GAL, Suppl., I, 199. Cf. also 'Ibar, VI, 93; de Slane (tr.), I, 175.

61 See p. 7, above, and 'Ibar, VI, 90; de Slane (tr.), I, 170.

sa Al-Bayhagi's Kitdb al-Kamd'im is one of the principal sources for Ibn Sa'id's (see 3:445, below) account of pre-Islamic history. Cf. F. Trummeter, Ibn Sa'id's Geschichte der vorislamischen Araber, p. 62; GAL, Suppl., 1, 558. Ibn Sa'id, in turn, was one of Ibn Khaldun's sources. However, the identity of the author of the Kamd'im is not certain. It has been suggested that he was the historian and litterateur'Ali b. Zayd, 499-565 [1106-11691 (GAL, 1, 324; Suppl., 1, 557 f.), but we are well informed about his literary output, and no Kitdb al-Kamd'im appears in the list of his works.

s' Al-Mas'udi mentions Afriqus and his brother Dhu 1-Adh'ir, and in another context speaks of the Sand River; cf. Muruj adh-dhahab, II, 224, 151; 1, 369. But the story of Yasir (whose name is occasionally spelled Nishir, incorrectly) and the Sand River appears in at-Tabari, Annales, 1, 684 ff.

80 On the legendary Widi as-Sabt (the "Sabbath River" of the Jewish Sambation legends) in the West, where sand flows like water, see G. Fer​rand, "Le Tubfat al-albdb de Abu Hamid al-Andalusi al-Garniti,". in Journal asiatique, CCVII (1925), 48, 252. Cf. also Ibn al-Athir, Kamil,' I, 118 f.

81 Or rather, "the second"? Hamzah al-Isfahini, Annales, ed. Gottwaldt (St. Petersburg & Leipzig, 1844-48), 1, 125, calls him al-awsat, "the middle Tubba'," but al-dkhir is, of course, found elsewhere. Cf. Ibn Hisham, Sirah, ed. Wustenfeld (Gottingen, 1858-60), 1, 12.

Errors concerning Temenite History

Yastasb,62 ruled over Mosul and Azerbaijan. He is said to have met and routed the Turks and to have caused a great slaughter among them. Then he raided them again a second and a third time. After that, he is said to have sent three of his sons on raids, (one) against the country of Firs, (one) against the country of the Soghdians, one of the Turkish na​tions of Transoxania, and (one) against the country of the Rum (Byzantines).63 The first brother took possession of the country up to Samarkand and crossed the desert into China. There, he found his second brother who had raided the Soghdians and had arrived in China before him. The two together caused a great slaughter in China and returned together with their booty. They left some Himyar tribes in Tibet. They have been there down to this time. The third brother is said to have reached Constantinople. He laid siege to it and forced the country of the Rum (Byzantines) into submission. Then, he returned.

All this information is remote from the truth. It is rooted in baseless and erroneous assumptions. It is more like the fiction of storytellers. The realm of the Tubba's was restricted to the Arabian peninsula. Their home and seat was San'a' in the Yemen. The Arabian peninsula is surrounded by the ocean on three sides: the Indian Ocean on the south, the Persian Gulf jutting out of the Indian Ocean to al-Basrah on the east, and the Red Sea jutting out of the Indian Ocean to Suez in Egypt on the west. This can be seen on the map. There is no way from the Yemen to the Maghrib except via Suez. The distance between the Red Sea and the Mediter​ranean is two days' journey or less. It is unlikely that the distance could be traversed by a great ruler with a large army unless he controlled that region. This, as a rule, is impossible. In that region there were the Amalekites and Canaan in Syria, and, in Egypt, the Copts. Later on, the Amalekites

02 This is how Ibn Khaldun read the name, as indicated by the vocalization in C. B and D similarly have Yastisab, and in the passage below, p. 25, D has f as the last letter. It should be Bisht"asp = Vishtispa. The Kayyanids correspond to the historical Achaemenids.

11 For the eastern expedition of the Tubba's, see Ibn al-Athir, Kdmil, I, 119, and (Pseudo-)Ibn Hisham, Tijdn, pp. 429 ff.
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took possession of Egypt, and the Israelites (took possession)

of Syria. There is, however, no report that the Tubba's ever

fought against one of these nations or that they had posses​

sion of any part of this region. Furthermore, the distance

from the Yemen to the Maghrib is great, and an army re​

quires much food and fodder. Soldiers traveling in regions

other than their own have to requisition grain and livestock

and to plunder the countries they pass through. As a rule,

such a procedure does not yield enough food and fodder. On the other hand, if they attempted to take along enough provisions from their own region, they would not have enough animals for transportation. So, their whole line of march necessarily takes them through regions they must take possession of and force into submission in order to obtain provisions from them. Again, it would be a most unlikely and impossible assumption that such an army could pass through all those nations without disturbing them, obtaining its provisions by peaceful negotiation. This shows that all such information (about Tubba' expeditions to the Maghrib) is silly or fictitious.

Mention of the (allegedly) impassable Sand River has never been heard in the Maghrib, although the Maghrib has often been crossed and its roads have been explored by

1, IG travelers and raiders at all times and in every direction." Because of the unusual character of the story, there is much eagerness to pass it on.

With regard to the (alleged) raid of the Tubba's against the countries of the East and the land of the Turks, it must be admitted that the line of march in this case is wider than the (narrow) passage at Suez. The distance, however, is greater, and the Persian and Byzantine nations are interposed on the way to the Turks. There is no report that the Tubba's ever took possession of the countries of the Persians and Byzantines. They merely fought the Persians on the borders of the 'Iraq and of the Arab countries between al-Bahrayn and al-Hirah, which were border regions common to both

w The same argument is used again below, pp. 27 and 75.
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nations." These wars took place between the Tubba' Dh6 1-Adh'ar and the Kayyanid king Kaygawus, and again be​tween the Tubba' al-Asghar 66 Abu Karib and the Kayyanid Yastasb (Bishtasp). There were other wars later on with rulers of the dynasties that succeeded the Kayyanids, and, in turn, with their successors, the Sassanians. It would, how​ever, ordinarily have been impossible for the Tubba's to traverse the land of the Persians on their way to raid the countries of the Turks and Tibet, because of the nations that are interposed on the way to the Turks, because of the need for food and fodder, as well as the great distance, mentioned before. All information to this effect is silly and fictitious. Even if the way this information is transmitted were sound, the points mentioned would cast suspicion upon it. All the more then must the information be suspect since the manner in which it has been transmitted is not sound. In connection with Yathrib (Medina) and the Aws and Khazraj, Ibn Ishaq 67 says that the last Tubba' traveled eastward to the 'Iraq and Persia, but a raid by the Tubba's against the countries of the Turks and Tibet is in no way confirmed by the established facts. Assertions to this effect should not be trusted; all such information should be investigated and checked with sound norms." The result will be that it will most beautifully be demolished.

God is the guide to that which is correct.

Even 69 more unlikely and more deeply rooted in baseless assumptions is the common interpretation of the following

es Al-Hirah on the Euphrates was the capital of the Lakhmid buffer state under Persian control. Al-Babrayn included the country on the northwestern shore of the Persian Gulf, and not only the islands today known under that name.

61 "The Younger" Abu Karib is apparently identical with the above​mentioned "last" Tubba', As'ad Abu Karib.

67 Cf. 'Ibar, II, 55. Cf. also Ibn Hisham, SIrah, I, 12 f., where, however, only events dealing with the Tubba"s return from his eastern expedition are dealt with.

18 Cf. Bombaci, p. 442.

69 The following story, too, is found in the margin of C, though it appears incorporated in the text of B and D. It is found in Bulaq, but not in A.
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verse of the Surat al-Fajr: "Did you not see what your Lord

1, 17 did with 'Ad -Iram, that of the pillars?" 70

The commentators consider the word Iram the name of a city which is described as having pillars, that is, columns. They report that 'Ad b. 'Us b. Iram had two sons, Shadid and Shaddid, who ruled after him. Shadid perished. Shaddad became the sole ruler of the realm, and the kings there sub​mitted to his authority. When Shaddad heard a description of Paradise, he said: "I shall build something like it." And he built the city of Iram in the desert of Aden over a period of three hundred years. He himself lived nine hundred years. It is said to have been a large city, with castles of gold and silver and columns of emerald and hyacinth, containing all kinds of trees and freely flowing rivers. When the construc​tion of (the city) was completed, Shaddad went there with

the people of his realm. But -when be was the distance of

only one day and night away from it, God sent a clamor from heaven, and all of them perished. This is reported by at-Tabari, ath-Tha'alibi,71 az-Zamakhshari,72 and other Qur'an commentators. They transmit the following story on the authority of one of the men around Muhammad, 'Abdallah b. Qilabah.73 When he went out in search of some of his camels, he hit upon (the city) and took away from it as much as he could carry. His story reached Mu'awiyah, who had him brought to him, and he told the story. Mu​'awiyah sent for Ka'b al-ahbar 7A and asked him about it. Ka'b said, "It is Iram, that of the pillars. Iram will be en​tered in your time by a Muslim who is of a reddish, ruddy

' - 70.Qur'an 89.6-7 (5-6). Cf. J. Horovitz, Koranische Untersuchungen (Berlin & Leipzig, 1926), p. 89, and, for the following story, A. J. Wensinck in El, s.v. "Iram Dhat al-'Imad."

71 See 2:444, below.

n See 2:446 f. and 3:338 f., below.

73 Actually, Ibn Qilabah is known only for this story; cf. Ibn Hajar, Lisdn al-Mizdn, III, 327, who calls attention to the biography of the man in Ibn 'Asakir, Ta'rikh Dimashq.

11 Cf. M. Schmitz in El, s.v., and, most recently, M. Perlmann in The Joshua Starr Memorial Volume (Jewish Social Studies, Publication No. 5) (New York, 1953), pp. 85-99, and idem, Jewish Quarterly Review, XLV (1954), 48-58.
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color, and short, with a mole at his eyebrow and one on his neck, who goes out in search of some of his camels." He then turned around and, seeing Ibn Qilabah, he said: "Indeed, he is that man."

No information about this city has since become available anywhere on earth. The desert of Aden where the city is supposed to have been built lies in the middle of the Yemen. It has been inhabited continuously, and travelers and guides have explored its roads in every direction. Yet, no informa​

tion about the city has been reported. No antiquarian, no 1, 18 nation has mentioned it. If (the commentators) said that it had disappeared like other antiquities, the story would be more likely, but they expressly say that it still exists. Some identify it with Damascus, because Damascus was in the pos​session of the people of 'Ad. Others go so far in their crazy talk as to maintain that the city lies -hidden from- sensual perception and can be discovered only by trained (magicians) and sorcerers. All these are assumptions that would better be termed nonsense.

All these suggestions proffered by Qur'an commentators were the result of grammatical considerations, for Arabic grammar requires the expression, "that of the pillars," to be an attribute of Iram. The word "pillars" was understood to mean columns. Thus, Iram was narrowed down in its mean​ing to some sort of building. (The Qur'an commentators) were influenced in their interpretation by the reading of Ibn az-Zubayr 76 who read (not 'Adin with nunation but) a genitive construction: 'Ad of Iram. They then adopted these stories, which are better called fictitious fables and which are quite similar to the (Qur'an) interpretations of Sayfawayh which are related as comic anecdotes.76
76 That is, 'Abdallah b. az-Zubayr, who is also quoted elsewhere as an authority for Qur'An.readings. Cf. A. Jeffery, Materials for the History of the Text of the Qur'dn (Leiden, 1937), pp. 226 ff.

76Sayfawayh (or Sifawayh) is mentioned as early as the tenth century, in the list of famous comedians in Ibn an-Nadim, Fihrist, ed. Flugel (Leipzig, 1871-72), p. 313; (Cairo, 1348/1929-30), p. 435. Cf., further, Ibn al-Jawzi, .Ikhhdr al-hamgd wa-l-mughafalin (Cairo, 1347/1928), pp. 81 f., and Ibn
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Another fictitious story of-the historians, which-they all

report, concerns the reason for ar-Rashid's destruction of the Barmecides. It is the story of al-'Abbasah, ar-Rashld's sister, and Ja'far b. Yahya b. Khalid, his client. Ar-Rashid is said to have worried about where to place them when he was drink​ing wine with them. He wanted to receive them together in his company. Therefore, he permitted them to conclude a marriage that was not consummated. Al-'Abbasah then tricked (Ja'far) in her desire to be alone with him,77 for she had fallen in love with him. Jafar finally had intercourse with

Introduction

(In fact,) however, the "pillars" are tent poles. If "col​umns" were intended by the word, it would not be farfetched, as the power of (the people of'Ad) was well known, and they could be described as people with buildings and columns in the general way. But it would be farfetched to say that a special building in one or another specific city (was intended). If it is a genitive construction, as would be the case according to the reading of Ibn az-Zubayr, it would be a genitive con​struction used to express tribal relationships, such as, for instance, the Quraysh of Kinanah, or the Ilyis of Mudar, or the Rabi'ah of Nizir. There is no need for such an implausible interpretation which uses for its starting point silly stories of the sort mentioned, which cannot be imputed to the Qur'an because they are so implausible.

Hajar, Lisdn al-Mizdn, III, 132 f. This Sayfawayh (or Sibawayh) should not be confused with the later Egyptian Sibawayh to whom Ibn Zulaq devoted the Kitdb Akhbdr Sibawayh al-Misri (Cairo, 1352/1933). Cf. now F. Rosen​thal, Humor in Early Islam (Leiden, 1956), p. 11.

MSS. B, C, and D clearly indicate a reading Sayqawayh (Siqawayh) with q, but Sayfawayh probably is the correct form.

It may seem strange that a comedian like Sayfawayh should have had anything to do with "Qur'an interpretations." If Ibn Khaldun expressed himself correctly, they may have been facetious applications of Qur'an verses (and traditions), jokes such as we find in the literature on Muslim comedians. Cf. also the story of ar-Rashid and Ibn Abi Maryam, p. 33, below.

n The long story as to how the persistent 'Abbasah finally succeeded, with the connivance of Ja'far's mother, in being united with Jafar (who did not know that it was she), is told by al-Mas'iidi, Murdj adh-dhahab, VI, 387 ft.
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her-it is assumed, when he was drunk-and she became pregnant. The story was reported to ar-Rashid who flew into a rage.

This story 78 is irreconcilable with al-'Abbasah's position,

her religiousness, her parentage, and her exalted rank. She was a descendant of 'Abdallah b. 'Abbas and separated from him by only four generations, and they were the most distin​guished and greatest men in Islam after him. Al-'Abbasah was the daughter of Muhammad al-Mahdi, the son of Abu Ja'far 'Abdallah al-Manslir, the son of Muhammad as-Sajjad, the son of the Father of the Caliphs 'Ali. 'Ali was the son of 'Abdallah, the Interpreter of the Qur'an, the son of the Prophet's uncle, al-'Abbas. Al-'Abbasah was the daughter of a caliph and the sister of a caliph. She was born to royal power, into the prophetical succession (the caliphate), and descended- from- the men-around-Muhammad aril his uncles. She was connected by birth with the leadership of Islam, the light of the revelation, and the place where the angels de​scended to bring the revelation. She was close in time to the desert attitude of true Arabism, to that simple state of Islam still far from the habits of luxury and lush pastures of sin. Where should one look for chastity and modesty, if she did not possess them? Where could cleanliness and purity be found, if they no longer existed in her house? How could she link her pedigree with (that of) Ja'far b. Yahya and stain her Arab nobility with a Persian client? His Persian ancestor had been acquired as a slave, or taken as a client, by one of her ancestors, an uncle of the Prophet and noble Qurashite, and all (Ja'far) did was that he together with his father was dragged along (by the growing fame of) the 'Abbisid dynasty and thus prepared for and elevated to a position of nobility. And how could it be that ar-Rashid, with his high- 1, 20 mindedness and great pride, would permit himself to become related by marriage to Persian clients! If a critical person looks at this story in all fairness and compares al-'Abbasah

18 Cf. also 'Ibar, V, 436 f.; VI, 7. See pp. 269 and 272, below.
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with the daughter of a great ruler of his own time, he must find it disgusting and unbelievable that she could have done such a thing with one of the clients of her dynasty and while her family was in power. He would insist that the story be considered untrue. And who could compare with al-'Abbasah and ar-Rashid in dignity!

The reason for the destruction of the Barmecides was their attempt to gain control over the dynasty and their retention of the tax revenues. This went so far that when ar-Rashid wanted even a little money, he could not get it. They took his affairs out of his hands and shared with him in his authority. He had no say with them in the affairs of his realm. Their in​fluence grew, and their fame spread. They filled the positions and ranks of the government with their own children and creatures who became high officials, and thus barred all others from the positions of wazir, secretary, army commander, doorke per (,hajb), and from the military and civilian admin​istration. It is said that in the palace of ar-Rashid, there were twenty-five high officials, both military and civilian, all children of Yahya b. Khalid. There, they crowded the people of the dynasty and pushed them out by force. They could do that because of the position of their father, Yahya, mentor to Harun both as crown prince and as caliph. (Harun) practically grew up in his lap and got all his education from him. (Harun) let him handle his affairs and used to call him "father." As a result, the (Barmecides), and not the govern​ment, wielded all the influence.78a Their presumption grew. Their position became more and more influential. They be​came the center of attention. All obeyed them. All hopes were addressed to them. From the farthest borders, presents and

1,21 gifts of rulers and amirs were sent to them. The tax money found its way into their treasury, to serve as an introduction to them and to procure their favor. They gave gifts to and

48a Lit., "the preferred position (ordinarily enjoyed by government and ruler) went from the government to them," or, if ithdr should rather be translated "bounty," instead of "preferential position" (cf. 2:274,1.34, be​low), "the bounty (ordinarily dispensed by government and ruler)...."

The Downfall of the Barmecides

bestowed favors upon the men of the ('Alid) Shi'ah 7' and upon important relatives (of the Prophet). They gave the poor from the noble families (related to the Prophet) some​thing to earn. They freed the captives. Thus, they were given praise as was not given to their caliph. They showered privileges and gifts upon those who came to ask favors from them. They gained control over villages and estates in the open country and (near) the main cities in every province.

Eventually, the Barmecides irritated the inner circle. They caused resentment among the elite and aroused the displeasure of high officials. Jealousy and envy of all sorts began to show themselves, and the scorpions of intrigue crept into their soft beds in the government. The Qahtabah family, Ja'far's maternal uncles, led the intrigues against them. Feelings for blood ties and relationship could not move or sway them (the Qahtabah family) from the envy which was so heavy on their hearts. This joined with their master's incipi​ent jealousy, with his dislike of restrictions and (of being treated with) highhandedness, and with his latent resentment aroused by small acts of presumptuousness on the part of the Barmecides. When they continued to flourish as they did, they were led to gross insubordination, as is shown, for instance, by their action in the case of Yahya b. 'Abdallah b. Hasan b.' al-Hasan b. 'All b. Abi Talib, the brother of "the Pure Soul" (an-Nafs az-Zakiyah), Muhammad al-Mahdi, who had re​volted against al-Mansur.80
This Yahya had been brought back by al-Fadl b. Yahya

from the country of the Daylam under a safe-conduct of ar​Rashid written in his own hand. According to at-Tabari,81 (al-Fadl) had paid out a million dirhams in this matter. Ar- 1, 22 Rashid handed Yahya over to Ja'far to keep him imprisoned in his house and under his eyes. He held him for a while but, prompted by presumption, Ja'far freed Yahya by his own

" In the first case, the 'Alids, rather than the 'Abbasid Shi'ah, are meant. The latter are meant by "important relatives of the Prophet," though this, too, may be another term for the 'Alids.

° See pp. 410 f., below,

81 Annales, 111, 614, anno 176.
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decision, out of respect for the blood of the Prophet's family as he thought, and in order to show his presumption against the government. When the matter was reported to ar-Rashid, he asked Ja'far about (Yahya). Ja'far understood and said that he had let him go. Ar-Rashid outwardly indicated ap​proval and kept his grudge to himself. Thus, Ja'far himself paved the way for his own and his family's undoing, which ended with the collapse of their exalted position, with the heavens falling in upon them and the earth's sinking with them and their house. Their days of glory became a thing of the past, an example to later generations.

Close examination of their story, scrutinizing the ways of government and their own conduct, discloses that all this was natural and is easily explained. Looking at Ibn 'Abdrab​bib's report 82 on ar-Rashid's conversation with his great​granduncle Dawud b. 'Ali concerning the destruction of the Barmecides as well as al-Asma'i's evening causeries with ar​Rashid and al-Fadl b. Yahya, as mentioned in the chapter on poets in the 'Igd,83 one understands that it was only jealousy and struggle for control on the part of the caliph and his subordinates that killed them. Another factor was the verses that enemies of the Barmecides among the inner circle sur​reptitiously gave the singers to recite, in the intention that the caliph should hear them and his stored-up animosity against them be aroused. These are the verses:

Would that Hind could fulfill her promise to us

And deliver us from our predicament, And for once act on her own.

The impotent person is he who never acts on his own."

82 Ahmad b. Muhammad, 246-328 [860-940]. Cf. GAL, I, 154 f.; Suppl., 1, 250 f.; 'Iqd (Cairo, 1305/1887), III, 24. The edition of the 'Iqd has Ishaq b. 'Ali, instead of Dawud b. 'All.

'Iqd, III, 108-11. See also below, 3:411.

8' The verses are by 'Umar b. Abi Rabi'ah who lived ca. A.D. 700. Cf. GAL, 1, 45 H.; Suppl., 1, 76 f. Cf. P. Schwarz, Der Diwan des 'Umar Ibn Abi Rebi a (Leipzig, 1901), 1, 115 (No. 165, 11, 1 f.). Cf. also Ibn al-Athir, Kamil, V11, 4, anno 229.

Ar-Rashid's Piety

When ar-Rashid heard these verses, he exclaimed: "Indeed, I am just such an impotent person." By this and similar methods, the enemies of the Barmecides eventually succeeded in arousing ar-Rashid's latent jealousy and in bringing his terrible vengeance upon them. God is our refuge from men's desire for power and from misfortune.

The stupid story of ar-Rashid's winebibbing and his getting drunk in the company of boon companions is really abominable. It does not in the least agree with ar-Rashid's attitude toward the fulfillment of the requirements of religion and justice incumbent upon caliphs. He consorted with religious scholars and saints. He had discussions with al​

Fudayl b. 'Iyad,85 Ibn as-Sammak,B6 and al-'Umari,87 and he corresponded with Sufyan.88 He wept when he heard their sermons. Then, there is his prayer in Mecca when he cir​cumambulated- the Ka'bah.89 He was -pious,--observed the times of prayer, and attended the morning prayer at its earliest hour. According to at-Tabari and others, he used every day to pray one hundred supererogatory rak'ahs.90 Alternately, he was used to go on raids (against unbelievers) one year and to make the pilgrimage to Mecca the other. He rebuked his jester, Ibn Abi Maryam, who made an unseemly remark to him during prayer. When Ibn Abi Maryam heard ar-Rashid recite: "How is it that I should not worship Him who created me?" 91 he said: "Indeed, I do not know why."

85 Died 187 [803]. Cf. GAL, Suppl.,1, 430.

86 Muhammad b. $abih, d. 183 [799/800]. Cf. al-Khatib al-Baghdadi, Ta'rikh Baghdad, V, 364-73.

87 Apparently 'Abdallah b. 'Abd-al-'Aziz b. 'Abdallah b. 'Abdallah b. 'Umar b. al-Khattab, d. 184 [800/801]. Cf. Ibn Hajar, Tahdhib, V, 302 f. A nephew of this man, 'Ubaydallah b. 'Umar, was brought by ar-Rashid to Baghdad (cf. aI-Khatib al-Baghdadi, Ta'rIkh Baghdad, X, 310), but he would not seem to be the one meant here.

88 Of the two famous Sufyans, Sufyin ath-Thawri and Sufyin b. 'Uyaynah, the latter is meant here. He lived from 107 to 198 [725/26 to 814]. Cf. al-Khatib al-Baghdadi, Ta'rikh Baghdad, IX, 174-84.

11 Cf. Ibn al-Athir, Kamil, VI, 87 f., anno 193. Cf. also G. Audisio, Harun al-Rashid (New York, 1931), p. 173.

90 Cf. at-Tabari, Annales, Ill, 740, anno 193. A rak'ah is a prescribed sequence of motions in prayer.

91 Qur'an 36.22 (21).
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Ar-Rashid could not suppress a laugh, but then he turned to him angrily and said: "0 Ibn Abi Maryam, (jokes) even during the prayer? Beware, beware of the Qur'an and Islam. Apart from that, you may do whatever you wish." 92

Furthermore, ar-Rashid possessed a good deal of learning and simplicity, because his epoch was close to that of his forebears who had those (qualities). The time between him and his grandfather, Abu Ja'far (al-Mansur), was not a long

1, 24 one. He was a young lad when Abu Ja'far died. Abu Jafar possessed a good deal of learning and religion before he became caliph and (kept them) afterwards. It was he who advised Malik to write the Muwatta', saying: "0 Abu 'Abdallah, no one remains on earth more learned than I and you. Now, I am too much occupied with the caliphate. Therefore, you should write a book for the people which will be useful for them. In it you should avoid the laxity of Ibn 'Abbas and the severity of Ibn 'Umar," and present (watti') it clearly to the people." Malik commented: "On that occa​sion, al-Mansur indeed taught me to be an author." 94

Al-Mansur's son, al-Mahdi, ar-Rashid's father, experi​enced the (austerity of al-Mansur) who would not make use of the public treasury to provide new clothes for his family. One day, al-Mahdi came to him when he was in his office dis​cussing with the tailors the patching of his family's worn garments. Al-Mahdi did not like that and said: "0 Com​mander of the Faithful, this year I shall pay for the clothes of the members of the family from my own income." Al​Mansur's reply was: "Do that." He did not prevent him from paying himself but would not permit any (public) Muslim money to be spent for it. Ar-Rashid was very close in

Cf. at-Tabari, Annales, 111, 743 f.

93 Ibn 'Abbas is the 'Abdallah b. 'Abbas mentioned above, p. 29, the Prophet's cousin. Ibn 'Umar is 'Abdallah, a son of the caliph 'Umar, who died in 73 or 74 [692/93 or 693/941. Cf. K. V. Zettersteen in El, s.v. " 'Abd Allah b. 'Umar."

9' Ibn Khaldun also refers to this story in his $urghatmishiyah lecture. Cf. Autobiography, p. sot. Cf. also Ibn Farbun (Cairo, 1351/1932), Dibdj, p. 25.

Ar-Rashid's and al-Mansar's Piety

time to that caliph and to his forebears." He was reared under the influence of such and similar conduct in his own family, so that it became his own nature. How could such a man have been a winebibber and have drunk wine openly? It is well known that noble pre-Islamic Arabs avoided wine. The vine was not one of the plants (cultivated) by them. Most of them considered it reprehensible to drink wine. Ar-Rashid and his forebears were very successful in avoiding anything repre​hensible in their religious or worldly affairs and in making all praiseworthy actions and qualities of perfection, as well as the aspirations of the Arabs, their own nature.

One may further compare the story of the physician 1, 25 Jibril b. Bukhtishu' reported by at-Tabari and al-Mas'udi.96 A fish had been served at ar-Rashid's table, and Jibril had not permitted him to eat it. (Jibril) had then ordered the table steward to bring the fish to (Jibril's) house. Ar​Rashid noticed it and got suspicious. He had his servant spy on Jibril, and the servant observed him partaking of it. In order to justify himself, Ibn Bukhtishu' had three pieces of fish placed in three separate dishes. He mixed the first piece with meat that had been prepared with different kinds of spices, vegetables, hot sauces, and sweets. He poured iced water over the second piece, and pure wine over the third. The first and second dishes, he said, were for the caliph to eat, no matter whether something was added by him (Ibn Bukhtishu') to the fish or not. The third dish, he said, was for himself to eat. He gave the three dishes to the table steward. When ar-Rashid woke up and had Ibn Bukhtishu' called in to reprimand him, the latter had the three dishes brought. The one with wine had become a soup with small pieces of fish,

96 A, C, and D read ubawatihi, but in B we find abawayhi "his parents," or "his two forebears" (?). Translating wa-ubawatihi "and counted him among his forebears" would be possible here, but is hardly correct.

96 Cf. Muraj adh-dhahab, V1, 305 ff., but at-Tabari does not seem to have the story. Cf. also Ibn Abi Ulaybi'ah, 'Uyan al-anbd', ed. Muller (Konigs​berg & Cairo, 1882-84), 1, 129.

Jibril was an early member of the famous dynasty of physicians. He died in 213 [828/29]. Cf. C. Brockelmann in EI, s.v. "Bakhtishu'."
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but the two other dishes had spoiled, and smelled differently. This was (sufficient) justification of Ibn Bukhtishu" s action (in eating a dish of fish that he had prevented the caliph from eating). It is clear from this story that ar-Rashid's avoidance of wine was a fact well known to his inner circle and to those who dined with him.

It is a well-established fact that ar-Rashid had consented to keep Abu Nuwas imprisoned until he repented and gave up his ways, because he had heard of the latter's excessive wine​bibbing.97 Ar-Rashid used to drink a date liquor (nab?dh), according to the `Iraqi legal school whose responsa (con​cerning the permissibility of that drink) are well known." But he cannot be suspected of having drunk pure wine. Silly reports to. this effect cannot be credited. He was not the man to do something that is forbidden and considered by the Muslims as one of the greatest of the capital sins. Not one of

1, 26 these people (the early 'Abbasids) had anything to do with effeminate prodigality or luxury in matters of clothing, jewelry, or the kind of food they took. They still retained the tough desert attitude and the simple state of Islam. Could it be assumed they would do something that would lead from the lawful to the unlawful and from the licit to the illicit? Historians such as at-Tabari, al-Mas'udi, and others are agreed that all the early Umayyad and `Abbasid caliphs used to ride out with only light silver ornamentation on their belts, swords, bridles, and saddles, and that the first caliph to originate riding out in golden apparel was al-Mu'tazz b. al​Mutawakkil, the eighth caliph after ar-Rashid.99 The same applied to their clothing. Could one, then, assume any differently with regard to what they drank? This will become still clearer when the nature of dynastic beginnings in desert life and modest circumstances is understood, as we shall

"For Abu Nuwas, see GAL, I, 75 ff.; Suppl., 1, 114 ff.

98 For the lenient 1{anafite attitude toward nabidh, see A. J. Wensinck

in El, s.v. " Nabidh." Cf. also p. 445, below.

99 Cf. al-Mas'udi, Muruj adh-dhahab, VII, 401.

Ar-Rashid's and al-Ma'mun's Piety

explain it among the problems discussed in the first book, if

God wills.'°°
A parallel or similar story is that reported by all (the historians) about Yahya b. Aktham, the judge and friend of al-Ma'mun.10' He is said to have drunk wine together with al-Ma'mCin and to have gotten drunk one night. He lay buried among the sweet basil until he woke up. The following verses are recited in his name:

0 my lord, commander of all the people!

He who gave me to drink was unjust in his judgment. I neglected the cupbearer, and he caused me to be, As you see me, deprived of intelligence and religion.

The same applies to Ibn Aktham and al-Ma'mf,n that applies to ar-Rashid- What they--drank -was--a date -liquor (nabidh) which in their opinion was not forbidden. There can be no question of drunkenness in connection with them. Yahyi's familiarity with al-Ma'mun was friendship in Islam.

It is an established fact that Yahya slept in al-Ma'mfm's 1, 27 room. It has been reported, as an indication of al-Ma'mun's excellence and affability, that one night he awoke,102 got up,

100 See, for instance, pp. 318 ff., below.

101 The story is told fully in Ibn 'Abdrabbih, 'Iqd, lll, 313.

Yahya b. Aktham died in 242 or 243 [847). Cf. al-Khatib al-Baghdadi,

2a'rlkh Baghdad, XIV, 191 ff.

149 Bulaq adds "thirsty." In this case the "vessel" (ina') mentioned would not be a chamber pot, but a water pitcher. A very similar story of how al​Ma'mun himself went out for a drink of water and did not disturb Yahya b. Aktham occurs in al-Itlidi, I'ldm an-nas bi-md waqa'a li-1-Bardmikah min Banff 1-'Abbas (Cairo, 1303/1886), p. 110. Al-Itlidi adds another story, ac​cording to which al-Ma'man had gone to urinate and hesitated to call his servants to help him to get ready for the morning prayer, as long as Yabya did not stir. Thus, it seems hardly possible to decide whether Ibn Khaldun thought of a water pitcher or a chamber pot. Ind' "urine glass" is found in at-Tabari, Firdaws al-bikmah (Berlin, 1928), pp. 354 f. An author closer to the time of Ibn Khaldun, as-Suyuti, uses a synonym for ind', wi'd'; cf. as​Suyuti, Tanbi'at al-ghabi bi-tabri'at Ibn al-'Arabs, Istanbul MS, Laleli, 3645, fol. 162a. For another version of the story, cf. as-Sulami, Addb a,c-suhbah, ed. M. J. Kister (Oriental Notes and Studies, No. 6) (Jerusalem, 1954), p. 57.
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and felt around for the chamber pot. He was afraid to wake Yahya b. Aktham. It also is an established fact that the two used to pray together at the morning prayer. How does that accord with drinking wine together! Furthermore, Yahya b. Aktham was a transmitter of traditions. He was praised by

Ibn Hanbal 103 and Judge Ismi'il.104 At-Tirmidhi 105 published

traditions on his authority. The hadIth expert al-Mizzi mentioned that al-Bukhari transmitted traditions on Yahya's authority in works other than the Jami' (as-Sahih).106 To vilify Yahya is to vilify all of these scholars.

Furthermore, licentious persons accuse Yahya b. Aktham of having had an inclination for young men. This is an affront to God and a malicious lie directed against religious scholars. (These persons) base themselves on storytellers' silly re​ports, which perhaps were an invention of Yahya's enemies, for he was much envied because of his perfection and his friendship with the ruler. His position in scholarship and religion makes such a thing impossible. When Ibn Hanbal was told about these rumors concerning Yahya, he ex​claimed: "For God's sake, for God's sake, who would say such a thing!" He disapproved of it very strongly. When the talk about Yahya was mentioned to Ismi'il, he exclaimed: "Heaven forbid that the probity ('adalah) 1°1 of such a man should cease to exist because of the lying accusations of envious talebearers." 108 He said: "Yahya b. Aktham is inno​

103 Ahmad b. Muhammad b. Hanbal, the founder of the Hanbalite school of jurisprudence, 164-241 1780-855]. Cf. GAL, 1, 181 ff.; Suppl., I, 309 f.

114 lsma'il b. Ishaq, the Malikite judge. Cf. 3:13, below.

106 Muhammad b. 'Isa, d. 279 [892], author of one of the authoritative collections of traditions. Cf. GAL, 1, 161 f.; Suppl., I, 267 f.

106 The 7ahdhib al-Kamdl of Yusuf b. 'Abd-ar-Rahman al-Mizzi, 654-742 [1256-1341] (cf. GAL, II, 64; Suppl., II, 66 f.), was not available, but see Ibn Hajar, 7ahdhib, X1,180. In al-Bukhari'sTa'rikh (Hyderabad, 1360
/ 1941-), IV2, 263, we find only Yahya's name, without any further in​formation.

107 'Addlah is a common term of Muslim jurisprudence and political science for which in this translation the word "probity" was chosen. It means pos​session of the moral qualifications that make a person acceptable for high office and for serving as a witness, that is, for exercise of his duties as a citizen. See also p. 395 and n. 388 to Ch. m, below.

101 Cf. al-Khatib al-Baghdadi, Ta'rikh Baghddd, XIV, 200, 1. 13.

Al-Ma'mdn and Ibn Aktham-al-Ma'mdn and Bdrdn

cent in the eyes of God of any such relationship with young

men (as that) of which he is accused. I got to know his most intimate thoughts and found him to be much in fear of God. However, he possessed a certain playfulness and friendliness that might have provoked such accusations." Ibn Hibban mentioned him in the Thigat.109 He said that no attention 1, 28 should be paid to these tales about him because most of them were not correct.

A similar story is the one about the basket reported by Ibn 'Abdrabbih, author of the 'Iqd, in explanation of how al-Ma'mun came to be al-Hasan b. Sahl's son-in-law by marrying his daughter Burin." One night, on his rambles through the streets of Baghdad, al-Ma'mun is said to have come upon a basket that was being let down from one of the roofs by means of pulleys and twisted cords of silk thread. He seated himself in the basket and gi abbed the pulley, which started moving. He was taken up into a chamber of such-and​such a condition-Ibn 'Abdrabbih described the eye- and soul-filling splendor of its carpets, the magnificence of its furnishings, and the beauty of its appearance. Then, a woman of extraordinary, seductive beauty is said to have come forth from behind curtains in that chamber. She greeted al-Ma'mun and invited him to keep her company. He drank wine with her the whole night long. In the morning he returned to his companions at the place where they had been awaiting him. He had fallen so much in love with the woman that he asked her father for her hand. How does all this accord with al​Ma'mun's well-known religion and learning, with his imita​tion of the way of life of his forefathers, the right-guided ('Abbisid) caliphs, with his adoption of the way of life of those pillars of Islam, the (first) four caliphs, with his respect for the religious scholars, or his observance in his prayers and

109 I consulted the MS. Ahmet III, 2995 (of the Topkapusaray in Istanbul) of the work on reliable transmitters (Thiqdt) by Ibn Hibban, 274-354 [887/88-965) (cf. GAL, I, 164; Suppl.,1, 273 f.), but it does not go as far as Yahya. For the remarks of Ibn Hibban and the statement of Isma'il, see Ibn Hajar, Tahdhib, XI, 181.

110 Cf. Iqd, III, 356-63. Cf. also below, pp. 348 f.
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legal practice of the norms established by God! How could it be correct that he would act like (one of those) wicked scoundrels who amuse themselves by rambling about at

1, 29 night, entering strange houses in the dark, and engaging in nocturnal trysts in the manner of Bedouin lovers! And how does that story fit with the position and noble character of al-Hasan b. Sahl's daughter, and with the firm morality and chastity that reigned in her father's house!

There are many such stories. They are always cropping up in the works of the historians. The incentive for inventing and reporting them is a (general) inclination to forbidden pleasures and for smearing the reputation of others. People justify their own subservience to pleasure by citing men and women of the past (who allegedly did the same things they are doing). Therefore, they often appear very eager for such information and are alert to find it when they go through the pages of (published) works. If they would follow the example of the people (of the past) in other respects and in the qualities of perfection that were theirs and for which they are well known, "it would be better for them," 111 "if they would

know." 112

I once criticized a royal prince for being so eager to learn to sing and play the strings. I told him it was not a matter that should concern him and that it did not befit his position. He referred me to Ibrahim b. al-'Mahdi 1ta who was the lead​ing musician and best singer in his time. I replied: "For heaven's sake, why do you not rather follow the example of his father or his brother? Do you not see how that activity prevented Ibrahim from attaining their position?" The prince, however, was deaf to my criticism and turned away.

111 Qur'an 3.110 (106); 4.46 (49), 66 (69); 47.21 (23); 49.5 (5).

us Qur'an 2.102 (96), 103 (97); 16.41 (43); 29.41 (40), 64 (64); 68.33 (93).

"I The son of the caliph al-Mahdi, who was for a short time considered by some groups as caliph. 162-224 1779-839]; cf. GAL, Suppl., 1, 223, and below, pp. 325 f. and 433 f., and 8:341.

The Genealogy of the Fdtimids

Further silly information which is accepted by many historians concerns the 'Ubaydid (-Fatimids), the Shi'ah caliphs in al-Qayrawan and Cairo."' (These historians) deny their 'Alid origin and attack (the genuineness of) their descent

from the imam Ismail, the son of Ja'far as-Sadiq. They base 1, so themselves in this respect on stories that were made up in favor of the weak 'Abbasid caliphs by people who wanted to ingratiate themselves with them through accusations against their active opponents and who (therefore) liked to say all kinds of bad things about their enemies. We shall mention some such stories in our treatment of the history of (the 'Ubaydid-Fatimids). (These historians) do not care to con​sider the factual proofs and circumstantial evidence that re​quire (us to recognize) that the contrary is true and that their claim is a lie and must be rejected.

They all tell the same story about the-begilnli g of the Shi'ah dynasty. Abu 'Abdallah al-Muhtasib 115 went among the Kutamah urging acceptance of the family of Muhammad (the 'Alids). His activity became known. It was learned how much he cared for 'Ubaydallah al-Mahdi and his son, Abu 1-Qasim. Therefore, these two feared for their lives and fled the East, the seat of the caliphate. They passed through Egypt and left Alexandria disguised as merchants. 'isa an​Nawshari, the governor of Egypt and Alexandria, was in​formed of them. He sent cavalry troops in pursuit of them, but when their pursuers reached them, they did not recognize them because of their attire and disguise. They escaped into

11 The question of the 'Alid origin of the Fatimids and their early history was loaded with political "dynamite" for many centuries after the Fatimid dynasty had ceased to exist. In some respects, it is still of importance today. Cf. the works of W. Ivanow: Ismaili Tradition Concerning the Rise of the Fatimids (Islamic Research Association Series, No. 10) (Oxford, 1942), and The Alleged Founder of Ismailism (The Ismaili Society Series, No. 1) (Bom​bay, 1946). Cf. also F. Rosenthal, A History of Muslim Historiography, p. 335.

11° Abu `Abdallah ash-Shi'i, through whose efforts the Fatimids became rulers of northwestern Africa, is said to have been mubtasib (cf. pp. 462 f., below) in al-Basrah, if it was not his brother Abu 1-'Abbas who held that office. Cf. 'Ibar, 111, 362; IV, 31 f., 204 f. See also below, 2:133.
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the Maghrib. Al-Mu'tadid 116 ordered the Aghlabid rulers of Ifrigiyah in al-Qayrawan as well as the Midrarid rulers of Sijilmasah to search everywhere for them and to keep a sharp lookout for them. Ilyasa', the Midrarid lord of Sijilmasah, learned about their hiding place in his country and detained them, in order to please the caliph. This was before the Shi'ah victory over the Aghlabids in al-Qayrawan. There​after, as is well known, the ('Ubaydid-Fatimid) propaganda spread successfully throughout Ifrigiyah and the Maghrib, and then, in turn, reached the Yemen, Alexandria and (the rest of) Egypt, Syria and the Hijaz. The ('Ubaydid-Fatimids) shared the realm of Islam equally with the' 'Abbasids. They almost succeeded in penetrating the home country of the 'Abbasids and in taking their place as rulers. Their propa​ganda in Baghdad and the 'Iraq met with success through the amir al-Basasiri, one of the Daylam clients who had gained control of the 'Abbasid caliphs. This happened as the result of a quarrel between al-Basasiri and the non-Arab amirs.117 For a whole year, the ('Ubaydid-Fatimids) were mentioned in the Friday prayer from the pulpits of Baghdad. The 'Abbasids were continually bothered by the ('Ubaydid​Fatimid) power and preponderance, and the Umayyad rulers beyond the sea (in Spain) expressed their annoyance with them and threatened war against them. How could all this have befallen a fraudulent claimant to the rulership, who was (moreover) considered a liar? 118 One should compare (this account with) the history of the Qarmatian.,s His genealogy was, in fact, fraudulent. How completely did his propaganda

116 Rather, his son and successor al-Muktafi. The event related took place in the year 293 [905/6], after the death of al-Mu'tadid. Cf. Ibn 'Whirl, al​Baydn al-Mughrib, ed. G. S. Colin and E. Levi-Provencal (Leiden, 1948-5 1), 1, 140. But see also below, p. 46, and 'Ibar, Ill, 360; IV, 31.

117 This refers to events at the beginning of the Saljuq rule under Tughril​bek, that took place in the period from December, 1058, to 1060. Cf. also 'Ibar, Ill, 463 f.

18 Cf. 'Ibar,11I, 360.

116 The "Qarmatian" was the supposed founder of the sect, a certain Hamdin, who lived in the second half of the ninth century. Cf. L. Massignon in El, s.v. "Ilarmatians."

The Genealogy of the Fdtimids

disintegrate and his followers disperse! Their viciousness and guile soon became apparent. They came to an evil end and tasted a bitter fate. If the 'Ubaydid(-Fatimids) had been in the same situation, it would have become known, even had it taken some time.

Whatever qualities of character a man may have,.

They will become known, even if he imagines they are

concealed from the people '120

The ('Ubaydid-Fatimid) dynasty lasted uninterruptedly for about two hundred and seventy years. They held possession of the place where Ibrahim (Abraham) had stood 181 and where he had prayed, the home of the Prophet and the place where he was buried, the place where the pilgrims stand and where the angels descended (to bring the revelation to Muhammad). Then, their rule came to an end. During all that time, their partisans showed them the greatest devotion and love and firmly believed in their descent from the imam Ismail, the son of Ja'far as-Sadiq. Even after the dynasty had gone and its influence had disappeared, people still came forward to press the claims of the sect. They proclaimed the names of young children, descendants of (the 'Ubaydid​Fatimids), whom they believed entitled to the caliphate. They 1, s2 went so far as to consider them as having actually been appointed to the succession by preceding imams. Had there been doubts about their pedigree, their followers would not have undergone the dangers involved in supporting them. A sectarian does not manipulate his own affairs, nor sow con​fusion within his own sect, nor act as a liar where his own beliefs are concerned.

It is strange that Judge Abu Bakr al-Bagillani'112 the great

16 This verse is quoted from near the end of Zuhayr's Mu'allaqah; cf. 3:397 and 410, below. Cf. J. Hausherr, Die Mu'allaja. des Zuhair (Berlin, 1905), p. 35.

1 That is, the Maqdm Ibrdhim in the Sanctuary in Mecca.

'~ Muhammad b. at-Tayyib, d. 403 [to131. Cf. GAL, 1, 197; Suppl., I, 349. In Ibn Khaldun's circle, he was esteemed one of the greatest of ancient eastern Milikites, and he is, therefore, often quoted in the Muqaddimah.
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speculative theologian, was inclined to credit this unaccept​able view (as to the spuriousness of the 'Ubaydid-Fatimid genealogy), and upheld this weak opinion. If the reason for his attitude was the heretical and extremist Shi'ism of (the 'Ubaydid-Fatimids, it would not be valid, for his denial of their 'Alid descent) does not invalidate 123 (the objectionable character of) their sectarian beliefs, nor would establishment of their ('Alid) descent be of any help to them before God in the question of their unbelief. God said to Noah concerning his sons: "He does not belong to your family. It is an im​proper action. So do not ask me regarding that of which you have no knowledge." 124 Muhammad exhorted Fatimah in these words: "0 Fatimah, act (as you wish). I shall be of no help to you before God." 124a

When a man comes to know a problem or to be certain about a matter, he must openly state (his knowledge or his certainty). "God speaks the truth. He leads (men into) the right way." 125 Those people (the 'Ubaydid-Fatimids) were constantly on the move because of the suspicions various governments had concerning them. They were kept under observation by the tyrants, because their partisans were numerous and their propaganda had spread far and wide. Time after time they had to leave the places where they had settled. Their men, therefore, took refuge in hiding, and their (identity) was hardly known, as (the poet) says:

Recent publications in connection with al-Bagillani include the edition of his Kitdb at-TamhId by al-Khucayri and Abu Ridah (Cairo, 1366/1947), who contribute much biographical material, and G. E. von Grunebaum, A Tenth​Century Document of Arabic Literary Criticism (Chicago, 1950). An edition of his Insdf appeared in Cairo in 1369/1950. Al-Bagillani's work against the Fatimids was entitled Kashf al-asrdr wa-hack al-astdr. Cf. Ibn Kathir, Biddyah, XI, 346; the edition of the Tamhid cited above, p. 259 (n. 3). That al-Ghazzali based his Muslazhiri upon al-Bagillani s Kashf has been denied by I. Goldziher, and, indeed, Goldziher's study of the Musta;hiri has no indication that the work dealt with the 'Alid descent of the Fatimids. Cf. 1. Goldziher, Streitschrift des Gazdli gegen die Bdtin~ia-Sekte (Leiden, 1916), pp. 15 f.

123 The phrase used here means "to push back." Cf. 3:49, below. 125 Qur'an 11.46 (48).
12da" Cf. Concordance, V, 15, 11. 64 f. 125 Qur'an 33.4 (4).
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If you would ask the days what my name is, they would

not know,

And where I am, they would not know where I am. 121
1, 93

This went so far that Muhammad, the son of the imam Isma'il, the ancestor of 'Ubaydallah al-Mahdi, was called "the Concealed (Imam)." 127 His partisans called him by that name because they were agreed on the fact he was hiding out of fear of those who had them in their power. The partisans of the 'Abbasids made much use of this fact when they came out with their attack against the pedigree of (the 'Ubaydid​Fatimids). They tried to ingratiate themselves with the weak ('Abbasid) caliphs by professing the erroneous opinion that (the 'Alid descent of the 'Ubaydid-Fatimids was spuri​ous). It pleased the 'Abbasid clients and the amirs who were in charge of military operations against the enemies of the ('Abbasids). It helped them and the government to make up for their inability to resist and repel the Kut imah Berbers, the partisans and propagandists 128 of the 'Ubaydid(-Fati​mids), who had taken Syria, Egypt, and the Hijaz away from (the 'Abbasids). The judges in Baghdad eventually prepared an official statement denying the 'Alid origin (of the 'Ubayd​id-Fatimids) .128 The statement was witnessed by a number of prominent men, among them the Sharif ar-Radi 130 and his

"'The verse is ascribed by some authors to Abu Nuwas. Cf. al-Amidi, al-Mu'talif wa-l-mukhtalif (Cairo, 1354/1935-36), p. 94, and ar-Raghib al-Isfahini, Muhddardt (Cairo, 1287/1870), I, 171. However, it does not appear in Abu Nuwas' Diwdn (Cairo, 1898). Ibn Bullan, Da'wat al-atibbd', at the beginning, ascribes it to al-Husayn b. Hani' (leg. Abu 1-Hasan b. Hani').

The first line may be read in the passive: "If the days were asked


The text found in Ibn Bullan has a variant reading requiring this translation.

121 See also p. 412, below.

121 C and D read "representatives of the dynasty."

"' Cf. B. Lewis, The Origins of Ismd'ilism (Cambridge, 1940), pp. 60 f. The earliest published source so far known for the text of the affidavit is Ibn al-Jawzi, Munta;am (Hyderabad, 1357 /1938 -), VII, 255. Ibn Khaldun's list of signers corresponds much more closely to that in Ibn al​Athir, Kdmil, IX, 98, anno 402, and VIII, 10, anno 296, than to that in Ibn al-Jawzi.

110 Muhammad b. al-Husayn, 359-406 [969/70-1015]. Cf. GAL, 1, 82; Suppl., l, 131 f.
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brother al-Murtada,13' and Ibn al-Bath awi.'32 Among the religious scholars (who also witnessed the document) were Abu Hamid al-Isfarayini,133 al-Quduri,134 as-Saymari,m Ibn al-Akfani,'36 al-Abiwardi,137 the Shi'ah jurist Abu 'Abdallah b. an-Nu'man,138 and other prominent Muslims in Baghdad. The event took place one memorable 139 day in the year 402 [10ii] in the time of al-Qadir. The testimony (of these witnesses) was based upon hearsay, on what people in Baghdad generally believed. Most of them were partisans of the 'Abbasids who attacked the 'Alid origin (of the 'Ubaydid​Fatimids). The historians reported the information as they had heard it. They handed it down to us just as they remem​bered it. However, the truth lies behind it. Al-Mu'tadid's 140 letter concerning 'Ubaydallah (addressed) to the Aghlabid

i s4 in al-Qayrawan and the Midrarid in Sijilmasah, testifies most truthfully to the correctness of the ('Alid) origin of the ('Ubaydid-Fatimids), and proves it most clearly. Al​Mu'tadid (as a very close relative) was better qualified than anyone else to speak about the genealogy of the Prophet's

house.'.'

Dynasty and government serve as the world's market

"I 'All b. al-Ilusayn, 355-436 [966-1044/451. Cf. Ibn al-Jawzi, op. cit., VIII, 120 ff.

1 I Ibn al-Athir expressly states that he was an 'Alid, but I have no further information about the man.

113 Ahmad b. Muhammad, 345-406 [956/57-10161. Cf. Ibn al-Jawzi, op. cit., VII, 277 f.

"'Ahmad b. Muhammad, 362-428 1972/73-10371. Cf. GAL, I, 174 f.; Suppl., I, 295 f.

136 Abu 'Abdallah al-Husayn b. 'Ali, 351-436 [962/63-10451. Cf. Ibn al-Jawzi, op. cit., Vlll, 119.

136 Abu Muhammad 'Abdallah b. Muhammad, 316 or 320 to 405 [928/29 or 932 to 1014]. Cf. Ibn al-Jawzi, op. cit., VII, 273.

137 Abu 1-'Abbas Ahmad b. Muhammad, d. 425 [10341. Cf. Ibn al-Jawzi, op. cit., Vlll, 80 f.

136 Muhammad b. Muhammad b. al-Mu'allim, d. 413 [10221. Cf. Ibn al-Jawzi, op. cit., VIII, 11 f.

'' See note 162 to Ch. in, and p. 450, below.

140 See n. 116, above.

161 Cf. R. Dozy, Journal asiatique, XIV 6 (1869), 149 f., and Supplement aux dictionnaires arabes, II, 380 f.

The Genealogies of Fdtimids and Idrlsids

place,"' attracting to it the products of scholarship and crafts​manship alike. Wayward wisdom and forgotten lore turn up there. In this market stories are told and items of historical information are delivered. Whatever is in demand on this market is in general demand everywhere else. Now, when​ever the established dynasty avoids injustice, prejudice, weakness, and double-dealing, with determination keeping to the right path and never swerving from it, the wares on its market are as pure silver and fine gold. However, when it is influenced by selfish interests and rivalries, or swayed by vendors of tyranny and dishonesty, the wares of its market place become as dross and debased metals. The intelligent critic must judge for himself as he looks around, examining this, admiring that, and choosing this.

A similar and even more improbable story is one privately

discussed by those who attack the ('Alid) descent of Idris b.

Idris b. 'Abdallah b. Hasan b. al-Hasan b. 'All b. Abi Talib, who became imam after his father in Morocco .143 They hint at the punishable crime of adultery by insinuating that the unborn child left after the death of the elder Idris was in fact the child of Rashid, a client of the Idrisids. How stupid of these God-forsaken men! They should know that the elder Idris married into the Berber tribes and, from the time he came to the Maghrib until his death, was firmly rooted in desert life. In the desert, no such thing could remain a secret. 1, 35 There are no hiding places there where things can be done in secret. The neighbors (if they are women) can always see and (if they are men) always hear what their women are doing, because the houses are low and clustered together without

'a Cf. below, 2:102 and 287, and also 2:352. As early as the ninth century, Ibn Qutaybah quoted Abi! Hazim as saying to Sulaymin b. 'Abd-al​Malik: "The government serves as a market place to which whatever is in demand with (the government) is brought." Cf. Ibn Qutaybah, 'Uydn al​akhbdr(Cairo, 1343-49/1925-30), 1, 2.

13 Ibn Khaldun speaks of the Idrlsids of Fez in 'Ibar, IV, 12 ff. Cf. also below, p. 411.
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space between them. Rashid was entrusted with the steward​ship of all the women after the death of his master, upon the recommendation of friends and partisans of the Idrisids and subject to the supervision of them all. Furthermore, all Moroccan Berbers agreed to render the oath of allegiance to the younger Idris as his father's successor. They voluntarily agreed to obey him. They swore that they were willing to die for him, and they exposed themselves to mortal danger protecting him in his wars and raids. Had they told each other some such scandalous story or heard it from someone else, even a vengeful enemy or scandal-mongering rebel, some of them at least would have refused to do those things. No, this story originated with the 'Abbasid opponents of the Idrisids and with the Aghlabids, the 'Abbasid governors and officials in Ifrigiyah

This happened in the following manner. When the elder Idris fled to the Maghrib after the battle of Fakhkh,t" al​Hadi sent orders to the Aghlabids to lie in wait and keep a sharp watch out for him. However, they did not catch him, and he escaped safely to the Maghrib. He consolidated his position, and his propaganda was successful. Later on, ar​Rashid became aware of the secret Shi'ah leanings of Wadih,

1, 36 the 'Abbasid client and governor of Alexandria, and of his deceitful attitude in connection with the escape of Idris to the Maghrib, and (ar-Rashid) killed (Wadih). Then, ash​Shammakh, a client of (ar-Rashid's) father, suggested to ar​Rashid a ruse by means of which to kill Idris. (Ash-Sham​makh) pretended to become his adherent and to have broken with his 'Abbasid masters. Idris took him under his protec​tion and admitted him to his private company. Once, when Idris was alone, ash-Shammakh gave him some poison and thus killed him. The news of his death was received by the

144 A locality near Mecca where 'Alids in revolt were defeated in 169 1786). Cf., for instance, Abu 1-Faraj al-l fahani, Magdtil a(-Tdliblyin (Cairo, 1368/1949), pp. 434 ff.; Ibn al-Athir, Kdmil, VI, 38, anno 169; 'Ibar, Ill, 215 f. Ibn al-Athir states that it is uncertain whether it was al-Hidi or ar​Rashid who killed Wadih, who was postmaster general and chief of the in​telligence service in Egypt.
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'Abbasids most favorably, since they hoped that it would cut

the roots and blunt the edge of the 'Alid propaganda in the Maghrib. News of the unborn child left after Idris' death had not (yet) reached them. Thus, it was only a brief moment until the ('Alid) propaganda reappeared. The Shi'ah was successful in the Maghrib, and Shi'ah rule was renewed through Idris, Idris' son. This was a most painful blow to the 'Abbasids. Weakness and senility had already taken hold of the Arab dynasty. No longer could (the 'Abbasids) aspire to the control of remote regions. Far away as the elder Idris was in the Maghrib, under the protection of the Berbers, ar-Rashid had just enough power, and no more, to poison him with the help of a ruse. Therefore, the 'Abbasids now had recourse to their Aghlabid clients in Ifrigiyah. They asked them to heal the dangerous breach caused by (the Idrisids), to take meas​ures against the woe that threatened-to befall the dynasty from that direction, and to uproot (the Idrisids) before they could spread. Al-Ma'mun and the succeeding caliphs wrote to the Aghlabids to this effect. However, the Aghlabids were also too weak (to control) the Berbers of Morocco, and might better have tried to embarrass their own rulers as (the Idrisids embarrassed them), because the power of the caliphate had been usurped by non-Arab slaves, who diverted 1, 37 to their own purposes its entire control and authority 16 over men, taxes, and functionaries. It was as the contemporary ('Abbasid) poet described it: Ias

A caliph in a cage

Between Wasif and Bughi: He says what they tell him, Like a parrot.

14' An-nagd wa-l-ibrdm, literally "the untwisting and twisting." Cf. n. 1, above: "all his powers," and below, p. 379, 1. 21. Cf. also H. Lammens, Etudes sur le siecle des Omayyades (Beirut, 1930), p. 4.

146 The verses are quoted by al-Mas'Odl, Muruj adh-dbahab, VII, 325, with reference to the caliph al-Musta'in, who was one of those dominated by the Turkish generals Wasif and Bugha.
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The Aghlabid amirs, therefore, were afraid of possible in​trigues and tried all kinds of excuses. Sometimes, they be​littled the Maghrib and its inhabitants. At other times, they tried to arouse fear of the power of Idris and his descendants who had taken his place there. They wrote the 'Abbasids that he was crossing the borders of his territory. They in​cluded his coins among their gifts, presents, and tax collec​tions, in order to show his growing influence and to spread terror about his increasing power, to magnify (the dangers) which would lie in attacking and fighting him, as they were being asked to do, and to threaten a change in allegiance if they were forced to that. Again, at other times, they attacked the descent of Idris with the (afore-mentioned) lie, in order to harm him. They did not care whether the accusation was true or not. The distance_ (from Baghdad) was great, and, weak-minded as the 'Abbasid children and their non-Arab slaves were, they took anybody's word and listened to any​body's noise. They went on in this manner until the Aghlabid rule came to an end.

The nasty remark (about the Idrisid genealogy) then became known to the mob. Some slanderers listened eagerly to it, using it to harm the Idrisids when there were rivalries. Why do such God-forsaken men stray from the intentions of the religious law, which knows no difference between definite (fact) and (mere) guess? 146a Idris was born in his father's

1, 38 bed, and "the child belongs to the bed."."' It is a (Muslim) article of faith that the descendants of Muhammad are above any such thing (as adultery). God removed every turpitude from them and cleansed them. Idris' bed is free of all un​cleanliness and all turpitude. This is decided in the Qur'an. 148 Whoever believes the contrary confesses his guilt and invites unbelief.

I have refuted the accusation against Idris here at length,

'"^ In a case like this, involving the crime of throwing suspicion upon

someone's sexual morality.

111 This is a Prophetic tradition. Cf. Handbook, p. 45b; D. Santillana,

Istituxioni di diritto musulmano, I, 193. 1" Cf. Qur'an 33.33 (33).
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in order to forestall doubts and strike out against the envious. I heard the story with my own ears from a man who was hostile to (the Idrisids) and attacked their descent with this lying invention. In his self-deception, he passed on the story on the authority of certain historians of the Maghrib who had turned their backs on Muhammad's descendants and were skeptical concerning their ancestors. But the situation (of the Idrisids) is above all that and not susceptible of such a (taint). (No space should be devoted to refuting such an accusation, since) to deny a fault where (the existence of) a fault is im​possible is (in itself) a fault."' However, I did defend them here in this world and, thus, I hope that they will defend me on the Day of Resurrection.

It should be known that most of those who attack the ('Alid) descent of (the Idrisids) are themselves persons who claim to be descendants of Muhammad or pi etejid to be connected with his descendants, and who envy the descendants of Idris. The claim to (Muhammadan) descent is a great title to nobility among nations and races in all regions. Therefore, it is subject to suspicion. Now, both in their native Fez and in the other regions of the Maghrib, the descent of the Idrisids is so well known and evident that almost no one can show or hope to show as well-established a pedigree. It is the result of continuous transmission by the more recent nations and generations on the authority of the older preceding ones. The Idrisids count the house of their ancestor Idris, the founder and builder of Fez, among their houses. His mosque is adjacent to their quarter and streets. His sword is (suspended) unsheathed atop the main minaret of their residence. There are other relics of his which have been attested to many times in an uninterrupted tradition, so that the tradition concerning them is almost as valuable as direct observation (as to its reliability). Other descendants of Muhammad can look at these signs which God gave to the Idrisids. They will see the Muhammadan nobility of the Idrisids enhanced by the majesty of the royal authority their

'"See also 3:54, below.
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ancestors exercised in the Maghrib. They will realize that they themselves have nothing of the sort and that they do not measure up even halfway to any one of the Idrisids. They will also realize that those who claim to be Muhammad's descendants but do not have such testimonies to confirm their claim as the Idrisids have, may at best find their position conceded (as possibly true), because people are to be be​lieved with regard to the descent they claim for themselves,75o but there is a difference between what is known and what is mere guess, between what is certain and what is merely conceded as possibly true.

When they realize these facts, they are choked in their own spittle (which they swallow in impotent jealousy). Their private envy causes many of them to wish that they could bring down the _Idrisids from their noble position to the status of ordinary, humble persons. Therefore, they have recourse to spite and persistent malevolence and invent er​roneous and lying accusations such as the one discussed. They justify themselves by the assumption that all guesses are equally probable. They ought to (prove) that! We know of no descendants of Muhammad whose lineage is so clearly and obviously established as that of the descendants of Idris of the family of al-Hasan. The most distinguished Idrisids at this time are the Banu 'Imran in Fez. They are descendants of Yahya al-Juti b. Muhammad b. Yahya al-'Addam b. al​

t, 40 Qasim b. Idris b. Idris. They are the chiefs of the 'Alids there. They live (at the present time) in the house of their ancestor Idris. They are the leading nobility of the entire Maghrib. We shall mention them in connection with the Idrisids, if God wills."' They are the descendants of 'Imran b.

150 Cf. Bombaci, p. 442, and below, p. 54.

151 In 'Ibar, IV, 15, 1. 25, Ibn Khaldun mentions only Yahya al-'Addam. Al-'Adddm is the form indicated in the MSS of the Muqaddimah.

The pedigree of the Banu 'Imran which follows is added in the margin of C and incorporated in the text of D.

Ibn Hazm, Jamharat ansab al-'Arab, p. 44, refers to the first Yabya (al-'Addam) as Yabyi al-JUti. Ibn JIazm, loc. cit., 1. 10, also refers to Yabya b. Ibrahim b. Yahya (al-Juji).

The Genealogies of Idr":sids and 41mohads

Muhammad b. al-Hasan b. Yahya b. 'Abdallah b. Muham​mad b. 'All b. Muhammad b. Yahya b. Ibrahim b. Yahya al​Juti. The chief of their (house) at this time is Muhammad b. Muhammad b. Muhammad b. 'Imran.

To these wicked statements and erroneous beliefs one

may add the accusations that weak-minded jurists in the Maghrib leveled against the imam al-Mahdi, the head of the Almohad dynasty."' He was accused of deceit and insincerity when he insisted upon the true oneness of God and when he complained about the unjust people before his time. All his claims in this respect were declared to be false, even down to his descent from the family of Muhammad, which his Almohad followers accept. Deep down in their hearts it was envy of al-Mahdi's success that led the jurists to declare him a liar. In their self-deception, they thought that they could compete with him in religious scholarship, juridical decisions, and religion. He then turned out to be superior to them. His opinion was accepted, what he said was listened to, and he gained a following. They envied this success of his and tried to lessen his influence by attacking his dogmas and declaring his claims to be false. Furthermore, they were used to receive from al-Mahdi's enemies, the Lamtunah kings (the Almora​vids), a respect and an honor they received from no one else, because of the simple religion (of the Almoravids). Under the 1, 41 Lamtunah dynasty, religious scholars held a position of re​spect and were appointed to the council, everybody according to his influence among his people in his respective village. The scholars, therefore, became partisans (of the Almora​vids) and enemies of their enemies. They tried to take re​venge on al-Mahdi for his opposition to them, his censure of them, and his struggle against them. This was the result of their partisanship for the Lamtunah and their bias in favor of the Lamtunah dynasty. Al-Mahdi's position was different from theirs. He did not share their beliefs. What else could

'S' Ibn Khaldun dealt with the beginning of the Almohads in 'Ibar, VI, 225 fi:; de Slane (tr.), II, 161 ff.
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be expected of a man who criticized the attitude of the ruling dynasty as he did and was opposed in his efforts by its jurists? He called his people to a holy war against them. He uprooted the dynasty and turned it upside down, despite its great strength, its tremendous power, and the strong force of its allies and its militia. Followers of his killed in the struggle were innumerable. They had sworn allegiance to him until death. They had protected him from death with their own lives. They had sought nearness to God by sacrificing them​selves for the victory of the Mahdi's cause as partisans of the enterprise that eventually gained the upper hand and replaced the dynasties on both shores."' (Al-Mahdi himself) remained always frugal, retiring, patient in tribulation, and very little concerned with the world to the last; he died without fortune or worldly possessions. He did not even have children, as everybody desires but as one often is deceived in desiring. I should like to know what he could have hoped to obtain by this way of life were it not (to look upon) the face of God, for he did not acquire worldly fortune of any kind during his lifetime. Moreover, if his intention had not been good, he would not have been successful, and his propaganda would not have spread. "This is how God formerly proceeded with His servants." 154

The (jurists') disavowal of (al-Mahdi's) descent from Muhammad's family is not backed up by any proof. Were it established that he himself claimed such descent, his claim could not be disproved, because people are to be believed regarding the descent they claim for themselves." It might be said that leadership over a people is vested only in men of their own skin. This is correct, as will be mentioned in the first I" chapter of this book. But " al-Mahdi exercised leadership over all the Masmudah. They agreed to follow him and be guided by him and his Harghah group, and,

'1' Le., northwestern Africa and Spain. '61 Qur'an 40.85 (85). iss Cf. p. 52, above.

'66 Leg. "second." Cf. p. 273, below.

167 Cf. Bombaci, pp. 442 f.
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eventually, God gave complete success to his propaganda. In this connection, it must be realized that al-Mahdi's power did not depend exclusively on his Fatimid descent, and the people did not follow him on that account (only). They fol​lowed him because of their Harghah-Masmudah group feel​ing and because of his share in that group feeling which was firmly rooted in him. (Al-Mahdi's) Fatimid descent had be​come obscured and knowledge of it had disappeared from among the people, although it had remained alive in him and his family through family tradition. His original (Fatimid) descent had, in a way, been sloughed off, and he had put on the skin of the Harghah-Masmudah and thus appeared as one of their skin. The fact that he was originally of Fatimid descent did not harm him with regard to his group feeling, since it was not known to the members of the group. Things like that happen frequently once one's original descent has become obscured.

One might compare (with the above) the story of'Arfajah

and Jarir concerning the leadership of the Bajilah.158'Arfajah 1, 43 had belonged to the Azd but had put on the skin of the Bajilah so successfully that he was able to wrangle with Jarir over the leadership before 'Umar, as has been reported. This example makes one understand what the truth is like.

God is the guide to that which is correct.

Lengthy discussion of these mistakes has taken us rather far from the purpose of this work. However, many competent persons and expert historians slipped in connection with such stories and assertions, and they stuck in their minds. Many weak-minded and uncritical persons learned these things from them, and even (the competent historians) themselves ac​cepted them without critical investigation, and thus (strange stories) crept into their material. In consequence, histori​ography became nonsensical and confused, and its students fumbled around. Historiography came to be considered a domain of the common people. Therefore, today, the scholar

' Cf. P. 268 and 2:39, below.
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in this field needs to know the principles of politics, the (true) nature of existent things, and the differences among nations, places, and periods with regard to ways of life, character qualities, customs, sects, schools, and everything else. He further needs a comprehensive knowledge of present condi​tions in all these respects. He must compare similarities or differences between the present and the past (or distantly located) conditions. He must know the causes of the simi​larities in certain cases and of the differences in others. He must be aware of the differing origins and beginnings of (different) dynasties and religious groups, as well as of the reasons and incentives that brought them into being and the circumstances and history of the persons who supported them. His goal must be to have complete knowledge of the reasons for every happening, and to be acquainted with the origin of

every event. Then, he must check transmitted information

with the basic principles he knows. If it fulfills their require​ments, it is sound. Otherwise, the historian must consider it as spurious and dispense with it. It was for this reason alone that historiography was highly considered by the ancients, so much so that at-Tabari, al-Bukhari, and, before them, Ibn Ishaq and other Muslim religious scholars, chose to occupy themselves with it. Most scholars, however, forgot this, the (real) secret of historiography, with the result that it became a stupid occupation. Ordinary people as well as (scholars) who had no firm foundation of knowledge, considered it a simple matter to study and know history, to delve into it and sponge on it. Strays got into the flock, bits of shell were mixed with the nut, truth was adulterated with lies.

"The final outcome of things is up to God." 159

A ls9 hidden pitfall in historiography is disregard for the fact that conditions within the nations and races change with the change of periods and the passing of days. This is a sore affliction and is deeply hidden, becoming noticeable only

159 Qur'an 81.22 (21).

1fi0 Cf. Issawi, pp. 29-96.

The Historians' Disregard of Change

after a long time, so that rarely do more than a few individ​uals become aware of it.

This is as follows. The condition of the world and of nations, their customs and sects, does not persist in the same form or in a constant manner. There are differences according to days and periods, and changes from one condition to an​other. This is the case with individuals, times, and cities, and, in the same manner, it happens in connection with regions and districts, periods and dynasties.

"This is how God formerly proceeded with His serv​

ants." 161

The old Persian nations, the Syrians, the Nabataeans, the Tubba's, the Israelites, and the Copts, all once existed. They all had their own particular institutions in respect of dynastic and territorial arrangements, their own politics, crafts, lan​guages, technical terminologies, as well as their own ways of dealing with their fellow men and handling their cultural in​stitutions. Their (historical) relics testify to that. They were 1, 45 succeeded by the later Persians, the Byzantines, and the Arabs. The old institutions changed and former customs were transformed, either into something very similar, or into something distinct and altogether different. Then, there came Islam with the Mudar dynasty. Again, all institutions under​went another change, and for the most part assumed the forms that are still familiar at the present time as the result of their transmission from one generation to the next.

Then, the days of Arab rule were over. The early gen​erations who had cemented Arab might and founded the realm of the Arabs, were gone. The power was seized by others, by non-Arabs like the Turks in the east, the Berbers in the west, and the European Christians 162 in the north. With their 1fi2a passing, entire nations ceased to exist, and institutions and customs changed. Their glory was forgotten, and their power no longer heeded.

161 Qur'an 40.85 (85).

169 Literally, "Franks."

162 The pronoun presumably refers to the Arabs.
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The widely accepted reason for changes in institutions and customs is the fact that the customs of each race depend on the customs of its ruler. As the proverb says: "The com​mon people follow the religion of the ruler." tsa

When politically ambitious men overcome the ruling dynasty and seize power, they inevitably have recourse to the customs of their predecessors and adopt most of them. At the same time, they do not neglect the customs of their own race. This leads to some discrepancies between the customs of the (new) ruling dynasty and the customs of the old race.

The new power, in turn, is succeeded by another dynasty, and customs are further mixed with those of the new dynasty. More discrepancies come in, and the discrepancy between the new dynasty and the first one is much greater (than that between the second and the first one). Gradual increase in the degree of discrepancy continues. The eventual result is an altogether distinct (set of customs and institutions). As long

1, 46 as there is this continued succession of different races to royal authority and government, discrepancies in customs and in​stitutions will not cease to occur.

Analogical reasoning and comparison are well known to human nature. They are not safe from error. Together with forgetfulness and negligence, they sway man from his pur​pose and divert him from his goal. Often, someone who has learned a good deal of past history remains unaware of the changes that conditions have undergone. Without a moment's hesitation, he applies his knowledge (of the present) to the historical information and measures the historical information by the things he has observed with his own eyes, although the difference between the two is great. Consequently, he falls into an abyss of error.

This may be illustrated by what the historians report con​cerning the circumstances of Al-Hajjaj.114 They state that his father was a schoolteacher. At the present time, teaching is a

M Cf. p. goo and 2:129, 306, below. Din "religion" is here used in the more general sense of "way of doing things." Cf. Ibn Qutaybah, 'Uyttn al-akhbdr, I, 2.

164 Al-Hajjaj b. Yusuf, the great governor of the 'Iraq (ca. 660-714). Cf. H. Lammens in EI, s.v. "al-lladjdjadj."

Errors concerning al-Hajjdj and Teaching

craft and serves to make a living. It is a far cry from the pride of group feeling. Teachers are weak, indigent, and rootless. Many weak professional men and artisans who work for a living aspire to positions for which they are not fit but which they believe to be within their reach. They are misled by their desires, a rope which often slips from their hands and precipitates them into the abyss of ruinous perdi​tion. They do not realize that what they desire is impossible for men like them to attain. They do not realize that they are professional men and artisans who work for a living. And they do not know that at the beginning of Islam and during the (Umayyad and 'Abbasid) dynasties, teaching was something different. Scholarship, in general, was not a craft in that period. Scholarship was transmitting statements that people had heard the Lawgiver (Muhammad) make. It was teaching religious matters-that- were not known, by wavy of oral trans​mission. Persons of noble descent and people who shared in the group feeling (of the ruling dynasty) and who directed

the affairs of Islam were the ones who taught the Book of t, 47 God and the Sunnah of the Prophet, (and they did so) as one transmits traditions, not as one gives professional instruc​tion. (The Qur'in) was their Scripture, revealed to the Prophet in their midst. It constituted their guidance, and Islam was their religion, and for it they fought and died. It distinguished them from the other nations and ennobled them. They wished to teach it and make it understandable to the Muslims. They were not deterred by censure coming from pride, nor were they restrained by criticism coming from arrogance. This is attested by the fact that the Prophet sent the most important of the men around him with his embassies to the Arabs, in order to teach them the norms of Islam and the religious laws he brought. He sent his ten companions 165 and others after them on this mission.

Then, Islam became firmly established and securely

161 The 'atharak al-mubashsharah, the ten early Muslims to whom Paradise was guaranteed. Cf. A. J. Wensinck, Handworterbuch des Islam (Leiden, 1941), s.v. "al-'Ashara 'l-mubashshara." They were the first four caliphs, Talbah, az-Zubayr, 'Abd-ar-Rahman b. 'Awf, Sa'd b. Abi Waggal, Sa'id b. Zayd, and Abu 'Ubaydah b. al-Jarrah.
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rooted. Far-off nations accepted Islam at the hands of the Muslims. With the passing of time, the situation of Islam changed. Many new laws were evolved from the (basic) texts as the result of numerous and unending developments. A fixed norm was required to keep (the process) free from error. Scholarship came to be a habit."' For its acquisition, study was required. Thus, scholarship developed into a craft and profession. This will be mentioned in the chapter on scholarship and instruction."'

The men who controlled the group feeling now occupied themselves with directing the affairs of royal and govern​mental authority. The cultivation of scholarship was en​trusted to others. Thus, scholarship became a profession that served to make a living. Men who lived in luxury and were in control of the government were too proud to do any teaching.

Teaching came to be an occupation restricted to weak indi​

viduals. As a result, its practitioners came to be despised by the men who controlled the group feeling and the govern​ment.

Now, Ytisuf, the father of al-Hajjaj, was one of the lords and nobles of the Thagif, well known for their share in the Arab group feeling and for their rivalry with the nobility of the Quraysh. Al-Hajjaj's teaching of the Qur'an was not what teaching of the Qur'an is at this time, namely, a pro​fession that serves to make a living. His teaching was teach​ing as it was practiced at the beginning of Islam and as we have just described it.,

Another illustration of the same (kind of error) is the baseless conclusion critical readers of historical works draw when they hear about the position of judges and about the leadership in war and the command of armies that judges (formerly) exercised. Their misguided thinking leads them to aspire to similar positions. They think that the office of judge

166 Cf. p. lxxxiv, above.

167 That is, the sixth chapter of the Mugaddimah, beginning at 2:411, below. Cf. esp. n. 2 to Ch. vi as well as 2:426 and passages such as that at 2:444, below.

Errors concerning Judges in Umayyad Spain

at the present time is as important as it was formerly. When

they hear that the father of Ibn Abi 'Amir, who had complete control over Hisham, and that the father of Ibn 'Abbad, one of the rulers of Sevilla, were judges,168 they assume that they were like present-day judges. They are not aware of the change in customs that has affected the office of judge, and which will be explained by us in the chapter on the office of judge in the first book. 169 Ibn Abi 'Amir and Ibn 'Abbad belonged to Arab tribes that supported the Umayyad dy​nasty in Spain and represented the group feeling of the Umayyads, and it is known how important their positions were. The leadership and royal authority they attained did not derive from the rank of the judgeship as such, in the present-day sense that (the office of judge constitutes an ad​ministrative rank). In the ancient administrative organiza​tion, the office of judgewas given by the dynasty and -its clients to men who shared in the group feeling (of the dy​nasty), as is done in our age with the wazirate in the Magh​rib. One has only to consider the fact that (in those days judges) accompanied the army on its summer campaigns and 1,49 . were entrusted with the most important affairs, such as are entrusted only to men who can command the group feeling needed for their execution.

Hearing such things, some people are misled and get the wrong idea about conditions. At the present time, weak​minded Spaniards are especially given to errors in this re​spect. The group feeling has been lost in their country for many years, as the result of the annihilation of the Arab dynasty in Spain and the emancipation of the Spaniards from the control of Berber group feeling. The Arab descent has been remembered, but the ability to gain power through group feeling and mutual co-operation has been lost. In fact, the (Spaniards) came to be like (passive) subjects,17' without

'' Al-Man§tir died in 392 [10021. Cf. E. Levi-Provencal in EI, s.v. "A1-Mangur Ibn Abi `Amir." The 'Abbidids ruled Sevilla during the elev​enth century.

'~ Cf. pp. 452 ff., below.

1io Ra'dyd (raia, rayah) "cattle," then "subjects." See also p. 883, below.
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any feeling for the obligation of mutual support. They were enslaved by tyranny and had become fond of humiliation, thinking that their descent, together with their share in the ruling dynasty, was the source of power and authority. Therefore, among them, professional men and artisans are to be found pursuing power and authority and eager to obtain them. On the other hand, those who have experience with tribal conditions, group feeling, and dynasties along the western shore, and who know how superiority is achieved among nations and tribal groups, will rarely make mistakes or give erroneous interpretations in this respect.

Another illustration of the same kind of error is the pro​cedure historians follow when they mention the various dy​nasties and enumerate the rulers belonging to them. They mention the name of each ruler, his ancestors, his mother and father, his wives, his surname, his seal ring, his judge, doorkeeper, and wazir. In this respect, they blindly follow the tradition of the historians of the Umayyad and 'Abbasid dynasties, without being aware of the purpose of the his​torians of those times. (The historians of those times) wrote

i, 3o their histories for members of the ruling dynasty, whose children wanted to know the lives and circumstances of their ancestors, so that they might be able to follow in their steps and to do what they did,17' even down to such details as ob​taining servants from among those who were left over from the (previous) dynasty 172 and giving ranks and positions to the descendants of its servants and retainers. Judges, too, shared in the group feeling of the dynasty and enjoyed the same importance as wazirs, as we have just mentioned. Therefore, the historians of that time had to mention all these things.

Later on, however, various distinct dynasties made their appearance. The time intervals became longer and longer.

'n Literally, "wove on their loom." Cf. p. 9, above, and n. 1444 to Ch. vi, below.

172 Cf. Bombaci, p. 443.
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Historical interest now was concentrated on the rulers them​selves and on the mutual relationships of the various dy​nasties in respect to power and predominance. (The problem now was) which nations could stand up (to the ruling dy​nasty) and which were too weak to do so. Therefore, it is pointless for an author of the present time to mention the sons and wives, the engraving on the seal ring, the surname, judge, wazir, and doorkeeper of an ancient dynasty, when he does not know the origin, descent, or circumstances of its members. Present-day authors mention all these things in mere blind imitation of former authors. They disregard the intentions of the former authors and forget to pay attention to historiography's purpose.

An exception are the wazirs who were very influential and whose historical importance overshadowed that of the rulers. Such wazirs as,-for -instance,- al-Ijajjaj,--the Band Muhallab, the Barmecides, the Banu Sahl b. Nawbakht, Kaffir al-Ikhshidt, Ibn Abi 'Amir, and others should be men​tioned. There is no objection to dealing with their lives or referring to their conditions for in importance they rank with the rulers.

An additional note to end this discussion may find its place here.

History refers to events that are peculiar to a particular

age or race. Discussion of the general conditions of regions,

races, and periods constitutes the historian's foundation. 1, 51 Most of his problems rest upon that foundation, and his his​torical information derives clarity from it. It forms the topic of special works, such as the Muruj adh-dhahab of al-Mas'udt. In this work, al-Mas'Gdi commented upon the conditions of nations and regions in the West and in the East during his period (which was) the three hundred and thirties [the nine hundred and forties]. He mentioned their sects and customs. He described the various countries, mountains, oceans, prov​inces, and dynasties. He distinguished between Arabic and non-Arabic groups. His book, thus, became the basic refer​
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c;1ce work for historians, their principal source for verifying historical information.

Al-Mas'udi was succeeded by al-Bakri 173 who did some​thing similar for routes and provinces, to the exclusion of everything else, because, in his time, not many transforma​tions or great changes had occurred among the nations and races. However, at the present time-that is, at the end of the eighth [fourteenth] century-the situation in the Maghrib, as we can observe, has taken a turn and changed entirely. The Berbers, the original population of the Maghrib, have been replaced by an influx of Arabs, (that began in) the fifth [eleventh] century. The Arabs outnumbered and overpowered the Berbers, stripped them of most of their lands, and (also) obtained a share of those that remained in their possession. This was the situation until, in the middle of the eighth [fourteenth] century, civilization both in the East and the West was visited by a destructive plague which devastated nations and caused populations to vanish.174 It swallowed up many of the good things of civilization and wiped them out. It overtook the dynasties at the time of their senility, when they had reached the limit of their duration. It lessened their power and curtailed their influence. It weakened their au​thority. Their situation approached the point of annihilation and dissolution. Civilization decreased with the decrease of mankind. Cities and buildings were laid waste, roads and way signs were obliterated, settlements and mansions became empty, dynasties and tribes grew weak. The entire inhabited world changed. The East, it seems, was similarly visited, though in accordance with and in proportion to (the East's more affluent) civilization. It was as if the voice of existence in the world had called out for oblivion and restriction, and the world had responded to its call. God inherits the earth and whomever is upon it.

173 The geographer, 'Abdallah b. Mubammad, 432-487 [104041-1094]. Cf. GAL, 1, 476; Suppl., 1, 875 f. He is repeatedly quoted by Ibn Khaldun A new edition of al-Bakri s geographical dictionary, Mujam ma stajam, ap​peared in Cairo in 1945-51. His Routes and Provinces (al-Masdlik wa-1​mamalik) is still unpublished except for some sections.

174 Cf. p. xl, above.

Changes since al-Masud?'s Time

When there is a general change of conditions, it is as if

the entire creation had changed and the whole world been altered, as if it were a new and repeated creation, a world brought into existence anew. Therefore, there is need at this time that someone should systematically set down the situ​ation of the world among all regions and races, as well as the customs and sectarian beliefs that have changed for their adherents, doing for this age what al-Mas'udi did for his. This should be a model for future historians to follow. In this book of mine, I shall discuss as much of that as will be possible for me here in the Maghrib. I shall do so either explicitly or implicitly in connection with the history of the Maghrib, in conformity with my intention to restrict myself in this work to the Maghrib, the circumstances of its races and nations, and its subjects and dynasties, to the exclusion of any other region." (This restriction is necessitated) by my lack of knowledge of conditions in the East and among its nations, and by the fact that secondhand information would not give the essential facts I am after. Al-Mas'udi's 1, 5,9 extensive travels in various countries enabled him to give a complete picture, as he mentioned in his work. Nevertheless, his discussion of conditions in the Maghrib is incomplete. "And He knows more than any scholar." 176 God is the ulti​mate repository of (all) knowledge. Man is weak and de​ficient. Admission (of one's ignorance) is a specific (religious) duty. He whom God helps, finds his way (made) easy and his efforts and quests successful. We seek God's help for the goal to which we aspire in this work. God gives guidance and help. He may be trusted.

It remains for us to explain the method of transcribing
non-Arabic sounds whenever they occur in this book of ours:
It should be known that the letters (sounds) 177 of speech,

116 Ibn Khaldun soon changed his mind and added the history of the East

to his work at a very early stage in its preparation.

116 Qur'an 12.76 (76).

1i7 The written symbol is considered to be identical with the sound indi​
cated by it.
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as will be explained later on,178 are modifications of sounds that come from the larynx. These modifications result from the fact that the sounds are broken up in contact with the uvula and the sides of the tongue in the throat, against the palate or the teeth, and also through contact with the lips. The sound is modified by the different ways in which such contact takes place. As a result, the letters (sounds) sound distinct. Their combination constitutes the word that ex​presses what is in the mind.

Not 179 all nations have the same letters (sounds) in their speech. One nation has letters (sounds) different from those of another. The letters (sounds) of the Arabs are twenty​eight, as is known. The Hebrews are found to have letters

1,0 (sounds) that are not in our language. In our language, in turn,_ there are letters sounds) that are not in theirs. The same applies to the European Christians, the Turks, the Berbers, and other non-Arabs.

In order to express their audible letters (sounds), literate Arabs 180 chose to use conventional letters written individ​ually separate, such as ', b, j, r, t, and so forth through all the twenty-eight letters. When they come upon a letter (sound) for which there is no corresponding letter (sound) in their language, it is not indicated in writing and not clearly ex​pressed. Scribes sometimes express it by means of the letter which is closest to it in our language, the one either preceding or following it."' This is not a satisfactory way of indicating a letter (sound) but a complete replacement of it.

Our book contains the history of the Berbers and other non-Arabs. In their names and in some of their words, we

108 Apparently the remarks immediately following are meant.

119 Cf. Issawi, pp. 156 f. Cf. also 'Ibar, VII, 7; de Slane (tr.), III, 188 ff.

180 Actually, the term Ibn Khaldun uses carries the connotation of "(pre​Islamic) Jewish and Christian Arabs." He thinks first of the originators of Arabic orthography and then refers to the way in which, in his opinion, literate (Muslim) Arabs later expressed sounds not found in Arabic.

181 The way Ibn Khaldun expresses himself, this would seem to refer to the position of letters in the written alphabet, and not to their articulation. It should, of course, refer to the latter. Again, the notions of letters and sounds are confused.

Transliteration of Non-Arab Sounds

came across letters (sounds) that did not correspond with our written language and conventional orthography. Therefore, we were forced to indicate such sounds (by special signs). As we said, we did not find it satisfactory to use the letters closest to them, because in our opinion this is not a satis​factory indication. In my book, therefore, I have chosen to write such non-Arabic letters (sounds) in such a way as to indicate the two letters (sounds) closest to it, so that the reader may be able to pronounce it somewhere in the middle between the sounds represented by the two letters and thus reproduce it correctly.

I derived this idea from the way the Qur'an scholars

write sounds that are not sharply defined, such as occur, for instance, in as-sirat according to Khalaf's reading."' The s is 1, 55 to be pronounced somehow between s and z. In this case, they spell the word with s and-write a zin-to it.
thus - indicate a pronunciation somewhere in the middle between the two sounds.'"

In the same way, I have indicated every letter (sound) that is to be pronounced somehow in the middle between two of our letters (sounds). The Berber k, for instance, which is pronounced midway between our clear k and j (g) or q, as, for instance, in the name Buluggin, is spelled by me with a k with the addition of one dot-from the j-below, or one dot or two-from the q-on top of it."' This indicates that the

183 Khalaf b. Hisham, one of the seven Qur'an readers, d. 229 (843/44]. Cf. T. Noldeke, F. Schwally, G. Bergstrasser, and 0. Pretzl, Geschichte des Qordns (Leipzig, 1909-38), III, 182. His reading of as-,tirdl applies to Qur'an 1.6 (5).

180 For this spelling (d.') in Berber words, see, for instance, pp. 128 f, 2:49, 197, and 3:129, below,

180 In the ninth century, a transcription alphabet was invented by Abmad b. at-Tayyib as-Sarakhsi. Cf. P. Kraus, Jdbir Ibn Uayydn (Memoires de I'Institut d'Egypte, Nos. 44-45) (Cairo, 1942-43), II, 245 (n. 2). However, we do not know what it looked like.

186 Instances for the spelling ~s are quite frequent. Cf., for instance, "Gawgaw," p. 119, below. Examples for S and .5 may be found in the spelling of Wangarah in C; cf. p. i 19, below.

Arabic jim was pronounced in Egypt according to its ancient Semitic sound value g, but Ibn Khaldun was not thinking of the Egyptian pronun​ciation when he referred to it in this context, but rather of the generally
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sound is to be pronounced midway between k and j (g) or q. This sound occurs most frequently in the Berber language. In the other cases, I have spelled each letter (sound) that is to be pronounced midway between two letters (sounds) of our language, with a similar combination of two letters. The reader will thus know that it is an intermediate sound and pronounce it accordingly. In this way, we have indicated it satisfactorily. Had we spelled it by using only one letter (sound) adjacent to it on either side,ttt° we would have changed its proper pronunciation to the pronunciation of the particular letter (sound) in our own language (which we might have used), and we would have altered the way people speak. This should be known.

God gives success.

recognized-fact- of-the sinii ai i y-ofr-q, and- -,k as pronounced in the various Arabic dialects. On the pronunciation of q, cf. the discussion below, 9 : 348 fl:

The references to q in this sentence appear in the margin of C.

Another transcription sign k (l with the two dots of t) is used for Euro​pean t, as, for instance, in Angalatirrah (England). It also appears in Tatar.

'85° That is, using either k or j (q) to express the g sound, as, for instance, in the case of Buluggin.

Book One of the Kitab al-'Ibar
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The-nature-of civilization. Bedouin
and settled life, the achievement of superiority,
gainful occupations, ways of making a living, sciences,
crafts, and all the other things that affect
(civilization). The causes
and reasons thereof.
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T' SHOULD be known that history, in matter of

fact, is information about human social organization,

JL

 which itself is identical with world civilization. It deals with such conditions affecting the nature of civilization as, for instance, savagery and sociability, group feelings, and the different ways by which one group of human beings achieves superiority- over -another  It_ deals with royal au_ thority and the dynasties that result (in this manner) and with the various ranks that exist within them. (It further deals) with the different kinds of gainful occupations and ways of making a living, with the sciences and crafts that human beings pursue as part of their activities and efforts, and with all the other institutions that originate in civiliza​tion through its very nature.

Untruth naturally afflicts historical information. There are various reasons that make this unavoidable. One of them is partisanship for opinions and schools. If the soul is im​partial in receiving information, it devotes to that informa​tion the share of critical investigation the information de​serves, and its truth or untruth thus becomes clear. However, if the soul is infected with partisanship for a particular opinion or sect, it accepts without a moment's hesitation the informa​tion that is agreeable to it. Prejudice and partisanship obscure the critical faculty and preclude critical investigation. The result is that falsehoods are accepted and transmitted.

Another reason making untruth unavoidable in historical

' Cf. Issawi, pp. 26 f., and J. Sauvaget, Historiens arabes (Paris, 1946),

pp. 138-42.
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information is reliance upon transmitters. Investigation of this subject belongs to (the theological discipline of) per​sonality criticism.'

Another reason is unawareness of the purpose of an event. Many a transmitter does not know the real significance of his observations or of the things he has learned about orally. He transmits the information, attributing to it the significance he assumes or imagines it to have. The result is falsehood.

Another reason is unfounded assumption as to the truth of a thing. This is frequent. It results mostly from reliance upon transmitters.

Another reason is ignorance of how conditions conform with reality 2' Conditions are affected by ambiguities and artificial distortions. The informant reports the conditions as he saw them but on account of artificial distortions he him​self has no true picture of them.

Another reason is the fact that people as a rule approach great and high-ranking persons with praise and encomiums. They embellish conditions and spread the fame (of great men). The information made public in such cases is not truth​ful. Human souls long for praise, and people pay great at​tention to this world and the positions and wealth it offers. As a rule, they feel no desire for virtue and have no special interest in virtuous people.

Another reason making untruth unavoidable-and this one is more powerful than all the reasons previously men​tioned-is ignorance of the nature of the various conditions arising in civilization. Every event (or phenomenon), whether (it comes into being in connection with some) es​sence or (as the result of an) action, must inevitably possess a

1, 5s nature peculiar to its essence as well as to the accidental con​ditions that may attach themselves to it. If the student knows the nature of events and the circumstances and requirements

2 "Personality criticism" (al jarh wa-t-ta'dil) is concerned with in​vestigating the reliability or unreliability of the transmitters of traditions. Ibn Khaldun often has occasion to refer to it; see, for instance, p. 76 and 2:16off., 447ff., below.

2a Cf. n. 379 to Ch. i, below.

Untruthfulness of Some Historians

in the world of existence, it will help him to distinguish truth from untruth in investigating the historical information criti​cally. This is more effective in critical investigation than any other aspect that may be brought up in connection with it.

Students often happen to accept and transmit absurd in​formation that, in turn, is believed on their authority. Al​Mas'udi,3 for instance, reports such a story about Alexander. Sea monsters prevented Alexander from building Alexandria. He took a wooden container in which a glass box was in​serted, and dived in it to the bottom of the sea. There he drew pictures of the devilish monsters he saw. He then had metal effigies of these animals made and set them up opposite the place where building was going on. When the monsters came out and saw the effigies, they fled. Alexander was thus able to complete the building of Alexandria.

It is a long story, made up of nonsensical elements which

are absurd for various reasons. Thus, (Alexander is said) to have taken a glass box and braved the sea and its waves in person. Now, rulers would not take such a risk .4 Any ruler who would attempt such a thing would work his own undoing and provoke the outbreak of revolt against himself, and (he would) be replaced by the people with someone else. That would be his end. People would not (even) wait one moment for him to return from the (dangerous) risk he is taking.

Furthermore, the jinn are not known to have specific forms and effigies. They are able to take on various forms. The story of the many heads they have is intended to indicate ugliness and frightfulness. It is not meant to be taken literally.

All this throws suspicion upon the story. Yet, the ele​

ment in it that makes the story absurd for reasons based on 1, 59 the facts of existence is more convincing than all the other

'Cf. al-Mas'udi, Muruj adh-dhahab, 11, 425 ft: The story goes back ultimately to the snake (dragon) that frightened the workmen who built Alexandria. Cf. Pseudo-Callisthenes, Historia Alexandri Magni, ed. Kroll (Berlin, 1926), p. 32.

' Gharar "risk" is a legal term, used mainly in connection with com​mercial matters. In this context it implies unlawful gambling.
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(arguments). Were one to go down deep into the water, even in a box, one would have too little air for natural breathing. Because of that, one's spirit' would quickly be​come hot. Such a man would lack the cold air necessary to maintain a well-balanced humor of the lung and the vital spirit. He would perish on the spot. This is the reason why people perish in hot baths when cold air is denied to them. It also is the reason why people who go down into deep wells and dungeons perish when the air there becomes hot through putrefaction, and no winds enter those places to stir the air up. Those who go down there perish immediately. This also is the reason why fish die when they leave the water, for the air is not sufficient for (a fish) to balance its lung. (The fish) is extremely hot, and the water to balance itwhuiisor is cold; d. The air into- -which (the fish) now comes is hot. Heat, thus, gains power over its animal spirit, and it perishes at once. This also is the reason for sudden death,' and similar things.

Al-Mas'udi reports another absurd story, that of the Statue of the Starling in Rome 7 On a fixed day of the year, starlings gather at that statue bringing olives from which the inhabitants of Rome get their oil. How little this has to do with the natural procedure of getting oil!

Another absurd story is reported by al-Bakri. It concerns the way the so-called "Gate City" was built.8 That city had a

6 The "vital spirit" which, according to Galenic and Muslim medicine, was believed to originate in the left cavity of the heart. See also pp. 210, 329, and 2:136, 374, below.

6 Mas'uq may refer to death by lightning, but also includes other kinds of inexplicable sudden death. Cf. Lisdn al-'Arab, XII, 66.

7 Cf. al-Mas'Qdi, Muruj adh-dhahab, IV, 94. The story of the Statue of the Starling was mentioned before al-Mas'i di by Ibn Khurradadhbih, Kitdb al-Masdlik wa-l-mamdlik, tr. M. J. de Goeje (Bibliotheca Geographorum Arabicorum, No. 6) (Leiden, 1889), p. 88. Many other geographers refer to it; cf. J. Marquart, Osteuropaische and ostasiatische Streifzage (Leipzig, 1903), pp. 260 ff.; and, more recently, M. J. Deny, "La Legende de l'eau des sauterelles et de l'oiseau qui detruit ces insectes," Journal asiatique, CCI1 (1923), 325. Marquart sought the origin of the story in a popular etymology for the Capitol: Campidoglio > campo d'oglio "olive oil field."

6 Al-Bakri s Masdlik contains a brief reference to the "Copper City." Cf. MS. Nuru Osmaniye, 3034, fol. 186a, Laleli, 2144, fol. 58a. This refer​

Further Absurd Stories-The Copper City

circumference of more than a thirty days' journey and had ten thousand gates. Now, cities are used for security and pro​tection, as will be mentioned.' Such a city, however, could not be controlled and would offer no security or protection.

Then, there is also al-Mas'udi's story of the "Copper City." 10 This is said to be a city built wholly of copper in the desert of Sijilmasah which Musa b. Nusayr 11 crossed on his raid against the Maghrib. The gates of (the Copper City) are said to be closed. When the person who climbs the walls of the city in order to enter it, reaches the top, he claps his hand and throws himself down and never returns. All this is an absurd story. It belongs to the idle talk of storytellers. The desert of Sijilmasah has been crossed by travelers and guides. They have not come across any information about such a city." All the details mentioned about it are absurd,

ence does not appear in W. M. de Slane, Description de l'Afrique septentrionale ("2d ed.; Algiers, 1913). None of the available texts says anything about a

Gate City," A village called Dhdt al-abwdb, which, however, is different from the one mentioned here, is referred to by al-Bakri in Mu'jam and sta jam, p. 218. Cf. also below, 2:245.

Cf. 2:237 f., below.

10 Ibn Khaldun refers to Muri2j adh-dhahab, IV, 95. However, he adds some details to al-Mas'Qdi's very brief statement, from his own knowledge of the famous story. An earlier contemporary of al-Mas'udi gives it in considerable detail: Ibn al Fagih, Kitdb al-bulddn (Bibliotheca Geographorum Arabicorum, No. 5) (Leiden, 1885), pp. 71 (n.g), 88 ff., quoted by Yaqut, Mujam al-bulddn, ed. Wustenfeld, IV, 455 ff, and other geographers. In the eleventh century, the theologian al-Khatib al-Baghdadi studied it in mono​graph form under the title of "The Story of the Bronze City and the Leaden Cupola." Cf. YQsuf al-'Ashsh, al-Khatib al-Baghdddi (Damascus, 1945), p.109. Cf. also G. Ferrand in Journal asiatique, CCVII (1925), 61 ff. Through its inclusion in The Arabian Nights, the story has become familiar to Western readers.

Instead of "Copper City," the city is referred to as "Bronze City" by al-Mas'Qdi and elsewhere. The word "bronze" (sufr) is at times wrongly translated as "brass." Cf. M. Aga-Oglu, "A Brief Note on the Islamic Terminology for Bronze and Brass," Journal of the American Oriental Society, LXIV (1944), 218-32. The vacillation between "Bronze City" and "Copper City" is due to the fact that the Arabic words for bronze and copper were often used interchangeably without regard to their precise meaning. Cf. G. Levi Della Vida, "The 'Bronze Era' in Muslim Spain," Journal of the American Oriental Society, LXIII (1943), 183 (n. 7).

11 The great general (A.D. 640-716/17) who completed the conquest of the Muslim West. Cf. E. Levi-Provencal in El, s.v. "Musa b. Nulair."

12 The same argument occurs above, pp. 24 and 27.
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(if compared with) the customary state of affairs. They con​tradict the natural facts that apply to the building and plan​ning of cities. Metal exists at best in quantities sufficient for utensils and furnishings. It is clearly absurd and unlikely that there would be enough to cover a city with it.

There 13 are many similar things. Only knowledge of the nature of civilization makes critical investigation of them possible. It is the best and most reliable way to investigate historical information critically and to distinguish truth and falsehood in it. It is superior to investigations that rely upon criticism of the personalities of transmitters. Such personality criticism should not be resorted to until it has been ascer​tained whether a specific piece of information is in itself possible, or not. If it is absurd, there is no use engaging in personality criticism. Critical scholars consider absurdity inherent in the literal meaning of historical information, or an interpretation not acceptable to the intellect, as something that makes such information suspect. Personality criticism is taken into consideration only in connection with the sound​ness (or lack of soundness) of Muslim religious information,

1, 61 because this religious information mostly concerns injunc​tions in accordance with which the Lawgiver (Muhammad) enjoined Muslims to act whenever it can be presumed that the information is genuine. The way to achieve presumptive soundness is to ascertain the probity (`addlah) and exactness of the transmitters.

On the other hand, to establish the truth and soundness of information about factual happenings, a requirement to con​sider is the conformity (or lack of conformity of the reported information with general conditions). Therefore, it is neces​sary to investigate whether it is possible that the (reported facts) could have happened. This is more important than, and has priority over, personality criticism. For the correct notion about something that ought to be 14 can be derived

1s Cf. Issawi, pp. 34 f.

14 Referring to the injunctions of the religious law.

For this paragraph, one should compare what Ibn Khaldun says in 'Ibar,

The Criterion of Historical Truth

only from (personality criticism), while the correct notion about something that was can be derived from (personality criticism) and external (evidence) by (checking) the con​formity (of the historical report with general conditions).

If 11 this is so, the normative method for distinguishing right from wrong in historical information on the grounds of (inherent) possibility or absurdity, is to investigate human social organization, which is identical with civilization. We must distinguish the conditions that attach themselves to the essence of civilization as required by its very nature; the things that are accidental (to civilization) and cannot be counted on; and the things that cannot possibly attach them​selves to it. If we do that, we shall have a normative method for distinguishing right from wrong and truth from falsehood in historical information by means of a logical demonstration that admits- -of-no-doubts. Then --whenever- we--hear about certain conditions occurring in civilization, we shall know what to accept and what to declare spurious. We shall have a sound yardstick with the help of which historians may find the path of truth and correctness where their reports are concerned.

Such 16 is the purpose of this first book of our work. (The subject) is in a way an independent science. (This science) has its own peculiar object-that is, human civilization and social organization. It also has its own peculiar problems​that is, explaining the conditions that attach themselves to the essence of civilization, one after the other. Thus, the situation is the same with this science as it is with any other 1, 62 science, whether it be a conventional 17 or an intellectual one.

It should be known that the discussion of this topic is something new, extraordinary, and highly useful. Pene​

11, 116: "In connection with happenings that can be referred to sensual perception, the information transmitted by a single informant (khahar al​wdhid) is sufficient, if its soundness appears probable."

15 Cf. R. A. Nicholson, Translations of Eastern Poetry and Prose, pp. 179 f.

16 Cf. Issawi, pp. 36 f.

" "Conventional" is used here in the sense of the more common "tradi​tional."
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trating research has shown the way to it. It does not belong to rhetoric, one of the logical disciplines (represented in Aristotle's Organon), the subject of which is convincing words by means of which the mass is inclined to accept a particular opinion or not to accept it." It is also not politics, because politics is concerned with the administration of home or city in accordance with ethical and philosophical require​ments, for the purpose of directing the mass toward a be​havior that will result in the preservation and permanence of the (human) species.

The subject here is different from that of these two dis​ciplines which, however, are often similar to it. In a way, it is an entirely original science. In fact, I have not come across a discussion along these lines by anyone. I do not know if this is because people have been unaware of it, but there is no reason to suspect them (of having been unaware of it). Perhaps they have written exhaustively on this topic, and their work did not reach us." There are many sciences. There have been numerous sages among the nations of man​kind. The knowledge that has not come down to us is larger than the knowledge that has. Where are the sciences of the Persians that 'Umar ordered wiped out at the time of the conquest! 20 Where are the sciences of the Chaldaeans, the Syrians, and the Babylonians, and the scholarly products and results that were theirs! Where are the sciences of the Copts, their predecessors! The sciences of only one nation, the Greek, have come down to us, because they were translated through al-Ma'mun's efforts. (His efforts in this direction)

were successful, because he had many translators at his dis​

posal and spent much money in this connection. Of the

sciences of others, nothing has come to our attention.

19 Cf. 3:368, below.

19 In later Muslim scholarship, it was considered disrespectful to suggest that earlier scholars knew less than oneself or than other, more recent men. Cf., for instance, F. Rosenthal, "Al-Asturlibi and as-Samaw'al on Scientific

Progress," Osiris, IX (1950), 563.

21 See 3:114 ff., below, where 'Umar's alleged action and al-Ma'mun's

translating activities are discussed again.

Social Organization, the Subject of the Book

The accidents involved in every manifestation of nature and intellect deserve study. Any topic that is understandable and real requires its own special science. In this connection, scholars seem to have been interested (mainly) in the results (of the individual sciences). As far as the subject under dis​cussion is concerned, the result, as we have seen, is just his​torical information. Although the problems it raises are im​portant, both essentially and specifically, (exclusive concern for it) leads to one result only: the mere verification of historical information. This is not much. Therefore, scholars might have avoided the subject.

God knows better. "And you were given but little knowledge." 21

In the field under consideration here, we encounter (cer​

tain) problems, treated incidentally by scholars among the arguments applicable to their particular sciences, but that in object and approach are of the same type as the problems (we are discussing). In connection with the arguments for proph​ecy, for instance, scholars mention that human beings co​operate with each other for their existence and, therefore, need men to arbitrate among them and exercise a restraining influence .22 Or, in the science of the principles of jurispru​dence, in the chapter of arguments for the necessity of lan​guages, mention is made of the fact that people need means to express their intentions because by their very nature, co​operation and social organization are made easier by proper expressions 23 Or, in connection with the explanation that laws have their reason in the purposes they are to serve, the jurists mention that adultery confuses pedigrees and destroys the (human) species; that murder, too, destroys the human species; that injustice invites the destruction of civilization

with the necessary consequence that the (human) species will 1, 64 be destroyed.24 Other similar things are stated in connection

P1 Qur'an 17.85 (87).

P2 Cf. p. lxxv, above, and 2:417, below.

Cf., for instance, al-Amidi, al-Ihkdm fi usul al-a/kdm (Cairo, 1914),

1, 16 f. Ibn Khaldun was well acquainted with this author's works. I Cf. also 2:295, below.
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with the purposes embedded in laws. All (laws) are based upon the effort to preserve civilization. Therefore, (the laws) pay attention to the things that belong to civilization. This is obvious from our references to these problems which are mentioned as representative (of the general situation).

We also find a few of the problems of the subject under discussion (treated) in scattered statements by the sages of mankind. However, they did not exhaust the subject. For instance, we have the speech of the Mobedhan before Bahram b. Bahram in the story of the owl reported by al-Mas'udi 2s It runs: "0 king, the might of royal authority materializes only through the ' religious law, obedience toward God, and compliance with His commands and prohibitions. The religious law persists only through royal authority. Mighty royal authority is_ accomplished only through men. Men persist only with the help of property. The only way to property is through cultivation.E6 The only way to cultivation is through justice. Justice is a balance set up among mankind. The Lord set it up and appointed an overseer for it, and that (overseer) is the ruler."

There also is a statement by Anosharwan 27 to the same effect: "Royal authority exists through the army, the army through money, money through taxes, taxes through culti​
26 Cf. Murfij adhdhahab, II, 169 ff. Mobedh (G magupat) is the title of the Zoroastrian priest. Mobedhan actually is the Persian plural of the word. Cf. also 2:104 f., below.

In an abbreviated form, the speech is quoted as made by 'Abdallah b. Tahir (cf. 2:139, below), in Ibn Abi Hajalah at-Tilimsani, Sukkarddn as​sultdn (Cairo, 1317/1899, in the margin of al-'Amili, Mikhldh), p. 86.

16'Imdrah, from the same root as 'umrdn, and practically identical with it. Cf. al-Mubashshir b. Fatik, Mukhtdr al-$ikam, No. 3 of the sayings of Seth: "If a ruler thinks that he can amass property through injustice, he is wrong, for property can be amassed only through cultivation of the soil ('imdrat al-arl)." Cf. the Spanish translation published by H. Knust, Mittheilungen aus dem Eskurial, p. 82.

n Cf. al-Mas'udi, Murdj adh-dhahab, II, 210. Anosharwan is the cele​brated Sassanian ruler Khosraw I, A.D. 531-579. A shortened form of the saying is quoted anonymously by Ibn Qutaybah,'Uyiun al-akhbdr (Cairo, 1343-49/1925-30), I, 9. A similarly shortened form is ascribed to 'Ali in a marginal note in one of the MSS of the Secretum Secretorum; cf. Badawi s edition (cited below, n. 29), p. 128 (n. 1).

"C and D: al-kulliydt. B: al-kalimdt "words."

5 The pseudo-Aristotelian Politics, which Ibn Khaldun also quotes below, p. 235 and 2:48, is better known as Sirr al-asrdr "Secretum Secretorum." The work is supposed to have been translated from the Greek by Yabya b. al-Bitriq; cf. GAL, I, 203; 2d ed., 1, 221 f.; Suppl., l, 364. It had even greater success in European languages than in Arabic.

The Arabic text has recently been published by 'Abd-ar-Rahman Badawi, Fontes Graecae doctrinarum politicarum Islamicarum (Cairo, 1954), 1, 65-171. A modern English translation of the Arabic was prepared by IsmaiL 'Ali and A. S. Fulton, and published in Vol. V of the works of Roger Bacon, ed. R. Steele (Oxford, 1920). Cf. M. Plessner, Orientalistische Literaturzeitung, XXVIII (1925), 912 ff. An edition and French translation were prepared by P. Sbath but have remained unpublished. Cf. P. Sbath, Al-Frhris (Cairo, 1938), 1, 9 (n. 4).

The passage quoted appears at the end of the third chapter dealing with justice. Cf. pp. 126-28 of Badawi's ed., and Roger Bacon, ed. cit., V, 226; cf. also pp. L11 f. and 126. Cf., further, M. Steinschneider, "Die arabischen Ubersetzungen aus dem Griechischen," in Zwolftes Beiheft zum Central​blatt fur Bibliothekswesen (Leipzig, 1893), p. 82. A fifteenth-century English rendering may be found in R. Steele, Three Prose Versions of the Secreta Secretorum (Early English Text Society, Extra Series No. 74) (London, 1898), p. 207.

Among other Arabic authors who quote this passage, mention may be made of Ibn Juljul [tenth century] (cf. Badawi, op. cit., p. 37 of the introd.), and al-Mubashshir b. Fatik [eleventh century], Mukhtdr al-hikam, at the end of the chapter on Aristotle. Ibn Juljul, in turn, was quoted by Ibn Abi Ulaybi'ah, 'Uydn al-anbd', ed. Muller, I, 66 f. Ibn Abi U$aybi'ah shows the eight sentences inscribed along the sides of an octagon. Cf. also R. Blachere's translation of $a'id al-Andalusi, Kitdb Tabagdt al-umam (Paris, 1935), p. 68. There are quite a few minor variations in the text as it appears

Persians and Greeks on Social Organization

vation, cultivation through justice, justice through the im​provement of officials, the improvement of officials through the forthrightness of wazirs, and the whole thing in the first place through the ruler's personal supervision of his subjects' condition and his ability to educate them, so that he may rule them, and not they him."

In the Book on Politics that is ascribed to Aristotle and

has wide circulation, we find a good deal about (the subject which is under discussion here). (The treatment,) however, is not exhaustive, nor is the topic provided with all the argu​ments it deserves, and it is mixed with other things. In the

book, (the author) referred to such general (ideas) 28 as we 1, 65 have reported on the authority of the Mobedhan and Anosharwan. He arranged his statement in a remarkable circle that he discussed at length. It runs as follows: 29 "The

8o

81

Book 1: Preliminary Remarks

world is a garden the fence of which is the dynasty. The dynasty is an authority through which life is given to proper behavior. Proper behavior is a policy directed by the ruler. The ruler is an institution supported by the soldiers. The soldiers are helpers who are maintained by money. Money is sustenance brought together by the subjects. The subjects are servants who are protected by justice. Justice is some​thing familiar,30 and through it, the world persists. The world is a garden ..."-and then it begins again from the beginning. These are eight sentences of political wisdom. They are connected with each other, the end of each one leading into the beginning of the next. They are held to​gether in a circle with no definite beginning or end. (The author) was proud of what he had hit upon and made much of the significance of the sentences.

When our discussion in the section on royal authority and dynasties 31 has been studied and due critical attention given to it, it will be found to constitute an exhaustive, very clear, fully substantiated interpretation and detailed exposition of these sentences. We became aware of these things with God's help and without the instruction of Aristotle or the teaching of the Mobedhan.

The statements of Ibn al-Mugaffa` 39 and the excursions on political subjects in his treatises also touch upon many of the problems of our work. However, (Ibn al-Mugaffa`) did not substantiate his statements with arguments as we have

in the various sources. Cf. now Wad Sayyid's edition of Ibn Juljul, Les Generations des medecins et des sages (Cairo, 1955), p. 26.

The MSS of the Muqaddimah usually leave an empty space for insertion of the circle in which the saying is to be inscribed. The drawing is executed in B and C. The artistically executed drawing of an inscribed octagon re​produced here comes from an Istanbul MS of the Secretum, Reis el-kuttap (A§ir 1), 1002, fol. 121b. (Cf. Frontispiece, Vol. 2.)

30 Ma'luf "familiar" may here possibly mean "harmonious." Arabic ta'l f translates Greek apµorta. Cf., for instance, P. Kraus and R. Walzer, Galeni Compendium Timaei Platonis (Corpus Platonicum Medii Aevi, Plato Arabus i) (London, 1951), p. 106.

J1 Cf. pp. 31 s ff., below.

33 `Abdallah b. al-Mugaffa', d. 142 [769/6o]. Cf. GAL, I, 151 f.; Suppl., 1, 233 ff. Cf. also below, 3:393.

Arabic Authors on Social Organization

done. He merely mentioned them in passing in the (flowing) prose style and eloquent verbiage of the rhetorician.

Judge Abu Bakr at-Turtushi 33 also had the same idea in 1, 66 the Kitdb Sirdj al-Muluk. He divided the work into chapters that come close to the chapters and problems of our work. However, he did not achieve his aim or realize his intention. He did not exhaust the problems and did not bring clear proofs. He sets aside a special chapter for a particular prob​lem, but then he tells a great number of stories and traditions and he reports scattered remarks by Persian sages such as Buzurjmihr a; and the Mobedhan, and by Indian sages, as well as material transmitted on the authority of Daniel, Hermes, and other great men. He does not verify his state​ments or clarify them with the help of natural arguments. The work is merely a compilation of transmitted material similar to sermons in its inspirational purpose. Tn a way, at-Turtushi aimed at the right idea, but did not hit it. He did not realize his intention or exhaust his problems.

We, on the other hand, were inspired by God. He led us to a science whose truth we ruthlessly set forth." If I have succeeded in presenting the problems of (this science) ex​haustively and in showing how it differs in its various aspects and characteristics from all other crafts, this is due to divine guidance. If, on the other hand, I have omitted some point, or if the problems of (this science) have got confused with something else, the task of correcting remains for the dis​cerning critic, but the merit is mine since I cleared and marked the way.

God guides with His light whomever He wants (to guide)."

33 Muhammad b. al-Walid, ca. 451 to 520 or 525 [1059 to 1126 or 131]. Cf. GAL, 1, 459; Suppl., I, 829 f. Cf. also above, p. lxxxv.

34 The wazir of Khosraw I Anosharwan who appears in Arabic literature and is the chief representative of Persian wisdom.

11 Ibn Khaldun here uses two proverbial expressions for truthful informa​tion. They are: "Juhaynah has the right information," and "He gave me the true age of his camel."

3s Cf. Qur'an 24.35 (35).
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In 37 this book, now, we are going to explain such various aspects of civilization that affect human beings in their social organization, as royal authority, gainful occupation, sciences, and crafts, (all) in the light of various arguments that will show the true nature of the varied knowledge of the elite and the common people, repel misgivings, and remove doubts.

1,67 We say that man is distinguished from the other living beings by certain qualities peculiar to him, namely: (1) The sciences and crafts which result from that ability to think which distinguishes man from the other animals and exalts him as a thinking'being over all creatures." (2) The need for restraining influence and strong authority, since man, alone of all the animals, cannot exist without them. It is true, something has- bee-n said (in-this connection about_ bees and locusts. However, if they have something similar, it comes to them through inspiration,39 not through thinking or re​flection. (3) Man's efforts to make a living and his concern with the various ways of obtaining and acquiring the means of (life). This is the result of man's need for food to keep alive and subsist, which God instilled in him, guiding him to desire and seek a livelihood. God said: "He gave every thing its natural characteristics, and then guided it." 40 (4) Civilization. This means that human beings have to dwell in common and settle together in cities and hamlets for the comforts of companionship and for the satisfaction of human needs, as a result of the natural disposition of human beings toward co-operation in order to be able to make a living, as we shall explain. Civilization may be either desert (Bedouin) civilization as found in outlying regions and moun​tains, in hamlets (near suitable) pastures in waste regions, and on the fringes of sandy deserts. Or it may be sedentary

" Cf. R. A. Nicholson, Translations of Eastern Poetry and Prose, pp. 180 f. '1 Cf. 2:411 ff., below.

"Arabic uses the same word (waby) for Prophetical "inspiration" and

for what we would translate in this context as "instinct." The "inspiration"

of bees is mentioned in Qur'an 16.68 (70). a Qur'an 20.50 (52).

The Subject Divided into Six Chapters

civilization as found in cities, villages, towns, and small communities that serve the purpose of protection and fortifi​cation by means of walls. In all these different conditions, there are things that affect civilization essentially in as far as it is social organization.

Consequently,41 the discussion in this work falls naturally under six chapter headings:

(1) On human civilization in general, its various

kinds, and the portion of the earth that is civilized.

(2) On desert civilization, including a report on the

tribes and savage nations.

(3) On dynasties, the caliphate, and royal authority,

including a discussion of government ranks.

(4) On sedentary civilization, countries, and cities.

(5) On crafts, ways of making a living, gainful occu​

pations, and their various aspects. And

(6) On the sciences, their acquisition and study.

I have discussed desert civilization first, because it is prior to everything else, as will become clear later on. (The discussion of) royal authority was placed before that of coun​tries and cities for the same reason. (The discussion of) ways of making a living was placed before that of the sciences, because making a living is necessary and natural, whereas the study of science is a luxury or convenience." Anything natural has precedence over luxury. I lumped the crafts to​gether with gainful occupations, because they belong to the latter in some respects as far as civilization is concerned, as will become clear later.

God gives success and support.

11 Cf. Issawi, p. 26.
u Cf. above, p. lxxxi, and below, p. 249.

1,68
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0
HUMAN CIVILIZATION IN GENERAL

FIRST PREFATORY DISCUSSION

00000000000000

UMAN1 SOCIAL ORGANIZATION is something

H necessary. The philosophers expressed this fact by saying: "Man is `political' by nature." 2 That is, he cannot do without the social organization for which the philosophers use the technical term "town" (polis).

This is what civilization means. (The necessary character 1, 69 of human social organization or civilization) is explained by the fact that God created and fashioned man in a form that can live and subsist only- with-the help of-food. He guided​man to a natural desire for food and instilled in him the power that enables him to obtain it.

However, the power of the individual human being is not sufficient for him to obtain (the food) he needs, and does not provide him with as much food as he requires to live. Even if we assume an absolute minimum of food-that is, food enough for one day, (a little) wheat, for instance-that amount of food could be obtained only after much preparation such as grinding, kneading, and baking. Each of these three operations requires utensils and tools that can be provided only with the help of several crafts, such as the crafts of the blacksmith, the carpenter, and the potter. Assuming that a man could eat unprepared grain, an even greater number of operations would be necessary in order to obtain the grain: sowing and reaping, and threshing to separate it from the husks of the ear. Each of these operations requires a number of tools and many more crafts than those just mentioned. It is beyond the power of one man alone to do all that, or (even) part of it, by himself. Thus, he cannot do without a combination of many powers from among his fellow beings,

I Cf. Issawi, pp. 99 f.
s See p. lxxv, above, and 2:417, below.
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if he is to obtain food for himself and for them. Through co​operation, the needs of a number of persons, many times greater than their own (number), can be satisfied.

Likewise, each individual needs the help of his fellow beings for his defense, as well. When God fashioned the natures of all living beings and divided the various powers

1, 7o among them, many dumb animals were given more perfect powers than God gave to man. The power of a horse, for instance, is much greater than the power of man, and so is the power of a donkey or an ox. The power of a lion or an elephant is many times greater than the power of (man).

Aggressiveness is natural in living beings. Therefore, God gave each of them a special limb for defense against aggression. To man, instead, He gave the ability to think, and the hand. With the help of the ability to think, the hand is able to prepare the ground for the crafts. The crafts, in turn, procure for man the instruments that serve him instead of limbs, which other animals possess for their defense. Lances, for instance, take the place of horns for goring, swords the place of claws to inflict wounds, shields the place of thick skins, and so on. There are other such things. They were all mentioned by Galen in De usu partium.3
The power of one individual human being cannot with​stand the power of any one dumb animal, especially not the power of the predatory animals. Man is generally unable to defend himself against them by himself. Nor is his (unaided) power sufficient to make use of the existing instruments of defense, because there are so many of them and they require so many crafts and (additional) things. It is absolutely neces​

sary for man to have the co-operation of his fellow men. As

long as there is no such co-operation, he cannot obtain any

food or nourishment, and life cannot materialize for him,

because God fashioned him so that he must have food if he

is to live. Nor, lacking weapons, can he defend himself.

Thus, he falls prey to animals and dies much before his time.

At the beginning of the work, ed. C. G. Kuhn (Leipzig, 1821-33), III, 2. See also below, 3:149.

The Necessity of Human Social Organization

Under such circumstances, the human species would vanish. When, however, mutual co-operation exists, man obtains food for his nourishment and weapons for his defense. God's wise plan that man(kind) should subsist and the human species be preserved will be fulfilled.

Consequently, social organization is necessary to the human species. Without it, the existence of human beings would be incomplete. God's desire to settle the world with human beings and to leave them as His representatives on earth' would not materialize. This is the meaning of civili​zation, the object of the science under discussion.

The afore-mentioned remarks have been in the nature of establishing the existence of the object in (this) particular field. A scholar in a particular discipline is not obliged to do this, since it is accepted in logic that a scholar in a particular

science does not have to establish the existence of the object

in that science.' On the other hand, logicians do not consider it forbidden to do so. Thus, it is a voluntary contribution.

God, in His grace, gives success.

When o mankind has achieved social organization, as we have stated, and when civilization in the world has thus be​come a fact, people need someone to exercise a restraining influence and keep them apart, for aggressiveness and in​justice are in the animal nature of man. The weapons made for the defense of human beings against the aggressiveness

Cf. Qur'an 2.30 (28).

s The "object" (mawdu`) of a science is the fundamental elements at its basis, such as quantities (measurements) in geometry, numbers in arith​metic, substances in physics, and so on. The object of Ibn KhaLdun's new science is human social organization, or civilization (cf. p. 77, above). See 3:111 f., below. For the Avicennian basis of this theory, see, for instance, A: M. Goichon, Lexique de la philosophie d'Ibn Sind (Paris, 1938), p. 439, and AN l-Barakat Hibatallah al-Baghdadi, Mu'tabar (Hyderabad, 1357-58/ 1938-39), 1, 221 ff. These fundamental elements of the individual sciences do not require proof of their existence. The pertinent Aristotelian passage in this connection (Analytica posteriors 76b 3 ff.), was quoted by de Slane. How​ever, the Arabic translation, as published by `Abd-ar-Rahman Badawi, Manliq Aristu (Cairo, 1948-49), II, 339, does not use the term mawdu` in this context.

6 Cf. Issawi, pp. loo f.
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of dumb animals do not suffice against the aggressiveness of man to man, because all of them possess those weapons. Thus, something else is needed for defense against the aggressive​ness of human beings toward each other. It could not come from outside, because all the other animals fall short of human perceptions and inspiration. The person who exercises a restraining influence, therefore, must be one of.themselves. He must dominate them and have power and authority over them, so that no one of them will be able to attack another. This is the meaning of royal authority.

It has thus become clear that royal authority is a natural quality of man which is absolutely necessary to mankind. The philosophers mention that it also exists among certain dumb animals, such as the bees and the locusts? One discerns among them the existence of authority and obedience to a leader. They follow the one of them who is distinguished as their leader by his natural characteristics and body. However, outside of human beings, these things exist as the result of natural disposition and divine guidance, and not as the result of an ability to think or to administrate. "He gave everything its natural characteristics, and then guided it." a

The philosophers go further. They attempt to give logical proof of the existence of prophecy and to show that prophecy is a natural quality of man. In this connection, they carry the argument to its ultimate consequences and' say that human beings absolutely require some authority to exercise a re​straining influence. They go on to say that such restraining influence exists through the religious law (that has been) ordained by God and revealed to mankind by a human being. (This human being) is distinguished from the rest of man​kind by special qualities of divine guidance that God gave him, in order that he might find the others submissive to him and ready to accept what he says. Eventually, the existence of a (restraining) authority among them and over them be​

Royal Authority and Prophecy

comes a fact that is accepted without the slightest disapproval or dissent.

This proposition of the philosophers is not logical, as

one can see. Existence and human life can materialize without (the existence of prophecy) through injunctions a person in authority may devise on his own or with the help of a group feeling that enables him to force the others to follow him wherever he wants to go. People who have a (divinely re​vealed) book and who follow the prophets are few in number in comparison with (all) the Magians s who have no (divinely revealed) book. The latter constitute the majority of the world's inhabitants. Still, they (too) have possessed dy​nasties and monuments, not to mention life itself. They still 1, 7s possess these things at this time in the intemperate zones to the north and the south. This is in contrast" with human life in the state of anarchy, with no one to exercise a re​straining influence. That would be impossible.

This shows that (the philosophers) are wrong when they assume that prophecy exists by necessity. The existence of prophecy is not required by logic. Its (necessary character) is indicated by the religious law, as was the belief of the early Muslims.

God gives success and guidance.

' "Magians" originally meant the Zoroastrians. In later Islam they were considered as people who followed a kind of prophet but did not have Scriptures like the Christians and the Jews. Thus, they occupied a position somewhere between the latter and polytheists. The term was eventually used to denote the general idea of pagans. Cf. V. F. Biichner in El, s.v. "Madjus."

10 For the rather difficult use of hi-khitdf, cf. also below, p. 400, 1. 15.
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The parts of the earth where civilization is found. Some
information about oceans, rivers, and zones."

I

 N 12 T 11 E B 0 0 K S of philosophers who speculated about

the condition of the world, it has been explained that the earth has a spherical shape and is enveloped by the element

11 The material presented on pp. 94-103 represents the common stock of Muslim geographical knowledge, but here (and even more for pp. 116-66) Ibn Khaldun relies mainly upon the Nuzhat al-mushtdq, or, as he occasionally calls it (cf. pp. 97 and 103), the Book of Roger, by Muhammad b. Muham​mad al-ldrisi, ca. A.D. 1099/1100-1162. Cf. GAL, I, 477; 2d ed., I, 628; Suppl., 1, 876 f. Al-ldrisi wrote his important geographical work for Roger II of Sicily (1129-1154). It was completed the year Roger died. Al​though Ibn Khaldun's basis is the work by al-ldrisi, he occasionally adds to the information he found there, from his own knowledge.

No reliable text of al-Idrisi's work has so far been published, nor do we have any translation and commentary of the entire book that would satisfy modern scientific requirements. An abridgment was published in Rome in 1592, and translated by Gabriel Sionita and loannes Hesronita in Paris in 1619, under the title of Geographia Nubensis. A rough translation of the work was attempted by P. A. Jaubert (Paris, 1836-40).

While the whole work is thus not available in the true sense of the word, there have been a good number of detailed studies of small sections of it, in particular those concerned with the marginal areas to the north. Among the older studies, we may mention R. Dozy and M. J. de Goeje, Description de I'Afrique et de l'Espagne (Leiden, 1866); M. Amari and C. Schiaparelli, L'Italia descritta net "Libro del Re Ruggiero" (Atti della Reale Accademia dei Lincei, Ser. 2, Vol. VIII) (Rome, 1883); J. Gildemeister in Zeitschrlft des Deutschen Paldstina Vereins, VIII (1885), 117-45. Some of the recent studies are: 0. J. Tallgren-Tuulio and A. M. Tallgren, ldrisi, La Finlande et les autres pays Baltiques orientaux in Studia Orientalia (ed. Societas Ori​entalis Fennica), 111 (1930); 0. J. Tallgren (Tuulio), Du Nouveau sur ldrisi, ibid., VI 3 (1936); W. Hoenerbach, Deutschland and seine Nachbarlander nach der grossen Geographie des ldrisi (Bonner Orientalistische Studien, No. 21) (Stuttgart, 1938); T. Lewicki, La Pologne et les pays voisins dans le "Livre de Roger" de al-ldrisi (Cracow, 1945; Warsaw, 1954); D. M. Dunlop, "Scotland According to al-ldrisi" in Scottish Historical Review, XXVI (1947); W. B. Stevenson, " Idrisi's Map of Scotland," ibid., XXVII (1948), 202-4;

Water and Land

of water. It may be compared to a grape floating upon

water.13
The water withdrew from certain parts of (the earth), because God wanted to create living beings upon it and settle it with the human species that rules as (God's) representative over all other beings." One might from this get the impres​sion that the water is below the earth. This is not correct. The natural "below" of the earth is the core and middle of its sphere, the center to which everything is attracted by its gravity. All the sides of the earth beyond that and the water surrounding the earth are "above." When some part of the earth is said to be "below," it is said to be so with reference to some other region (of the earth).

The part of the earth from which the water has with​drawn is one-half the surface of the sphere of the earth. It 1, 74 has a circular form and is surrounded on all sides by the element of water which forms a sea called "the Surrounding Sea" (al-Bakr al-Muhit). It is also called labldyah,15 with

A. F. L. Beeston, "Idrisi's Account of the British Isles," Bulletin of the British Schools of Oriental Studies, XIII (1950), 265-80, etc.

In this section, particularly, the notes had to be severely restricted. As a rule, no special reference is made to the inaccuracies that were unavoidable in Ibn Khaldun's and al-ldrisi's time, regardless of the remarkable geographi​cal information they possessed.

Ibn Khaldun speaks again briefly about the oceans and zones in the Autobiography, pp. 351 fl'.

12 Cf. Issawi, pp. 38 f.

13 Cf. also p. 110, below. Ibn Khurradadhbih, in his Masdlik, prefers the comparison to an egg yolk swimming in the white. The Rasd'il Ikhwdn as​pfd' (Cairo, 1347/1928), I, 114, think of a half egg submerged in water. Al-ldrisi, too, mentions the comparison with a submerged egg.

14 Cf. Qur'an 2.30 (28), etc., and n. 212 to Ch. m, below.

15 Cf 'Ibar, VI, 98; de Slane (tr.), 1, 187. Cf. also Ibn 'Idhari al​Marrakushi, al-Baydn al-mughrib, ed. G, S. Colin and E. Levi-Provengal (Leiden, 1948-51), I, 6. The editors vocalize the word al-abldyuh. De Slane thought to find here a corruption of Atlant (ic), which seems hardly possible. He compared iAuyos, pelagus, which also is very difficult, though it may be mentioned that the Latin word pelagus occurs in connection with Spain in the opening pages of Orosius, whose work was translated into Arabic. Labldyah, as the word is vocalized in B and C, does not look like a Berber word, but may have been derived from the Romance languages -perhaps,

el mare?
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thickening of the second 1, or oceanos.16 Both are non-Arabic words. It is also called "the Green Sea" and "the Black Sea."

The part of the earth that is free from water (and thus suitable) for human civilization has more waste and empty areas than cultivated (habitable) areas. The empty area in the south is larger than that in the north. The cultivated part of the earth extends more toward the north. In the shape of a circular plane it extends in the south to the equator and in the north to a circular 17 line, behind which there are moun​tains separating (the cultivated part of the earth) from the elemental water. Enclosed between (these mountains) is the Dam of Gog and Magog. These mountains extend toward the east. In the east and the west, they also reach the ele​mental water, at two sections (points) of the circular (line) that surrounds (the cultivated part of the earth).

The part of the earth that is free from water is said to cover one-half or less of the sphere (of the earth). The culti​vated part covers one-fourth of it. It is divided into seven

zones.18
The equator divides the earth into two halves from west
to east. It represents the length of the earth. It is the longest
line on the sphere of (the earth), just as the ecliptic and the
equinoctial line are the longest lines on the firmament. The
ecliptic is divided into 360 degrees. The geographical degree
is twenty-five parasangs, the parasang being 12,000 cubits or
1, 75 three miles, since one mile has 4,000 cubits. The cubit is
twenty-four fingers, and the finger is six grains of barley
placed closely together in one row." The distance of the

11 B vocalizes Ugydnris; A, C, and D Ofydnus.

17 C has "straight" in the text; it is crossed out and replaced in the margin by "circular." All the features that Ibn Khaldun describes here can be easily traced on the map reproduced here, which is identical with the one that Ibn Khaldun had in front of him when he wrote this section.

1e Iglim, Greek KXIAa, "clime."

19 For Muslim information about the length of the degree, see C. A. Nallino, " Il valore metrico del grado di meridian secondo i geografi arabi," Raccolta di scritti editi e inediti (Rome, 1939-48), V, 408 ff. The value of seventy-five miles is credited by Arabic authors to Ptolemy (Nallino, ibid., pp. 416 ff). Since an Arabic mil "mile" usually can be considered to be about two kilometers, or one and a quarter English miles -more exactly, according

The Cultivated Area of the Earth

equinoctial line, parallel to the equator of the earth and divid​

ing the firmament into two parts, is ninety degrees from each

of the two poles. However, the cultivated area north of the

equator is (only) sixty-four degrees." The rest is empty and

uncultivated because of the bitter cold and frost, exactly as

the southern part is altogether empty because of the heat. We shall explain it all, if God wills.

Information about the cultivated part and its boundaries and about the cities, towns, mountains, rivers, waste areas, and sandy deserts it contains, has been given by men such as Ptolemy in the Geography E1 and, after him, by the author of the Book of Roger." These men divided the cultivated area into seven parts which they called the seven zones. The bord​ers of the seven zones are imaginary. They extend from east to west. In width (latitudinal extension) they are identical, in length (longitudinal extension)-different. The first zone is longer than the second. The same applies to the second zone, and so on. The seventh zone is the shortest. This is required by the circular shape that resulted from the withdrawal of the water from the sphere of the earth.

According to these scholars, each of the seven zones is divided from west to east into ten contiguous sections. In​formation about general conditions and civilization is given for each section.

(The geographers) mentioned that the Mediterranean

to Nallino, 1973.2 m. -this is far too large a value for the length of a degree. However, the Muslims were familiar with much more accurate data, as Nallino points out; and see also below, p. 113. The figure of seventy-five miles is found, for instance, in al-Mas`udi, Muruj adh-dhahab, III, 490 f., and in al-Idrtsi. The standard gauge indicated above is derived from al​Idrisi; cf also al-Mas'udi, loc. cit., and Nallino, op. cit., V, 284.

P1 Cf. p. 105, below. Ibn Khaldun realized later on that this fact, and, more especially, the theory of the identical latitudinal extension of the dif​ferent zones mentioned in the next paragraph, were not safely established as he had originally thought. Therefore he added the long discussion below, pp. 112f. and 114 f.

11 For knowledge of Ptolemy's Geography among the Arabs, cf. Nallino, op. Cit., V, 458 ff., and GAL, Suppi., I, 382. The seven-zone division is of Greek origin but is not found in Ptolemy. Cf. E. Honigmann, Die sieben Klimata (Heidelberg, 1929).

u See n. t i, above, and pp. 1os and 116, below.
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which we all know branches off from the Surrounding Sea in the western part of the fourth zone. It begins at a narrow straits about twelve miles wide between Tangier and Tarifa, called the Street (of Gibraltar). It then extends eastward and opens out to a width of 600 miles. It terminates at the end of the fourth section of the fourth zone, a distance of 1,160 parasangs from its starting point. There, it is bordered by the coast of Syria. On the south, it is bordered by the coast of the Maghrib, beginning with Tangier at the Straits, then lfrigiyah, Barqah, and Alexandria. On the north, it is bor​dered by the coast of Constantinople, then Venice, Rome, France, and Spain, back to Tarifa at the Street (of Gibraltar) opposite Tangier. The Mediterranean is also called the Roman Sea or the Syrian Sea. It contains many populous islands. Some of them are large, such as Crete, Cyprus, Sicily, Majorca, and Sardinia."

In the north, they say, two other seas branch off from the Mediterranean through two straits. One of them is opposite Constantinople. It starts at the Mediterranean in a narrow straits, only an arrow-shot in width. It flows for a three days' run and touches Constantinople. Then, it attains a width of four miles. It flows in this channel for sixty miles, where it is known as the Straits of Constantinople. Through a mouth six miles wide, it then flows into the Black Sea,24 and becomes a sea that, from there, turns eastward in its course. It passes the land of Heracleia (in Bithynia) 25 and ends at the country of the Khazars, 1,300 miles from its mouth. Along its two coasts live the Byzantine, the Turkish, the Bulgar (Burjin)'26 and the Russian nations.

The second sea that branches off from the two straits of

23 The MSS, with the exception of D, add Denia. Denia was the overlord of the Baleares, but it is strange for Ibn Khaldun to refer to it as an island. Since Majorca is already mentioned, Denia seems clearly an oversight.

% Arabic Bahr Nilush, an accepted misreading for "Pontus."

' The MSS have the spelling Hryqlyh. See also n. 191 to this chapter, below.

' Ibn Khaldun mentions later both Burjdn and Bulghdr. Both refer to the same group. Cf. V. Minorsky, H, udud at-`dlam (E. J. W. Gibb Memorial Series, x.s. No. 11) (Oxford & London, 1937), p. 423.

The Oceans

the Mediterranean is the Adriatic Sea (Gulf of Venice). It

emerges from Byzantine territory at its northern limit. Then,

from Sant' Angelo (de' Lombardi), its western boundary extends from the country of the Venetians to the territory of Aquileia, 1,100 miles from where it started. On its two shores live the Venetians, the Byzantines (Rum), and other nations. It is called the Gulf of Venice (Adriatic Sea).

From the Surrounding Sea, they say, a large and wide sea flows on the east at thirteen degrees north of the equator. It flows a little toward the south, entering the first zone. Then it flows west within the first zone until it reaches the country of the Abyssinians and the Negroes (the Zanj) 27 and Bib al-Mandeb in the fifth section of (the first zone), 4,500 parasangs from its starting point. This sea is called the Chinese, Indian, or Abyssinian Sea (Indian Ocean). It is bordered on the south by the country of the Negroes (Zanj) and the country of Berbera which Imru'ul-Qays mentioned in his poem .28 These "Berbers" do not belong to the Berbers who make up the tribes in the Maghrib. The sea is then bordered by the area of Mogadishu, Sufilah, and the land of al-Wigwiq,29 and by other nations beyond which there is nothing but waste and empty areas. On the north, where it starts, it is bordered by China, then by Eastern and Western India (al-Hind and as-Sind), and then by the coast of the Yemen -that is, al-Ahgif, Zabid, and other cities. Where it ends, it is bordered by the country of the Negroes, and, be​yond them, the Beja.70
Two other seas, they say, branch off from the Indian Ocean. One of them branches off where the Indian Ocean

I Ibn Khaldun's definition of the distinction between the Abyssinians and the Zanj is found below, p. 171.

' Cf. his Diwan, ed. W. M. de Slane (Paris, 1837), p. 27; (tr.) p. 42. Cf. also 'Ibar, VI, 199; de Slane (tr.), 11, 107.

"This is rather an elusive country in Muslim geography. It may be identified with Madagascar, as would seem to apply here, or possibly with the whole east coast of Africa, about which Muslim geographers had no clear idea. It has also been tentatively identified with Sumatra, and even with Japan. Cf. Minorsky, op. cit., p. 278, and below, p. 123.

31 Arabic al-Bujah, as always vocalized in the MSS.
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ends, at Bib al-Mandeb. It starts out narrow, then flows widening toward the north and slightly to the west until it ends at the city of al-Qulzum in the fifth section of the second zone, 1,400 miles from its starting point. This is the Sea of al-Qulzum or Sea of Suez (Red Sea). From the Red Sea at Suez to Fustat 31 is the distance of a three days' journey. The Red Sea is bordered on the east by the coast of the Yemen, the Hijiz, and Jiddah,32 and then, where it ends, by Midyan (Madyan), Aila (Aylah), and Faran.33 On the west, it is bordered by the coast of Upper Egypt, 'Aydhib, Suakin, and Zayla' (Zila'), and then, where it begins, by the country of the Beja. It ends at al-Qulzum. It (would) reach the Med​iterranean at al-'Arish. The distance between (the Red Sea and the Mediterranean) is a six days' journey. Many rulers, both Muslim and pre-Islamic, have wanted to cut through the intervening territory (with a canal) but this has not been achieved.

The second sea branching off from the Indian Ocean and
called the Persian Gulf (the Green Gulf), branches off at the
region between the west coast of India and al-Ahgaf in the
Yemen. It flows toward the north and slightly to the west
until it ends at al-Ubullah on the coast of al-Basrah in the
sixth section of the second zone, 440 parasangs from its
starting point. It is called the Persian Gulf (Persian Sea). It
is bordered on the east by the coast of Western India,
Mukrin, Kirmin, Firs, and al-Ubullah where it ends. On
the west, it is bordered by the coast of al-Bahrayn, the
Yamamah, Oman, ash-Shihr, and al-Ahgaf where it starts.
Between the Persian Gulf and al-Qulzum lies the Arabian
Peninsula, jutting out from the mainland into the sea. It is
surrounded by the Indian Ocean to the south, by the Red
1, 79 Sea to the west, and by the Persian Gulf to the east. It ad​
joins the 'Iraq in the region between Syria and al-Basrah,

31 The mention of Fustat shows that, basically, the information presented

here goes back to a time before the foundation of Cairo in 969/70. 32 Juddah, as vocalized in the MSS. 11 That is, the Biblical Paran. Cf. also p. 132, below.

The Oceans

where the distance between (Syria and the 'Iraq) is 1,500

miles. (In the 'Iraq) are al-Kufah, al-Qidistyah, Baghdad, the Reception Hall of Khosraw (at Ctesiphon) '14 and al-Hirah. Beyond that live non-Arab nations such as the Turks, the Khazars, and others. The Arabian Peninsula comprises the Hijaz in the west, the Yamamah, al-Bahrayn, and Oman in the east, and in the south the Yemen along the coast of the Indian Ocean.

In the cultivated area (of the earth), they say, there is another sea to the north in the land of the Daylam. This sea has no connection with the other seas. It is called the Sea of Jurjan and Tabaristan (Caspian Sea). Its length is 1,000 miles, and its width 600. To the west of it lies Azerbaijan and the Daylam territory; to the east of it the land of the Turks and Khuwirizm; to the south of it Tabaristan; and to the north of it the land of the Khazars and the Alans.

These are all the famous seas mentioned by the geogra​phers.

They further say that in the cultivated part of (the earth), there are many rivers. The largest among them are four in number, namely, the Nile, the Euphrates, the Tigris, and the River of Balkh which is called Oxus (Jayhun).

The Nile begins at a large mountain, sixteen degrees beyond the equator at the boundary of the fourth section of the first zone. This mountain is called the Mountain of the Qumr.36 No higher mountain is known on earth. Many springs issue from the mountain, some of them flowing into one lake there, and some of them into another lake. From these two lakes, several rivers branch off, and all of them flow into a lake at the equator which is at the distance of a ten

"For the fwdn Kisrd, to which Ibn Khaldun repeatedly refers as an im​pressive monument of pre-Islamic dynasties, see pls., Ira, jib, below.

35 Ibn Khaldun did not accept the reading qamar "moon," which, as we know from Ptolemy, is correct. Following Ibn Sa'id, he read Qumr, con​sidered to be the name of some "Indian" people. Cf p. 12 o, below. The vocalization in the MSS seems to be Qumur. Cf. Minorsky, H, uddd, p. 205. For the island of the Qmr, meaning Java or the entire Malay Archipelago, see below, p. 123.

1, 80

100

101

Chapter 1: Second Prefatory Discussion

days' journey from the mountain. From that lake, two rivers issue. One of them flows due north, passing through the country of the Nubah and then through Egypt. Having trav​ersed Egypt, it divides into many branches lying close to each other. Each of these is called a "channel." All flow into the Mediterranean at Alexandria. This river is called the Egyptian Nile. It is bordered by Upper Egypt on the east, and by the oases on the west. The other river turns west​ward, flowing due west until it flows into the Surrounding Sea. This river is the Sudanese Nile." All the Negro nations live along its borders.

The Euphrates begins in Armenia in the sixth section of the fifth zone. It flows south through Byzantine territory (Anatolia) past Malatya to Manbij, and then passes Siflin, ar-Raggah, and al-Ku_fah until it reaches the Marsh (al​Batha') between al-Basrah and Wasit. From there it flows into the Indian Ocean. Many rivers flow into it along its course. Other rivers branch off from it and flow into the Tigris.

The Tigris originates in a number of springs in the coun​try of Khilat, which is also in Armenia. It passes on its course southward through Mosul, Azerbaijan, and Baghdad to Wasit. There, it divides into several channels, all of which flow into the Lake of al-Basrah and join the Persian Gulf. The Tigris flows east of the Euphrates. Many large rivers flow into it from all sides. The region between the Euphrates

1, 81 and the Tigris, where it is first formed, is the Jazirah of Mosul, facing Syria on both banks of the Euphrates, and facing Azerbaijan on both banks of the Tigris.

The Oxus originates at Balkh, in the eighth section of the third zone, in a great number of springs there. Large rivers flow into it, as it follows a course from south to north. It flows through Khurasan, then past Khurasan to Khuwa​rizm in the eighth section of the fifth zone. It flows into

86 See the map (following p. I1o) for the generally accepted theory as to the common origin of the Nile and the Senegal (or the Niger), and p. 118, below. Cf. J. H. Kramers in EI, s,v. "al-Nil."

The Principal Rivers

Lake Aral (the Lake of Gurganj) which is situated at the foot [north?] of the city of (Gurganj). In length as in width, it extends the distance of one month's journey. The river of Farghanah and Tashkent (ash-Shash),37 which comes from the territory of the Turks, flows into it. West of the Oxus lie Khurasan and Khuwarizm. East of it lie the cities of Bukhari, at-Tirmidh, and Samarkand. Beyond that are the country of the Turks, Farghanah, the Kharlukh,38 and (other) non-Arab nations.

(All) this was mentioned by Ptolemy in his work and by the Sharaf (al-Idrisi) in the Book of Roger. All the mountains, seas, and rivers to be found in the cultivated part of the earth are depicted on maps and exhaustively treated in ge​ography. We do not have to go any further into it. It is too lengthy a subject, and our main concern is with the Maghrib, the home of the Berbers, -and the Arab home countries in the East.

God gives success.

SUPPLEMENTARY NOTE
TO THE SECOND PREFATORY DISCUSSION

The northern quarter of the earth has more civilization
than the southern quarter. The reason thereof.

WE KNOW FROM OBSERVATION and from continuous tradition that the first and the second of the cultivated zones have less civilization than the other zones. The cultivated area in the first and second zones is interspersed with empty

"That is, the Syr Darya (Jaxartes). Cf. Minorsky, -juddd, p. 72.

78 Cf. Minorsky, Hudud, pp. 268 ff.; idem, Sharaf al-ZamdnTdhir Marvazi on China, the Turks, and India (James G. Forlong Fund, No. 22) (London, 1942), pp. 106 f.; P. Kraus, Jdbir Ibn jayydn, II, 75 (nn. 8, 5). While Kharlukh appears to be the correct form, Ibn Khaldun reads the name as al-Khazlajiyah, or al-Hazlajiyah. Cf. also pp. 158, 149, below. On p. 149, MS. C has kh-z-l-khiyah.
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waste areas and sandy deserts and has the Indian Ocean to the east. The nations and populations of the first and second zones are not excessively numerous. The same applies to the cities and towns there.

The third, fourth, and subsequent zones are just the op​posite. Waste areas there are few. Sandy deserts also are few or non-existent. The nations and populations are tremen​dous. Cities and towns are exceedingly numerous. Civiliza​tion has its seat between the third and the sixth zones. The south is all emptiness.

Many philosophers have mentioned that this is because of the excessive heat and slightness of the sun's deviation from the zenith in the south. Let us explain and prove this statement. The result will clarify the reason why civilization in the third and fourth zones is so highly developed and ex​tends also to the fifth, <sixth,> and seventh zones.

We say: When the south and north poles (of heaven) are upon the horizon, they constitute a large circle that divides the firmament into two parts. It is the largest circle (in it) and runs from west to east. It is called the equinoctial line. In astronomy, it has been explained in the proper place that

1, ss the highest sphere moves from east to west in a daily motion by means of which it also forces the spheres enclosed by it to move. This motion is perceptible to the senses. It has also been explained that the stars in their spheres have a motion that is contrary to this motion and is, therefore, a motion from west to east. The periods of this movement differ ac​cording to the different speeds of the motions of the stars.

Parallel to the courses of all these stars in their spheres, there runs a large circle which belongs to the highest sphere and divides it into two halves. This is the ecliptic (zodiac). It is divided into twelve "signs." As has been explained in the proper place, the equinoctial line intersects the ecliptic at two opposite points, namely, at the beginning of Aries and at the beginning of Libra. The equinoctial line divides the zodiac into two halves. One of them extends northward from the equinoctial line and includes the signs from the beginning
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of Aries to the end of Virgo. The other half extends south​ward from it and includes the signs from the beginning of Libra to the end of Pisces.

When the two poles fall upon the horizon <which takes place in one particular region> among all the regions of the earth, a line is formed upon the surface of the earth that faces the equinoctial line and runs from west to east. This line is called the equator. According to astronomical observation, this line is believed to coincide with the beginning of the first of the seven zones. All civilization is to the north of it.

The north pole gradually ascends on the horizon of the cultivated area (of the earth) until its elevation reaches sixty​four degrees. Here, all civilization ends. This is the end of

the seventh zone. When its elevation reaches ninety degrees 1, 84 on the horizon-that is the distance between the pole and the equinoctial- line-then it is at its zenith, and the equinoc​tial line is on the horizon. Six of the signs of the zodiac, the northern ones, remain above the horizon, and six, the south​ern ones, are below it.

Civilization is impossible in the area between the sixty​fourth and the ninetieth degrees, for no admixture of heat and cold occurs there because of the great time interval be​tween them. Generation (of anything), therefore, does not take place.

The sun is at its zenith on the equator at the beginning of Aries and Libra. It then declines from its zenith down to the beginning of Cancer and Capricorn. Its greatest declina​tion from the equinoctial line is twenty-four degrees.

Now, when the north pole ascends on the horizon, the equinoctial line declines from the zenith in proportion to the elevation of the north pole, and the south pole descends cor​respondingly, as regards the three (distances constituting geographical latitude)." Scholars who calculate the (prayer) times call this the latitude of a place. When the equinoctial line declines from the zenith, the northern signs of the zodiac

89 This is explained below, pp. i iR and 115.
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gradually rise above it, proportionately to its rise, until the
beginning of Cancer is reached. Meanwhile, the southern
signs of the zodiac correspondingly descend below the hori​
zon until the beginning of Capricorn is reached, because of the
inclination of the (two halves of the zodiac) upwards or down​
wards from the horizon of the equator, as we have stated.
The northern horizon continues to rise, until its northern
limit, which is the beginning of Cancer, is in the zenith. This
1, ss is where the latitude is twenty-four degrees in the Hijaz
and the territory adjacent. This is the declination from the
equinoctial at the horizon of the equator at the beginning of
Cancer. With the elevation of the north pole (Cancer) rises,
until it attains the zenith. When the pole rises more than
twenty-four degrees, the sun descends from the zenith and
continues to do so until the elevation of the pole is sixty-four

degrees, and the sun's descent from the zenith, as well as

the depression of the south pole under the horizon, is the same distance. Then, generation (of anything) stops because of the excessive cold and frost and the long time without any heat.

At and nearing its zenith, the sun sends its rays down upon the earth at right angles. In other positions, it sends them down at obtuse or acute angles. When the rays form right angles, the light is strong and spreads out over a wide area, in contrast to what happens in the case of obtuse and acute angles. Therefore, at and nearing its zenith, the heat is greater than in other positions, because the light (of the sun) is the reason for heat and calefaction. The sun reaches its zenith at the equator twice a year in two points of Aries and Libra. No declination (of the sun) goes very far. The heat hardly begins to become more temperate, when the sun has reached the limit of its declination at the beginning of Cancer or Capricorn and begins to rise again toward the zenith. The perpendicular rays then fall heavily upon the horizon there (in these regions) and hold steady for a long time, if not permanently. The air gets burning hot, even ex​cessively so. The same is true whenever the sun reaches the
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zenith in the area between the equator and latitude twenty​

four degrees, as it does twice a year. The rays exercise al​

most as much force upon the horizon there (at this latitude) 1, 86 as they do at the equator. The excessive heat causes a parch​ing dryness in the air that prevents (any) generation. As the heat becomes more excessive, water and all kinds of moisture dry up, and (the power of) generation is destroyed in min​erals, plants, and animals, because (all) generation depends on moisture.

Now, when the beginning of Cancer declines from the zenith at the latitude of twenty-five degrees and beyond, the sun also declines from its zenith. The heat becomes tem​perate, or deviates only slightly from (being temperate). Then, generation can take place. This goes on until the cold becomes excessive, due to the lack of light and the obtuse angles of the rays of the sun. Then, (-the power of) generation again decreases and is destroyed. However, the destruction caused by great heat is greater than that caused by great cold, because heat brings about desiccation faster than cold brings about freezing.

Therefore, there is little civilization in the first and second zones. There is a medium degree of civilization in the third, fourth, and fifth zones, because the heat there is tem​perate owing to the decreased amount of light. There is a great deal of civilization in the sixth and seventh zones be​cause of the decreased amount of heat there. At first, cold does not have the same destructive effect upon (the power of) generation as heat; it causes desiccation only when it be​comes excessive and thus has dryness added. This is the case beyond the seventh zone. (All) this, then, is the reason why civilization is stronger and more abundant in the northern quarter. And God knows better!

The 90 philosophers concluded from these facts that the region at the equator and beyond it (to the south) was empty. On the strength of observation and continuous tradition, it

40 Cf. Issawi, pp. s9 f.
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was argued against them that (to the contrary) it was culti​
1, 8- vated. How would it be possible to prove this (conten​tion)? It is obvious that the (philosophers) did not mean to deny entirely the existence of civilization there, but their argumentation led them to (the realization) that (the power of) generation must, to a large degree, be destroyed there because of the excessive heat. Consequently, civilization there would be either impossible, or only minimally possible. This is so. The region at the equator and beyond it (to the south), even if it has civilization as has been reported, has only a very little of it.

Averroes 91 assumed that the equator is in a symmetrical position 42 and that what is beyond the equator to the south corresponds to what is beyond it to the north; consequently, as much of the south would be cultivated as of the north.

His assumption is not impossible, so far as (the argument of)

the destruction of the power of generation is concerned. How​ever, as to the region south of the equator, it is made im​possible by the fact that the element of water covers the face of the earth in the south, where the corresponding area in the north admits of generation. On account of the greater amount

41 Mubammad b. Ahmad b. Rushd, 520-595 11126-11981. Cf. GAL, I, 461 f.; Suppl., I, 833 ff.

"Translation of mu'tadil in the usual way by "temperate" would not seem to be correct here. The word must here be translated by "symmetrical," or the like. This becomes clear from the discussion of Averroes' view of the problem found in L. Gauthier, Ibn Rochd (Paris, 1948), pp. 84 ff. Averroes argues against the opinion advanced by Ibn Tufayl that the region around the equator was temperate. He maintains that Ibn Tufayl misunderstood the word mu'tadil, which could mean both "uniform" (symmetrical) and "tem​perate." Averroes further rejects the idea that the southern part of the earth contains habitable areas comparable to those in the north.

This would seem, in effect, the direct opposite of the opinion Ibn Khaldun here attributes to Averroes. However, the latter came out elsewhere for the theory of a habitable area in the south, which would be in a symmetrical position with relation to that in the north, as we learn from Gauthier, ibid., pp. 87 f. Consequently, Ibn Khaldun's report on Averroes here is incomplete -in a way, misleading-but it is not incorrect. Cf. also C. Issawi, Osiris, X (1952), 114 f.

The idea that the equator has a temperate climate is also mentioned in al-Biruni, Chronologie orientalischer Vdlker, ed. C. E. Sachau (Leipzig, 1878; 1923), p. 258; tr. by the same (London, 1879), p. 249.
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of water (in the south), Averroes' assumption of the sym​metrical (position of the equator) thus turns out to be im​possible. Everything else follows, since civilization pro​gresses gradually and begins its gradual progress where it can exist, not where it cannot exist.

The assumption that civilization cannot exist at the equator is contradicted by continuous tradition. And God knows better!

0

After this discussion, we wish to draw a map of the earth, as was done by the author of the Book of Roger. Then, we shall give a detailed description of the map.

(Map of the World: see Frontispiece.
Key follows the next page.) 43

DETAILED DESCRIPTION OF THE MAP"

TH I S D E S C R I P T l O N is twofold. There is a detailed de​
scription and a general description.

The detailed description consists of a discussion of each country, mountain, sea, and river of the cultivated part of the earth. This discussion will be found in the following section.

a The map is executed only in C and in MS. Nuru Osmaniye, 3066, fol. 24a. The fact that even important MSS such as A and B do not have a map would seem to show that a special artist was required to draw it, who was not always available.

The map in C, which we have reproduced, is identical in nearly every detail with the map of the world in al-ldrisi's geographical work. Al-Idrisi's world map in the Oxford MS is reproduced in K. Miller, Mappae Arabicae, Vol. VI (Stuttgart, 1927), pl. it. A drawing of it is to be found, ibid., Vol. V (Stuttgart, 1931), between pp. 160 and 161. The Istanbul MS of al-ldrisi, Koprulu, 955, contains the map on pp. 4 and 5. Cf. also the map reproduced in G. H. T. Kimble, Geography in the Middle Ages (London, 1938), pl. v.

"The text of this section is that of C and D, which incorporates Ibn Khaldun's corrections of earlier oversights. The earlier text is printed in italic type at the foot of the pages that follow. In the later stage of the text, asterisks mark the beginning and end of the paralleled passages. Cf. n. 20, above.
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The general description consists of a discussion of the division of the cultivated part of the earth into seven zones, their latitudinal (extension), and the length of their days. Such is the contents of this section.

Let us begin to explain these things. We have mentioned before that the earth floats upon the elemental water like a grape's God's plan for civilization and for the elemental generation of life resulted in making part of (the earth) free of water.

The part that is free of water is said to constitute one​half the surface of the earth. The cultivated part is one-fourth of it. The rest is uncultivated. According to another opinion, the cultivated part is only one-sixth of it. The empty areas of the part which is free of water lie to the south and to the north. The cultivated area in between forms a continuum that stretches from west to east. There is no empty area between the cultivated part and the (Surrounding) Sea in these two directions.

They further said: Across the cultivated part of the earth an imaginary line runs from west to east facing the equinoc​tial line (of the firmament) in regions where the two poles of the firmament are on the horizon. At this line civilization begins. It extends from there northwards.

Ptolemy said: "As a matter of fact, civilization extends beyond that line to the south." He indicated the latitudinal extension, as will be mentioned .A6

Ishaq b. al-Hasan al-Khazini 41 expresses the opinion that beyond the seventh zone (to the north) there is another civilization. He indicated its latitudinal extension, as we shall

as Cf. p. 95, above.
96 See p. 112, below.

"The reference to al-Khazini appears in the margin of C and is incor​porated in the text of D.

Nothing seems to be known about this man. This is very strange, since he was evidently one of the older Muslim scholars, and our information about early Arabic scientists is probably as good as Ibn Khaldun's. He may have found him quoted in one of the works he consulted. This al-Khazini cannot be identical with Aba Jafar al-Khazin, because the latter is quoted below, p. 115, for different data.
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The Seven Zones

mention. 48 Al-Khazini is one of the leading scholars in this 1, as craft (geography).

* Further, the ancient philosophers divided the cultivated part of the earth in the north into seven zones by means of imaginary lines running from west to east. They maintain that these zones have different latitudinal extensions. This will be discussed in detail.

The first zone runs along the equator, north of it. South of it, there is only the civilization to which reference was made by Ptolemy. Beyond that are waste regions and sandy deserts, up to the circle of water which is called the Surround​ing Sea. To the north, the first zone is followed, successively, by the second through the seventh zones. (The seventh zone) constitutes the northern limit of civilization. Beyond it are only empty and waste regions, down to the Surrounding Sea as (in the south). However, the empty regions in the south are much larger than those in the north.*

As to latitudes and length of days in the various zones, it should be known that the two poles of the firmament are upon the horizon at the equator in the west and the east.

It should be known that, as was mentioned above, the phi​losophers divided the cultivated part of the earth into seven parts from south to north. These parts they called zones. The whole of the cultivated area is distributed over these zones. Each zone ex​tends from west to east.

The first zone runs from west to east with the equator as its southern border. Beyond it, there are only waste regions and sandy deserts, and civilization of a sort that, if it actually exists, is more like non-civilization. To the north, the first zone is followed, successively, by the second through the seventh zones. The seventh zone constitutes the northern limit of civilization. Beyond it (to the north) are only empty and waste regions until the Surrounding Sea is reached. The situation is the same here as it is beyond the first zone to the south. However, the empty areas in the north are much smaller than those in the south.

48 See pp. 114 f., below.
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The sun there is at the zenith. As we follow the cultivated part of the earth farther and farther north, the north pole ascends slightly, and the south pole descends correspond​ingly, (at the horizon). Furthermore, the sun moves a cor​responding distance from (its zenith at) the equinoctial line. These three distances are equal to each other. Each of them is called geographical latitude. This is well known to the scholars who determine the (prayer) times.

People hold different opinions as to the latitudinal ex​tension (of the cultivated part of the earth) and as to the latitudinal extension (breadth) of the various zones. Ptolemy holds the opinion that the latitudinal extension of the entire cultivated part of the earth is 771/2. The latitudinal extension

1, 9o of the cultivated part beyond the equator to the south is 11°.98a Thus, the latitudinal extension of the zones in the north is 66%2. According to him, the first zone extends to

16°; 986 the second to 20°; the third to 27°; the fourth to 33°; the fifth to 38°; the sixth to 43°; the seventh to 48°.99

'B° According to F. Boll, Studien fiber Claudius Ptolemaus (Leipzig, 1894), pp. 189 f., Ptolemy expressed different opinions as to the extent of the oikoumenei. In the Tetrabiblos, and apparently also in the Almagest, he assumed that it extended to the equator, whereas in the Geography he determined it as extending to 16° 25' S.

46 Lit., ". . . the latitudinal extension of the first zone is 16°."

"The figures are not Ptolemy's. They ought to be understood as indi​cating the limits of the zones. Thus, for instance, the second zone is assumed to extend from 16° N to 20° N, and so on. However, the seventh zone should, in this case, extend to 66/300. Obviously, the statement of the pre​ceding sentence, that the latitudinal extension of the northern zones is 66v2* is wrong. That figure is the boundary of the cultivated part of the earth. There is cultivation beyond the northern boundary of the seventh zone which, according to this passage, extends to 48° N.

The following computation of the extension of the zones in miles as​sumes, apparently, that the figures here refer to the extension of the zones in geographical degrees. Still, the figures are quite wrong. They should be: 1,800; 1,333.3; 1,800; 2,200; 2,533.3; 2,866.6; and 3,200. If one corrects the figures for the second and third zones from 2,333 and 2,790 to 1,333 and 1,790 respectively, they are almost correct. However, as the MSS show, Ibn Khaldun certainly wrote 2,333 and 2,790.

For the latitudes of the zones, see also al-Biruni, Kitdb at-tafhlm, ed. and tr. R. R. Wright (London, 1934), p. 138. E. Honigmann's discussion of the extension of the zones according to Arabic geographers does not include late authors such as Ibn Khaldun. Cf. Honigmann, Die sieben Klimata, pp.

163, 180, and 189.

Latitudinal Extension of the Seven Zones

He then determined the degree on the firmament as having

a length of 662/3 miles, (were it to be) measured on the surface of the earth." Thus, the first zone from south to north is 1,067 miles (wide); the second zone, 2,333 miles; the third zone, 2,790 miles; the fourth zone, 2,185 miles; the fifth zone, 2,520 miles; the sixth zone, 2,840 miles, and the seventh zone, 3,150 miles.

* The length of night and day differs in the various zones by reason of the declination of the sun from the equinoctial line and the elevation of the north pole above the horizon. This causes a difference in the arcs of day and night.

At the boundary of the first zone, the longest night​which occurs when the sun enters Capricorn -and the longest day-which occurs when the sun enters Cancer-reach, ac​cording to Ptolemy, a maximum of twelve and one-half hours; at the boundary of the second zone, a maximum of thirteen hours; at the boundary of the third zone, a maximum of thirteen and one-half hours; at the boundary of the fourth

zone, a maximum of fourteen hours; at the boundary of the 1, 91 fifth zone, a maximum of one half-hour more; at the boundary of the sixth zone, a maximum of fifteen hours; and at the boundary of the seventh zone, a maximum of one half-hour more. For the shortest day and night, there thus remains the difference between the last figure and twenty-four, which is

The length of night and day dyers in the different zones by reason of the declination of the sun from the equinoctial line and the elevation of the north pole above the horizon. This causes a deference in the arcs of day and night.

At the boundary of the first zone, the longest night-which occurs when the sun enters Capricorn-and the longest day​which occurs when the sun enters Cancer-reach a maximum of thirteen hours. The same is the case at the boundary of the second zone in the north. The length of day there reaches its maximum of thirteen and one-half hours when the sun enters Cancer, the sum​mer tropic. The longest night -when the sun enters Capricorn,

F0 See pp. 96 f., above.
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the combined number of hours of day and night, or one com​plete revolution of the firmament. The difference in the maximum length of night and day in the various zones, conse​quently, is an evenly distributed, gradual increase of half an hour in each, all the way from the first zone in the south to the last zone in the north.*

Ishaq b. al-Hasan al-Khazini maintains that the latitu​dinal extension of civilization beyond the equator (to the south) is 16° 25', and the longest night and day there, thir​teen hours. The latitudinal extension of the first zone and the

the winter tropic-is as long. For the shortest day and night, there thus remains the difference between thirteen and one-half and twenty-four, which is the combined number of hours of day and night, or one complete revolution of the firmament. The same is the case also at the boundary of the third zone in the north, where night and day reach a maximum length of fourteen hours; at the boundary of the fourth zone, where they reach a maximum length of fourteen and one-half hours; at the boundary of the fifth zone, where they reach a maximum length of fifteen hours; at the boundary of the sixth zone, where they reach a maximum length of ffteen and one-half hours; and at the boundary of the seventh zone, where they reach a maximum length of sixteen hours. There, civilization ends. The difference in the maximum length of night and day in the various zones, consequently, is an evenly distributed, gradual increase of ha f an hour in each, all the way from the first zone in the south to the last zone in the north.

In connection with these zones, "geographical latitude" re​fers to the distance between the sun at its zenith in a given place and the equinoctial line where it is at the zenith on the equator. It likewise corresponds to the depression of the south pole below the horizon in that particular place, as well as to the elevation of the north pole. As was mentioned before," these three distances are equal to each other. They are called "geographical latitude."

s1 See p. 105, above.
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length of day and night there are the same as beyond the

equator (to the south). The second zone extends to 24°, s'°

and the length of its (longest) day and night at its farthest point is thirteen and one-half hours. For the third zone, the figures are 30° and fourteen hours. For the fourth zone, they are 36° and fourteen and one-half hours. For the fifth zone, they are 41° and fifteen hours. For the sixth zone, they are 45° and fifteen and one-half hours. For the seventh zone, they are 48'/2° and sixteen hours. The latitudinal extension of civilization beyond the seventh zone (to the north) reaches 1,92 from the boundary of the seventh zone to (latitude) 63°, and the length of the (longest) day and night to twenty hours.

Other leading scholars in the discipline, apart from Ishaq al-Khazini, maintain that the latitudinal extension of the cultivated area beyond the equator (to the south) is 16° 27'. The first zone extends to 20° 15'; the second to 27° 13'; the third to 33° 2o'; the fourth to 38%2°; 62 the fifth to 43°; the sixth to 47° 53'; or, according to another opinion, to 46° 50'; and the seventh to 51° 53'. Civilization beyond the seventh zone extends to 77°.

In Abu Jafar al-Khazini,63 one of the leading scholars in the discipline, one also finds that the latitudinal extension of the first zone is from 1° to 20° 13'; of the second, to 27° 13'; of the third, to 33° 39'; of the fourth, to 38° 23'; of the fifth, to 42° 58'; of the sixth, to 47° 2'; and of the seventh, to

600451.14
This is as much as I know about the different opinions
concerning latitudinal extension and length of day and night
in the zones and concerning their width as indicated in miles.
God "created everything. Then, He determined it." -5

",Lit., "The latitudinal extension of the second zone is 24°. , .."

D adds 2o' (intended to replace ~/z ?).

°' Abu Jafar Muhammad al-Khizin (not al-Khazini), an astronomer of the tenth century. Cf. GAL, Suppl., I, 387; G. Vajda in Rivista degli studi orientali, XXV (1950), 8.

w D has what is apparently an error: 55° 40'.

Qur'an 25.2 (2). The word translated here by "determined" or "gave it its power" is taken by Ibn Khaldun here to mean "gave it its measure​ments.".
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The geographers have subdivided each of the seven zones

,, 9s lengthwise from west to east in ten equal sections. They mention the countries, cities, mountains, and rivers of each section, and the traveling distances between them.

We shall now briefly summarize the best-known coun​tries, rivers, and seas of each section. Our model will be the data set forth in the Nuzhat al-mushtaq which al-'Alawi al​Idrisi al-Hammudi 56 composed for the Christian king of Sicily, Roger, the son of Roger. Al-Idrisi's family had given up its rule of Malaga, and he had settled at (Roger's) court in Sicily. He composed the book in the middle of the sixth [twelfth] century. He utilized many books by authors such as al-Mas'udi, Ibn Khurradadhbih, al-Hawgali, al-'Udhri, Ishaq al-Munajjim,b7 Ptolemy and others.

We shall begin with the first zone and go on from there to the last one.

The first zone

The Eternal Islands (the Canaries) from which Ptolemy began the determination of geographical longitude, are in the west. They are not part of the land mass of the first zone. They lie in the Surrounding Sea. A number of islands consti​tute them. The largest and best known are three in number. They are said to be cultivated.

se See n. 11 to this chapter, above. It is obvious that in the following description, Ibn Khaldun relied upon the sectional maps that accompanied al-ldrisi's work. They are reproduced in Vol. VI of K. Miller, Mappae Arabicae.

s' The works of all these authors are preserved.

For 'Ubaydallah b. 'Abdallah b. Khurradadhbih, who lived in the first half of the ninth century, see GAL, 1, 225 f.; Suppl., 1, 404.

For Abu 1-Qasim b. Hawgal, of the tenth century, see GAL, 1, 229; Suppl.,1, 408. A new edition of his work was made by J. H. Kramers (Leiden, 1938-39).

For Ahmad b. 'Umar al-'Udhri, 593-478 [1003-1085], see E. Levi​Provencal, La Peninsule Ibirique (Leiden, 1938), p. xxiv (n. 2); F. Rosenthal, A History of Muslim Historiography, p. 409 (n. 4). (A forthcoming edition of al-'Udhri's work is announced in Revue de l'Institut des Manuscrits Arabes, I (1955), 343. It was not known heretofore that the work was preserved.)

For Ishaq al-Munajjim, whose eleventh century dates are rather un​certain, see GAL, Suppl,,1, 405; R. Frye in Journal of Near Eastern Studies, VIII (1949), 90-97.

The First Zone

We have heard 68 that European Christian ships reached

them in the middle of this century, fought with the (inhabit​

ants), plundered them, captured some of them, and sold

some of the captives along the Moroccan coast where they t, 94 came into the service of the ruler. After they had learned Arabic, they gave information about conditions on their island. They said that they tilled the soil with horns. Iron was lacking in their country. Their bread 69 was made of barley. Their animals were goats. They fought with stones, which they hurled backwards. Their worship consisted of prostra​tions before the rising sun. They knew no (revealed) religion and had not been reached by any missionary activity.

These islands can be reached only by chance, and not in​tentionally by navigation. Navigation on the sea depends on the winds. It depends on knowledge of the directions the winds blow from and where they lead, and on following a straight course from the places that lie along the path of a particular wind. When the wind changes and it is known where a straight course along it will lead, the sails are set for it, and the ship thus sails according to nautical norms evolved by the mariners and sailors 60 who are in charge of sea voy​ages. The countries situated on the two shores of the Medi​terranean are noted on a chart (sah fah) which indicates the true facts regarding them and gives their positions along the coast in the proper order. The various winds and their paths are likewise put down on the chart. This chart is called the "compass." fit It is on this (compass) that (sailors) rely on their voyages. Nothing of the sort exists for the Surrounding Sea. Therefore, ships do not enter it, because, were they to

lose sight of shore, they would hardly be able to find their 1,95 way back to it. Moreover, the air of the Surrounding Sea and
18 This information is not from al-Idrisi. Consequently, the century in which the event mentioned occurred would seem to be that in which Ibn Khaldun wrote. Cf. R. Hennig, Terrae Incognitae (Leiden, 1944-56), III, 248 fl.

19'Aysh, originally "life."

60 The distinction between the two terms is approximately that between sailors of the high seas and those of coastal waters.

61 Arabic kunbds.
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its surface harbors vapors that hamper ships on their courses. Because of the remoteness of these (vapors), the rays of the sun which the surface of the earth deflects, cannot reach and dissolve them. It is, therefore, difficult to find the way to (the Eternal Islands) and to have information about them.

The first section of the first zone contains the mouth of the Nile which has its origin in the Mountain of the Qumr, as we have mentioned." (This Nile) is called the Sudanese Nile. It flows toward the Surrounding Sea and into it at the island of

Awlil.63 The city of Sila,64 Takrur,66 and Ghanah 66 are situ​

ated along this Nile. At this time, all of them belong to the Mali people,67 a Negro nation. Moroccan merchants travel to their country.

Close to it in the north is the country of the Lamtilnah and of the other groups of the Veiled Berbers (Sinhajah), as well as the deserts in which they roam. To the south of this Nile, there is a Negro people called Lamlam. They are un​believers. They brand themselves on the face and temples. The people of Ghanah and Takrur invade their country, capture them, and sell them to merchants who transport them to the Maghrib. There, they constitute the ordinary mass of

62 See p. tot, above.

63 The island of Arguin, southeast of Cape Blanco. Cf. R. Hennig, "Die atlantische 'Salzinsel' der arabischen mittelalterlichen Geographen," Der Islam, XXVI (1942), 58-63.

s' De Slane, it seems, thought of Sili on the Black Volta. However, in the absence of further indications as to the situation of the city, this identification is as uncertain as any other that might be suggested.

ss Senegal Negroes, known today as Tukulor. Cf. M. Delafosse in EI, s.v. "Takrur."

ss For this once important city in the western Sudan, cf. G. Yver in EI, s.v. "Ghana."

87 The people of the Mandingo (Malinke) empire. Cf. H. Labouret in El, s.v. "Mali," and s.v. "Mandingo."

For information about Ghanah and the Mali, Gawgaw, and Takrur, cf. G. Ferrand, "Le Tuhfat al-albdb de Abu Hamid al-Andalusi al-Garnati," Journal asiatique, CCVII (1925), 41 f., 249 fl. Cf. also 'Ibar, VI, 198 ff.; de Slane (tr.), Il, 109 ff. Ibn Khaldun's source here is Ibn Sa'id. Cf., further, M. Meyerhof in Proceedings of the Royal Society of Medicine, XXX (1937), 670 f.; and idem in Journal of the Royal Egyptian Medical Association, XXIV (1941), 284-86.

First Zone, Sections 1-3

slaves. Beyond them to the south, there is no civilization in

the proper sense. There are only humans who are closer to dumb animals than to rational beings. They live in thickets and caves and eat herbs and unprepared grain. They fre​quently eat each other .68 They cannot be considered human beings. All the fruits of the Negro territory come from fortified villages in the desert of the Maghrib, such as Touat 1, 96 (Tawat, Tuwat), Tigurarin,69 and Ouargla (Wargalan).70 In Ghanah, an 'Alid king and dynasty are said to have existed. (These 'Alids) were known as the Banu Salih. According to the author of the Book of Roger, (Salih) was Salih b. 'Abdallah b. Hasan b. al-Hasan, but no such Salih is known among the sons of'Abdallah b. Hasan .71 At this time the dynasty has dis​appeared, and Ghanah belongs to the Mali ruler.

To the east of this territory, in the third section of the first zone, is the territory of Gawgaw72 It lies along a river that has its origin in certain mountains there, flows westward, and disappears in the sand in the second section. The realm of Gawgaw was independent. The Mali ruler then gained power over the territory, and it came into his possession. At this time it is devastated as the result of a disturbance that hap​pened there and that we shall mention when we discuss the Mali dynasty in its proper place in the history of the Ber​bers .7a

To the south of the country of Gawgaw lies the territory of Kanim, a Negro nation 74 Beyond them are the Wangarah 76 on the border of the (Sudanese Nile) to the north. To the east

"Cf. p. 168, below.

a According to E. Laoust in liesperis, XVIII (1934), 117, this place name

is to be connected with Berber agrur, meaning "heap of stones," among

other things.

10 Cf. also 'Ibar, VI, 59, 103; de Slane (tr.), I, 116, 198.

71 Ibn Khaldun repeats this information in 'Ibar, IV, 99, and V, 43s.

72 This is the way the name of this Negro people is vocalized in B and C. 72 Cf. 'Ibar, VI, 200; de Slane (tr.), Il, 11o. 10 Cf. G. Yver in EI, s.v. "Kanem." 10 The spelling is indicated in C. See n. 185 to Ibn Khaldun's Introduction,

above.
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of the countries of the Wangarah and the Kanim, there is the country of the Zaghiy 76 and the Tajirah,77 adjoining the land of the Nubah in the fourth section of the first zone. The land of the Nubah is traversed by the Egyptian Nile throughout its course from its beginning at the equator to the Mediter​ranean in the north.

This Nile originates at the Mountain of the Qmr, sixteen degrees above 78 the equator. There are different

1,97 opinions as to the correct form of the name of this mountain. Some scholars read the name as qamar "moon," because the mountain is very white and luminous. Yaqut, in the Mush​tarik,79 as well as Ibn Sa`id,80 reads qumr, with reference to an Indian people."

Ten springs issue from this mountain. Five of them flow into one lake and five into another lake. There is a distance of six miles between the two lakes. From each of the two lakes,

76 Bulaq: Zaghawah. A seems to have here the wrong form, Zaghawah (!), but later on has Zaghawah. B has the usual form Zaghawah, but indicates that the word should be corrected to Zaghay, as we find it in C and D and on the map. See also p. 125, below. Some bibliographical information on the present-day Zaghawah of the Sudan may be found in H. A. Wieschhoff, Anthropological Bibliography of Negro Africa (American Oriental Series, No. 23) (New Haven, 1948), p. 456.

77 The r in the name is attested as Ibn Khaldun's reading in all texts. The maps of al-Idrisi have w (Tadjoua = Dageou?); cf. M. Reinaud, Geographie d'Aboulfeda (Paris, 1848-83),111, 224.

78 "Above" and "below" on Arabic maps correspond to south and north. For the southern "orientation" of Arabic maps, see the remarks by G. Fer​rand, Journal asiatique, CCVII (1925), 88 f., who states that it also occurs in Chinese and some medieval Western maps. Its origin seems to be as obscure as that of our northern orientation. Aristotle De coelo 285b 22-24, may have served as an inspiration for and justification of both. In the following pages, the words "above" and "below" have as a rule been translated "south" and "north," respectively.

19 The edition of this work by F. Wiistenfeld (Gottingen, 1846), has an entry al-qumr, which, however, does not contain the information Ibn Khaldun mentions here. Cf. also Yaqut, Mu'jam al-bulddn, ed. Wustenfeld (Gottingen, 1866-73), IV, 862, 1. 20, where the source of the Nile is said to be in the "land of the Qmr."

80 On this thirteenth-century historian, an important source for Ibn Khaldun in many respects, see n, 58 to Ibn Khaldun's Introduction, above, and 9:445 (n. 1810), below.

80 Cf. p. lot, above.

First Zone, Sections 4-5

three rivers come forth. They come together in a swampy [?] lake (batihah) at the foot of which a mountain emerges. This mountain cuts across the lake at the northern end and divides its waters into two branches. The western branch flows westward through the Negro territory, and finally flows into the Surrounding Sea. The eastern branch flows northward through the countries of the Abyssinians and the Nubah and the region in between. At the boundary of Egypt, it divides. Three of its branches flow into the Mediterranean at Alexandria, at Rosetta,S2 and at Damietta. One flows into a salt lake before reaching the sea.

In the middle of the first zone along the Nile, lie the countries of the Nubah and the Abyssinians and some of the oases down to Assuan. A settled part of the Nubah country is the city of Dongola, west of the Nile. Beyond it are 'Alwah 83 and Yulaq.84 Beyond them, a six days' journey north of Yulaq, is the mountain of the cataracts. This is a mountain which rises to a great height on the Egyptian side but is much less elevated on the side of the country of the Nubah, The Nile cuts through it and flows down precipitately in tremen​dous cascades for a long distance. Boats cannot get through. Cargoes from the Sudanese boats are taken off and carried on 1,98 pack animals to Assuan at the entrance to Upper Egypt. In the same way, the cargoes of the boats from Upper Egypt are carried over the cataracts. The distance from the cataracts to Assuan is a twelve day's journey. The oases on the west bank of the Nile there are now in ruins. They show traces of ancient settlement.

In the middle of the first zone, in its fifth section, is the

80 The reference to Rosetta is a later addition in B and C, but is found already in Bulaq and A.

80 A medieval country in the area of modern Khartum. Cf. J. S. Triming​ham, Islam in the Sudan (Oxford University Prels, 1949), pp. 72 ff. D has Ghalwah, as one finds sometimes.

89This is the form in which the name appears in the MSS. It has been read Bilaq, the island of Philae near Assuan, but the indications given here and in al-Idrisi do not fit that reading.
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country of the Abyssinians, through which a river flows, which comes from beyond the equator and B5 flows toward the land of the Nubah, where it flows into the Nile and so on down into Egypt. Many people have held fantastic opinions about it and thought that it was part of the Nile of the Qumr (Mountain of the Moon). Ptolemy mentioned it in the Ge​ography. He mentioned that it did not belong to the Nile.

In the middle of the first zone, in the fifth section, the Indian Ocean terminates. It comes down from the region of China and covers most of the first zone to the fifth section. Consequently, there is not much civilization there. Civiliza​tion exists only on the islands in (the Indian Ocean) which are numerous and said to number up to one thousand. (Civili​zation also exists) on the southern coast of the Indian Ocean, the southernmost limit of the cultivated part of the earth, as also on its northern coast. Of these coasts, the first zone contains only a part of China to the east and the whole of the Yemen in the sixth section of this zone, where two seas branch off northwards from the Indian Ocean, namely, the Red Sea (Sea of al-Qulzum) and the Persian Gulf. Be​

1,99 tween them lies the Arabian Peninsula, comprising the Yemen, ash-Shihr to the east on the shore of the Indian Ocean, the Hijiz, the Yamimah, and adjacent regions which we shall mention in connection with the second zone and the regions farther north.

On the western shore of the Indian Ocean is Zayla' (Zila'), which is on the boundary of Abyssinia, and the desert plains of the Beja north of Abyssinia, which lie between the mountain of al-'Alligi 86 in the southernmost part of Upper Egypt and the Red Sea which branches off from the Indian Ocean. North of Zayla' (Zila') in the northern part of this section is the straits of Bib al-Mandeb, where the sea that branches off there is narrowed by the promontory of al​Mandeb which juts into the Indian Ocean from south to north

ec B and C add here (in the margin): "after passing opposite Mogadishu on the southern coast of the Indian Ocean." This is nonsensical. ss Cf., for instance, J. S. Trimingham, op. cit., index, s.v.

First Zone, Section 5

along the west coast of the Yemen for twelve miles. As a result, the sea becomes so narrow that its width shrinks to approximately three miles. This is called Bib al-Mandeb. Yemenite ships pass it on their way to the coast of Suez near Egypt (Cairo). North of Bib al-Mandeb are the islands of Suakin and Dahlak. Opposite it to the west are the desert plains of the Beja, a Negro nation, as we have just mentioned. To the east, on the coast of (the straits of Bib al-Mandeb) is the Tihimah of the Yemen. It includes the place of Haly b.

Ya'qub.87
To the south of Zayla' (Zila') on the western coast of the

Indian Ocean are the villages of Berbera which extend one after the other all along the southern coast of the (Indian Ocean) to the end of the sixth section. There, to the east, the 1, too country of the Zanj adjoins them. Then 88 comes the city of Mogadishu, a very populous city with many merchants, yet nomad in character, on the southern coast of the Indian Ocean. Adjoining it to the east is the country of the Sufilah on the southern coast in the seventh section of the first zone.

East of the country of the Sufilah on the southern shore, lies the country of al-Wigwiq 89 which stretches to the end of the tenth section of the first zone, where the Indian Ocean comes out of the Surrounding Sea.

There are many islands in the Indian Ocean. One of the largest islands is the island of Ceylon (Sarandib) which is round in shape and has a famous mountain said to be the highest mountain on earth. It lies opposite Sufilah. Then, there is the island of Java (Malay Archipelago),90 an oblong island that begins opposite the land of Sufilah and extends northeastward until it approaches the coasts that constitute China's southern boundary. In the Indian Ocean, to the south China is surrounded by the islands of al-Wigwiq, and to the

' For IIaly, cf. H. C. Kay, Taman (London, 1892), p. 166; Yag6t, Mu jam al-bulda'n, II, 827.

u This sentence and the first six words of the next appear in the margin of B and C and in the text of D.

See p. 99, above.

so On Jazirat al-Qumr, cf. n. 85 to this chapter, above.
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east by the islands of Korea." There are numerous other is​lands in the Indian Ocean. These islands produce different kinds of perfumes and incense. They also are said to contain gold and emerald mines. Most of their inhabitants are Magians.9a They have numerous rulers. These islands present remarkable cultural features that have been mentioned by geographers.

The northern coast of the Indian Ocean, in the sixth section of the first zone, is occupied by the whole of the

1, tol Yemen. On the Red Sea side lie Zabid, al-Muhjam,93 and the Tihamah of the Yemen. Next beyond that is Sa'dah, the seat of the Zaydi imams, lying far from the (Indian) Ocean to the south, and from the Persian Gulf to the east. In the region beyond that are the city of Aden and, north of it, San'a'. Be​yond these two cities, to the east, is the land of al-Ahgaf and Z, afar. Next comes the land of Hadramawt, followed by the country of ash-Shihr between the (Indian) Ocean in the south and the Persian Gulf. This part of the sixth section is the only part that is not covered by water in the middle region of the first zone. Apart from it, a small portion of the ninth section is not covered by water, as well as a larger area in the tenth section that includes the southernmost limit of China. One of China's famous cities is the city of Canton .94 Opposite it to the east are the islands of Korea which have just been mentioned.

This concludes the discussion of the first zone.

The second zone

The second zone is contiguous with the northern bound​ary of the first zone. Opposite its western limit) in the Sur​

91 As-Silo. Cf. Minorsky-Marvazi, p. 89. (See n. 38 to this chapter, above.)

92 See n. 9 to this chapter, above.

11 Near Zabid. Cf. Yiqut, Mu jam al-bulddn, IV, 692; 'Ibar, IV, 103.

w The MSS have Khinku. Al-Idrisi appears to have Khanqu. Therefore, k may represent an attempt at interpreting q as g, possibly under the influence of some recollection of the name of the other Chinese city which the older geographers mention with this one, namely, Khinju. Cf., for instance, al​Birunl, Kitdb at-Tafhlm, p. 143. Q in Khinqu is now commonly considered to be a misreading of Khanfu, Canton. Cf. W. Barthold in EI, s.v. " Khanfu," and Minorsky-Marvazi, pp. 22, 82.

First Zone, Section 6-Second Zone, Section 4

rounding Sea are two of the Eternal Islands, which have been mentioned.

At the southernmost part of the first and second sections

of the second zone, there is the land of Qamnuriyah.91 Then, to the east, there are the southernmost parts of the land of Ghanah. Then, there are the desert plains of the Zaghay Negroes. In the northernmost part, there is the desert of Nisar.96 It extends uninterruptedly from west to east. It has stretches of desert which are crossed by merchants on their 1,102 way from the Maghrib to the Sudan country. It includes the desert plains of the Veiled Sinhajah Berbers. There are many subgroups, comprising the Gudalah,97 the Lamtunah, the Massufah,99 the Lamtah, and the Watrigah. Directly to the east of the waste regions is the land of Fezzan. Then, there are the desert plains of the Azgar, a Berber tribe, which ex​tend due east in the southernmost part of the third section. This is followed, still in the third section, by part of the coun​try of Kawar, a Negro nation. Then, there is a portion of the land of at-Tajuwin.99 The northernmost part of the third sec​tion is occupied by the remainder of the land of Waddin, followed directly to the east by the land of Santariyah which

is called the Inner Oases.100
The southernmost limit of the fourth section is occupied by the remainder of the land of at-Tajuwin.

The middle of the fourth section, then, is intersected by Upper Egypt along the banks of the Nile, which flows from its source in the first zone to its mouth at the sea. In this section it passes through two mountain barriers, the Moun​tain of the Oases in the west, and the Mugattam in the east. At the southern part of the section lie Esna and Armant. There is a continuous riverbank region up to Assyut and

ss Apparently, Kanuri of Bornu.

This is the vocalization of the MSS.

s' Bulaq corrects to the well-known Guzulah. Cf. 2:197, below. 9B Bulaq corrects to the well-known Zanitah group of Misritah. ss See n. 77 to this chapter, above.

loo For Siwa and its medieval Arabic name Santariyah, cf. E. Laoust in

El, s.v. "Siwa."
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Q

us, and then to Sawl. There, the Nile divides into two branches. The right branch ends up at al-Lahun, still in the fourth section. The left branch ends up at Dalas. The region between them is the southernmost part of (Lower) Egypt. East of Mount Mugattam are the deserts of 'Aydhab, ex​

1, 103 tending from the fifth section to the Sea of Suez, that is, the Red Sea (Sea of al-Qulzum) which branches off northwards from the Indian Ocean to the south. On the eastern shore of the Red Sea, in the same section, is the Hijaz, extending from the Mountain of Yalamlam to Yathrib (Medina). In the middle of the Hijaz is Mecca-God honor it!-and on its sea​shore there is the city of Jiddah, which is opposite 'Aydhab on the western shore of the Red Sea.

In the sixth section to the west is the Najd, having as its southernmost limit Jurash and Tabalah,10t (and extending) up to 'Ukaz in the north. North of the Najd, in the sixth section, is the remainder of the Hijaz. Directly to the east of (the Najd) lies the country of Najran and Janad. North of that is the Yamamah. Directly to the east of Najran, there is the land of Saba' and Ma'rib, followed by the land of ash-Shihr, which ends at the Persian Gulf. This is the other sea that branches off northward from the Indian Ocean, as has been mentioned, and turns westward on its course in the sixth section. The northeastern area of (the sixth section) constitutes a triangle. At its southernmost part is the city of Qalhat, the coast (seaport) of ash-Shihr. North of it, on the coast, is the country of Oman, followed by the country of al​Bahrayn with Hajar, at the end of the (sixth) section.

The southwestern part of the seventh section contains a portion of the Persian Gulf connecting with the other portion of it in the sixth section. The Indian Ocean covers all the southernmost area of the seventh section. There, Western India lies along it, up to the country of Mukran which be​longs to Western India. Opposite it, is the country of at​

101 Both Jurash and Tabalah are described as belonging to the Tihamah and the Yemen.

Second Zone, Sections 4-10

Tawbaran 102 which also belongs to Western India. All of Western India lies in the western part of the seventh section. Western India is separated from Eastern India by stretches of desert, and is traversed by a river (the Indus) which comes from Eastern India and flows into the Indian Ocean in the south. Eastern India begins on the shore of the Indian Ocean. Directly to the east there lies the country of Ballahra.113 North of it is Multan, the home of the great idol.1D4 The northernmost part of Eastern India is the southernmost part of the country of Sijistan.

The western part of the eighth section contains the re​mainder of the country of Ballahra that belongs to Eastern India. Directly to the east of it lies the country of Gan​dhara.105 Then, at the southernmost part (of the section), on the shore of the Indian Ocean, there is the country of Malabar (Munibar). North of it, in the northernmost part (of the section), there is the country of Kabul. Beyond (Kabul) to the east 105a is the territory of the Kanauj, between inner and outer Kashmir at the end of the zone.

The ninth section, in its western part, contains farthest Eastern India, which extends to the eastern part (of the section) and stretches along its southernmost part up to the tenth section. In the northernmost part here, there is a por​tion of China. It includes the city of Khayghun.10t China then extends over the whole tenth section up to the Surrounding Sea.

1m Also called at-Tabaran. Cf. Ibn Khurradadhbih, Kitdb al-Masdlik wa​1-mamulik, p. 55 (text); p. 37 (tr.).

1m Ballahra appears to be a royal title (Vallabharaya?). As the name of a country, it seems to refer to the Deccan. Cf. Minorsky, Hudud, p. 238; Minorsky-Marvazi, p. 146.

°' Cf. Minorsky-Marvazi, pp. 48 f., 149.

°~ Al-Qandahar. Cf. Minorsky, I udud, p. 254; Minorsky-Marvazi, p. 152 (n. 3). Instead of "east," one should read "north."

101a The obviously incorrect addition of: "extending to the Surrounding Sea," is eliminated in D. In C it appears as a marginal addition. At the end of the paragraph, "zone" is a mistake for "section."

100 It has been suggested that this is identical with the above-mentioned Canton (Khayghun < Khayfun <Khanff4n <Khanfu [Khanfu]).

1, 104

126

127

1, 105

Chapter 1: Second Prefatory Discussion
The third zone

The third zone is contiguous with the northern boundary of the second zone. The first section, about one-third of the way from the southernmost part of the zone, contains the Atlas Mountain t07 which runs from the western part of the first section at the Surrounding Sea to the eastern end of the section. This mountain is inhabited by innumerable Ber​ber nations, as will be mentioned.108 In the region between this mountain and the second zone, at the Surrounding Sea, there is the Ribdt (Monastery) Missah.109 East of here are the adjoining countries of (as-)Sus 110 and Noun (Nul). Di​rectly to the east of (these countries) is the country of Dar'ah, followed by the country of Sijilmasah and then by a portion of the desert of Nisar, the stretch of desert that we mentioned in describing the second zone.

The Atlas Mountain towers over all these countries of the first section. The western region of the Atlas has few passes and roads but near the Moulouya (Malwiyah) River, and from there on to where it ends, the Atlas has a great number of passes and roads. This region contains the Mas​mudah nations: at the Surrounding Sea the Saks1wah, then the Hintatah, the Tinmallal, the Gidmiwah,111 and then the Haskurah who are the last Masmudah in this area. Then there are the Zanigah 112-that is, the Sinhijah- tribes. At

107 Arabic Daran; Dyrin, Addirin in classical geographical literature: Strabo xvii. 825; Pliny v. 73. Cf. Pauly-Wissowa, Realencyclopadie, s.v. "Durnus," "Dyrin." Daran is to be connected with the pl. idraren of Berber adrar "mountain." Cf., for instance, G. Mercier, Journal asiatique, CCV (1924), 264. Modern Berbers use the form dren (adrar n dren). Cf. L. Justinard, "Textes Chleuh de loued Nfis," in Memorial H. Basset (Paris, 1928), I, 133 (n. 1). Cf. also R. Thouvenot, "La Montagne Marocaine chez Pline l'Ancien," Hesperis, XXVI (1939), 118.

108 In Vol. VI of the 'Ibar.

109 Or Missat, Miss At. Cf. also p. 326 and 2:196 f., below.

110 Cf. E. Levi-Provencal in El, s.v. "al-Sits al-Ak~ ."

111 For the i vowel in the first syllable, cf. Abmad Bibi, Jtayl al-ibtihdj, pp. 140 f.: al-Jidmiwi. Cf. also the spelling Kydmlwah in `Ibar, VI, 228, if the text is correct.

112 Spelled with s, with a z written underneath. Cf. p. 67, above, and 2:197, below. Cf., further, 'Ibar, VI, 205; de Slane (tr. ), 11, 122; G. S. Colin, Hesperis, X (1930), 110.

Third Zone, Section I

the boundary of the first section of the third zone, there are some Zanatah tribes. To the north, Mount Awras (L'Aures), the mountain of the Kutamah, adjoins (the Atlas). After that, there are other Berber nations which we shall mention in their proper places.

The Atlas Mountain in the western part of the section 1, 1o6 towers over Morocco to the north of it. In the southern part of (Morocco) lie Marrakech, Aghmat, and Tadla. On the Surrounding Sea there, are the Ribdt Asfi and the city of Sale (Sala). East 112a of the country of Marrakech lie Fez, Meknes, Taza, and Qasr Kutamah,113 This is the area that is customarily called the Farthest Maghrib (Morocco) by its inhabitants. On the shore of the Surrounding Sea in that region lie Arcila (Azila) 114 and Larache (al-'Ara'ish). Di​rectly to the east of this area, there is the country of the Middle Maghrib whose center is Tlemcen (Tilimsan). On the shores of the Mediterranean there, lie Hunayn,115 Oran, and Algiers. The Mediterranean leaves the Surrounding Sea at the Straits of Tangier in the western part of the fourth zone, 116 and then extends eastward to Syria. Shortly after it leaves the narrow straits, it widens to the south and to the north and enters the third and fifth zones. This is why many places within the third zone are on the Mediterranean coast, from Tangier up to al-Qasr as-saghir, then Ceuta, the coun​try of Badis, and Ghassasah. Algiers, which comes next, is near Bougie (Bajayah) on the east. Then, east of Bougie at the boundary of the first section is Constantine, a day's journey from the Mediterranean. South of these places, to​ward the south of the Middle Maghrib, is the territory of Ashir, with Mount Titteri, followed by Msila (al-Masilah)

17n Bulaq has "north," and C had "north" in the text, but in the margin we find "north" corrected to "east." "North" is correct, but possibly Ibn Khaldfin himself made the wrong change.

11 Today Alcazarquivir, according to I. S. Allouche, Hespiris, XXV (1938), 2.

19 Spelled with ,s, with a z written underneath. Cf. above, p. 67.

11S Cf. p. Iii, above.

us Sic correctly Bulaq, but A, B, C, and D have "section."
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and the Zab. The center of (the Zab) is Biskra, north of Mount Awras which connects with the Atlas, as has been mentioned. This is the eastern end of the first section.

The second section of the third zone is like the first section in that about one-third of the distance from its south​ern (limit) lies the Atlas Mountain which extends across this section from west to east and divides it into two portions. The Mediterranean covers one area in the north. The portion south of the Atlas Mountain is all desert to the west. To the east, there is Ghadames. Directly to the east (of this por​tion) is the land of Waddan, the remainder of which is situ​ated in the second zone, as has been mentioned. The por​tion north of the Atlas Mountain between the Atlas and the Mediterranean contains in the west Mount Awras, Tebessa, and Laribus (al-Urbus). On the seacoast is Bone (Bunah). Directly east of these places lies the country of Ifrigiyah, with the city of Tunis, then Sousse (Susah), and al-Mahdiyah on the seacoast. South of these places and north of the Atlas Mountain, is the country of the Djerid (Jarid, al-Jarid), Tozeur (Tuzar), Gafsa (Qafsah), and Nefzoua (Nafzawah). Between them and the coast is the city of Kairouan (al​Qayrawan), Mount Ousselat (Ouselet, Waslat), and Sbeitla (Subaytilah). Directly east of these places lies Tripoli on the Mediterranean. Facing it in the south are the mountains of the Hawwarah tribes, Dammar (Mount Demmer), and Maqqarah (the city of Maggara), which connect with the Atlas and are opposite Ghadames which we mentioned at the end of the southern portion. At the eastern end of the second section lies Suwayqat Ibn Mathkud lsa on the sea. To the south are the desert plains of the Arabs in the land of Wad​dan.

The third section of the third zone is also traversed by
the Atlas Mountain, but at the limit (of the section) the Atlas
1, 108 turns northward and runs due north up to the Mediterranean.

16a Cf., for instance, W. Hoenerbach, Das nordafrikanische Itinerar des '.9bdari (Abhandlungen fur die Kunde des Morgenlandes, No. 25) (Leipzig, 1940), p. 161.

Third Zone, Sections 2-4

There, it is called Cape Awthan. The Mediterranean covers the northern part of the third section, so that the land be​tween it and the Atlas narrows. Behind the mountain to the southwest, there is the remainder of the land of Waddan and the desert plains of the Arabs. Then, there is Zawilat Ibn Khattab,117 followed by sandy deserts and waste regions to the eastern boundary of the section. To the west of the area between the mountain and the sea, there is Sirte (Surt) at the sea. Then, there are empty and waste regions in which the Arabs roam. Then, there is Ajdabiyah and, where the moun​tain makes a turn, Barca (Barqah). Next comes Tulaymithah (Ptolemais) on the sea. Then, to the east of the mountain, after it makes the turn, are the desert plains of the Hayyib 11s and the Ruwahah, which extend to the end of the section.

The southwestern part of the fourth section of the third

zone contains the desert of Berenice. North of it is the country of the Hayyib and the Ruwahah. Then, the Mediterranean enters this section and covers part of it in a southern direction almost to the southern boundary. Between it and the end of the section, there remains a waste region through which the Arabs roam. Directly to the east of it is the Fayyum, at the mouth of one of the two branches of the Nile. This branch passes by al-Lahfin in Upper Egypt, in the fourth section of the zone, and flows into the Lake of the Fayyum. Directly to the east of (the Fayyum) is the land of Egypt with its famous city (Cairo), situated on the other branch of the Nile, the one that passes through Dalas in Upper Egypt at the boundary of the second section. This latter branch divides a I, log second time into two more branches below Cairo, at Shatta​nawf and Zifta(h).119 The right branch again divides into two

"' Of the several Zawilah in the area mentioned by Yiqut, Mu jam al​bulddn, II, 960 f., none, according to Yiqut, is qualified by Ibn Khattab. Cf., however, the information given by Ibn l.awgal in his geographical work, ed.

J. H. Kramers, 1, 106.

18 The doubling of the second consonant is indicated in the MSS, but the vocalization of this name and that of the following Ruwahah is uncertain. Some information is found in 'Ibar, VI, 72 f.; de Slane (tr.), I, 136 f. Cf. also Hoenerbach, op. cit., p. 159.

"' B and C vocalize Zaftah.
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other branches at Tarnut.120 All these branches flow into the Mediterranean. At the mouth of the western branch is Alexandria; at the mouth of the middle branch is Rosetta; and at the mouth of the eastern branch is Damietta. Between Cairo and the Mediterranean coast at these points lies the whole of northern Egypt, which is densely settled and culti​vated.

The fifth section of the third zone contains all or most of Syria, as I shall describe it. The Red Sea ends in the southwest (of the section) at Suez, because in its course from the Indian Ocean northward, it turns eventually westward. A long por​tion of its western extension lies in this section, with Suez at its western end. Beyond Suez, on this part of (the Red Sea), there are the mountains of Paran (Faran), Mount Sinai (at​Tur), Aila (Aylah) in Midyan (Madyan), and, where it ends, al-Hawra'.121 From there, its shoreline turns southward to​wards the land of the Hijaz, as has been mentioned in con​nection with the fifth section of the second zone.

A portion of the Mediterranean covers much of the northwestern part of the fifth section. On its (coast) lie al​Farama 122 and al-'Arish. The end of this portion of the Mediterranean comes close to al-Qulzum. The area in be​tween there is narrow. It becomes a kind of gate leading into

y fro Syria. West of this gate is the desert plain (at-Tih), a bare country in which nothing grows, where the Israelites wan​dered for forty years after they had left Egypt and before they entered Syria, as the Qur'an tells.123 In this portion of the Mediterranean, in the fifth section, lies part of the island of Cyprus. The remainder (of Cyprus) lies in the fourth zone, as we shall mention. Along the coastline of that narrow strip of land between the Mediterranean and the Red Sea, are al​'Arish, the boundary of Egypt, and Ascalon. Between them, there is a (narrow) strip of land (separating the Mediter​

1f1 Sic according to the correction suggested by Quatremere. The original Trwt is corrected in B and C to Dhrwi. D has D as the first consonant.

1P1 Doubtful.

122 The MSS vocalize al-Farmd.

123 Cf. Qur'an 5.26 (29). Cf. pp. 288 and 344, below.

Third Zone, Section 5

ranean and) the Red Sea. Then, this portion of the Mediter​ranean turns to the north into the fourth zone at Tripoli and 'Argah.114 That is the eastern end of the Mediterranean. This portion of the Mediterranean comprises most of the Syrian coast. East and slightly to the north of Ascalon, is Caesarea. Then, in the same general direction, are Acco, Tyre, Sidon, and 'Arqah. The sea then turns north into the fourth zone.

Opposite these places on the coast of this portion of the Mediterranean, in the fifth section, there is a big mountain which rises from the coast at Aila (Aylah) on the Red Sea. It runs northeastward until it leaves the fifth section. It is called Amanus (al-Lukkam). It is a kind of barrier between Egypt and Syria. At the one end, near Aila (Aylah), lies al-'Aqabah which the pilgrims pass through on their way from Egypt to Mecca. After it, to the north, is Abraham's tomb at Mount ash-Sharah 125 which is a continuation of the afore-mentioned Amanus north of al-'Aqabah. It extends due east, and then turns slightly (to the south). East of there is al-Hijr, the land of the Thamild, Tema (Tayma'), and Dumat al-Jandal, the northernmost part of the Hijaz. South of it is Mount Radwa.126 Farther south, there are the castles of Khaybar. Between Mount ash-Sharah and the Red Sea lies the desert of Tabuk. North of Mount ash-Sharah is the city of Jerusalem near the Amanus. Then, there is the Jordan and Tiberias. East of it lies the (Jordan) depression (Ghor, al-Ghawr) 126a which extends to Adhri'at and the Hawran. Directly to the east of (the Hawran) is Dumat al-Jandal which constitutes the end of the Hijaz and the fifth section. Where the Amanus turns north at the end of the fifth section is the city of

' Or 'Irgah. Cf. G. Wiet in Journal asiatique, XI 18 (1921), 112 f.

122

 This mountain is different from Mount as-Sarah in Arabia, mentioned by the Arab geographers. Ash-Sharah is apparently identical with the element Shard occurring in the name of the Nabataean deity Dusares. Cf. also pp. 409 and 420, below, and 'Ibar, II, 211.

16 See pp. 407 f., below.

11a The description would hardly fit the Jordan depression. On al-Idrisi's sectional map, the legend Bildd al-Ghawr min ash-Sha'm starts at the Jordan and continues left almost up to Adhri'it. This explains Ibn Khaldun's state​ment.
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Damascus, opposite Sidon and Beirut on the coast. The Amanus lies between (Sidon and Beirut, on the one hand), and (Damascus, on the other). Directly east 127 of Damascus and facing it, is the city of Ba'lbakk. Then, there is the city of Emesa at the northern end of the fifth section, where the Amanus breaks off. East of Ba'lbakk and Emesa are the city Palmyra and desert plains extending to the end of the fifth section.

The southernmost part of the sixth section contains the desert plains of the Arab Bedouins, (which are) located to the north of the Najd and the Yamimah in the area between the Mountain of al-'Arj and as-Sammin and extending to al​Bahrayn and Hajar at the Persian Gulf. In the northernmost part of the sixth section, to the north of the desert plains, lie al-Hirah, al-Qidisiyah, and the swampy lowlands of the Euphrates. Beyond that to the east is the city of al-Basrah. In the northeastern part of the sixth section, the Persian Gulf ends, at 'Abbidan and al-Ubullah. The mouth of the Tigris is at 'Abbidan. The Tigris divides into many branches and takes in other branches from the Euphrates. All of them come together at 'Abbidan and flow into the Persian Gulf. This portion of the Persian Gulf is wide in the southernmost part (of the section). It narrows toward its eastern boundary, and where it ends in the north it (also) is narrow. On the western coast lie the northernmost portion of al-Bahrayn, Hajar, and al-Ahsa'. To the west of this portion of the Persian Gulf, lie al-Khatt, as-Sammin,121 and the remainder of the land of the Yamimah.

The eastern coast comprises the shores of Firs. In their southernmost part, at the eastern end of the sixth section, along a line stretching from the Persian Gulf eastward and

127 It should be north. On al-Idrisi s sectional map, Ba'lbakk is located northeast of Damascus.

121 The MSS and editions of the Muqaddimah have a final n. B and C vocalize ar-Sumdn. Ibn Khaldun may have thought again of the afore​mentioned as-Sammin. The correction ad-Dimir, suggested by de Slane in his translation, supplies a locality that would fit into the context (cf. Yaqut, op. cit., III, 479).
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beyond it to the south, are the mountains of al-Qufs 129 which are in Kirman. North of Hurmuz on the coast of the Persian Gulf, are Sirif and Najiram. In the east, toward the end of the sixth section and north of Hurmuz, is the country of Firs, comprising, for instance, Sibur, Darabjird, Fasi, Istakhr, ash-Shihijin, and Shiriz, the principal city. North of the country of Firs, at the end of the Persian Gulf, lies the coun​try of Khuzistin which includes al-Ahwiz, Tustar, Jundishi​bur, Susa (as-Sus), Rimhurmuz, and other cities. Arrajin is on the boundary between Firs and Khuzistin. To the east of the country of Khuzistin are the Kurdish Mountains, which extend to the region of Isfahin. The Kurds live there. They roam beyond the mountains into the country of Firs. They

are called az-zumum.'3a

The southwestern part of the seventh section contains the remainder of the Mountains of al-Qufs to which are adjacent

in the south and north the countries of Kirmin (and Mukrin). 1, 113 They include the cities of ar-Rudhin, ash-Shirajin, Jiruft (Jayruft), Yazdshir, and al-Fahraj. North of the land of Kirmin is the remainder of the country of Firs up to the border of Isfahin. The city of Isfahin lies in the northwest corner of the seventh section. East of the countries of Kirman and Firs, there is the land of Sijistin to the south, and the land of Kuhistin to the north. Between Kirmin-Firs and Sijistin-Kuhistin, in the middle of this section, is the great desert which has few roads because of the difficult terrain. Cities in Sijistin are Bust and at-Tiq. Kuhistin belongs to the country of Khurisin. One of Khurisin's best known places is Sarakhs,131 on the boundary of the section.
129 KQfich, in its Persian form. Cf. Minorsky, Hudud, p. 374.

120 As indicated by al-Idrisi and the geographers, this is the plural of zamm, meaning "district, habitat." The geographical handbooks often list the word under r, but z is clearly indicated here and is the correct form. Cf. M. J. de Goeje, Indices . . . (Bibliotheca Geographorum Arabicorum, No. 4) (Leiden, 1879), pp. 251 f.; idem (ed.), Ibn Khurradidhbih, Kitdb al-Masdlik wa-l-mamdlik, p. 47. In the latter passage, de Goeje refers to Kurdish xdmah as the original word. Cf. also H. L. Fleischer, Kleinere Schriften (Leipzig, 1888), II, 546.

191 The MSS add: "and Quhistan" (or: "and Quhistan is"). However, Quhistan is merely the Arabic spelling of Kuhistin
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The eighth section contains, in the southwest, the plains of the Khalaj,132 a Turkish nation. They adjoin the land of Sijistan in the west and the land of Kabul of Eastern India in the south. North of these desert plains are the mountains and country of al-Ghar starting with Ghaznah, the key to India. Where al-Ghur ends in the north, lies Astarabadh. Then, to the north is the country of Herat in the middle of Khurasan, extending to the boundary of the section. It includes Isfarayin, Qishan, Bushanj, Marw-ar-rudh, at-Taligan, and al-J6 zajan. This part of Khurasan extends to the river Oxus. Khura​sanian places on this river are the city of Balkh to the west,

1,114 and the city of at-Tirmidh to the east. The city of Balkh was the seat of the Turkish realm.

The Oxus comes from the country of Wakhan in the area of Badakhshan which borders on India, in the southeast corner of this section. It soon turns west to the middle of the section. There, it is called the Kharnab River. It then turns north, passes Khurasan, flows due north, and finally flows into Lake Aral in the fifth zone, as we shall mention. In the mid​dle of the eighth section where it turns from the south to the north, five large rivers belonging to the country of Khuttal and Wakhsh 193 flow into it on the east. Other rivers, coming from the Buttam Mountains to the east and north of Khuttal, also flow into it. The Oxus, thus, becomes wider and larger, so much so that no other river equals it in these respects. One of the five rivers flowing into the Oxus is the Wakhsh​ab 134 which comes from the country of Tibet that extends over the southeastern portion of this section. It flows toward the northwest. Its course is blocked by a great mountain which runs from the middle of this section in the south to​

132 B, C, and D vocalize al-Khulkh. Cf. p. 149, below, and esp. the Khulukh Turks, p. 161, below. It was thought that this people were identical with the Kharlukh, but Minorsky,Hudud, pp. 347 f., maintains the distinctive charac​ter of the names Khalaj and Kharlukh (Khallukh).

131 Cf. Minorsky, Ijudud, p. 359.

131 Wakhsh-db "River of Wakhsh" is the part of the Amu Darya system that furnished the Greeks with the name of Ores. For the Oxus in history, cf. also J. Markwart, Wehrot and Arang (Leiden, 1938).

Third Zone, Section 8

ward the northeast, and leaves this section close to its north​

ern (boundary) to pass into the ninth section. It crosses the country of Tibet toward the southeast portion of this section. It separates the Turks from the country of Khuttal. It has only one road in the middle of this section to the east. Al​

Fadl b. Yahya constructed a dam there with a gate in it,135 1, 115 like the Dam of Gog and Magog. When the Wakhshab leaves the country of Tibet and comes up against that mountain, it flows under it for a long distance, until it enters the country of Wakhsh and flows into the Oxus at the border of Balkh. (The Oxus) then sweeps on to at-Tirmidh in the north and flows into the country of al-J(izajan.

East of the country of al-Ghur, in the region between (this country) and the Oxus, is the country of al-Bamiyan, which belongs to Khurasan. There on the eastern bank of the river is the country of Khuttal, most of which is mountainous, and the country of Wakhsh. This is bordered in the north by the Buttam Mountains, which come from the border of Khurasan, west of the Oxus, and run eastward. Finally, where they end, a large mountain range begins, behind which lies the country of Tibet and under which there flows the Wakhshab, as we have stated. (The two mountain ranges) join at the gate of al-Fadl b. Yahya. The Oxus passes be​tween them. Other rivers flow into it, among them the river of the country of Wakhsh, which flows into it from the east, below at-Tirmidh in the north.llsa The Balkha River 1ss comes from the Buttam Mountains where it starts at al​Juzaj an, and flows into it from the west. On the western bank of this river (Oxus) lies Amul,13sa which belongs to Khurasan. East of this river (Oxus) are the lands of the Soghd and Usrushanah, which belong to the country of the Turks. East

336 Cf. Ibn Khurradadhbih, Kitdb al-Masdlik wa-l-mamdlik, p. 34 (text);

p. 24 (tr.).

136a As the sectional map of al-Idrisi shows, the Wakhshab flows into the

Oxus south of at-Tirmidh, and the river of the country of Wakhsh north of it. 136 Identical with the unnamed river mentioned in Minorsky,Hudud, p.

71?

laa In the fourth zone.
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of them is the land of Farghanah, which extends to the eastern end of the section. The entire country of the Turks here is crossed by the Buttam Mountains on the north.

In the western part of the ninth section lies the country of Tibet, up to the middle of the section. In the south is India,

1, 116 and in the east, to the boundary of the section, is China. In the northernmost part of this section, north of the country of Tibet, is the country of the Kharlukh,137 which belongs to the country of the Turks, extending to the northern boundary of the section. Adjacent to it on the west is the land of Farghanah,138 and on the east is the land of the Turkish Tughuzghuz,139 extending to the northeastern end of the section.

The southern part of the tenth section is entirely occupied by the remaining northernmost portion of China. In the north is the remainder of the country of the Tughuzghuz. East of them is the country of the Turkish Kirghiz,140 extend​ing to the eastern end of the section. North of the land of the Kirghiz is the country of the Turkish Kimak.141
Opposite (the Kirghiz and Kimak countries), in the Sur​rounding Sea, lies the Hyacinth (Ruby) Island in the middle of a round mountain that completely blocks access to it. Climbing to the top of the mountain from the outside is extremely difficult. On the island, there are deadly snakes and many pebbles of hyacinth (ruby). The people of that region contrive to mine them with the help of divine inspiration.

The regions in the ninth and tenth sections extending beyond Khurasan and Khuttal are desert plains where in​numerable Turkish nations roam. They are wandering nomads who have camels, sheep, cattle, and horses for breed​ing, riding, and eating. There are very many, (indeed) in​

17 See n. 38 to this chapter, above, and p. 149, below.

138 Bulaq adds: "also to the end of the section."

tae Ibn Khaldun pronounced the name Bagharghar. However, below, p. 172, he had the form al-Tagharghar. For the Tughuzghuz, cf. Minorsky, ,Hudud, pp. 263 ff.

140 Ibn Khaldun pronounced the name Kharkhir, or Khirkhir. Cf. Minorsky, H, udud, pp. 282 ff.; Minorsky-Marvazi, pp. 104 f. 141 Cf. Minorsky,,Hudud, pp. 304 ff.; Minorsky-Marvazi, p. 107.
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numerable groups. There are Muslims among them in the area adjacent to the Oxus. They make raids on the unbeliev​ers among them, who follow the Magian 142 religion. They sell their captives to their near (neighbors), who export them to Khurasan, India, and the `Iraq.

The fourth zone

The fourth zone is contiguous with the northern part of the third (zone). Its first section, in the west, contains a portion of the Surrounding Sea which, oblong in shape, ex​tends from the southern to the northern boundary of the section. The city of Tangier is situated on it in the south. North of Tangier, the Mediterranean branches off from this portion of the Surrounding Sea in a narrow straits that is only twelve miles wide, Tarifa and Algeciras (lying) to the north of it and Qasr al-Majaz 143 and Ceuta to the south of it. It runs east until it reaches the middle of the fifth section of the fourth zone, gradually widening and eventually covering the (first) four sections and most of the fifth section of the fourth zone, as well as adjacent regions of the third and fifth zones, as we shall mention.

The Mediterranean is also called the "Syrian Sea." It contains many islands. The largest of them, from west to east, are Ibiza, Majorca, Minorca, Sardinia, Sicily-which is the largest of them -the Peloponnesos, Crete, and Cyprus. We shall mention each of them in its particular section.

At the end of the third section of the fourth zone and in the third section of the fifth zone, the Adriatic Sea (Straits of the Venetians) branches off from the Mediterranean. It runs in a northern direction, then turns westward in the northern half of the section, and finally ends in the second section of the fifth zone.

At the eastern boundary of the fourth section of the fifth zone, the Straits of Constantinople branches off from the Mediterranean. In the north, it makes a narrow passage only

tae See n. 9 to this chapter, above.

as This location is usually thought to be the site of the above-mentioned al-Qa,r at-gaghir (p. 129), nor can it have been far from it.
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an arrow shot in width, extending up to the boundary of the

1, 118 zone and on into the fourth section of the sixth zone, where it turns into the Black Sea, running eastward across the whole of the fifth, and half of the sixth, sections of the sixth zone, as we shall mention in the proper place.

Where the Mediterranean leaves the Surrounding Sea through the Straits of Tangier and expands into the third zone, there remains a small portion of this section south of the Straits. The city of Tangier is situated in it, at the con​fluence of the two seas. After Tangier comes Ceuta on the Mediterranean, then Tetuan (Tittawin), and Badis. The remainder of this section to the east is covered by the Medi​terranean, which extends into the third (zone). Most of the cultivated area in this section is north of it and north of the Straits. All this is Spain.

The western part of Spain, the area between the Sur​rounding Sea and the Mediterranean, begins at Tarifa, at the confluence of the two seas. East of it, on the shore of the Mediterranean, is Algeciras, followed by Malaga, Almune​car, and Almeria. Northwest of these cities and close to the Surrounding Sea, there is Jerez (de la Frontera), followed by Niebla. Opposite these two cities, in the Surrounding Sea, is the island of Cadiz. East of Jerez and Niebla are Sevilla,

followed by Ecija, Cordoba, and Marbella [?],144 then

Granada, Jaen, and Ubeda, then Guadix and Baza. Northwest of these cities on the Surrounding Sea are Santamaria and Silves. (North)east of these two cities are Badajoz, Merida,

and Evora'141 followed by Ghafiq 145 and Trujillo, and then

144 For this geographical name, cf. E. Levi-Provengal, La Pininsule Ibirique, p. 75 (n. 1), and the same scholar's edition of an-Nubahi, Histoire des Juges d'.Andalousie intitulie Kitab al-Markaba al 'ulya [al-Marqabah al-`ulyd] (Cairo, 1948), p. 82. However, the MSS definitely indicate t and not b. It is difficult to assume that Ibn Khaldun was not familiar enough with the geog​raphy of this particular part of Spain to avoid a mistake here. Therefore, de Slane's identification with Montillo cannot be ruled out.

195 Evora is west of Badajoz and Merida.

146 Cf. E. Levi-Provengal, La Pininsule Ibirique, p. 167, where an identifi​cation with Guijo, northwest of Pedroche, is suggested, and the edition of an​Nubahl, p. 238, where Ghafiq is identified with Belacazar.
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Calatrava. Northwest of these cities on the Surrounding Sea,

there is Lisbon on the Tajo. East of Lisbon, on the Tajo, are 1, tt9 Santarem and Coria. Then, there is Alcantara. Facing Lisbon on the east, there rises the Sierra (de Guadarrama) which starts in the west there and runs eastward along the northern boundary of the section. It ends at Medinaceli beyond the middle of (the section). Below (at the foot of) the Sierra, is Talavera, east of Coria, followed by Toledo, Guadalajara, and Medinaceli. Where the Sierra begins, in the region be​tween the Sierra and Lisbon, is Coimbra. This is western Spain.

Eastern Spain is bordered by the Mediterranean. Here, Almeria is followed by Cartagena, Alicante, Denia, and Valencia, up to Tarragona 14' at the eastern boundary of the section. North of these cities are Lorca and Segura, adjacent to Baza and Calatrava, which belong to western Spain. To the east, then, comes Murcia, followed by Jativa north of

Valencia,148 then Jucar,191 Tortosa, and 150 Tarragona at the

boundary of the section. Then, north of these cities, there are the lands of Chinchilla and Huete, which are adjacent to Segura and Toledo in the west. Northeast of Tortosa, then, is Fraga. East of Medinaceli, there is Calatayud, followed by Saragossa and Lerida at the northeastern end of the section.

The second section of the fourth zone is entirely covered

by water, except for a portion in the northwest which in​cludes the remainder of the Pyrenees,151 the "Mountain of Passes and Roads." It comes there from the boundary of the

first section of the fifth zone. It starts at the southeastern i, i2o limit of the Surrounding Sea on the boundary of this section, runs southeastward, and enters the fourth zone upon leaving the first section for the second, so that a portion of it falls into the fourth zone. Its passes lead into the adjacent mainland,

14 Bulaq has Tortosa.

"~ This is not correct. "East," as we find in the Paris edition, is no better. "' E. Levi-Provengal, La Pininsule Ibirique, p. 126.

60 "And" seems a necessary correction of Bulaq. The other texts have

"north of."

151 Jabal al-burtdt "Mountain of the Gates (porta)."
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which is called the land of Gascogne. It contains the cities of Gerona and Carcassonne. On the shores of the Mediterranean in this portion, is the city of Barcelona, followed by Nar​bonne.

The sea which covers this section contains many islands, most of which are uninhabited because they are small. In the west, there is the island of Sardinia, and in the east the large island of Sicily. Its circumference is said to be seven hundred miles. It contains many cities, the best known among them being Syracuse, Palermo, Trapani, Mazzara, and Messina. Sicily is opposite Ifrigiyah. Between Sicily and Ifrigiyah are the islands of Gozzo and Malta.

The third section of the fourth zone is also covered by the sea, except for three portions in the north. The one in the west belongs to the land of Calabria, the one in the middle to Lombardy, and the one in the east to the country of the Venetians.

The fourth section of the fourth zone is also covered by the sea, as has been mentioned. It contains many islands. Most of them are uninhabited, as is the case in the third sec​tion. The inhabited islands are the Peloponnesos, in the northwest, and Crete, which is oblong in shape and stretches from the middle of the section to the southeast.

1, 121 A large triangular area of the fifth section in the south​west is covered by the sea. The western side of (this triangle) goes to the northern boundary of the fifth section. The south​ern side goes across about two-thirds of the section. There remains at the eastern side of the section a portion of about one-third. Its northern part runs west along the seacoast, as we have stated. Its southern half contains the northernmost region of Syria. It is traversed in the middle by the Amanus. The Amanus eventually reaches the northern end of Syria, where it turns in a northeasterly direction. At the point where it turns, it is called "Chain Mountain." 152 There, it enters the fifth zone. After it turns, it traverses a portion of the Jazirah

152 It corresponds to the Taurus. Cf. M. Canard, Histoire de la dynastie des H'amdanides (Algiers, 19.51), 1, 255. For the Durub, ibid., 1, 243.
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in an easterly direction. West of where it turns, there rise contiguous mountain ranges. They finally end at an inlet of the Mediterranean, near the northern end of the section. Through these mountains, there are passes which are called ad-Durub (mountain passes). They lead into Armenia. This section contains a portion of Armenia situated between these mountains and the Chain Mountain.

The southern region, as we have mentioned before, com​

prises the northernmost region of Syria, and the Amanus extends across it from south to north in the area between the Mediterranean and the boundary of the section. On the sea​coast is Antarsus,153 at the beginning of the section to the south. It borders on 'Arqah and Tripoli which lie on the shore

of the Mediterranean in the third zone. North of Antarsus 1, 122 is Jabalah, followed by Lattakiyah, Alexandretta, and Selefke. North of these cities is the Byzantine territory.

The Amanus, which lies between the sea and the end of the section, is hugged, in Syria in the southwestern part of the section, by the fortress of llisn al-Khawabi, which be​longs to the Isma'ili Assassins who at this time are called Fidawis. The fortress (also) is called Masyat.154 It lies opposite Antarsus to the east. On the side opposite this for​tress, east of the Amanus, is Salamlyah, north of Emesa. North of Masyat, between the mountain and the sea, lies Antioch. Opposite it, east of the Amanus, is al-Ma'arrah, and east of al-Ma'arrah, al-Marighah. North of Antioch, there is al-Massisah, followed by Adhanah and Tarsus, at the furthest point of Syria. Facing (Antioch), west of the mountain, is Qinnasrin, followed by 'Ayn Zarbah. Opposite Qinnasrin, east of the mountain, is Aleppo, and opposite 'Ayn Zarbah is Manbij, the furthest point of Syria.

The area to the right of the Durub, between them and the Mediterranean, comprises the Byzantine territory

163 I.e., Antartus, Antaradus.

154 For Masyat (Magyad, Malyaf, Ma~yab), cf. R. Dussaud, Topographie historique de la Syrie antique et midiivale (Bibliotheque archeologique et historique, No. 4) (Paris, 1927), p. 143.
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(Anatolia). At this time, it belongs to the Turkomans and is ruled by Ibn Uthman (the Ottomans)."' On the shore of the Mediterranean there, are Antalya and al--'Alaya.

Armenia, which lies between the Durub and the Chain Mountain, comprises Mar'ash, Malatya, and Ankara,""' up to the northern end of the section. In Armenia, in the fifth section, originate the river Jayhan and, to the east of it, the river Sayhan. The Jayhan flows south until it has traversed

1,12s the Durub. It then passes by Tarsus and al-Massisah, then turns northwestward and eventually flows into the Mediter​ranean south of Selefke. The Sayhan runs parallel to the Jayhan. It is opposite Ankara and Mar'ash, traverses the Durub Mountains, reaches Syria, then passes by 'Ayn Zarbah, then turns away from the Jayhan, and turns north​westward. It joins the Jayhan west of al-Massisah.

The Jazirah, which is surrounded by the portion of the Amanus that turns into the Chain Mountain, contains in the south ar-Rafigah and ar-Raqqah, followed by Harran, Saruj, Edessa, Nisibis, Samosata, and Amid, north of the Chain Mountain, at the northeastern end of the section. The Euphrates and the Tigris traverse this area in the middle. They originate in the fifth zone, pass southward through Armenia, and cross the Chain Mountain. The Euphrates, then, flows west of Samosata and Saruj in an easterly direc​tion. It passes west of ar-Rafigah and ar-Raqqah and on into the sixth section. The Tigris flows east of Amid and shortly thereafter turns to the east. Then, it soon passes on into the sixth section.

The sixth section of the fourth zone contains the Jazirah to the west. Immediately east of it is the country of the 'Iraq,

Iss When the Muqaddimah was being written, the ruling Ottoman was Murid I b. Orkhan.

111, Ibn Khaldun certainly read Ankara, but this is impossible. Bulaq has al-Ma'arrah, which is equally wrong but shows that Ibn Khaldun might have had some other reading than Ankara in his earliest text. The sectional maps of al-Idrisi have the correct reading Zibatrah. A misreading Ankara, for Zibatrah, which already in the time of al-Idrisi had been in ruins for centuries, is easily explained.
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which terminates near the boundary of the section. At the boundary of the 'Iraq is the Mountain of Isfahan which comes from the south of the section and runs in a westerly direction.

When it reaches the middle of the northern end of the section, 1,124 it runs west. Eventually, leaving the sixth section, it joins on its course due west, the Chain Mountain in the fifth sec​tion.

The sixth section is divided into two portions, a western and an eastern. The western portion, in the south, contains the point where the Euphrates leaves the fifth section, and, in the north, the point where the Tigris leaves it. As soon as the Euphrates enters the sixth section, it passes Qirgisiya'. There, a (river) branches off from the Euphrates. It flows north into the Jazirah and disappears there in the ground. Shortly past Qirgisiya', the Euphrates turns south and passes to the west of the Khabir and on west of ar-Rahbah. A (river) branches off there from the Euphrates and flows south. Siffin lies to the west of it. (This river) then turns east and divides into a number of branches. Some of them pass by al​Kufah, others by Qasr Ibn Hubayrah and al-Jami'ayn (al​Hillah). Now, in the south of the section all of them enter the third zone and disappear into the ground east of al-Hirah and al-Qadisiyah. The Euphrates flows directly east from ar​Rahbah, and passes north of Hit. It then flows south of az​Zab lsst and al-Anbar, and into the Tigris at Baghdad.

When the Tigris leaves the fifth section for the sixth section, it flows due east, opposite the Chain Mountain which connects with the Mountain of al-'Iraq on its course due west, and passes north of Jazirat Ibn 'Umar. Then it passes Mosul in the same way, and Takrit. It reaches al-Hadithah, turns south, leaving al-Hadithah to the east of it, and like​

wise the Greater and the Lesser Zab. It flows directly south 1, 125 and to the west of al-Qadisiyah. Eventually it reaches Bagh​dad and joins with the Euphrates. Then it flows south, to the west of Jarjaraya, and eventually leaves the section and enters

111° This village is mentioned in Ibn Khurradadhbih, Kitab al-Masdlik wa-l-mamdlik, p. 72 (text), where the editor suggests that it be read ar-Rabb.
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the third zone. There it divides into many branches. They unite again and there flow into the Persian Gulf at 'Abbidin. The region between the Tigris and the Euphrates, before they have come together at Baghdad, is the Jazirah. Below Bagh​dad, another river joins the Tigris. It comes from northeast of (the Tigris). It reaches an-Nahrawin opposite Baghdad to the east. Then it turns south and joins with the Tigris before entering the third zone. For the region between this river and the mountains of al-'Iriq and Kurdistan, there remains Jaluli' and, east of it at the mountain, Hulwin and Saymarah.

The western portion of the section contains a mountain that starts from the Kurdish mountains and runs east toward the end of the section. It is called the Mountain of Shahrazur. It divides the (western portion) into two subdivisions. The southern subdivision contains Khunajin, northwest of Isfahan. This section is called the country of al-Bahlus.155 In the middle of the southern subdivision is Nahiwand, and, in the north, Shahrazur, west of the point where the two moun​tain ranges meet, and ad-Dinawar (is) on the east, at the boundary of the section. The other subdivision contains part of Armenia, including its principal place, al-Marighah. The

1, 126 portion of the Mountain of al-'Iriq that faces it is called the Mountain of Birimmi.157 It is inhabited by Kurds. The Greater Zab and the Lesser Zib at the Tigris are behind it. At the eastern end of this section lies Azerbaijan, which includes Tabriz and al-Baylagan.158 In the northeast corner of the section is a small portion of [the Black Sea,] the Caspian (Sea of the Khazars).15s

The seventh section of the fourth zone contains, in the southwest, the largest portion of the country of al-Bahlus, including Hamadhin and Qazwin. The remainder of it is in the third zone; Isfahan is situated there. (.9l-Bahlus and

156 This is a corruption of al-Bahlawly":n "Pahlavis (Parthia)," which ap​
peared in the older geographers. Cf. Ibn Khurradidhbih, op. cit., p. 57 (text);

p. 38 (n. 3) (tr.).

159 Cf. Minorsky, I;iud&d, pp. 202 f. 155 Cf. Minorsky, Iiudrdd, p. 398.

1" The reference to the Black Sea is out of place here.
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Isfahan) are surrounded on the south by mountains which

come from the west, pass through the third zone, leave it in the sixth section for the fourth zone, and join the eastern portion of the Mountain of al-'Iraq, as has been mentioned before. They (also) surround the eastern portion of the coun​try of al-Bahlus. These mountains which surround Isfahan run north from the third zone, enter this seventh section, and then inclose the country of al-Bahlus on the east. Below (at the foot of) them, is Qishin, followed by Qumm. Near the middle of their course, they turn slightly west; then, de​scribing an arc, they run northeastward, and eventually enter the fifth zone. Where they turn (west) and make the circle, ar-Rayy lies to the east. Where they turn (west), another mountain range starts and runs west to the boundary of the seventh section. South of the mountains there is Qazwin. North of them and alongside the connecting mountains of ar​Rayy, extending in a northeastern direction to the middle of

the section and then into the fifth zone, lies the country of 1, 1~1 Tabaristan in the region between these mountains and a portion of the Caspian Sea (Sea of Tabaristan). From the fifth zone, it enters the seventh section about halfway between west and east. Where the mountains of ar-Rayy turn west, there lie other, connecting mountains. They run directly east and slightly south, and eventually enter the eighth section from the west. Between the mountains of ar-Rayy and these mountains, at their starting point, there remains Jurjan, which includes Bistim.160 Behind these (latter) mountains, there is a part of the seventh section that contains the re​mainder of the desert area between Firs and Khurisin, to the east of Qishin. At its farthest point, near these moun​tains, is Astaribidh. On the eastern slopes of these moun​tains, and extending to the boundary of the section, lies the country of Nisabur, which belongs to Khurisin. South of the mountains and east of the desert area, lies Nisabur, followed by Marw ash-Shihijin 161 at the end of the section. North of

180 Bistam is in Khurasin.

161 Cf. A. Jakoubovsky in El Supplement, s.v. "Merw al-Shahidjin."
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it and east of Jurjan, are Mihrajin, Khazarun, and Tus, the eastern end of the section. All these places are north of the mountains. Far to the north of them is the country of Nasa, which is surrounded by barren stretches of desert, in the northeastern corner of the section.

The eighth section of the fourth zone, in the west, con​tains the Oxus which flows from south to north. On its western bank, there are Zamm 162 and Amul which belong to Khurasan, as well as at-Tahiriyah and Gurganj which be​longs to Khuwarizm. The southwest corner of the section is surrounded by the mountains of Astarabadh, which were

1, 128 found already in the seventh section. They enter this section from the west and encircle the (southwestern) corner, which includes the remainder of the country of Herat. In the third zone, the mountains pass between Herat and al-Juzajan, and eventually connect with the Buttam Mountain, as we men​tioned there. East of the Oxus in the south of this section, is the country of Bukhara, followed by the country of the Soghd, with Samarkand as its principal place. Then comes the country of Usritshanah, which includes Khujandah at the eastern end of the section. North of Samarkand and Usru​shanah, is the land of Ilaq.163 North of Ilaq is the land of Tashkent (ash-Shish), which extends to the eastern boundary of the section and occupies a portion of the ninth section that in the south includes the remainder of the land of Farghanah.

From this portion of the ninth section, comes the river of Tashkent (Syr Darya). It cuts through the eighth section, and eventually flows into the Oxus where the latter leaves the eighth section in the north for the fifth zone. In the land of Ilaq, a river coming from the ninth section of the third zone, from the borders of Tibet, flows into the river of Tashkent, and before the latter leaves the ninth section, the river of Farghanah flows into it. Parallel to the river of Tashkent lies Mount Jabraghun, which starts from the fifth zone, turns

161 B and C vocalize Zum. B has ay-~ahiriyah, instead of at-Tahiriyah. 163 Cf. Minorsky, Iludud, p. 356.

Fourth Zone, Section 8-Fifth Zone, Section 1

southeast, and eventually enters the ninth section and runs

along the borders of the land of Tashkent. Then, it turns in the ninth section, continues along the boundaries of Tashkent and Farghanah, goes on to the southern part of the section, and then enters the third zone. Between the river of Tash​kent and the bend of this mountain in the middle of the section, there is the country of Farab. Between it and the land of Bukhari and Khuwarizm are barren stretches of desert. In 1, 129 the northeast corner of this section is the land of Khujan​

dah,163a which includes Isbijab 169 and Taraz.'65
The ninth section of the fourth zone, to the west beyond Farghanah and Tashkent, contains the land of the Kharlukh in the south, and the land of the Khallukh 165 in the north. The whole eastern part of the section to its farthest point is occupied by the land of the Kimak. It extends over the whole tenth section to the Qufaya Mountains 167 which are at the eastern end of the section and lie there on a portion of the Surrounding Sea. They are the Mountains of Gog and Magog. All these nations are Turkish peoples.

The f fth zone

Most of the first section of the fifth zone is covered by water, except a small portion of the south and of the east. In this western region, the Surrounding Sea enters into the fifth, sixth, and seventh zones from the circle it describes around the zones. The portion to the south that is free from water has a triangular shape. It there touches Spain and comprises the remainder of it. It is surrounded on two sides

Isx The reference to Khujandah, which was mentioned before as situated in the southeast of the section, cannot be correct. The sectional maps of al​Idrisi read Kunjdih. Cf. Minorsky, Ijudud, p. 119.

's' Now Sayram.

165 Talas. Cf. Minorsky, Hud&d, p. 358.

166 They are possibly different from the Khalaj (p. 136, above), but, in spite of this passage, they may be identical with the Kharlukh (p. 103, n. 98 to this chapter, and p. 138, above).

1610. J. Tallgren (Tuulio), Studia Orientalia, V3 (1936), 170, suggests an identification of Qufaya with Ptolemy's Ripaia.
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by the sea, as if by the two sides of a triangle. It occupies the remainder of western Spain, including Montemayor 168 on the seacoast at the beginning of the section in the southwest. Salamanca is to the east, and Zamora to the north. East of Salamanca, at the southern end, is Avila, and east of it, the land of Castilla with the city of Segovia. North of it is the land of Leon and Burgos. Beyond it to the north is the land of Galicia, which extends to the corner of this portion. At the Surrounding Sea there, at the far point of the western side (of the triangle), the portion includes the region of Santiago-that is, (Saint) Jacob.

Of eastern Spain, the triangular portion contains the city of Tudela, at the southern end of the section and to the east of Castilla. To the northeast of Tudela are Huesca and Pamplona directly to the east of (Huesca). West of Pamplona, there is Estella (Qastallah), followed by Najera 169 in the region between Estella and Burgos. This (triangular) portion contains a large mountain. It faces the sea and the northeast side of the triangle, in close proximity both to it and to the seacoast at Pamplona in the east. We have mentioned before that it connects in the south with the Mediterranean in the fourth zone. It constitutes a barrier for Spain in the north. Its passes are gates leading from Spain to the country of Gascogne, which belongs to the European Christian nations. In the fourth zone, there belong to (Gascogne) Barcelona and Narbonne on the shore of the Mediterranean; north of them, Gerona and Carcassonne; and in the fifth zone, Tou​louse, north of Gerona.

The eastern portion of this section has the shape of an
oblong triangle with its acute angle beyond the Pyrenees to
I, 1st the east. On the Surrounding Sea, at the top where it con​

nects with the Pyrenees, this portion includes Bayonne. At

the end of it, in the northeastern region of the section, is the

'68 Though there are many small Montemayors in Spain, in this region and elsewhere, de Slane's identification with Montemor-o-velho in Portugal is certainly correct.

1B The MSS indicate t instead of n, as the first consonant of the name.

Fifth Zone, Sections 1-2

land of Poitou, which belongs to the European Christians

and extends to the end of the section.

The western region of the second section contains the land of Gascogne. North of it are the lands of Poitou and Bourges.170 Both countries have been mentioned by us. East of the country of Gascogne lies a portion of the Mediter​ranean. It projects into this section like a tooth, in an easterly direction. To the west, the country of Gascogne juts out into a gulf of the Mediterranean[?]. At the northern extremity of this portion is the country of Genoa, along which to the north lie the Alps."' At their northern limit lies the land of Burgundy. East of the gulf of Genoa, which comes from the Mediterranean, another gulf comes from the same sea. The two gulfs include a portion of land in the shape of a peninsula on which, in the west, lies Pisa, and in the east the great city of Rome, the capital of the European Christians and the residence of the Pope, their highest religious dignitary. It contains magnificent, historically famous buildings, imposing monuments,172 and gigantic churches. One of the remarkable things at Rome is the river that flows through it from east to west, the bed of which is paved with copper."' Rome contains the Church of the Apostles Peter and Paul, who are buried in it. North of the country of Rome is the country of Lom​bardy, which extends to the boundary of the section. On the eastern shore of the gulf on which Rome is situated, lies Naples. It is adjacent to the country of Calabria, which (also) belongs to the lands of the European Christians. North of it, a portion of the Adriatic Sea (Gulf of Venice) comes into this section from the third section, turns west, and faces north in

10 Or perhaps Perigueux? If this place and Poitou (and not Poitou and Gascogne) are referred to as mentioned before, it wass probably confused by Ibn Khaldun with Burgos.

"' Mont Jun, apparently identical with Mons Jovis, Montjoux, St. Bernard. Cf. W. Hoenerbach, Deutschland and seine Nachbarlander nach der grossen Geographie des Idris?, p. 38 (n. 45).

112 For haykal meaning "temple, effigy, large object," or "monument," see below, pp. 354, 356 fr., 2:235, 238 If., 249, 258, 260, 859, and 3:132.

13 Cf. G. Levi Della Vida in Journal of the American Oriental Society, LXIII (1943), 184$.
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this section, and extends to about one-third of it. A large portion of the country of the Venetians is situated on this portion of the Adriatic Sea, in the south,174 in the region be​tween (the Adriatic Sea) and the Surrounding Sea. North of it lies the country of Aquileia in the sixth zone.

The third section of the fifth zone contains in the west the country of Calabria, between the Adriatic Sea and the Mediterranean. Part of the mainland in the Mediterranean in the fourth zone forms a portion of land in the shape of a peninsula, between two gulfs that extend due north from the Mediterranean into this section."' East of the country of Calabria is the country of the Lombards,176 along a portion of land formed by the Adriatic Sea and the Mediterranean, of which one end enters the fourth zone and the Mediter​ranean.

To the east, this section is surrounded by the Adriatic Sea, which belongs to the Mediterranean. It flows due north, then turns west opposite the northern end of the section. Alongside it, a large mountain (range) comes from the fourth zone. It faces it (the sea) and runs parallel to it on its way north, then turns west along it in the sixth zone, and eventually ends opposite a straits in the north of it, in the country of Aquileia, a German (Alamanni) nation, as we shall mention. At this straits and between it and this moun​tain (range), where the mountains and the sea go off to the north, lies the country of the Venetians. Where the mountains and the sea go off to the west, they border the country of Jarwasiyi, and then the country of the Germans (Alamanni),

1, 133 at the end of the straits.

171 Bulaq corrects the text by adding: "It (the Adriatic Sea) enters from the south." De Slane has the slightly better suggestion that "south" should be understood in the sense of "west." However, a glance at the map shows why Ibn Khaldun speaks here of Venice as situated south of the Adriatic Sea (even if its location is described differently later on). No case in support of "Surrounding Sea" can be made. It should read "Mediterranean."

16 This refers to the Gulf of Taranto and the heel of the Italian boot.

176 According to Hoenerbach, op. cit., p. si (n. 28), al-ldrisi designates by bildd ankbarda "country of the Lombards," the Lombard principalities in Apulia, whereas anbardiya "Lombardy" means Lombardy proper.
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Fifth Zone, Sections 3-5

The fourth section of the fifth zone contains a portion of the Mediterranean which enters it from the fourth zone. (This portion of the sea) is strongly indented by arms of the sea which jut out in a northerly direction and are separated by portions of land in the shape of peninsulas. At the eastern end of the section lies the Straits of Constantinople. (This narrow body of water) comes from this southern part (of the section), flows due north, and eventually enters the sixth zone. There, it immediately turns eastward (and joins) the Black Sea in the fifth section; (the latter also occupies) part of the fourth and sixth sections of the sixth zone, as we shall mention. Constantinople is to the east of this straits at the northern end of the section. It is a large city and was the seat of the Byzantine emperors. There are many stories about the magnificent architectural and other monu​ments there. The portion of this section between the Medi​terranean and the Straits of Constantinople comprises the country of Macedonia, which belonged to the (ancient) Greeks, whose royal authority had its origin there. East of the straits and extending to the end of the section, there is a portion of the land of Bdtus.177 This, I believe, is the desert plains where, at the present time, the Turkomans roam. There is (located) the realm of Ibn `Uthman (the Ottomans), with its chief city Bursa (Brussa).178 Before them, it belonged to the Byzantines, from whom it was taken away by other nations, and eventually came into possession of the Turko​mans.

The southwestern part of the fifth section of the fifth zone contains the land of Batus (Anatolia). North of it and ex​tending to the boundary of the section, is the country of 1, 134 Amorium. East of Amorium is the Qubagib (Tokhma Su) "'a which flows into the Euphrates. It has its source in a moun​tain there and flows south until it joins the Euphrates, before

17 In the older geographers, the form was an-ndtulus "Anatolia." Cf. Ibn

Khurradidhbih, Kitab al-Masdlik wa-l-mamdlik, p. 107.

18 C and D vocalize Bur;ah.

178a Cf. M. Canard, Histoire de la dynastie desH'amdanides, I, 250 f., 262 ff.
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the latter leaves this section and crosses over into the fourth zone. West of (the Euphrates), at the (southern) end of the section, the Sayhan, and west of it, the Jayhan, originate. Both rivers flow alongside (the Euphrates). They have been mentioned before. East of (the Euphrates) there, the Tigris originates. It always flows alongside (the Euphrates), and eventually joins it at Baghdad. In the southeastern corner of this section, behind the mountain where the Tigris originates, lies Mayyafarigin. The Qubagib, which we have mentioned, divides this section into two portions. The one covers the southwest and contains the land of Batus (Anatolia), as we have said. The northernmost part of (the land of Bdtus), the region extending to the northern end of the section and beyond the mountain where the Qubagib originates, is the land of Amorium, as we have said. The other portion covers the northeastern and southeastern third (of the section). In the south of this the Tigris and Euphrates originate. In the north, there is the country of al-Baylagin, which adjoins the land of Amorium behind Mount Qubagib 11' and extends far. At its end, where the Euphrates originates, is Kharshanah.180 In the northeast corner is a portion of the Black Sea that connects with the Straits of Constantinople.

The sixth section of the fifth zone contains in the south​west the country of Armenia, which extends eastward be​

t, 135 yond the middle of the section. Arzan (Erzerum) is in the southwest (of Armenia). To the north (of it) lie Tiflis and Dabil. East of Arzan is the city of Khilat, followed by Bardha'ah. In the southeast is the (capital) city of Armenia. There, Armenia, entering the fourth zone, includes. al​Maraghah, east of the Mountain of the Kurds which is called Mountain of Barimma, and which has been mentioned before in connection with the sixth section of the fourth zone. In this section, and in the fourth zone, Armenia is bordered to the

179 "Mount" may be wrong, but Ibn Khaldun apparently called the moun​tain where the Qubagib was supposed to originate "Mount Qubagib." On al-Idrisi's sectional map, this mountain is called Jabal Nadhan (? ). The read​ing is uncertain. Cf. E. Honigmann, Byzantion, X (1953), 153.

180 Cf. Minorsky, Uuddd, pp. 420 f.

Fifth Zone, Sections 5-6

east by the country of Azerbaijan. (Azerbaijan's) easternmost point in this section is Ardabil, on a portion of the Caspian Sea. The Caspian Sea enters this section from the east from the seventh section, and is called the Sea of Tabaristan (Caspian Sea). On its northern shore, in this section, it con​tains a portion of the country of the Khazars. They are Turkomans. At the northern end of this portion of the Cas​pian Sea, a mountain range begins and runs due west to the fifth section, crosses it, encircles Mayyafarigin, and enters the fourth zone at Amid, where it connects with the Chain Mountain in the northernmost part of Syria, and from there (goes on to) connect with the Amanus, as has already been mentioned.

In these mountains in the northern part of this section,

there are passes that constitute a sort of gates giving entry from both sides. To the south, is the country of the "Gates," which extends eastward to the Caspian Sea. The city of Derbend,'81 which belongs to this country, lies on the Caspian

Sea. In the southwest, the country of the "Gates" adjoins 1,136 Armenia. East of (the country of the Gates), between it and southern Azerbaijan, is the country of Arran (Ar-Ran),182 which extends to the Caspian Sea. North of these mountains, there lies a portion of this section comprising in the west the realm of the Sarir;' The northwest corner of that portion, which constitutes the (northwest) corner of the whole sec​tion, is also occupied by a small portion of the Black Sea that connects with the Straits of Constantinople. (This) has been mentioned before. This portion of the Black Sea is surrounded by the country of the Sarir. Trebizond, which belongs to (that country), lies on it. The country of the Sarir extends between the mountains of the "Gates" and the northern part of the section. It eventually reaches a mountain in the east that constitutes a barrier between it and the land

"'Seen. 96 to Ibn Khaldun's Introduction, above.

ies Cf. W. Barthold in El, s.v. "Arran."

'~ The Sarir have been identified with the Avars. Sarir "throne" is an

abridged form for "Master of the Throne," as their ruler was known to the

Arabs. Cf. Minorsky, H, udud, pp. 447 fr.
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of the Khazars. On the far boundary of the (country of the Sarir), is the city of Sul. Behind this mountain barrier, there is a portion of the land of the Khazars reaching the northeast corner of this section, between the Caspian Sea and the northern end of the section.

The seventh section of the fifth zone is entirely covered in the west by the Caspian Sea, a portion of which protrudes into the fourth zone to the south. On (the shores of) this portion are situated, as we have mentioned in connection with the (fourth zone), the country of Tabaristin and the moun​tains of the Daylam up to Qazwin. In the west of this portion and connecting with it, there is the small portion that lies in the sixth section of the fourth zone. Connecting with it in the north is the portion that lies in the eastern part of the sixth section above. A part of the northwest corner of this section, where the Volga flows into it, is not covered by the Caspian Sea. In the eastern region of this section there (also) remains a part which is not covered by the Caspian Sea. It consists of

1, 187 desert plains in which the Ghuzz, a Turk nation, roam. They are also called the Khtiz. (Ghuzz) looks like an Arabi​zation, with kh becoming gh, and doubling of the x.184

This part is surrounded by a mountain (range) to the south that enters the eighth section, runs not quite halfway through the western part, turns north, eventually touches the Caspian Sea, hugs it closely all the way through its remaining portion in the sixth zone, then turns at its end, and separates from it. There, it is called Mount Shiyah.111 It runs westward to the sixth section of the sixth zone, then turns back south to the sixth section of the fifth zone. It is this end of the moun​tain (range) that lies in this section between the land of the Sarir and the land of the Khazars. The land of the Khazars

1B4 The parenthesis is a marginal note in B and C, and is found incorporated in the text of D. Cf. also the Autobiography, p. 358.

The Turkish tribes are again discussed by Ibn Khaldun, following al​ldrisi, in 'Ibar, V, 569 f.

185 Shiyah is always indicated in the MSS. Siydh, Persian "black," would be more correct. The Persian form of Mount Shiyah, Siyah Kuh, appears be​low, p. 161.

Fifth Zone, Sections 7-9

extends along the slopes of the mountain called Mount Shiyah in the sixth and seventh sections, as will be men​tioned.

The whole eighth section of the fifth zone contains desert

plains where the Ghuzz, a Turkish nation, roam. In the south​west is Lake Aral, into which the Oxus flows. Its circum​ference is three hundred miles. Many rivers flow into it from these desert plains. In the northeast is the Lake of Ghur​ghi1n,188 a fresh-water lake. Its circumference is four hundred miles. In the northern region of this section stands Mount Murghar,'87 which means "Snow Mountain," because the snow on it never melts. It lies at the far end of the section.

South of the Lake of Ghurghun there is a mountain of solid 1, 138 stone where nothing grows. It is called Ghurghun Mountain. The lake is named after it. In the Ghurghun and Murghar Mountains north of the lake, innumerable rivers have their origin. They flow into the lake from both sides.

The ninth section of the fifth zone contains the country of the Adhkish,188 a Turkish nation, west of the country of the Ghuzz, and east of the country of the Kimak. In the east at its end, (the section) is hugged by the Qifaya Mountains that surround Gog and Magog. They stretch there from south to north, assuming this direction right after entering from the tenth section, which they had, in turn, entered from the end of the tenth section of the fourth zone. There, they border the Surrounding Sea on the northern boundary of the section. They then turn west in the tenth section of the fourth zone and extend almost to the middle of the section. From where they begin to this point, they surround the country of the Kimak. Entering the tenth section of the fifth zone, they cross it in a westerly direction to its end. South of them remains a portion of that section that stretches west in an ob​long shape and contains the end of the country of the Kimak.

ias Lake of Qaraqum?

1B Mugojar Mountains (see Minorsky, Uudud, p. 202, and map vn)?

Turkish kar means "snow."

lea Cf. Minorsky, k uddd, p. 547.
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The mountains, then, enter the ninth section at its north​eastern border, soon turn north, and run due north to the ninth section of the sixth zone, where the Dam (of Gog and Magog) is situated, as we shall mention. There remains the portion that is surrounded by the Qufaya Mountains in the northeast corner of this section. It is oblong in shape and stretches southward. It belongs to the country of Gog.

1, 139 The tenth section of the fifth zone is entirely covered by the land of Gog, except for a portion of the Surrounding Sea which covers part of it in the east from south to north, and except for the portion that the Qufaya Mountains leave in the southwest on their way through the section. Everything else is the land of Gog.

The sixth zone

Half of the first section of the sixth zone is mostly covered
by the sea, which stretches eastward in a curving line along
the northern part, then runs southward along the eastern
part, and ends near the southern part (of the section). A
portion of land in this part is not covered by the sea. It is
similar in shape to a peninsula, formed by two arms of the
Surrounding Sea. It is long and wide. All this is the land of
Brittany. At the entrance to it, between those two arms (of
the sea) and in the southeast corner of this section, there is
the country of Sees which is adjacent to the country of Poitou.
(The country of Poitou) has been mentioned before in con​
nection with the first and second sections of the fifth zone.
The second section of the sixth zone is entered by the
Surrounding Sea in the west and north. In the northwest, it
covers an oblong portion (extending) over more than half
(the south-north extension) of (the section),188a east of Brit​
tany (which was mentioned) in the first section. (This portion
of the sea) connects with the other portion in the north (that
extends) from west to east. It widens somewhat in the west​
I, 14o ern half of (the section). There, a portion of the island of

188a Xifih2, as in Bulaq and in A, B, C, and D, is the correct reading and requires the above translation.

Fifth Zone, Section 9-Sixth Zone, Section 4

England is situated. It is a large, far-flung island which con​tains a number of cities and is the seat of a magnificent realm. The remainder of (England) lies in the seventh zone. South of and adjacent to this western part and the island located there, (and still) in the western half of this section, are the countries of Normandy and Flanders. Then, there is (north​ern) France in the southwest of this section, and, east of it, the country of Burgundy. All these countries belong to the European Christian nations. The eastern half of the section contains the country of the Germans (Alamanni). The south is taken up by the country of Aquileia, with the country of Burgundy farther north, and then the lands of Lorraine and Saxony. On a portion of the Surrounding Sea in the north​east corner, is the land of Frisia. All these countries belong to the German (Alamanni) nations.

The western part of the third section of the sixth zone contains, in the south, the country of Bohemia,"' and in the north, the country of Saxony. The eastern part contains, in the south, the country of Hungary, and in the north, the country of Poland. (Hungary and Poland) are separated by the Carpathian Mountains (Balwat). They come from the fourth section, run northwest, and eventually end in the country of Saxony at the boundary of the western half (of this section).

The fourth section of the sixth zone, in the south, con​

tains the country of Jathuliyah,la9a and, in the north, the coun​try of Russia. They are separated by the Carpathian Moun​tains, from the beginning of the section in the west to its end in the eastern half. East of the land of Jathuliyah is the coun​try of Jarmaniyah. In the southeast corner, there is the land of Constantinople and the city of Constantinople at the end of

the straits coming from the Mediterranean, where it con- i, 141 fleets with the Black Sea. A small portion of the Black Sea

189 Cf. Hoenerbach, Deutschland and seine Nachharlknder . . . , p. 73.

189- Lewicki, La Pologne . . . , II, 179 f., 99 ff., corrects Jathuliyah to something like Macedonia (Serbia and Bulgaria), and the following Jar​miniyah, which could hardly be Germany, to Rumania, Romania (see n. 531 to Ch. in).
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connecting with the straits appears in the southeast corner of the section. The corner between the straits and the Black Sea

contains Musannah [?].190

The fifth section of the sixth zone, in the south, contains the Black Sea, stretching due east from the straits at the end of the fourth section. It traverses the whole of this section and part of the sixth section, covering a distance (in length) of 1,300 miles from its beginning and (in width) of 600 miles. Beyond the Black Sea in the south of this section, there re​mains a piece of the mainland which is oblong in shape and stretches from west to east. The (western portion) of it con​tains Heracleia 191 on the shore of the Black Sea, (a city) adjacent to the country of al-Baylagan in the fifth zone. In the east (ern portion) of it is the land of the Alans, with its principal place, Sinope, on the Black Sea. North of the Black Sea in this section is the land of the Bulgars (Burjin) '112 in the west, and in the east the country of Russia. All (these countries) lie on the shores of the Black Sea. The country of Russia surrounds the country of the Bulgars (Burjan), (bor​dering it) in the east(ern portion) of this section, in the north (ern portion) of the fifth section of the seventh zone, and in the west(ern portion) of the fourth section of the sixth zone.

The sixth section of the sixth zone contains in the west
the remainder of the Black Sea, where it turns slightly north.
Between the Black Sea and the northern boundary of the
section is the country of the Comans.193 Following the north​
ward direction of the Black Sea, there is the remainder of
1, 142 the country of the Alans, which was at the southern end of
the fifth section and which here becomes wider as it extends
northwards. In the eastern part of this section, the land of

190 C indicates, however, that the s is vowelless. Cf. Minorsky-Marvazi, p. 120, where reference is made to the attempted identifications with Mes​emvria and with the Arabic word meaning "dam."

191 See n. 25 to this chapter, above. Here, the spelling is Hrqlyh. In B, this is gained by correction from Hrqlh.

191 See n. 26 to this chapter, above.

193 Cf. Minorsky, Hudud, p. 315.

Sixth Zone, Sections 5-8

the Khazars continues, and farther east lies the land of the

Burtas.194 In the northeast corner is the land of the Bulgars (Bulghar). In the southeast corner is the land of Balanjar,195 which is there traversed by a portion of Mount Shiyah.19s These mountains follow (the coast of) the Caspian Sea later on in the seventh section, and, after separating from it, run west across this part (of the sixth section), and enter the sixth section of the fifth zone, where they are linked with the Mountains of the "Gates." The country of the Khazars lies on both sides of them.

The seventh section of the sixth zone contains in the south an area that Mount Shiyah cuts across, to the western boundary of the section, after leaving the Caspian Sea. It is a portion of the country of the Khazars. East of (the country of the Khazars) is the portion of (the coast of) the Caspian Sea that is traversed by Mount (Shiyah) in the northeast. Beyond Mount Shiyah, in the northwest, is the land of the Burps. In the east(ern portion) of the section is the land of

the Bashqirs 197 and the Pechenegs,198 Turkish nations.

The entire southern part of the eighth section of (the

sixth zone) is occupied by the land of the Khulukh Turks."' The northern region contains in the west the Stinking Land 200 and, in the east, the land Gog and Magog are said to have laid waste before the Dam was constructed. In this Stinking Land, the Volga, one of the largest rivers in the world, originates. It passes through the country of the Turks and 1, 14s flows into the Caspian Sea in the seventh section of the fifth zone. The Volga makes many turnings. It originates in a

194 They have been identified with the Finnish Moksha-Mordva. Cf. Minorsky, Hudud, pp. 462 fi.; Minorsky-Marvazi, p. 109; J. Hrbek, Archiv Orientdini, XXIII (1955), 129.

190 Cf. A. Zeki Validi Togan, Ibn Fadldn's Reisebericht (Abhandlungen fur die Kunde des Morgenlandes, No. 24) (Leipzig, 1939), pp. 68 (n. 2), 191 H., 298 (n.1).

199 Jabal Shiydh Ku(ya)h. See n. 185 to this chapter, above.

"' Cf. Minorsky, ,Hudud, pp. 318 f.

199 Cf. Minorsky, H, uddd, pp. 312 ff; Minorsky-Marvazi, pp. 102 f.

1

99 See n. 132 to this chapter, above.

100 A. Zeki Validi Togan, op. cit., p. 61 (n. 2), suggests that the term originally referred to the color or quality of the soil (black humus).
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mountain in the Stinking Land, from which three streams issue and unite to form one river. It flows due west to the boundary of the seventh section of the sixth zone and turns north into the seventh section of the seventh zone, where it flows along the southwestern boundary. It leaves the seventh zone in the sixth section, flows a short distance west, then turns south a second time, and returns to the sixth section of the sixth zone, where a branch comes out of it and flows west​ward into the Black Sea in that section. (The Volga itself next) passes through a portion of the country of the Bulgars (Bulghar) in the northeast, leaves the sixth zone in the seventh section to turn south a third time, flows through Mount Shiyah, traverses the country of the Khazars, and enters the fifth zone in the seventh section. There it flows into the Caspian Sea, in that portion of the southwest corner of the section which is not covered by the sea.

The ninth section of the sixth zone, in the west, contains the country of the Khifshakh Turks-the Qipchaqs-and the country of the Turgish,201 who are also Turks. In the east, it contains the country of Magog which is separated from the west by the afore-mentioned surrounding 201° Qufaya Moun​tains. They start at the Surrounding Sea in the eastern part of the fourth zone, and follow (the Surrounding Sea) to the northern boundary of the zone. There, they leave it and run northwesterly until they enter the ninth section of the fifth zone, where they return to their former due northerly course into the ninth section of (the sixth zone), which they cross from south to north, bearing a little to the west. There, in the middle of (the mountains), is the Dam built by Alexander. The mountains, then, continue due north into the ninth sec​tion of the seventh zone, which they traverse from the south on up to the Surrounding Sea in the north. They follow along it from there westward into the fifth section of the seventh zone, where they encounter a portion of the Surrounding Sea to the west.

201 Cf. Minorsky, H, uddd, pp. 30o ff.

2o1a Cf. above, p. 158, and below, p. 163.

Sixth Zone, Section 9-Seventh Zone, Section 2

In the middle of this ninth section is the Dam built by Alexander, as we have said. Correct information about it is found in the Qur'an. 'Ubaydallah b. Khurradadhbih men​tioned in his geographical work 202 that al-Wathiq saw in a dream that the Dam had opened. Frightened, he awakened and sent Salim (Sallam) the dragoman to investigate the Dam and to bring back information about it and a description of it, which he did. This is a long story that has nothing to do with the purpose of our work.

The tenth section of the sixth zone is occupied by the country of Magog, extending to the end of (the section). There it borders on a portion of the Surrounding Sea which surrounds (the section) to the east and north. (This portion) is oblong in the north and widens somewhat in the east.

The seventh zone

The Surrounding Sea covers most of the seventh zone in the north (from the beginning) to the middle of the fifth section, where it touches the Qufaya Mountains that sur​round Gog and Magog.

The first and second sections are covered by water, except for the portion not covered by water where the island of Eng​land is located, most of which lies in the second section. In the first section, there is a corner of England which extends towards the north. The remainder, with a portion of the sea that encircles it, lies in the second section of the sixth zone. It was mentioned there. The channel connecting England with the mainland is there twelve miles wide. Beyond the island of England, in the north of the second section, is the island of Raslandah'203 oblong in shape, stretching length​wise from west to east.

212 Cf. Kitdb al-Masdlik wa-l-mamdlih, pp. 162 ff. (text); pp. 124 fi. (tr.). Cf. also F. Rosenthal, Journal of the American Oriental Society, LXXI (1951), 138. For Ibn Khurradadhbih as a source for al-Idrisi, seen. 57 to this chapter, above.

202 The vowel of the first syllable is entirely uncertain. Raslandah has been identified with Iceland or Ireland, but is considered an unidentified part of Scotland by W. B. Stevenson, Scottish Historical Review, XXV II (1948), 202-4.
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Most of the third section of the seventh zone is covered by water, except for an oblong portion in the south that is wider in its eastern part. Here, the land of Poland continues. It was mentioned in connection with the third section of the sixth zone, as lying in the north of it. In the western part of the portion of the sea covering this section, there lies a round, wide (island). It is connected with the mainland by an isthmus in the south, which leads to the land of Poland. North of it is the island of Norway,204 oblong in shape, which stretches lengthwise from west to east in the north (of the section).

The fourth section of the seventh zone is entirely covered

1,146 in the north by the Surrounding Sea from the western to the eastern (boundaries of the section). Its southern part is not covered by the sea. To the west, it contains the land of the Finland [?] 205 Turks. To the east lies the country of Tavast,200 followed by the land of Estonia [?] 207 extending to the eastern boundary of the section. (Estonia) is permanently covered by snow and has little civilization. It borders on the country of Russia in the fourth and fifth sections of the sixth zone.

The fifth section of the seventh zone contains in the west the country of Russia. In the north, (Russia) 207a extends to where the portion of the Surrounding Sea and the Qufaya Mountains meet, as we have mentioned before. The eastern region of the section contains the continuation of the land of the Comans, which lies on (the shore of) a portion of the Black Sea in the sixth section of the sixth zone. It reaches the Lake of T-r-m-y 208 in this section. This is a fresh-water

204 Cf. 0. J. Tallgren (Tuulio), Studia Orientalia, VI 3 (1936), 82 f.

205 Ibn Khaldun read Faymdzak or the like (perhaps rather, Qaymdzak), which suggested something Turkish to him. For the reading Finmirk = Finland, cf. Tallgren, ibid., pp. 119 ff.

206 Tavastland, Hame. Cf. Tallgren, ibid., pp. 122 ff.

207 Cf. Tallgren, ibid., pp. 124 f. Ibn Khaldun's spelling looks like that of Raslindah, in the second section.

211, The dots used in C in connection with the verb (wa-tantahi) make it certain that Russia (and not the section) is meant. However, the statement is hardly correct. On the sectional map of al-Idrisi, the "continuation of the land of the Magians" would seem to lie between Russia and the Surrounding Sea.

208 Tallgren, p. 163, compares Tyrambe, a city on the Sea of Azov, men​tioned by Ptolemy V. 8.

Seventh Zone, Sections 9-8

lake into which drain many rivers from the mountains south and north of it. In the northeast of this section is the land of the Nabariyah 209 Turks, which extends to the boundary of the section.

The sixth section of the seventh zone contains in the southwest the continuation of the land of the Comans. In the middle of that region is Lake Gh-n-w-n.21° This is a fresh​water lake into which drain the rivers from the mountains in the regions east of it. It is constantly frozen because of the severe cold, except for a short while during the summer. East of the country of the Comans is the country of Russia, which started in the northeast of the fifth section of the sixth zone.

In the southeast corner of this (the sixth) section, is the 1, 147 remainder of the land of the Bulgars (Bulghar) that started in the northeastern part of the sixth section of the sixth zone. In the middle of this portion of the land of the Bulgars, there is the point where the Volga makes its first turn to the south, as has been mentioned. The Qufaya Mountains stretch all along the northern boundary of the sixth section from the west to the east.

The seventh section of the seventh zone, in the west, con​tains the remainder of the land of the Pechenegs, a Turkish nation. Beginning in the northeastern part of the preceding sixth and southwest of this section, it then, in the south, enters the sixth zone. In the east, there is the remainder of the land of the Bashqirs, followed by the remainder of the Stink​ing Land, which extends to the eastern boundary of the sec​tion. The northern boundary of the section is formed by the surrounding Qufaya Mountains stretching (all along it) from the west to the east.

The eighth section of the seventh zone contains in the southwest the continuation of the Stinking Land. East of it is the Sunken 211 Land, a remarkable place. It is an immense

200 Tallgren, pp. 170 ff., reads Biarma, which seems very plausible.

210 Cf. Minorsky,Hudud, pp. 217 f. No identification has been suggested. The MSS seem to have `-nnun or `-tun, but `ayn is certainly not correct.

211 Lit., "dug."
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opening in the earth, so deep that the bottom cannot be reached. The appearance of smoke during the day and of fire at night, which by turns flares up and disappears, leads to the conclusion that the place is inhabited. A river is occasionally seen there. It cuts through it from south to north. In the east of this section is the Waste Country, which borders the Dam. Across the northern limit of the section are the QilfayA

1, 148 Mountains, stretching all along it from the west to the east.

The ninth section of the seventh zone contains in the west the country of the Khifshakh, that is, the Qipchaqs. It is traversed by the QufayA Mountains where they turn away from the north (of the section) at the Surrounding Sea and run southeast through the middle (of the section). They then leave (this zone) for the ninth section of the sixth zone and pass across it. There, in the middle of them, is the Dam of Gog and Magog, which we have already mentioned. The eastern part of this section contains the land of Magog, behind the Qufaya Mountains, on the sea. It 211a is not very wide and is oblong in shape and surrounds it in the east and north.

The tenth section of the seventh zone is entirely covered by the sea.

This finishes the discussion of the world map with the seven zones.

In the creation of heaven and earth and the difference between night and day, there are signs for those who know."'

sua Grammatically, this pronoun can refer only to the land of Magog, and the second "it" to the sea. However, al-ldrisi's sectional map shows that it is the sea which is not very wide and oblong in shape and surrounds the land of Magog.

212 Cf. Qur'anic verses such as 2.164 (159); 3.190 (187); 45.3-5 (2-4).

THIRD PREFATORY DISCUSSION
0000000000000000000

The temperate and the intemperate zones. The inuence
of the air upon the color of human beings and upon many
(other) aspects of their condition.

W

 E 213 HAVE EXPLAINED that the cultivated region

of that part of the earth which is not covered by water has its center toward the north, because of the excessive heat in the south and the excessive cold in the north. The north and the south represent opposite extremes of cold and heat. It necessarily follows that there must be a gradual decrease from the extremes toward the center, which, thus, is moder​ate. The fourth zone is the most temperate cultivated region.

The bordering third and fifth zones are rather close to being 1, 149 temperate. The sixth and second zones which are adjacent to them are far from temperate, and the first and seventh zones still less so. Therefore, the sciences, the crafts, the buildings, the clothing, the foodstuffs, the fruits, even the animals, and everything that comes into being in the three middle zones are distinguished by their temperate (well-proportioned character). The human inhabitants of these zones are more temperate (well-proportioned) in their bodies, color, charac​ter qualities, and (general) conditions .214 They are found to

"" Cf. Issawi, pp. 42-46.

114 Bulaq adds here: "and religions, even including the various (manifesta​tions of) prophecy that are mostly to be found there, in as much as no historical information about prophetic missions in the southern and northern zones has come to our notice. This is because only those representatives of the (human) species who have the most perfect physique and character are distinguished by prophets and messengers. The Qur'an says [3.110 (106)1, 'You are the best
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be extremely moderate in their dwellings, clothing, food​stuffs, and crafts. They use houses that are well constructed of stone and embellished by craftsmanship. They rival each other in production of the very best tools and implements. Among them, one finds the natural minerals, such as gold, silver, iron, copper, lead, and tin. In their business dealings they use the two precious metals (gold and silver). They avoid intemperance quite generally in all their conditions. Such are the inhabitants of the Maghrib, of Syria, the two 'Irigs, Western India (as-Sind), and China, as well as of Spain; also the European Christians nearby, the Galicians,215 and all those who live together with these peoples or near them in the three temperate zones. The 'Iriq and Syria are directly in the middle and therefore are the most temperate of all these countries.

The inhabitants of the zones that are far from temperate, such as the first, second, sixth, and seventh zones, are also farther removed from being temperate in all their conditions. Their buildings are of clay and reeds. Their foodstuffs are

1, 160 durra and herbs. Their clothing is the leaves of trees, which they sew together to cover themselves, or animal skins. Most of them go naked. The fruits and seasonings of their countries are strange and inclined to be intemperate. In their business dealings, they do not use the two noble metals, but copper, iron, or skins, upon which they set a value for the purpose of business dealings. Their qualities of character, moreover, are close to those of dumb animals. It has even been reported that most of the Negroes of the first zone dwell in caves and thickets, eat herbs, live in savage isolation and do not congregate, and eat each other. 116 The same applies to

group (ever) produced for mankind.' The purpose of this is to have the divine message of the prophets fully accepted."

The available MSS, including E, do not have this passage, which appar​ently was deleted by Ibn Khaldun very early as superfluous, in view of such later remarks as those below, pp. 169 and 173.

216 Bulaq adds: "Romans (Rum), Greeks


216 See p. 119, above. See also 2:958 f., below.
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the Slavs. The reason for this is that their remoteness from being temperate produces in them a disposition and character similar to those of the dumb animals, and they become corre​spondingly remote from humanity. The same also applies to their religious conditions. They are ignorant of prophecy and do not have a religious law, except for the small minority that lives near the temperate regions. (This minority includes,) for instance, the Abyssinians, who are neighbors of the Yemenites and have been Christians from pre-Islamic and Islamic times down to the present; and the Mali, the Gawgaw, and the Takrur who live close to the Maghrib and, at this time, are Muslims. They are said to have adopted Islam in the seventh [thirteenth] century. Or, in the north, there are those Slav, European Christian, and Turkish nations that have adopted Christianity. All the other inhabitants of the intemperate zones in the south and in the north are ignorant of all religion. (Religious) scholarship is lacking among them. All their conditions are remote from those of 1, 151 human beings and close to those of wild animals. "And He creates what you do not know." 217

The (foregoing statement) is not contradicted by the existence of the Yemen, the Hadramawt, al-Ahgaf, the Hijiz, the Yamimah, and adjacent regions of the Arabian Peninsula in the first and second zones. As we have men​tioned ,21s the Arabian Peninsula is surrounded by the sea on three sides. The humidity of ( the sea) influences the humidity in the air of ( the Arabian Peninsula). This diminishes the dry​ness and intemperance that (otherwise) the heat would cause. Because of the humidity from the sea, the Arabian Peninsula is to some degree temperate.

Genealogists who had no knowledge of the true nature of things imagined that Negroes are the children of Ham, the son of Noah, and that they were singled out to be black as the result of Noah's curse, which produced Ham's color

71' Qur'an 16.8 (8).
219 See p. loo, above.
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and the slavery God inflicted upon his descendants. It is mentioned in the Torah 219 that Noah cursed his son Ham. No reference is made there to blackness. The curse included no more than that Ham's descendants should be the slaves of his brothers' descendants. To attribute the blackness of the Negroes to Ham, reveals disregard of the true nature of heat and cold and of the influence they exercise upon the air (climate) and upon the creatures that come into being in it. The black color (of skin) common to the inhabitants of the first and second zones is the result of the composition of the air in which they live, and which comes about under the influence of the greatly increased heat in the south. The sun is at the zenith there twice a year at short intervals. In (al​most) all seasons, the sun is in culmination for a long time. The light of the sun, therefore, is plentiful.220 People there have (to undergo) a very severe summer, and their skins turn black because of the excessive heat. Something similar hap​pens in the two corresponding zones to the north, the seventh and sixth zones. There, a white color (of skin) is common among the inhabitants, likewise the result of the composition of the air in which they live, and which comes about under the influence of the excessive cold in the north. The sun is always on the horizon within the visual field (of the human observer), or close to it. It never ascends to the zenith, nor even (gets) close to it. The heat, therefore, is weak in this region, and the cold severe in (almost) all seasons. In consequence, the color of the inhabitants is white, and they tend to have little body hair. Further consequences of the excessive cold are blue eyes, freckled skin, and blond hair.

The fifth, fourth, and third zones occupy an intermediate position. They have an abundant share of temperance '211 which is the golden mean. The fourth zone, being the one

210 Cf. Gen. 9:25.
P20 See p. 106, above.

221 As we can observe throughout this chapter, the same Arabic word is used by Ibn Khaldun to designate temperateness of climate and living condi​tions, and the resulting temperance of moral qualities.

White and Black Color of the Skin

most nearly in the center, is as temperate as can be. We have mentioned that before."' The physique and character of its inhabitants are temperate to the (high) degree necessitated by the composition of the air in which they live. The third and fifth zones lie on either side of the fourth, but they are less centrally located. They are closer to the hot south beyond the third zone and the cold north beyond the fifth zone. However, they do not become intemperate.

The four other zones are intemperate, and the physique and character of their inhabitants show it. The first and second zones are excessively hot and black, and the sixth and seventh zones cold and white. The inhabitants of the first and second zones in the south are called the Abyssinians, the Zanj, and the Sudanese (Negroes). These are synonyms used to designate the (particular) nation that has turned black. The name "Abyssinians," however, is restricted to those Negroes who live opposite Mecca and the Yemen, and the name "Zanj" is restricted to those who live along the Indian Sea. These names are not given to them because of an (alleged) descent from a black human being, be it Ham or any one else. Negroes from the south who settle in the temperate fourth zone or in the seventh zone that tends toward whiteness, are found to produce descendants whose color gradually turns white in the course of time. Vice versa, inhabitants from the north or from the fourth zone who settle in the south produce descendants whose color turns black. This shows that color is conditioned by the composition of the air. In his rajaz poem on medicine, Avicenna said:

Where the Zanj live is a heat that changes their bodies Until their skins are covered all over with black. The Slavs acquire whiteness Until their skins turn soft."'

222 See p. 167, above.

222 Cf. the translation of Avicenna's poem by K. Opitz in Quellen and Studien zur Geschichte der JV'aturwissenschq ften and der Medizin, VI 12 (1989), 162, vv. 50-51. The same work appears to have been the subject of a study by II. Jahier and A. Noureddine, in IV' Congris de la Fidiration des Sociitis

1, 153
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The inhabitants of the north are not called by their color, because the people who established the conventional mean​ings of words were themselves white. Thus, whiteness was something usual and common (to them), and they did not see anything sufficiently remarkable in it to cause them to use it as a specific term. Therefore, the inhabitants of the north, the Turks, the Slavs, the Tughuzghuz,224 the Khazars, the Alans, most of the European Christians, the Gog and Magog are found to be separate nations 224 and numerous races called by a variety of names.

The inhabitants of the middle zones are temperate in their physique and character and in their ways of life. They have all the natural conditions necessary for a civilized life, such as ways of making a living, dwellings, crafts, sciences, political leadership, and royal authority. They thus have had (various manifestations of) prophecy, religious groups,

1 154 dynasties, religious laws, sciences, countries, cities, buildings, horticulture, splendid crafts, and everything else that is temperate.

Now, among the inhabitants of these zones about whom we have historical information are, for instance, the Arabs, the Byzantines (Rum), the Persians, the Israelites, the Greeks, the Indians, and the Chinese. When 226 genealogists noted differences between these nations, their distinguishing marks and characteristics, they considered these to be due to their (different) descents. They declared all the Negro inhab​itants of the south to be descendants of Ham. They had mis​givings about their color and therefore undertook to report the afore-mentioned silly story. They declared all or most of the inhabitants of the north to be the descendants of Japheth, and they declared most of the temperate nations, who in​

de Gynecologie et d'Obstetrique (1952), pp. 50-59, and of a new edition and translation by the same authors, published in 1956.

On the subject of the origin of the black and the white colors of skin, cf. also Rast'il Ikhwdn as-sofa' (Cairo, 1347/1928), 1, 233 f.

721 See n. 139 to this chapter, above. 225 Bulaq and B have "names." 226 Cf. lssawi, p. 50.

Genealogical Theory of Racial Differences

habit the central regions, who cultivate the sciences and crafts, and who possess religious groups and religious laws as well as political leadership and royal authority, to be the descendants of Shem. Even if the genealogical construction were correct, it would be the result of mere guesswork, not of cogent, logical argumentation. It would merely be a state​ment of fact. It would not imply that the inhabitants of the south are called "Abyssinians" and "Negroes" because they are descended from "black" Ham. The genealogists were led into this error by their belief that the only reason for differ​ences between nations is in their descent. This is not so. Distinctions between races or nations are in some cases due to a different descent, as in the case of the Arabs, the Israel​ites, and the Persians. In other cases, they are caused by geographical location and (physical) marks, as in the case of the Zanj (Negroes), the Abyssinians, the Slavs, and the black (Sudanese) Negroes. Again, in other cases, they are caused by custom and distinguishing characteristics, as well as by descent, as in the case of the Arabs. Or, they may be caused by anything else among the conditions, qualities, and features peculiar to the different nations. But to generalize and say 1, 155 that the inhabitants of a specific geographical location in the south or in the north are the descendants of such-and-such a well-known person because they have a common color, trait, or (physical) mark which that (alleged) forefather had, is one of those errors which are caused by disregard, (both) of the true nature of created beings and of geographical facts. (There also is disregard of the fact that the physical circum​stances and environment) are subject to changes that affect later generations; they do not necessarily remain unchanged.

This is how God proceeds with His servants.-And verily, you will not be able to change God's way."'

2" Cf. Qur'an 33.62 (62); 35.43 (41); 48.23 (2s). The last sentence is also often translated, "You will not find any change in God's way." The translation given in the text appears to represent the meaning as intended by the Prophet. It would be difficult to be certain about Ibn Khaldun's under​standing of the passage. Qur'an commentators, such as al-Bayjawi, combine both translations.
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The influence of the air (climate) upon human character.

W

 E 228 H A V E S E E N that Negroes are in general char​

acterized by levity, excitability, and great emotional​ism. They are found eager to dance whenever they hear a melody.229 They are everywhere described as stupid. The real reason for these (opinions) is that, as has been shown by philosophers in the proper place, joy and gladness are due to expansion and diffusion of the animal spirit. Sadness is due to the opposite, namely, contraction and concentration of the animal spirit. It has been shown that heat expands and rarefies air and vapors and increases their quantity. A drunken person experiences inexpressible joy and gladness, because the vapor of the spirit in his heart is pervaded by natural heat, which the power of the wine generates in his spirit. The spirit, as a result, expands, and there is joy. Likewise, when those who enjoy a hot bath inhale the air of the bath, so that the heat of the air enters their spirits and makes them hot, they are found to experience joy. It often happens that they start singing, as singing has its origin in gladness.

Now, Negroes live in the hot zone (of the earth). Heat dominates their temperament and formation. Therefore, they have in their spirits an amount of heat corresponding to that in their bodies and that of the zone in which they live. In

228 Cf. Issawi, pp. 46 f.

2P9 Cf. R. Dozy in Journal asiatique, XIV6 (1869),151, and Supplement au.r dictionnaires arabes, 11, 85lb. Cf. also A. Mez, Die Renaissance des Isldms (Heidelberg, 1922), p. 157. For the theory that expansion and contraction of the animal spirit cause joy or sadness, cf. F. Rosenthal, Humor in Early Islam, p. 137.
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comparison with the spirits of the inhabitants of the fourth zone, theirs are hotter and, consequently, more expanded. As a result, they are more quickly moved to joy and gladness, and they are merrier. Excitability is the direct consequence.

In the same way, the inhabitants of coastal regions are somewhat similar to the inhabitants of the south. The air in which they live is very much hotter because of the reflection of the light and the rays of (the sun from) the surface of the sea. Therefore, their share in the qualities resulting from heat, that is, joy and levity, is larger than that of the (inhabit​ants of) cold and hilly or mountainous countries. To a degree, this may be observed in the inhabitants of the Jartd in the third zone. The heat is abundant in it and in the air there, since it lies south of the coastal plains and hills. Another example is furnished by the Egyptians. Egypt lies at about the same latitude as the Jarid. The Egyptians are dominated by joyfulness, levity, and disregard for the future. They store no provisions of food, neither for a month nor a year ahead, but purchase most of it (daily) in the market. Fez in the Maghrib, on the other hand, lies inland (and is) surrounded by cold hills. Its inhabitants can be observed to look sad and gloomy and to be too much concerned for the future. Al​though a man in Fez might have provisions of wheat stored, sufficient to last him for years, he always goes to the market early to buy his food for the day, because he is afraid to consume any of his hoarded food.

If one pays attention to this sort of thing in the various zones and countries, the influence of the varying quality of the air upon the character (of the inhabitants) will become ap​parent. God is "the Creator, the Knowing One." 230

Al-Mas`tidt undertook to investigate the reason for the levity, excitability, and emotionalism in Negroes, and at​tempted to explain it. However, he did no better than to report, on the authority of Galen and Ya'gilb b. Ishaq al​Kind!, that the reason is a weakness of their brains which

239 Qur'an 15.86 (86); 36.81 (81).
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results in a weakness of their intellect .2,11 This is an incon​clusive and unproven statement. "God guides whomever He wants to guide." 232

231 Cf. al-Mas'udi, Mur4j adh-dhahab, 1, 164 f. For the famous ninth​century philosopher al-Kindi, see GAL, 1, 209 f.; Suppl., I, s72 ff. From among the many recent publications concerning him, we may mention M. 'A. Abu Ridah, Rasd'il al-Kindi al falsafiyah (Cairo, 1369-72/1950-53). Cf. also R. Walzer, "The Rise of Islamic Philosophy," Oriens, III (1950), 1-19.

232Qur'in 2.142 (136), 213 (209), etc.
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Differences with regard to abundance and scarcity of
food in the various inhabited regions ('umran) and how
they affect the human body and character.

I

 T 233 S H 0 U L D B E K N 0 W N that not all the temperate

zones have an abundance of food, nor do all their in​habitants lead a comfortable life. In some parts, the inhabit​ants enjoy an abundance of grain, seasonings, wheat, and fruits, because the soil is well balanced and good for plants and there is an abundant civilization. And then, in other

parts, the land is strewn with rocks, and no seeds or herbs 1, 158 grow at all. There, the inhabitants have a very hard time. Instances of such people are the inhabitants of the Hijaz and the Yemen, or the Veiled Sinhajah who live in the desert of the Maghrib on the fringes of the sandy deserts which lie be​tween the Berbers and the Sudanese Negroes. All of them lack all grain and seasonings. Their nourishment and food is milk and meat. Another such people is the Arabs who roam the waste regions. They may get grain and seasonings from the hills, but this is the case only at certain times and is possible only under the eyes of the militia which protects (the hill country). Whatever they get is little, because they have little money. They obtain no more than the bare neces​sity, and sometimes less, and in no case enough for a com​fortable or abundant life. They are mostly found restricted to milk, which is for them a very good substitute for wheat. In spite of this, the desert people who lack grain and season​

232 Cf. Issawi, pp. 47-49. 177
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ings are found to be healthier in body and better in character
than the hill people who have plenty of everything. Their
complexions are clearer, their bodies cleaner, their figures
more perfect and better, their characters less intemperate,
and their minds keener as far as knowledge and perception
are concerned. This is attested by experience in all these
groups. There is a great difference in this respect between
the Arabs and Berbers (on the one hand), and the Veiled
(Berbers) 234 and the inhabitants of the hills (on the other).
This fact is known to those who have investigated the matter.
As to the reason for it, it may be tentatively suggested
that a great amount of food and the moisture it contains
generate pernicious superfluous matters in the body, which,
in turn, produce a disproportionate widening of the body, as
1, 1,59 well as many corrupt, putrid humors. The result is a pale
complexion and an ugly figure, because the person has too
much flesh, as we have stated. When the moisture with its
evil vapors ascends to the brain, the mind and the ability to
think are dulled. The result is stupidity, carelessness, and a
general intemperance. This can be exemplified by comparing
the animals of waste regions and barren habitats, such as
gazelles, wild cows (maha), ostriches, giraffes, onagers, and
(wild) buffaloes (cows, bagar), with their counterparts among
the animals that live in hills, coastal plains, and fertile pas​
tures. There is a big difference between them with regard to
the glossiness of their coat, their shape and appearance, the
proportions of their limbs, and their sharpness of percep​
tion."' The gazelle is the counterpart of the goat, and the
giraffe that of the camel; the onagers and (wild) buffaloes
(cows) are identical with (domestic) donkeys and oxen (and
cows). Still, there is a wide difference between them. The
only reason for it is the fact that the abundance of food in the
hills produces pernicious superfluous matters and corrupt
humors in the bodies of the domestic animals, the influence

234 Ibn Khaldun has just mentioned them as belonging to the former group. Cf. A. Schimmel, Ibn Chaldun, p. 26 (n. 9).

235 Cf. pp. 292 f., below.
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of which shows on them. Hunger, on the other hand, may greatly improve the physique and shape of the animals of the waste regions.

The same observations apply to human beings. We find

that the inhabitants of fertile zones where the products of agriculture and animal husbandry as well as seasonings and fruits are plentiful, are, as a rule, described as stupid in mind and coarse in body. This is the case with those Berbers who have plenty of seasonings and wheat, as compared with those who lead a frugal life and are restricted to barley or durra, such as the Masmudah Berbers and the inhabitants of as-Sus and the Ghumarah. The latter are superior both intellectually and physically. The same applies in general to the inhabitants

of the Maghrib who have plenty of seasonings and fine wheat, 1, 160 as compared with the inhabitants of Spain in whose country butter is altogether lacking and whose principal food is durra. The Spaniards are found to have a sharpness of intellect, a nimbleness of body, and a receptivity for instruction such as no one else has. The same also applies to the inhabitants of rural regions of the Maghrib as compared with the inhabit​ants of settled areas and cities. Both use many seasonings and live in abundance, but the town dwellers only use them after they have been preparedd and cooked and softened by ad​mixtures. They thus lose their heaviness and become less substantial. Principal foods are the meat of sheep and chick​ens. They do not use butter because of its tastelessness. Therefore the moisture in their food is small, and it brings only a few pernicious superfluous matters into their bodies. Consequently, the bodies of the urban population are found to be more delicate than those of the inhabitants of the desert who live a hard life. Likewise, those inhabitants of the desert who are used to hunger are found to have in their bodies no superfluous matters, thick or thin.

It should be known that the influence of abundance upon the body is apparent even in matters of religion and divine worship. The frugal inhabitants of the desert and those of settled areas who have accustomed themselves to hunger and
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to abstinence from pleasures are found to be more religious and more ready for divine worship than people who live in luxury and abundance. Indeed, it can be observed that there are few religious people in towns and cities, in as much as people there are for the most part obdurate and careless, which is connected with the use of much meat, seasonings, and fine wheat. The existence of pious men and ascetics is, therefore, restricted to the desert, whose inhabitants eat frugally. Likewise, the condition of the inhabitants within a single city can be observed to differ according to the different distribution of luxury and abundance.

It can also be noted that those people who, whether they inhabit the desert or settled areas and cities, live a life of abundance and have all the good things to eat, die more quickly than others when a drought or famine comes upon them. This is the case, for instance, with the Berbers of the Maghrib and the inhabitants of the city of Fez and, as we hear, of Egypt (Cairo). It is not so with the Arabs who in​habit waste regions and deserts, or with the inhabitants of regions where the date palm grows and whose principal food is dates, or with the present-day inhabitants of Ifrigiyah whose principal food is barley and olive oil, or with the in​habitants of Spain whose principal food is durra and olive oil. When a drought or a famine strikes them, it does not kill as many of them as of the other group of people, and few, if any, die of hunger. As a reason for that, it may tentatively be suggested that the stomachs of those who have everything in abundance and are used to seasonings and, in particular, to butter, acquire moisture in addition to their basic constitu​tional moisture, and (the moisture they are used to) eventu​ally becomes excessive. Then, when (eating) habits are thwarted by small quantities of food, by lack of seasonings, and by the use of coarse food to which it is unaccustomed, the stomach, which is a very weak part of the body and for that reason considered one of the vital parts, soon dries out and contracts. Sickness and sudden death are prompt consequences to the man whose stomach is in this condition. Those who die
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in famines are victims of their previous habitual state of 1, 162

satiation, not of the hunger that now afflicts them for the first

time. In those who are accustomed to thirst 235a and to doing without seasonings and butter, the basic moisture, which is good for all natural foods, always stays within its proper limits and does not increase. Thus, their stomachs are not affected by dryness or intemperance in consequence of a change of nourishment. As a rule, they escape the fate that awaits others on account of the abundance of their food and the great amount of seasonings in it.

The basic thing to know is that foodstuffs, and whether to use or not to use them, are matters of custom. Whoever ac​customs himself to a particular type of food that agrees with him becomes used to it. He finds it painful to give it up or to make any changes (in his diet), provided (the type of food) is not something that does not fulfill the (real) purpose of food, such as poison, or alkaloids,E36 or anything excessively in​temperate. Whatever can be used as food and is agreeable may be used as customary food. If a man accustoms himself to the use of milk and vegetables instead of wheat, until (the use of them) gets to be his custom, milk and vegetables be​come for him (his habitual) food, and he definitely has no longer any need for wheat or grains.

The same applies to those who have accustomed them​selves to suffer hunger and do without food. Such things are reported about trained (ascetics). We hear remarkable things about men of this type. Those who have no knowledge of things of the sort can scarcely believe them. The explanation lies in custom. Once the soul gets used to something, it be​comes part of its make-up and nature, because (the soul) is able to take on many colorings. If through gradual training it has become used to hunger, (hunger) becomes a natural custom of the soul.

The assumption of physicians that hunger causes death is

saw `Aymah means, in particular, "thirsting after milk."

9d6 Cf. Bombaci, p. 444. 7atta' may be specifically Euphorbia, but below, p. 183, it is used as a general term for alkaloids taken as cathartics.

180

181

Chapter 1: Fifth Prefatory Discussion

1, 168 not correct, except when a person is exposed suddenly to hunger and is entirely cut off from food. Then, the stomach is isolated, and contracts an illness that may be fatal. When, however, the amount of food one eats is slowly decreased by gradual training, there is no danger of death. The adepts of Sufism practice (such gradual abstinence from food). Gradual​ness is also necessary when one gives up the training. Were a person suddenly to return to his original diet, he might die. Therefore, he must end the training as he started it, that is, gradually.

We personally saw a person who had taken no food for forty or more consecutive days. Our shaykhs were present at the court of Sultan Abu 1-Hasan 237 when two women from Algeciras and Ronda were presented to him, who had for years abstained from all food. Their story became known. They were examined, and the matter was found to be correct. The women continued this way until they died. Many persons we used to know restricted themselves to (a diet of) goat's milk. They drank from the udder sometime during the day or at breakfast. 117a This was their only food for fifteen years. There are many others (who live similarly). It should not be considered unlikely.

It should be known that everybody who is able to suffer hunger or eat only little, is physically better off if he stays hungry than if he eats too much. Hunger has a favorable

influence on the health and well-being of body and intellect,

as we have stated. This may be exemplified by the different

influence of various kinds of food upon the body. We observe

that those persons who live on the meat of strong, large​

bodied animals grow up as a (strong and large-bodied) race.

Comparison of the inhabitants of the desert with those of

settled areas shows this. The same applies to persons who

live on the milk and meat of camels. This influences their

Y37 The Merinid of Fez who ruled from 1331 to 1351 and was the prede​cessor of Abu `loan, under whom Ibn Khaldun came to Fez.

637^ Or, "when breaking their fast." This may be the preferable transla​tion, even though Ibn Khaldun does not seem to think of ascetics in this passage.
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character, so that they become patient, persevering, and able to carry loads, as is the case with camels."" Their stomachs also grow to be healthy and tough as the stomachs of camels. They are not beset by any feebleness or weakness, nor are they affected by unwholesome food, as others are. They may take strong (alkaloid) cathartics unadulterated to purify their bellies, such as, for instance, unripe colocynths, Thapsia garganica, and Euphorbia. Their stomachs do not suffer any harm from them. But if the inhabitants of settled areas, whose stomachs have become delicate because of their soft diet, were to partake of them, death would come to them instantly, because (these cathartics) have poisonous qualities.

An indication of the influence of food upon the body is a fact that has been mentioned by agricultural scholars 239 and observed by men of experience, that when the eggs of chick​ens which have been fed on grain cooked in camel dung, are set to hatch, the chicks come out as large as can be imagined. One does not even have to cook any grain to feed them; one merely smears camel dung on the eggs set to hatch, and the chickens that come out are extremely large. There are many similar things.

When we observe the various ways in which food exer​

cises an influence upon bodies, there can be no doubt that hunger also exercises an influence upon them, because two opposites follow the same pattern with regard to exercising

an influence or not exercising an influence. Hunger influences 1,165 the body in that it keeps it free from corrupt superfluities and mixed fluids that destroy body and intellect, in the same way that food influenced the (original) existence of the body.

God is omniscient.

sae This remark occurs in an appendix to L. Mercier's translation of Ibn Hudhayl, La Parure des cavaliers (Paris, 1924), p. 355. The author of the appendix, however, is not the fourteenth-century Ibn Hudhayl, or any other old author, but the modern Muhammad Pasha. Cf. GAL, Suppl., II, 887.

E39 That is, people familiar with works on agriculture such as the Faldhah an-Nahat'yah; cf. 3:151 f., below. Cf. also n. 151 to Ch. iv.
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The various types of human beings who have supernatural perception either through natural disposition or

through exercise, preceded by a discussion of inspiration

and dream visions.

I

 T S H 0 D L D B E KNOWN that God has chosen certain in​

dividuals. He honored them by addressing (them). He created them so that they might know Him. He made them connecting links between Himself and His servants. (These individuals) are to acquaint their fellow men with what is good for them and to urge them to let themselves be guided aright. They are to make it their task to keep (their fellow men) out of the fire of Hell and to show them the path to salvation. The knowledge that God gave these individuals, and the wonders He manifested through their statements, indicated that there exist things beyond the reach of man, that can be learned only from God through the mediation of (these individuals), and that (these individuals themselves) cannot know unless God instructs them in them. Muhammad said: "Indeed, I know only what God taught me." It should be known that the information they give is intrinsically and necessarily true, as will become clear when the reality of prophecy is explained.

The sign by which this type of human being can be recognized is that, in the state of inspiration, they seem to be removed from those who are present. This is accompanied by a feeling of being choked that looks like swooning or uncon​sciousness but has nothing to do with either.210° In reality, it

=9- Cf. 2:423, below.
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is an immersion in (and) encounter with the spiritual king​

dom, the result of perceptions congenial to them but entirely foreign to the (ordinary) perceptions of men. (These extraor- 1,166 dinary perceptions) are then brought down to the level of human perceptions in the form of some speech sound the person (who receives the revelation) hears and is able to to understand, or in the form of an individual delivering the divine message to him. This state (of remoteness) then leaves him, but he retains the content of the given revelation. When Muhammad was asked about revelation, he said: "At times, it comes to me like the ringing of a bell. This affects me most. When it leaves me, I have retained what was said. At other times, the angel appears to me in the form of a man. He talks to me, and I retain the things he says." 290 During that (process, the person who receives the revelation) shows inexplicable signs of strain and choking. A tradition says: "There was some anxiety in connection with the revelation that he had to calm." 241'A'ishah said: "The revelation would come to him on very cold days. Nevertheless, when it left him, there was sweat on his forehead." 242 God says in the Qur'an: "We shall lay upon you a heavy message." 241

Because the act of receiving revelations leads to such conditions, the polytheists used to accuse the prophets of being possessed (by jinn). They said: "He has a jinni as his doubleganger, or companion." The outward appearance of the condition they observed misled them. "He whom God leads astray has no guide." 244

Another sign by which inspired human beings can be recognized is the fact that (even) before receiving revelations, they are good, innocent, and averse to any blameworthy, sinful action. This is what is meant by 'ismah (immunity from sin and error, infallibility). It looks as if, by nature, they were disposed to avoid and shun blameworthy actions, and as if

P40 Cf. al-Bukhari, Sahih, ed. Krehl (Leiden, 1862-1908),1, 4.

P41 Cf. ibid., 1, 6; IV, 490. Cf. also Concordance, IIl, 78b. Cf. p. 201, below. 442 Cf. al-Bukhari, Sahih, I, 4.

211 Qur'an 73.5 (5).

244 Qur'an 13.33 (33); 39.23 (24), 36 (37); 40.33 (35).
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such actions were the negation of their very nature. Accord​ing to (the sound tradition of) the Sahih, when Muhammad was a young man he carried stones with his uncle al-'Abbas for the restoration of the Ka'bah. He was carrying them in his cloak, and thus, he was undressed. (As this was unbecoming,) he fell down in a swoon that lasted until he was covered with his cloak .295 (On another occasion,) he was invited to a wedding party where there was much merrymaking. He fell fast asleep, and slept until the sun rose. Thus, he had nothing to do with the things the others did on that occasion. God kept him from all that. It was his nature. He even avoided food that was considered objectionable. Thus, he never touched onions or garlic. When he was asked about it, he said: "I communicate with One with whom you do not communicate." 246

Attention should be paid (in this connection) to what Muhammad told Khadijah about the revelation when he first experienced it, and she wanted to know what it was like. She asked him to embrace her, and when he did so, it left him. Khadijah, thereupon, said that it was an angel, and not a devil, meaning that (a devil) would not come close to a woman. She also asked him what garments he liked best (for the angel) to wear during the revelation, and he replied, "White and green ones." Whereupon Khadijah said that it was an angel, meaning that green and white are the colors of goodness and of the angels. Black, on the other hand, is the color of evil and of the devils. There are other such stories.

Another sign by which (inspired human beings can be recognized) is the fact that they make propaganda for religion and divine worship by means of prayer, almsgiving, and

118 This does not refer to Muhammad's decision in the quarrel over the honor of replacing the Black Stone. Legend tells that he had it placed upon a garment and lifted into position by several rival groups. It refers to Mubam​mad's carrying ordinary stones to help with the restoration. Cf. al-Bukhari, Sahih, 1, 400. For variations in the story, see, for instance, Ibn Kathir, Biddyah, II, 287 f., or Ibn Sayyid-an-nas,' Uyun al-athar (Cairo, 1356/1937​58),1, 44 f., where we also find the story of the wedding. Cf. also T. Andrae, Die Person Muhammeds . . . , pp. 124 ff.; 1. Goldziher in El, s.v. '-I~ma.'

w6 Cf. al-Bukhari, Sahih, 1, 219; IV, 444 f. Cf. also Handbook, p. 155b.
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chastity. Khadijah, as well as Abu Bakr, took that (conduct) as

proof of Muhammad's truthfulness. They did not need any further proof of his mission beyond his conduct and character. According to (the sound tradition of) the Sahih, when Hera​clius received the Prophet's letter in which he was asked to become a Muslim, he is said to have called the Qurashites who could be found in his country, among them Abu Sufyan, and to have asked them about Muhammad's condition. One of the questions he asked concerned the things Muhammad commanded them to do. Abu Sufyan's reply was: "Prayer, almsgiving, gifts, and chastity." Similar replies were given to all the other questions Heraclius asked. Heraclius' com​

ment was: "If it is all really as you say, he is a prophet and he 1, l6s will take possession of this very ground upon which I am standing." 297 The "chastity" to which Heraclius referred is 'ismah (immunity from sin and error, infallibility). It is worth noting that Heraclius considered 'ismah and propaganda for religion and divine worship as proofs of the genuineness of a prophetical mission, and did not require a miracle. This story, therefore, is proof that these qualities are among the signs of prophecy.

Another sign by which (inspired human beings can be recognized) is the fact that they have prestige among their people. According to (the sound tradition of) the Sah?h, God "sent no prophet who did not enjoy the protection of his people." 296 Another recension reads: ". . . who did not enjoy wealth among his people." 299 This is al-Hakim's cor​rection of the two Sahihs 259 According to (the sound tradition of) the Sahih, Abu Sufyan replied to Heraclius' question con​

"I Cf. al-Bukhari, Sahih, 1, 7 f., and, for further references, Handbook, p. 97. Cf. also below, 3:42.

218 Cf. also pp. 322 and 414, below.

"Cf Concordance, 1, 291a. Since the reference to "wealth" was in​appropriate in the case of Muhammad, "wealth" has been explained to mean "great number," or "protection, power, influence."

150 Abu 'Abdallah Muhammad b. 'Abdallah, al-Hikim an-Nisiburi, 321​405 [933-1014]. Cf. GAL, 1, 166; Suppl., I, 276 f. Cf. his Mustadrak 'ald 1-Sahihayn [of al-Bukhari and Muslim] (Hyderabad, 1334-42/1915-29),

11, 561.
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cerning Muhammad's standing among the Qurashites, (by saying) that he had prestige among them. Whereupon Heraclius said, "Whenever messengers are sent, they have prestige among their people." 251 That means that (such a man) has group feeling and influence which protect him from harm at the hands of unbelievers, until he has delivered the messages of his Lord and achieved the degree of complete perfection with respect to his religion and religious organiza​tion that God intended for him.

Another 252 sign by which (inspired human beings can be recognized) is that they work wonders which attest to their truthfulness. "Wonders" 253 are actions the like of which it is impossible for other human beings to achieve. They are, therefore, called "miracles." They are not within the ability of men, but beyond their power. There is a difference of opinion as to how they occur and as to how they prove the truth of the prophets. Speculative theologians base them​selves on the doctrine of the "voluntary agent" 254 and say that miracles occur through the power of God, and not through the action of the prophet. The Mu'tazilah maintain that human actions proceed from man himself. Still, miracles do not belong to the type of actions that human beings per​form. According to all (schools), the prophet's place in the performance of miracles is (circumscribed by) the "advance challenge" (tahaddi) 255 which he offers by divine permission.

261 The term ahsdb is used in this story in al-Bukhari, Sah?h, III, 215; Concordance, 1, 464b, 11. 32 f.

21,2 The text from here to p. 192, 1. 22, is found in C on an inserted slip.

263 Khawdriq are things that "break through" the ordinary course of affairs. Mu'jizah is "miracle" in the sense of something done by a prophet in confirmation of his mission. The terms may be used as synonyms, but, in general, "wonders" are considered inferior to "miracles," where both terms occur together.

264 Cf. 2:372, below, and Rasd'il Ikhwdn as-safd', III, 319 f.

256 Tahaddi, literally, means that the prophet seeks the people out, that he "goes to them and challenges them (tahadddhum)," by announcing his impending miracle and daring them to perform something similar. Ibn Khaldun explains the term as "the claim made in advance that the miracle will happen in agreement with the prophetic announcement"; cf. 3:100 and 170, below. Instead of "advance challenge," another suitable translation would be "advance information." Already in his Lubdb al-Mu.u al (Tetuan,
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That is, the prophet uses the miracles before they occur as

proof of the truth of his claims. They thus take the place of an

explicit statement from God to the effect that a particular

prophet is truthful, and they are definite proof of the truth. An

evidential miracle is the combination of a "wonder" and the

"advance challenge" (tahaddi) that (announces) it. Therefore,

the latter constitutes part of the miracle.

The notion of the speculative theologians (concerning the

"voluntary agent") is self-explanatory. (The "voluntary

agent") is (just) one. For they hold that "essential" means

(being just one)."" According to the notion of the speculative

theologians, the "advance challenge" (tahaddi) is what makes

the difference between (miracles, on the one hand), and acts of divine grace and sorcery (on the other), since (the latter) two need no confirmation of their truthfulness. The "advance challenge" (if it occurs at all in these cases) exists (in them) only by chance.

In the opinion of those who admit the existence of acts of divine grace, if an "advance challenge" (tahaddi) occurs in connection with them, and if it is proof of them, it is proof only of saintliness, which is different from prophecy. This is why Professor Abu Ishaq 256 and others did not admit the occurrence of wonders as acts of divine grace. They wanted to avoid confusion between the "advance challenge" (tahaddi) of the saint and prophecy. We, however, have (just) shown

1952), p. 111, Ibn Khaldun used the same definition of "miracle" he repeats here at greater length.

For the problem of tahaddi in Muslim theology, see, for instance, al​Bagillani, Tamhid, pp. 114, 121 f., 126-29; idem, I'jdz al-Qur'dn (Cairo, 1315/1898), pp. 116 f.; Imam al-Haramayn, Irshdd (Cairo, 1369/1950), p. 313; Ibn lIazm, Faf (Cairo, 1317-21), V, 2 and 7 f.

211a Following de Slane's doubtful suggestions, we might translate the very difficult passage as follows: "Therefore, the latter constitutes part of the miracle, or, to use the expression of speculative theologians, is its specific quality. It is one, for (speculative theologians) hold that (oneness) is the meaning of essential." There are, however, more objections to this transla​tion than to the one given in the text.

266 Ibrahim b. Muhammad al-Isfarayini, d. 418 (10271. Cf. G.4L, Suppl., 1, 667; Abu I-Muzaffar al-Isfarayini, at-Tabcir fi d-din (Cairo, 1359/1,940), p. 119. Cf. also pp. 223, 393, and 3:100, below.
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that there is a difference between the two. The "advance challenge" (tahaddi) of a saint is concerned with other things than that of a prophet. There can be no doubt that the report on the authority of Professor Abu Ishaq is not clear and has often led to denial of (the possibility) that the wonders of the prophets could have been wrought by (saints), on the grounds that each of the two groups has its own kind of wonders.

The Mu'tazilah do not admit the occurrence of acts of divine grace, because wonders do not belong to the actions of man that are customary and allow of no break (in the custom​ary process).

It is absurd to believe that miracles could be produced fraudulently by a liar. According to the Ash'arites, this is absurd because the essential part of a miracle is defined as "confirmation of truthfulness and right guidance." Were a miracle to occur under the contrary conditions, proof would become doubt, guidance misguidance, and, I might add, the

1, 17o confirmation of truthfulness, untruth. Realities would become absurdities, and the essential qualities would be turned up​side down. Something, the occurrence of which would be absurd, cannot be possible.25z
According to the Mu'tazilah, fraudulent miracles are absurd, because it is improper for proofs to turn into doubts and for guidance to turn into misguidance. Such, therefore, could not come from God.

The philosophers hold that wonders are acts of the prophet (who performs them), even though they have no place in the power (of the prophet himself). This is based upon their doctrine that (there exists) an essential and neces​

sary (causality) and that events develop out of each other ac​cording to conditions and reasons that (always) come up

anew and, in the last instance, go back to the Necessary per se

that acts per se and not by choice. In their opinion, the pro​

phetical soul has special essential qualities which produce

wonders, with the help of the power of (the Necessary per se)

Theories about Miracles

and the obedience of the elements to Him for purposes of

generation. (The role of) the prophet (in this process), in

their opinion, is that through those qualities that God put

into him, he is by nature fitted for being active among (all)

created things, whenever he addresses himself to them and

concentrates on them. They hold that wonders are wrought

by the prophet (himself), whether there is an "advance

challenge" (tahaddi) or not. They are evidence of the proph​

et's truthfulness, in as much as they prove that he is active

among the created things, such activity constituting a special

quality of the prophetic soul, not because they take the place

of a clear assertion of his truthfulness. In their opinion, there​fore, (wonders) are no definitive proof (of the prophet's truth​fulness), as they are in the opinion of the speculative theolo​gians. "Advance awareness," for them, does not constitute part of the miracle. It does not stand out as the thing that differentiates (miracles) from acts of divine grace. They hold that (miracles) are differentiated from sorcery by the fact that a prophet is by nature fitted for good actions and averse to evil deeds. Therefore, he could not do evil through the wonders he works. The opposite is the case with the sorcerer. All his actions are evil and done for evil purposes.258 Further, (miracles) are differentiated from acts of divine grace by the fact that the wonders of a prophet are of an unusual character,

such as ascending to heaven, passing through solid bodies, 1, 171 reviving the dead, conversing with angels, and flying through the air .259 The wonders of a saint, on the other hand, are of a lower order, such as making much out of little, speaking about something that will happen in the future, and similar things inferior to the power of action of prophets. A prophet can produce the wonders of saints, but a saint is not able to produce anything like the wonders of prophets. This has been confirmed by the Sufis in what they have written about the mystic path and reported of their ecstatic experiences.

Now that this has been established, it should be known

257 Cf., for instance, al-Isfarayin , p. 104.
190

258 Cf. 3:167, below.
259 Cf. 3:279, below.
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that the evidence of the noble Qur'an, which was revealed to our Prophet, is the greatest, noblest, and clearest miracle. Wonders are as a rule wrought by a prophet separately and apart from the revelation he receives. The miracle comes as evidence for it(s truthfulness). This is obvious. The Qur'an, on the other hand, is in itself the claimed revelation. It is it​self the wondrous miracle. It is its own proof. It requires no outside proof, as do the other wonders wrought in connection with revelations. It is the clearest proof that can be, because it unites in itself both the proof and what is to be proved. This is the meaning of Muhammad's statement, "Every prophet was given signs likely to provide reassurance for mankind. What I have been given is a revelation that was revealed to me. Therefore, I hope to have the greatest number of fol​lowers on the day of resurrection." 259a He refers to the fact that a miracle which is identical with the revelation (con​firmed by it), is of such clarity and force of evidence that it will be found truthful, because of its clarity, by the greatest number of people. Therefore, many are those who consider (the Prophet) truthful and believe. They are the "followers," the nation of Islam.

And God, praised be He, knows better.

All 266 this indicates that the Qur'an is alone among the divine books, in that our Prophet received it directly 261 in the words and phrases in which it appears. In this respect, it differs from the Torah, the Gospel, and other heavenly books. The prophets received them in the form of ideas during the state of revelation. After their return to a human state, they expressed those ideas in their own ordinary words. There​

259 Cf. al-Bukhari, $ahih, III, 391; IV, 419.

260 The text from here to p. 194,1. 3, below, appears (to my knowledge) only in MS. Ragib Pala 978, fol. 47a (and in the Paris edition). In the MS. Ragib Pala, the text is contained in a marginal note accompanied by the remark: "I found it this way in the manuscript written in the handwriting of the excellent Qatari, following the autograph ('ald hhall) of the author." Cf. p. xcix, above, and p. 230, below.

266 Matluw "recited"; cf. pp. 260, 437, and 3:113, 284, below.

Multammad's Miracle: The Qur'dn

fore, those books do not have "inimitability." 262 Inimitability

is restricted to the Qur'an. The other prophets received their

books in a manner similar to that in which our Prophet re​

ceived (certain) ideas that he attributed to God, such as are

found in many traditions .263 The fact that he received the Qur'an directly, in its literal form, is attested by the follow​

ing statement of Muhammad on the authority of his Lord who said: "Do not set your tongue in motion to make haste with (the revelation of the Qur'an). It is up to us to put it to​gether and to recite it." 26a

The reason for the revelation of these verses was Muhammad's haste to study the (Qur'anic) verses, because he feared that he might forget (them), and because he wished to keep the directly and literally revealed text in memory. God guaranteed him that He (Himself) would "keep" it in the following verse: "We revealed the reminder, and we are keeping it." 255 This is the meaning of "keeping" which is peculiar to the Qur'an. The meaning of it is not what the common people think. (Their opinion) is far off the mark.

Many verses of the Qur'an show that He directly and literally revealed the Qur'an, of which every surah is inimi​table. Our Prophet wrought no greater miracle than the Qur'an and the fact that he united the Arabs in his mission. "If you had expended all the treasures on earth, you would have achieved no unity among them. But God achieved unity

among them." 266

This should be known. It should be pondered. It will then be found to be correct, exactly as I have stated. One should

262 It should not be forgotten that i'jdx "inimitability" is formed from the same root as mu jixah "miracle." Both convey the idea of something that ordinary mortals are too weak to achieve, and by which they are confounded.

266 The had?th qudsi "holy traditions." Cf. S. M. Zwemer in Der Islam, X11I (1923), 53-65, and L. Massignon, Essai sur les origines du lexique technique de la mystique musulmane (2d ed.; Paris, 1954), pp. 135 f. Cf. also 3:88, below.

264 Qur'an 75.16 f. (16 f.).
266 Qur'an 15.9 (9). 266 Qur'an 8.63 (64).
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also consider the evidence that lies in the superiority of Muhammad's rank over that of the other prophets and in the exaltedness of his position.

We shall now give an explanation of the real meaning of prophecy as interpreted by many thorough scholars. We shall then mention the real meaning of soothsaying, dream vision, divination, and other supernatural ways of perception. We say:

(The real meaning of prophecy)

It 267 should be known that we-May God guide you and us 268notice that this world with all the created things in it has a certain order and solid construction. It shows nexuses between causes and things caused, combinations of some parts of creation with others, and transformations of some existent things into others, in a pattern that is both remarkable and endless. Beginning with the world of the body and sensual perception, and therein first with the world of the visible elements, (one notices) how these elements are arranged gradually and continually in an ascending order, from earth to water, (from water) to air, and (from air) to fire. Each one of the elements is prepared to be transformed into the next higher or lower one, and sometimes is trans​formed. The higher one is always finer than the one preceding it. Eventually, the world of the spheres is reached. They are finer than anything else. They are in layers which are inter​connected, in a shape which the senses are able to perceive only through the existence of motions. These motions pro​vide some people with knowledge of the measurements and positions of the spheres, and also with knowledge of the existence of the essences beyond, the influence of which is noticeable in the spheres through the fact (that they have

motion).

267 Cf. Issawi, pp. 164 f. For the discussion that follows here, see below,

2:419 ff. and 3:70 ff.

M For the use of such formulas to introduce the communication of esoteric

knowledge, cf. n. 925 to Ch. vi.
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One should then look at the world of creation. It started

out from the minerals and progressed, in an ingenious, grad​

ual manner, to plants and animals. The last stage 269 of

minerals is connected with the first stage of plants, such as

herbs and seedless plants. The last stage of plants, such as

palms and vines, is connected with the first stage of animals,

such as snails and shellfish which have only the power of

touch. The word "connection" with regard to these created

things means that the last stage of each group is fully pre​

pared to become the first stage of the next group.

The animal world then widens, its species become numer​

ous, and, in a gradual process of creation, it finally leads to man, who is able to think and to reflect. The higher stage of man is reached from the world of the monkeys, in which both sagacity and perception are found, but which has not reached the stage of actual reflection and thinking. At this point we come to the first stage of man after (the world of monkeys). This is as far as our (physical) observation extends.

Now, in 270 the various worlds we find manifold in​fluences. In the world of sensual perception there are certain influences of the motions of the spheres and the elements. In the world of creation there are certain influences of the mo​tions of growth and perception. All this is evidence of the fact that there is something that exercises an influence and is different from the bodi(ly substances). This is something spiritual. It is connected with the created things, because the various worlds must be connected in their existence. This spiritual thing is the soul, which has perception and causes motion. Above the soul there must exist something else that gives the soul the power of perception and motion, and that is also connected with it. Its essence should be pure perception and absolute intellection. This is the world of the angels. The soul, consequently, must be prepared to exchange humanity for angelicality, in order actually to become part of the angelic species at certain times in the flash of a moment. This

'69 Lit., "horizon."
nu Cf. Issawi, pp. 170-74. 195
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happens after the spiritual essence of the soul has become perfect in actuality, as we shall mention later on.

1, 175 (The soul) is connected with the stage next to it, as are all the orders of the existentia, as we have mentioned before. It is connected both upward and downward. Downward, it is connected with the body. Through (the body, the soul) ac​quires the sense perceptions by which it is prepared for actual intellection.211 Upward, it is connected with the stage of the angels. There, it acquires scientific and supernatural percep​tions, for knowledge of the things that come into being exists timelessly in the intellections of (the angels). This is in consequence of the well-constructed order of existence men​tioned above, which requires that the essences and powers of (the world of existence) be connected with one another.

The human soul cannot be seen, but its influence is evi​dent in the body. It is as if all (the body's) parts, in combina​tion or separately, were organs of the soul and its powers. The powers of action are touching with the hand, walking with the foot, speaking with the tongue, and the total com​bined motion with the body.

The powers of sensual perception are graded and ascend to the highest power, that is, the power of thinking, for which there exists the term "rational power." Thus, the powers of

external sense perception, with the organs of vision, hearing,

and all the other (organs), lead up to inward (perception).

The first (inward sense) is the "common sense," 272 that

is, the power that simultaneously perceives all objects of

sensual perception, whether they belong to hearing, seeing,

touching, or anything else. In this respect, it differs from the

power of external sense perception, as the objects of sensual

perception do not all crowd upon external sense perception

at one and the same time.

The common sense transfers (the perceptions) to the

271 Cf. P. 215, below.

272.41-Hiss al-mushtarih: entVj dtoeeoLs. Cf. A.-M. Goichon, Vocabulaires compares d'Aristote et d'Ibn Sind (Paris, 19s9), p. 7; S. van den Bergh (tr.), Averroes' Tahafut al-Tahafut (E. J. W. Gibb Memorial Series, N.s. No.

19) (London, 1954), 1, $92 ff.

The Ascending Order of Sensual Perceptions

imagination, which is the power that pictures an object of

sensual perception in the soul, as it is, abstracted from all 1, 176

external matter. The organ for the activity of these two

powers (common sense and imagination) is the first cavity

of the brain. The front part of that cavity is for the common

sense, and the back part for the imagination.

Imagination leads up to the estimative power 27 and the

power of memory. The estimative power serves for per​

ceiving (abstract) ideas that refer to individualities, such as

the hostility of Zayd, the friendship of `Amr, the compassion

of the father, or the savagery of the wolf. The power of

memory serves as a repository for all objects of perception,

whether they are imagined or not. It is like a storehouse that preserves them for the time when they are needed. The organ for the activity of these two powers is the back cavity of the brain. The front part of that cavity is for the estimative power, and the back for the power of memory.

All these powers then lead up to the power of thinking. Its organ is the middle cavity of the brain. It is the power that causes reflection to be set in motion and leads toward intellection. The soul is constantly moved by it, as the result of its constitutional desire to (think). It wants to be free from the grip of power 27 and the human kind of preparedness. It wants to proceed to active intellection by assimilating it​self to the highest spiritual group (that of the angels), and to get into the first order of the spiritualia by perceiving them without the help of bodily organs. Therefore, the soul is constantly moving in that direction. It exchanges all humanity and human spirituality for angelicality of the highest stage, without the help of any acquired faculty but by virtue of a primary natural disposition that God has placed in it.

As far as this (process) is concerned, human souls are of three kinds. One is by nature too weak to arrive at spiritual

ns Cf. A.-M. Goichon, p. 40, and F. Rahman, Avicenna's Psychology (Oxford & London, 1952), pp. 79 ff.

27 That is, the lower human powers.
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1, 177 perception. Therefore, it is satisfied to move downwards to​ward the perceptions of the senses and imagination and the formation of ideas with the help of the power of memory and the estimative power, according to limited rules and a special order. In this manner, people acquire perceptive and apper​ceptive 275 knowledge, which is the product of thinking in the body. All this is (the result of the power of) imagination and limited in extent, since from the way it starts it can reach the primary (intelligibilia) but cannot go beyond them. Also, if they are corrupt, everything beyond them is also corrupt.278 This, as a rule, is the extent of human corporeal perception. It is the goal of the perceptions of scholars. It is in it that scholars are firmly grounded.

A (second) kind (of soul), through thinking, moves in the direction of spiritual intellection and (a type of) perception that does not need the organs of the body, because of its innate preparedness for it. The perceptions of this kind of soul extend beyond the primary (intelligibilia) to which primary human perception is restricted, and cover the ground of inward observations, which are all intuitive 277 They are unlimited as to their beginning and their end. They are the perceptions of saints, of men of mystical learning and divine

ns Ta,awwur and ta,diq. Cf. A.-M. Goichon, Lexique de la langue philo​sophique d'Ibn Sind, pp. 191 ff., 179 f.

276 Cf. Bombaci, p. 444.

277 The term wijddn, with the adjective wijddni, is used repeatedly by Ibn Khaldun; see below, pp. 207, 230, 2:48, 3:71 f., 83, 85, 89, 101, 155, 252, 295, and 360. Basically, Ibn Khaldun's understanding of it corresponds to the one commonly found in philosophical literature. For instance, al-Iji in his commentary on the Mukhta,ar of Ibn al-Hajib, one of the legal works that ibn Khaldun studied in his boyhood, distinguishes five types of per​ceptions: (1) Internal observations, called wijddniydt, i.e., those not re​quiring the services of the intellect, such as hunger, thirst, and pain; animals also possess this type of perception. (2) Primary (intellectual) observa​tions. (s) Observations by means of the senses. (4) Observations by ex​perience. And (5) continuous (traditional) knowledge. Cf. al-Iji, Sharh `aid Mukhtasaral-Muntahd li-Ibn al-Ij, djib (Constantinople, 1307/1889-90), p. 19.

Ibn Khaldun thus uses the term for "intuition, observation by means of inner, emotional feeling." It should be noted, however, that he also uses wijddn parallel with wujdd "existence" in 'Ibar, V, 437; VI, 7. The meaning of "existing" for wijddni may, for instance, apply below, n. 1027 to Ch. vi.

Cf. also 2:340, below.

The Three Kinds of Souls
knowledge. The blessed obtain them after death, in Purga​

tory (barxakh).278
A (third) kind (of soul) is by nature suited to exchange

humanity altogether, both corporeal and spiritual humanity,

for angelicality of the highest stage, so that it may actually

become an angel in the flash of a moment, glimpse the highest

group within their own stage, and listen to essential speech 279

and divine address during that moment. (Individuals possess​

ing this kind of soul) are prophets. God implanted and 1,17s

formed in them the natural ability to slough off humanity in

that moment which is the state of revelation. God freed them

from the lets and hindrances of the body, by which they were

afflicted as human beings. He did this by means of 'ismah

(immunity from sin and error, infallibility) and straight​

forwardness, which He implanted in them and which gave

them that particular outlook, and by means of a desire for divine worship which He centered in them and which con​verges from all sides toward that goal. They thus move to​ward the (angelic) stage, sloughing off humanity at will, by virtue of their natural constitution, and not with the help of any acquired faculty or craft.

(The prophets) move in that direction, slough off their humanity, and, once among the highest group (of angels), learn all that may there be learned. They then bring what they have learned back down to the level of the powers of human perception, as this is the way in which it can be trans​mitted to human beings. At times, this may happen in the form of a noise the prophet hears. It is like indistinct words from which he derives the idea conveyed to him. As soon as the noise has stopped, he retains and understands (the idea). At other times, the angel who conveys (the message) to the prophet appears to him in the form of a man who talks to him, and the prophet comprehends what he says. Learning the message from the angel, reverting to the level of human perception, and understanding the message conveyed to him

ne Cf. M. Schreck in El, s.v. "Barzakh," and 3:69 ff., below. 27 Cf. 9:99, below.
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- all this appears to take place in one moment, or rather, in a flash. It does not take place in time, but everything happens simultaneously. Therefore, it appears to happen very quickly. For this reason, it is called wahy ("revelation"), because the root why has the meaning "to hasten." 280

It should be known that in the judgment of thorough scholars, the first (degree), the state of noise, is that of

i, 179 prophets who are not sent as messengers. The second degree, the state when an angel appears in the form of a man who addresses the prophet, is that of prophets who are sent as messengers. Therefore, it is more perfect than the first (de​gree). This is the meaning of the tradition in which the Prophet explained revelation, in reply to a question by al​Harith b. Hisham.28t Asked how the revelation came to him, Muhammad replied, "At times, it comes to me like the ring​ing of a bell. This affects me most. When it leaves me, I have retained what was said. At other times, the angel appears to me in the form of a man. He talks to me, and I retain the things he says." The first (case) affected him more, being the first attempt to advance from potential to actual contact (with the supernatural). Thus, it was somewhat difficult. When the Prophet returned, in this case, to the level of human per​ceptions, all he retained was auditory (impressions). All others were difficult. When the revelation was repeated and the messages became numerous, contact (with the super​natural) became easy. When the Prophet returned to the level of human perceptions, now all his senses-and especially the clearest sense, that of vision-conveyed (the revelation).

The use of the perfect tense "I have retained" in the first case, and of the present tense "I retain" in the second, is a meaningful stylistic distinction. In both cases, the words that were spoken (during the revelation) came in a disguise. In

the first case, they appeared in the form of "noise," which,

280 Etymology is known to be one of the weakest spots in ancient and medieval scholarship. Actually, why appears to be related to Aramaic hwy "to show, inform" and to Palmyrenian words such as mwh' and twhyt.

21 Cf. Ibn Ilajar, Tahdhib, II, 161 f. Cf. also p. 185, above.

The Prophetical Process

according to accepted usage, is something different from speech. Muhammad indicated that understanding and com​prehension followed immediately upon it after it had stopped. He properly used the perfect tense, which is suitable (to signify) what has ended or stopped, in order to indicate comprehension at the moment he perceived that (the noise) had ended and stopped."' In the second case, the angel ap​peared in the form of a man who addressed the Prophet and spoke to him. Comprehension (in this case) ran parallel with speech. Therefore, Muhammad properly used the present

tense, which of necessity expresses renewed (repeated) ac- 1, tso tivity.

It should be known that, in general, the state of revelation presents difficulties and pains throughout. This has been indi​cated in the Qur'an: 283 "We shall lay upon you a heavy message." 'A'ishah said: "There was some anxiety in con​nection with the revelation, with which he had to struggle." She said: "The revelation would come to him on very cold days. Nevertheless, when it left him, there was sweat on his forehead." This is the reason for his well-known remoteness (from sensual perception) and the choking (feeling) when in that condition, of which the Prophet used to speak. The reason, as we have established, is that revelation means

leaving one's humanity, in order to attain angelic perceptions

and to hear the speech of the soul.E84 This causes pain, since

it means that an essence leaves its own essence and exchanges

its own stage for the ultimate stage (of the angels). This is

the meaning of the choking feeling which Muhammad re​

ferred to in connection with the beginning of revelation in

sss Comprehension, in this case, was an action of the past that happened but once, hence the perfect. Whereas in the other case it was a continuous and repeated action in the past, hence the present. This distinction is, of course, based upon the supposed meaning of Arabic tenses, which do not correspond exactly with English tenses. The Arabic "perfect" is a completed action; the Arabic present/future, for which Arabists use the more correct term "imperfect," may refer to repeated action.

"For this quotation from the Qur'an and the following two traditions, seep. 185, above. Cf. also 3:73, below.

I Cf. 3:39, below.
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his statement: "And he (Gabriel) choked me until it be​came too much for me; then he released me. Then he said, `Read,' and I replied, `I cannot read.' " 285 He did this a second and a third time, as the tradition tells.

Q

Gradual habituation to (the process of revelation) brings
some relief, as compared to how it was before. It is for this
reason that the earliest passages, surahs, and verses of the
Qur'an, revealed to Muhammad in Mecca, are briefer than
those revealed to him in Medina. One may compare the
tradition about how the ninth surah (Surat al-Bara'ah) was
revealed, during the expedition to Tabuk. The whole of this
(long surah), or most of it, was revealed to Muhammad while
he was riding his camel."' Before this, when he was in Mecca,
part of one of the shortest surahs in the latter part of the
ur'an 287 was revealed on one occasion, and the rest on an​
other occasion. Also, one of the last revelations received in
1, 181 Medina was the "Verse of the Religion," 288 which is very
long. Before this, in Mecca, the verses revealed were short,
like those of the surahs ar-Rahman, adh-Dhariyat, al-Mud​
daththir, ad-Duha, and al-`Alaq,289 and similar surahs. This
may serve as criterion for distinguishing the Meccan surahs

and verses from the Medinese. God leads to that which is

correct. This is the quintessence of prophecy.

(Soothsaying)

Soothsaying (kahanah) is also one of the particular quali​ties of the human soul. This is as follows.

In the previous discussion, we have always stated that the human soul is prepared to exchange its humanity for the spirituality that lies above (humanity). Human beings have an intimation of that (exchange) in prophets who are by

286 Cf. also p. 261, below.
ses Cf. 3:73, below.

%s' The term al-mufassal used by Ibn Khaldun refers to the surahs near

the end of the Qur'an, beginning with surah 49 (or, according to certain

other scholars, with some surah close to it). Cf. as-Suyuti, Itgdn (Cairo,

1317/1899), 1, 65 (Ch. 18).

' Qur'an 5.3 (4-5).

sas Sdrahs 55, 51, 74, 93, and 96, respectively.

Soothsaying

nature fitted to achieve it. It has been established that they

neither need acquired qualities for that (exchange), nor are

they dependent on any help from perceptions, notions (ta​
sawwur), bodily activities, be they speech or motion, or any​

thing else. It is (with them) a natural change from humanity

to angelicality in the flash of a moment.

If this is so and if such preparedness exists in human

nature, logical classification requires that there must be an​

other kind of human beings, as inferior to the first kind as

anything that has something perfect as its opposite, must be

inferior to that (perfect) opposite. Independence from all

help in (achieving contact with the supernatural) is the op​

posite of dependence on help in connection with it. They are

two very different things.

Now, the classification of the world of existence requires that there must be a kind of human beings fitted by nature for the process of thinking voluntarily under the impulse of their rational power, whenever that power has a desire for it. (But the rational power) is not by nature capable of (the process of supernatural perception). Thus, when its weakness prevents (the rational power) from (contact with the super​natural), it is natural for (the rational power) to get involved with particulars, either of sensual perception or of the imag​ination, such as transparent bodies, animal bones, speech in rhymed prose, or whatever bird or animal may present itself. (A person whose rational power is thus engaged) attempts to retain such sensual or imaginary perceptions, since he de​pends on their help in attaining the supernatural perception he desires. They give him a sort of assistance.

The power which in (such persons) constitutes the start​ing point of supernatural perception is soothsaying. The souls of such persons are inferior by nature and unable to attain perfection. Therefore, they have a better perception of particulars than of universals. They get involved with the former and neglect the latter. Therefore, the power of imag​ination is 290 most strongly developed in those persons, be​

P90 The MSS add "not." Bulaq applies the necessary correction.
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cause it is the organ of the particulars. (The particulars) completely pervade (the power of the imagination) ,291 both in the sleeping and the waking state. They are ever ready and present in it. The power of imagination brings (the particulars) to the attention of (those persons) and serves as a mirror in which they are seen constantly.

j

The soothsayer is not able to achieve perfection in his perception of the intelligibilia, because the revelation he re​ceives is inspired by devils. The highest state this type of person can reach is to achieve disregard for the senses, with the help of rhymed prose and the use of words of an identical structure at the end of successive cola,292 and (thereby) to attain an imperfect contact of the sort described (with super​natural things). From that motion and the foreign support that accompanies it, his heart receives some inspiration to express itself in words. The soothsayer, thus, often speaks the truth and agrees with reality. Often, however, what he says are falsehoods, because he supplements his deficiency with something foreign to, different from, and incompatible with, his perceptive essence. Thus, truth and falsehood are umbled together in him, and he is not trustworthy. He often takes refuge in guesses and hypotheses, because, in his self​!, 183 deception, he desires to have (supernatural) perception and is willing to cheat those who ask him (for information).

Men who use such rhymed prose are distinguished by the name of soothsayers (kdhin, pl. kuhhdn). They rank highest among their kind. Muhammad said, regarding something of the sort, "This belongs to the rhymed prose of the sooth​sayers." 293 The use of the genitive construction ("rhymed prose of") indicates that Muhammad considered rhymed

211 Cf. (Pseudo-) Majriti, Ghdyah, ed. H. Ritter (Leipzig & Berlin, 1933), p. 84.

212 For muwdxanah, a term of literary criticism, seen. 1576 to Ch. vi.

29 Ibn Khaldun seems to be thinking of Muhammad' s statement about someone belonging to the brotherhood (ikhwdn) of the soothsayers. Cf. Concordance, I, 35b. Since Muhammad himself used saj' "rhymed prose" in the Qur'an, there was a tendency among Muslim scholars not to regard it as the exclusive property of soothsayers. See, for example, Majd-ad-din Ibn al-Athir, Nihdyah, IV, 43.

Soothsaying

prose a distinctive (mark of the soothsayer). He also ques​

tioned Ibn Sayyad,294 in order to find out about him, and he

asked him how that thing came to him. Ibn Sayyid replied:

"It comes to me in the form of both truth and falsehood."

Whereupon Muhammad said, "You are confused with regard

to the matter." He meant that prophecy is characterized by

truthfulness and can in no way be affected by falsehood. For

prophecy is a direct and independent contact of the essence of

the prophet with the most high group (the angels). Because

of his weakness, the soothsayer depends on the help of foreign

notions (tasawwur). (These foreign notions) enter into his

perception and mingle with the perception toward which he

aspires. He thus becomes confused by them. So it is that

falsehood makes its way to his (door). It is, therefore, im​

possible (for his activity) to be prophecy.

We have stated that the highest rank of soothsaying is

the state in which rhymed prose is used, because the support

derived from rhymed prose is lighter than any other support, such as that derived from vision or hearing. Such light sup​port (as is given by the use of rhymed prose) points to near​ness of contact and perception and to a certain freedom from weakness.

Some people assume that soothsaying of this type stopped with the time of prophecy, as the result of the stoning of the devils with meteors, in view of the prophetic mission, which occurred in order to keep them away from heavenly infor​mation, as is mentioned in the Qur'in,295 The soothsayers had received heavenly information from the devils, and now, from the day on which the devils were stoned, soothsaying ceased to exist. There is no proof for this contention. Soothsayers obtain knowledge from their own souls as well as from the devils, as we have established. Furthermore, the verse of the

29 The story of Ibn Sayyid is found in al-Bukhari, Sahih, 11, 261 f.; IV, 153. Cf. also Concordance, Il, 61a, 11. 12 f. Nothing definite is known about Ibn Sayyid who is said to have become a Muslim and to have died in 63 [682[. Cf. Lisdn al-'Arab, IV, 251, and G. Lev,i Della Vida,Annales de I'Institut d'Etudes Orientates, XII (Algiers, 1954) p. 27 (n. 60).

79 Cf. Qur'an 15.17 ff. (17 ff.); 37.7 ff. (7 ff.).
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Qur'an shows only that the devils were kept away from one particular kind of heavenly information, namely, that con​nected with the (prophetic) mission. They were not kept from other information. Also, soothsaying stopped only in view of the existence of prophecy. It may afterwards have returned to its former state. This would seem to be an obvi​ous (fact), because all such (supernatural) perceptions are in abeyance at the time of prophecy, just as stars and lamps lose their brilliance beside the sun. Prophecy is the greatest light, in whose presence every other light is obscured or disappears.

Some philosophers think that (soothsaying) exists only in view of prophecy, and then stops.296 This happens at each occurrence of prophecy. They argue that the existence of prophecy needs a particular constellation that makes it neces​sary. The perfection of that constellation coincides with the perfection of the particular prophecy to which the constella​tion has reference. As long as the constellation is imperfect, it requires the existence of some imperfect related element. This is the meaning of "soothsayer," as we have established it. The perfect state of the constellation is preceded by an imperfect one, which requires the existence of one or more soothsayers. When the constellation reaches perfection, the prophet's existence reaches perfection. The constellations that point to the existence of a (n inferior) element such as soothsaying have passed by, and soothsaying ceases to exist."' This (theory) is based upon the assumption that any part of a particular constellation must exercise part of the influence that the constellation (in its perfect state) would exercise. This assumption is not fully acceptable. It may be that a particular constellation exercises its influence only when it has taken on its proper form. If some aspects are missing, it may exercise no influence whatever, not even, as they say, a restricted influence.

Soothsayers who are a prophet's contemporaries are aware of the prophet's truthfulness and the significance of his

!96 Cf. also p. 224, below.
297 Cf. Bombaci, p. 445.

Soothsaying-Dream Visions

miracle, since they derive some intuitive"' experience from prophecy, such as every human being derives from sleep. Intellectual awareness of this relationship is stronger in the soothsayer than in the sleeper. What prevents soothsayers from acknowledging the truthfulness of the prophet, and causes them to deny (him), is simply their misguided desire to be prophets themselves. This leads them to spiteful op​position. This happened to Umayyah b. Abi s-Salt, who de​sired to be a prophet. It also happened to Ibn Sayyid, Musaylimah, and others 299 When faith gains the upper hand and they stop aspiring to become prophets themselves, they make the most faithful of believers. This happened to Tu​layhah al-Asadi and Qarib b. al-Aswad.300 The actions of these two men in the Muslim conquest show that they were faithful believers.

(Dream visions)

Real dream vision is an awareness on the part of the rational soul in its spiritual essence, of glimpse (s) of the forms of events. While the soul is spiritual, the forms of events have actual existence in it, as is the case with all spiritual essences. The soul becomes spiritual through freeing itself from bodily matters and corporeal perceptions. This happens to the soul (in the form of) glimpse (s) through the agency of sleep, as we shall mention. Through (these glimpses) (the soul) gains the knowledge of future events that it desires and by means of which it regains the percep​tions that (properly) belong to it. When this process is weak and indistinct, the soul applies to it allegory and imaginary pictures, in order to gain (the desired knowledge). Such allegory, then, necessitates interpretation."' When, on the

298 Cf. n. 277 to this chapter, above.

'99 For Umayyah b. Abi s-$alt, a famous poet of Muhammad's time, cf. GAL, 1, 27 f.; Suppl., 1, 55 f. For Ibn Sayyad, cf. n. 294, above. For the pseudo-prophet Musaylimah, cf. F. Buhl in EI, s.v. "Musailima."

3w For the pseudo-prophet Tulayhah, cf. V. Vacca in El, s.v "Tulaihah." For Qarib, cf. Ibn Hajar, I,dbah (Calcutta, 1856-73), III, 434 H:, No. 1164.

301 Ta'bIr specifically is the interpretation of dreams, to which a special discussion is devoted, 3:1 os ff., below.
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other hand, this process is strong, it can dispense with al​legory. Then, no interpretation is necessary, because (the process) is then free from imaginary pictures.

The occurrence, in the soul, of such glimpse (s) is caused by the fact that the soul is potentially a spiritual essence, supplemented by the body and the perceptions of (the body). Its essence, thus, eventually becomes pure intellection, and its existence becomes perfect in actuality. The soul, now, is a spiritual essence having perception without the help of any of the bodily organs. However, among the spiritualia, it is of a lower species than the angels, who inhabit the highest stage, and who never had to supplement their essences with corporeal perceptions or anything else. The preparedness (for spirituality) comes to (the soul) as long as it is in the body. There is a special kind (of preparedness), such as saints have, and there is a general kind common to all human beings. This is what "dream vision" means.

In the case of the prophets, this preparedness is a pre​paredness to exchange humanity for pure angelicality, which is the highest rank of spiritualia. It expresses itself repeatedly during revelations. It exists when (the prophet) returns to the level of corporeal perceptions. Whatever perception (the prophet) has at that moment is clearly similar to what hap​pens in sleep, even though sleep is much inferior to (revela​tion).

Because of this similarity, the Lawgiver (Muhammad) defined dream vision as being the forty-sixth-or, according to other recensions, the forty-third, or the seventieth-part of prophecy."' None of these (fractions) is meant to be taken literally. They are to indicate the great degree of difference between the various stages (of supernatural perception). This is shown by the reference to "seventy" in one of the

30s Cf. al-Bukhari, Sabih, IV, 348 ff.; Concordance, lI, 409b, 11. 21 f.; I, 296b, last line. Cf. also, for instance, Ibn Abi Zayd, Risdtah, pp. 322, 326. Fractions mentioned by Ibn llazm, Fasl, V, 20, are one twenty-sixth, one forty-sixth, and one-seventieth. Cf. also 3:103 and 107, below.

Dream Visions

recensions. The number "seventy" is used by the Arabs to

express (the idea of) a large number.

The reference to "forty-six" has been explained by some

scholars as follows. In its beginning, the revelation took the

form of dream visions for six months, that is, for half a year.

The whole duration of (Muhammad's) prophecy in Mecca 1,18​and Medina was twenty-three years. Half a year, thus, is one forty-sixth (of the whole duration of prophecy). This theory cannot be verified. The given (figures) apply only to Muham​mad. How can we know whether they also applied to other prophets? Moreover, this (theory) describes the relationship of prophecy to dream vision in point of time only, and does not consider the true character of dream visions in relation to the true character of prophecy. If our previous remarks were clear, it will be realized that the fraction refers to the relationship between the primary preparedness general to all mankind, and the close preparedness limited to the (prophets) and natural to them.

The remote preparedness is commonly found among hu​man beings. However, there are many obstacles and hin​drances that prevent man from translating it into actuality. One of the greatest hindrances is the external senses. God, therefore, created man. in such a way that the veil of the senses could be lifted through sleep, which is a natural func​tion of man. When that veil is lifted, the soul is ready to learn the things it desires to know in the world of Truth (hagq). At times, it catches a glimpse of what it seeks. Therefore, the Lawgiver (Muhammad) classified dream visions among "the bearers of glad tidings" (mubashshir&t). He said, "Nothing remains of prophecy except the bearers of glad tidings." Asked what they were, he said: "A good dream vision, beheld by-or shown to-a good man." 303

The reason why the veil of the senses is lifted in sleep is as follows.304 The perceptions and actions of the rational soul

aw Cf. al-Bukhari, Sahib, IV, 346. Cf. also 3:103, below. D01 For the following discussion, cf. 3:104 ff., below.
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are the result of the corporeal animal spirit. This spirit is a fine vapor which is concentrated in the left cavity of the heart, as stated in the anatomical works of Galen and others.306 It spreads with the blood in the veins and arteries, and makes sensual perception, motion, and all the other corporeal actions possible. Its finest part goes up to the brain. There, it is tempered by the coldness of (the brain), and it effects the actions of the powers located in the cavities of the brain. The rational soul perceives and acts only by means of that vaporous spirit. It is connected with it. (This connection is) the result of the wisdom of creation which requires that nothing fine can influence anything coarse. Of all the corporeal matters, only the animal spirit is fine. There​fore, it is receptive to the influence of the essence, which differs from it only in respect of corporeality, that is, the rational soul. Thus, through the medium of (the animal spirit), the influence of the rational soul reaches the body.

We have stated before 306 that the perception of the ra​tional soul is of two kinds. There is an external perception through the five senses, and an inward perception through the cerebral powers. All these perceptions divert the rational soul from the perception for which 307 it is prepared by nature, (namely, that) of the essences of the spiritualia, which are higher than it.

Since the external senses are corporeal, they are subject to weakness and lassitude as the result of exertion and fatigue, and to spiritual exhaustion through too much ac​tivity. Therefore, God gave them the desire to rest, so that perfect perception may be renewed afterwards. Such (rest) is accomplished by the retirement of the animal spirit from all the external senses and its return to the inward sense. This process is supported by the cold that covers the body during the night. Under the influence of the cold of the night, the natural heat repairs to the innermost recesses of the body

'°6 Cf. also p. 74, above.
'°6 Cf. p. 196, above.
317 Leg. alladhi. 210
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and turns from its exterior to the interior. It thus guides its 1, 189 vehicle, the animal spirit, into the interior of the body. This is the reason why human beings, as a rule, sleep only at night.

The spirit, thus, withdraws from the external senses and returns to the inward powers. The preoccupations and hin​drances of sensual perception lessen their hold over the soul, and it now returns to the forms that exist in the power of memory. Then, through a process of synthesis and analysis, (these forms) are shaped into imaginary pictures. Most of these pictures are customary ones, because (the soul) has (only) shortly before withdrawn from the conventional ob​jects of sensual perception. It now transmits them to the common sense, which combines all the five external senses, to be perceived in the manner of (those) five senses. Fre​quently, however, the soul turns to its spiritual essence in concert with the inward powers. It then accomplishes the spiritual kind of perception for which it is fitted by nature. It takes up some of the forms of things that have become inherent in its essence at that time. Imagination seizes on those perceived forms, and pictures them in the customary molds either realistically or allegorically. Pictured allegori​cally, they require interpretation. The synthetic and analytic activity which (the soul) applies to the forms in the power of memory, before it perceives its share of glimpses (of the supernatural), is (what is called in the Qur'an) "confused dreams." 308

According to (the sound tradition of) the Sahih, the Prophet said, "There are three kinds of dream visions. There are dream visions from God, dream visions from the angels, and dream visions from Satan." 309 This threefold

"'Adghdth al-ahldm. Qur'an 12.44 (44); 21.5 (5). Cf. also 2:420 and 3:105, below.

ZOO The references in the Sahih of al-Bukhari seem to mention only a twofold division of dreams, those from God and those from Satan. But Cf. Concordance, I, 296b, last line.

Polydore Virgil, who was born in the century in which Ibn Khaldun died, distinguished in his De prodigiis three varieties of dreams: divine, human, and daemonic. Cf. D. Hay, Polydore Virgil (Oxford, 1952), p. 41.
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division agrees with our preceding statement. Clear dream visions are from God. Allegorical dream visions, which call for interpretation, are from the angels. And "confused dreams" are from Satan, because they are altogether futile, as Satan is the source of futility.

This is what "dream vision" really is, and how it is caused and encouraged by sleep. It is a particular quality of the human soul common to all mankind. Nobody is free from it. Every human being has, more than once, seen something in his sleep that turned out to be true when he awakened. He knows for certain that the soul must necessarily have supernatural perception in sleep. If this is possible in the realm of sleep, it is not impossible in other conditions, be​cause the perceiving essence is one and its qualities are al​ways present. God guides toward the truth.

("Dream words")

Note: Most of the (afore-mentioned supernatural perception by means of dream visions) occurs to human beings unin​tentionally and without their having power over it. The soul occupies itself with a thing. As a result, it obtains that glimpse (of the supernatural) while it is asleep, and it sees that thing. It does not plan it that way.

In the Ghdyah S1° and other books by practitioners of magic, reference is made to words that should be mentioned on falling asleep so as to cause the dream vision to be about the things one desires. These words are called by (the ma​gicians) "dream words" (al-hdlumah). In the Ghdyah, Maslamah mentioned a dream word that he called "the

310 The Ghdyat al-kakim ascribed to the famous tenth-century Spanish scientist Maslamah b. Ahmad al-Majriti. Cf. GAL, 1, 243; Suppl.,1, 431 f. Modern scholarship has shown that the Ghdyah (on sorcery) and the Rut bat al-hakim (on alchemy) are pseudepigraphical. Ibn Khaldun makes much use of these works later on in his discussion of the two sciences mentioned. The reference here is to Ghdyah, ed. H. Ritter (Studien der Bibliothek Warburg) (Berlin, 1933), pp. 187 ff. The term hdlumah "dream word" as such is not mentioned there. It is derived from Aramaic hdlimd "dream" (rather than from the Hebrew form .1d1Sm). Cf. also M. Plessner in Der Islam, XVI

(1927), 95.
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"Dream Words"

dream word of the perfect nature." It consists of saying,

upon falling asleep and after obtaining freedom of the inner

senses and finding one's way clear (for supernatural per​

ception), the following non-Arabic words: tamdghis ba'ddn yaswddda waghdds nawfand ghddis.311 The person should then

mention what he wants, and the thing he asks for will be

shown to him in his sleep.

A man is said to have done this after he had eaten but 1, 191

little and done dhikr exercises 312 for several nights. A person

appeared to him and said, "I am your perfect nature." A question was put to that person, and he gave the man the information he desired.

With the help of these words, I have myself had re​markable dream visions, through which I learned things about myself that I wanted to know. However, (the existence of such dream words) is no proof that the intention to have a dream vision can produce it. The dream words produce a preparedness in the soul for the dream vision. If that pre​paredness is a strong one, (the soul) 312a will be more likely to obtain that for which it is prepared. A person may arrange for whatever preparedness he likes, but that is no assurance that the thing for which preparations have been made will actually happen. The power to prepare for a thing is not the same as power over the thing (itself). This should be known and considered in similar cases. God "is wise and know​

ing." 313

(Other types of divination)

In the human species we find individuals who foretell things before they take place. They have a special natural

31 These magical words seem to be Aramaic and may have sounded some​thing like this: Tmaggesh b'edddn swddh (?) waghdhash nawmthd ghddhesh, "You say your incantations at the time of conversation (?), and the accident

of sleep happens." The "perfect nature" is also discussed at length by Fakhr-ad-din ar-Razi, as-Sirr al-maktzim; cf. 3:164, below. Cf. also H. Ritter, in Vortrage der Bibliothek Warburg 1921-1922, pp. 121 f.

als Cf. n. 471 to Ch. vi, below.

3 P° Unless one reads kdnat, instead of kdna, the only possible antecedent would be "preparedness," but it ought to be "soul," as indicated above.

313 Qur'an 6.18 (18), 73 (73); 34.1 (1).
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qualification for it. Through that qualification, they are dis​tinguished from all other human beings. They do not have recourse to a craft for their predictions, nor do they get them with the help of astral influences or anything else. Their forecasts are the necessary result of their natural disposi​tion. Among such people are diviners (`arraf) ; men who gaze into transparent bodies such as mirrors or bowls of water; men who examine the hearts, livers, and bones of ani​mals; men who draw auguries from birds and wild animals; and men who cast pebbles, grains of wheat, or (date) pits.a1a All these things are found among mankind; no one can deny

1, 192 them or be ignorant of them. Statements concerning super​natural things are also placed upon the tongues of the insane, who are thus able to give information about (supernatural things). Sleeping and dying persons, being about to die or to fall asleep, likewise speak about supernatural things. Men who have followed Sufi training have, as is well known, as acts of divine grace, obtained perceptions of supernatural things.

(The different kinds of supernatural perception)

We are now going to discuss all these ways of (super​natural) perception. We are going to start with soothsaying. Then, we shall discuss all the other kinds, one by one. Before that, however, we want to discuss how the human soul, as it exists in all the types of human beings mentioned, is prepared for supernatural perception. This is as follows.

(The soul) is a spiritual essence which, as we have men​tioned before, is the only spiritual being that exists poten​tially. It exchanges potentiality for actuality with the help of the body and (bodily) conditions. This is something everyone can attain to.

Now, everything that exists potentially has matter and form. The form of the soul, through which its existence materializes, is identical with perception and intellection.

b1' Cf. also 2:201, below.

Various Kinds of Supernatural Perception

The soul at first exists potentially. It is prepared for percep​

tion and for the reception of the universal and particular

forms. Its growth and actual existence then materialize

through keeping company with the body, through the things

to which (the body) accustoms (the soul) when (the former's)

sensual perceptions are foisted upon (the latter), and through the universal ideas which (the soul itself) abstracts from the sensual perceptions of the body. It intellectualizes the forms time after time, until perception and intellection become the actual form of the soul. Thus, its essence materializes. The soul, then, is like matter, and, through perception, the forms come to it one after the other in an uninterrupted sequence.

This is why we find that a child in the earliest stages of

his growth is unable to achieve the perception which comes 1,19s to the soul from its essence, either in his sleep or through removal (of the veil of sense perception) '311 or anything else. For the form of the soul, which is its very essence, namely, perception and intellection, has not yet materialized (in the child). Nor has the power of the soul to abstract the uni​versals materialized. Later on, when the essence of (the soul) has materialized in actuality, the soul has two kinds of per​ception, as long as it remains in the body: one through the organs of the body, for which the soul is enabled by the corporeal perceptions, and the other through its own essence, without any intermediary. The soul is prevented 319 from (the latter kind of perception) by its immersion in the body and the senses, and the preoccupations of (body and senses). By means of corporeal perception, for which the senses were originally created, they always draw the soul to the external. Frequently, however, the soul plunges from the external into the internal. Then, the veil of the body is lifted for a moment, either by means of a quality that belongs to every human being, such as sleep, or by means of a quality that is found only in certain human beings, such as soothsaying or

"'Arabic kashf, a common term of mysticism (and metaphysics), for Ibn Khaldun a crucial concept in the discussion of these subjects. 316 Lit., "veiled." Cf. preceding note.
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casting (of pebbles, etc.), or by means of exercises such as those practiced by (certain) Sufis who practice the removal (of the veil of sense perception). At such moments, the soul turns to the essences of the highest group (the angels), which are higher than itself. (This is possible) because in (the order of) existence the stages of the soul and the angels are connected with each other, as we established earlier."' These essences are spiritual. They are pure perception and intellects in action. They contain the forms and realities of the exis​tentia, as was (just) mentioned. Something of those forms is then disclosed in (the soul). It derives some knowledge from them. Frequently, it transmits the perceived forms to the imagination which, in turn, puts them into the customary molds. (The soul,) then, has recourse to sensual perception to explain the things it has perceived, either in their abstract form or in the molds into which (they were put by the imagination). In this way it gives information about them. This is how the preparedness of the soul for supernatural perception must be explained.

Let us now return to the explanation we promised, of the various kinds (of supernatural perception). Persons who gaze into transparent bodies, such as mirrors, bowls, or water, and (examine) the hearts, livers, and bones of animals, as well as those who cast pebbles and (date) pits, all belong to the class of soothsayers. Only, they are constitutionally less well fitted for supernatural perception than soothsayers. The soothsayer does not need to make much of an effort in order to lift the veil of sensual perception. They, however, expend much effort to concentrate all sensual perception in one particular sense, the noblest one, which is vision. It is applied exclusively to whatever plain visual object has been (selected for concentration), until the perception about which information is to be given appears. It is often thought that the place where those (who gaze into mirrors) see something, is the surface of the mirror. This is not so. They continue

Gazing into Mirrors-Augury

gazing at the surface of the mirror until it (the surface) disappears. Between their eyes and the mirror appears a veil like a white cloud. In it, forms are pictured, and (these pic​tures) are the objects they perceive. This gives them the facts of a negative or positive character they wanted to ob​tain, and they pass on (these facts) as they perceived them. Neither the mirror nor the forms perceived in it are now present to them. A different kind of perception originates in them in (that state). It is a psychic one that has nothing to do with vision. Through it, objects of psychic perception take on shape (for observation) by sensual perception, as is known. Something similar happens to those who examine the hearts and livers of animals, and to those who gaze into water, bowls, and similar things.

Among these people we have observed persons who keep

their senses occupied only by means of incense, as well as 1,19s incantations, in order to be prepared (for supernatural per​ception). Then, they tell what they have perceived. They think that they see the forms take on concrete shapes in the air, telling them what they want to know in the form of pictures and allusions. These persons are less remote from sensual perception than the first group. The world is full of remarkable things.

Augury (zajr) is talk about supernatural things which originates in some people when a bird or animal appears, and they reflect about it after it has gone. It is a power in the soul that calls for sagacity and the ability to think about (the things of interest) which augurs see or hear. As we men​tioned earlier,318 the power of imagination is strong in augurs, and they exert that power in their researches, while depending on the help given by things they have seen or heard. This gives them some supernatural perception. The power of imagination acts here as it does in sleepers. When the senses are asleep, (the power of imagination) intervenes among the things seen in the waking state, and combines

u7, Cf, p. 196, above.
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them with the products of its own thinking. Thus, the power of imagination brings about vision.

In the insane, the rational soul is but weakly connected with the body, because the humors, as a rule, are corrupt and have a weak animal spirit. Therefore, the soul belonging to (the body of an insane person) is not deeply immersed in the senses. The painful disease of deficiency that affects it keeps it too much occupied. Frequently, it was pushed into attaching itself to (the insane) by some other Satanic spirit​uality, which clings to them and which (the soul) itself is too weak to keep away. The insane thus become possessed.313a When they have become possessed in this manner, either because of the corruption of their constitution as the result of the essential corruption of their soul, or because of the onslaught the Satanic souls make upon them when they are attached to (their bodies), they are totally removed from sensual perception. They perceive a glimpse of the world of their soul. (Their soul) receives the impress of forms which, in turn, are transformed by the imagination. In this condi​tion, they frequently speak without wanting to speak.

(Supernatural) perception in all these (groups) contains truth and falsehood mixed together. For although they may achieve the loss of sensual perception, it is only with the help of foreign notions (tasawwur) that they achieve contact (with the supernatural), as we have established. This leads to untruthfulness, (which is to be found) in these (ways of supernatural) perception.

The diviners (`arrdf) somehow enjoy this kind of percep​tion, but they do not have the same contact (with the super​natural). They concentrate their thinking upon the matter in which they are interested and apply guesses and hypotheses to it. They base themselves upon an unfounded assumption as to what basically constitutes contact with, and perception

313° For takhabba;a "to become possessed," cf. Qur'an 2.275 (276), and A. Spitaler, Orientalistische Literaturzeitung, XLVIII (1953), 535.

Clairvoyant Insane-Arabic Diviners

of, (the supernatural). They claim acquaintance with the

supernatural, but in reality (their procedure) has nothing to

do with it.

This is the manner in which such (supernatural knowl​

edge) is obtained. Al-Mas'udi discussed the subject in his Muruj adh-dhahab.31' He did not hit upon the right explana​tion. It is evident from his discussion that he was not firmly grounded in the various kinds of (pertinent) knowledge. He merely reports what he learned from people experienced in the subject, and from others.

All the kinds of (supernatural) perception mentioned are found in man. The Arabs used to repair to soothsayers in order to learn about forthcoming events. They consulted them in their quarrels, to learn the truth by means of super​natural perception. Literature contains much information about this matter. In pre-Islamic times, Shiqq, of the tribe of Anmar b. Nizar, and Satih, of the tribe of Mazin b. Ghas​san,320 were famous (soothsayers). (The latter) used to fold up like a garment, as he had no bones save for his skull.

A famous story is their interpretation of the dream vision of Rabi'ah b. Nasr, in which they informed him that the Abyssinians would take possession of the Yemen, that the Mudar would rule after them, and that the Muhammadan prophecy would make its appearance among the Quraysh."' Another famous story is that of the dream vision of the Mobedhan.122 Satih interpreted it when the Persian emperor (Khosraw) sent 'Abd-al-Masih to him with (the dream). (On that occasion, Satih) informed him about the prophecy (of Muhammad) and the (future) destruction of the Persian realm. All this is well known.

31.111, 347 ff.

30 For Shiqq and Satib, cf. G. Levi Della Vida in EI, sm. "Sat1h." The strange tribal connections of these mythological figures, which make Mazin a son" of Ghassin, were found by Ibn Khaldun in al-Mas`udi, op. cit., III, 364. For the dubious tribal genealogy of Shiqq, cf. also Ibn Ijazm, Jamharat ansab al-'Arab, pp. 365 f.

321 Cf. Ibn Hisham, Stroh, pp. 9 fl: Cf. also 2:202, below.

122 Cf. al-Mas`udi, op, cit., 1, 217; 11, 228. For the Mobedhan, see n. 25 to p. 80, above.
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There were also many diviners among the Arabs. They are mentioned by the Arabs in their poems. (One poet) said:

I said to the diviner of the Yamamah: Cure me, For if you cure me, you are indeed a physician.323
Another poet said:

I promised to give the diviner of the Yamamah whatever

he would ask me for,

And (I promised the same) to the diviner of Najd, if they

would cure me (of my love).

But they said: Let God cure you. By God, we have no Power over (the disease) that you carry around with you

in your body 324

The "diviner of the Yamamah" is Riyah b. 'Ijlah,325 and the "diviner of Najd" is al-Ablaq al-Asadi.

Some people have another way of supernatural percep​tion. It occurs in the stage of transition from waking to sleeping, and is in (the form of unconsciously) speaking about the thing one wants to know and thereby obtaining super​natural knowledge of the matter as desired. This happens only during the transition from waking to sleeping, when one has lost the power to control one's words. Such a person talks as if by innate compulsion. The most he can do is to hear and understand what (he says).

323 The verse is by 'Urwah b. Hizam al-'Udhri (GAL, Suppl., 1, 81 f.), who is also the author of the following two verses. Cf. al-Mas'udi, op. cit., III, 353, where the name of the poet is not given; Ibn Qutaybah, Kitdb ash​shi'r wa-sh-shu'ard', ed. M. J. de Goeje (Leiden, 1904), pp. 396 f.; Abu 1-Faraj al-I§fahani, Kitdb al-Aghdni (Bulaq, 1285/1868), XX, 154 f.; Lisdn al-'Arab, XI, 142; * Ibn al-Jawzi, Dhamm al-hawd (Cairo, 1962), pp. 408 fr.

324 Cf. the preceding note and T. Noldeke, Delectus veterum carminum arabicorum (Berlin, 1890), p. 8. Cf. further al-Mas'udt, op. cit., VII, 353 f.; Rasd'il lkhwdn as-,cafd', III, 261; as-Sarraj, Masdri' al-'ushshdq (Constanti​nople, 1301), p. 2o9 f.; al-Kutubi, Fawdt al-Wafaydt (Cairo, 1961-53), II, 72 f.

au This is the vocalization of MSS. B, C, and D. Ibn Khaldun derived the names from al-Mas'udi, op. cit., III, 353.

Arabic Diviners -Clairvoyance near Death

Words of a similar nature come from those who are about

to be killed, at the moment when their heads are being

severed from their trunks. We have been informed that cer- 1, 198

tain criminal tyrants used to kill their prisoners in order to

learn their own future from the words the prisoners would

utter when they were about to be killed. It was unpleasant

information they received from them.

In the Ghayah, 26 Maslamah similarly mentioned that when a human being is placed in a barrel of sesame oil and kept in it for forty days, is fed with figs and nuts until his flesh is gone and only the arteries and sutures 327 of the skull remain, and is then taken out of the oil and exposed to the drying action of the air, he will answer all special and general questions regarding the future that may be asked. This is detestable sorcery. However, it shows what remarkable things exist in the world of man.

There are men who attempt to obtain supernatural per​ception through exercise. They attempt an artificial (state of) death through self-mortification."' They kill all corporeal powers (in themselves), and wipe out all influences of those powers that color the soul in various ways."' This is achieved by. concentrated thinking, and doing without food for long (periods). It is definitely known that when death descends upon the body, sensual perception and the veil it constitutes disappear, and the soul beholds its essence and its world. (These men) attempt to produce, artificially before death, the experience they will have after death, and to have their soul behold the supernatural.

"'Cf. (Pseudo-) Majriti, Ghdyah, pp. 139 f. (See n. 310 to this chapter, above.) A similar magical practice is ascribed to the $abians of Harran. Cf. Ibn an-Nadim, Fihrist, p. 321 (of the Flugel ed.); pp. 446 f. (of the Cairo ed.); A. Mez, Abulidsim, ein bagddder Sittenbild (Heidelberg, 1902), p. tvn; C. G. Jung, in Papers from the Eranos Yearbooks (Bollingen Series XXX), Vol. 2: The Mysteries (New York, 1955), pp. 306 f.

' Cf. n. 1509 to Ch. vi, below.
ova Mujdhadah "exertion."

"' Bulaq adds: "and nourish the soul with dhikr exercises, so that it may grow stronger." Ibn Khaldun probably omitted this statement, because it belonged rather to Sufism, mentioned below.
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Other such people are the men who train themselves in sorcery. They train themselves in these things, in order to be able to behold the supernatural and to be active in the various worlds. Most such live in the intemperate zones of the north and the south, especially in India, where they are

1, 199 called yogis. They possess a large literature on how such exercises are to be done. The stories about them in this connection are remarkable.

The Sufi training is a religious one. It is free from any such reprehensible intentions. The Sufis aspire to total con​centration upon God and upon the approach to Him, in order to obtain the mystical experiences 331 of gnosis and Divine oneness. In addition to their training in concentration and hunger, the Sufis feed on dhikr exercises 331 by which their devotion to that training can fully materialize. When the soul is reared on dhikr exercises, it comes closer to the gnosis of God, whereas, without it, it comes to be a Satanic one.

Whatever supernatural knowledge or activity is achieved by the Sufis is accidental, and was not originally intended. Had it been intentional, the devotion of the Sufis (who in​tended to have supernatural perception) would have been directed toward something other than God, namely, toward supernatural activity and vision. What a losing business that would have been! In reality, it would have been polytheism. A (Sufi) has said, "Whoever prefers gnosis for the sake of gnosis comes out for the second (stage of being)." Through their devotion, (Sufis) intend (to come near) the Master, and nothing else. If, meanwhile, some (supernatural per​ception) is obtained, it is accidental and unintentional. Many (Sufis) shun (supernatural perception) when it accidentally happens to them, and pay no attention to it.332 They want God only for the sake of His essence, and nothing else. It is well known that (supernatural perception) occurs among the (Sufis). They call their supernatural experiences and mind

"0 Lit., "taste." Cf. n. 463 to Ch. vi, below.

"I Cf. n. 471 to Ch. vi, below.
"Y Cf. 8:102 and 179 f., below.

Supernatural Perception of Stfis and Saints

reading "physiognomy" (frasah) and "removal" (of the veil

of sense perception, kashf). Their experiences of (super​natural) activity they call "acts of divine grace" (karamah). None of these things is unworthy of them. However, Profes​

sor Abu Ishaq al-Isfarayini and Abu Muhammad b. Abi 1, 200 Zayd al-Maliki,333 among others, disapproved of it, in order to avoid any risk of (prophetic) miracles becoming confused with something else. However, the speculative theologians rely on the "advance challenge" (tahaddi) as the distinguish​ing characteristic of the (prophetic) miracle. This is sufficient.

According to (the sound tradition of) the Sahih, Muham​mad said, "Among you, there are men who are spoken to, and 'Umar is one of them." 334 The men around Muhammad, as is well known, had experiences of a sort that confirms the fact (that mystics and pious persons may have some sort of supernatural perception). For instance, there is the story of 'Umar saying, "0 Sariyah, beware of the mountain!" Sariyah is Sariyah b. Zunaym. He was the general of a Muslim army in the 'Iraq during the conquest. He had gotten into a battle with the polytheists. He thought of withdrawing. Near him, there was a mountain toward which he was directing himself (and where the enemy was lying in ambush). This came (supernaturally) to 'Umar's attention while he was preaching from the pulpit in Medina. He called out to him: "0 Sariyah, beware of the mountain." Sariyah heard it, there where he was (in faraway 'Iraq), and he also saw ('Umar) there in person. This story is well known."'

Something similar happened to Abu Bakr in connection with his last will, addressed to his daughter 'A'ishah. He had given her a certain amount of dates from his orchard,

"0 'Abdallah ('Ubaydallah) b. Abi Zayd, 316-386 1928-9961. Cf. GAL, 1, 177 f.; Snppl.,1, 301 f., one of Ibn Khaldun's famous and oft-quoted school authorities. Cf. p. 189, above.

"' Cf. the references in Handbook, p. 234b, where muhaddath "spoken to" is translated "inspired." Cf. also 2:203, below.

This tradition, as well as the stories of Sariyah and 'A'ishah, were also mentioned by al-Ghazzali, Ihyd', p. 21.

37 Cf. at-Tabari, Annales,1. 2701. Ibn Khaldun refers to the story again in the Autobiography, p. 165.
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as a gift, and then, (when he was near death), he suggested to her that she harvest them, so that the (other) heirs would not get them. Then he said, "They are your two brothers and your two sisters." Whereupon 'A'ishah said, "There is Asma', but who is the other?" Abu Bakr replied, "I see that the child in Bint Kharijah's womb is a girl," and so it was. This is mentioned in the Muwatta' in the chapter on gifts that are not permitted."'

(The men around Muhammad) and the pious and ex​emplary men after them had many similar experiences. How​

l, 201 ever, the Sufis say that such experiences are rare in the time of prophecy, because, in the presence of the prophet, the adept of mysticism cannot continue in his mystic state. They go so far as to say that the adept of mysticism who comes to Medina is deprived of his mystic state, so long as he remains there and until he leaves.

May God provide us with guidance, and may He lead us to the truth.

Among the adepts of mysticism are fools and imbeciles who are more like insane persons than like rational beings. Nonetheless, they deservedly attained stations of sainthood and the mystic states of the righteous. The persons with mystical experience who learn about them know that such is their condition, although they are not legally responsible. The information they give about the supernatural is re​markable. They are not bound by anything. They speak ab​solutely freely about it and tell remarkable things. When jurists see they are not legally responsible, they frequently deny that they have attained any mystical station, since sainthood can be obtained only through divine worship. This is an error. "God bestows His grace upon whomever He

316 Cf. Malik, Muwatta', in the Kittb al-agdiyah (Tunis, 1280/1863-64), p. 299. It is interesting to note how frankly Ibn Khaldun expresses himself in paraphrasing the case. In the text of the Muwatta', Abu Bakr makes the suggestion in a very guarded form, and 'A'ishah, of course, refuses to take advantage of it.
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wants to." 337 The attainment of sainthood is not restricted to

(the correct performance of) divine worship, or anything

else. When the human soul is firmly established as existent,

God may single it out for whatever gifts of His He wants to

give it. The rational souls of such people are not non​

existent, nor are they corrupt, as is the case with the insane.

They (merely) lack the intellect that is the basis of legal responsibility. (That intellect) is a special attribute of the soul. It means various kinds of knowledge that are necessary to man and that guide his speculativB ability and teach him how to make a living and organize his home. One may say that if he knows how to make a living, he has no excuse left not to accept legal responsibility, so that he may prepare for his life after death. Now, a person who lacks that (special) attribute (of the soul called intellect) still does not lack the

soul itself, and has not forgotten his reality. He has reality, 1, 202 though he lacks the intellect entailing legal responsibility, that is, the knowledge of how to make a living. This is not absurd. God does not select His servants for gnosis only on the basis of (the performance of) some legal duty.

If this is correct, it should be known that the state of these men is frequently confused with that of the insane, whose rational souls are corrupted and who belong to (the category of) animals. There are signs by which one can dis​tinguish the two groups. One of them is that fools are found devoting themselves constantly to certain dhikr exercises and divine worship, though not in the way the religious law requires, since, as we have stated, they are not legally re​sponsible. The insane, on the other hand, have no (par​ticular) devotion whatever.

Another sign is that fools were created stupid, and were stupid from their earliest days. The insane, on the other hand, lose their minds after some portion of their life has passed, as the result of natural bodily accidents. When this happens to them and their rational souls become corrupt, they are lost.

131 Qur'an 5.54 (59); 57.21 (21); 62.4 (4).
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A further sign is the great activity of fools among men. It may be good or bad. They do not have to have permission, because for them there is no legal responsibility. The insane, on the other hand, show no (such) activity.

The course of our discussion caused us to insert the pre​ceding paragraph. God leads toward that which is correct.

(Other alleged ways of supernatural perception)

Some people think that there are ways of supernatural
perception not involving remoteness from sensual percep​
tion. (Such) are the astrologers who believe in astrological
indications, consequences of the positions of (stars) in the
firmament, influences of (the stars) upon the elements, and
results from the tempering of the natures of (the stars) when
they look at each other,"' as well as effects of such tempers
upon the air. Astrologers, (as a matter of fact,) have nothing
to do with the supernatural. It is all guesswork and conjec​
i, 2os tures based upon (the assumed existence of) astral influence,
and a resulting conditioning of the air. (Such guesswork) is
accompanied by an additional measure of sagacity enabling
scholars to determine the distribution (of astral influence)
upon particular individuals in the world, as Ptolemy said.
We shall explain the futility of astrology in the proper place,
if God wills."' If it were established (as a fact), it would, at
best, be guessing and conjecturing. It has nothing whatever
to do with (the supernatural perception) we have mentioned.

Geomancy

after the material one uses for it. This craft consists in form​ing combinations of dots in four "ranks." (The resulting combinations) differ in that the (four) ranks are made up of different or identical (arrangements) of even or odd. This makes sixteen combinations. For if (all four ranks) hold evens or (all) odds, we have two combinations. If one rank only has an even, we have four combinations. If two ranks have an even, we have six combinations, and if three ranks have an even, we have four combinations. This makes alto​gether sixteen combinations .341

The sand diviners have given different names to the dif​ferent combinations and classified them as lucky or unlucky, as is done with the stars. For (the sixteen combinations), they have assumed (the existence of) sixteen "houses." They think that the "houses" are natural and that they correspond to the twelve signs of the zodiac and the four cardines. They have attributed to each combination a "house," lucky (or unlucky) influences, and significance with regard to one particular group (of people) in the world of the elements. (The sand diviners) have thus invented a discipline that runs parallel to astrology and the system of astrological judg​ments. However, the astrological judgments are based upon natural indications, as Ptolemy assumes. The 342 indications

8411t follows that these are the figures used in geomancy:

[image: image4.png] 
(Geomancy)

Other such people include certain men of the common people who, to discover the supernatural and know the future, invented a craft they called "sand writing" (geomancy) 340

311 Cf. 3:259, below.
339 Cf. 3:258 fl., below.

940 Arabic khall ar-raml. Cf. E. Doutte, Magie et religion dans l',9frtque du Nord (Algiers, 1908), pp. 377 ff.; 0. Rescher in Der Islam, IX (1919), 37; P. Tannery, "Le Rabolion," in his Mimoires scient fgues (Toulouse & Paris, 1920), IV, 297-411. The section dealing with Arabic geomancy in Tannery's posthumous paper was compiled by B. Carra de Vaux.

(1) (2) (3) (4) (5) (6) (7) (8) (9) (10)(11) (12) (19)(14) (15) (16)
Instead of the two dots, a line may be used. For the names of the figures in Arabic and the various European languages, see the comparative table in Tannery, op. cit., IV, 410 f.

"'The following discussion, down to p. 132, 1. 19, appears in B in the margin and on an inserted slip. It is inserted in the texts of C and D. The older texts, Bulaq, A, and E, and the original text of B, have the following sentence in place of the above sentence: "They are based upon arbitrary conventions and wishful thinking. Nothing about them is proven." Then the text found below, p. 229, 11. 1022, is given, followed by an explanation of the tradition which reads: " `And whoever concurs with the writing of that prophet-this is it.' He is right in view of the fact that the writing was supported by the revelation that came to that prophet whose custom it was
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of sand writing, on the other hand, are conventional.

Ptolemy discussed only nativities and conjunctions which, in his opinion, come within the influence of the stars and the positions of the spheres upon the world of the elements. Subsequent astrologers, however, discussed questions (inter​rogationes), in that they attempted to discover the innermost thoughts 392a by attributing them to the various houses of the firmament and drawing conclusions concerning them, ac​cording to the judgments governing each particular astral house. They are those mentioned by Ptolemy.

It should be known that the innermost thoughts concern psychic knowledge, which does not belong to the world of the elements. They do not come within the influence of the stars or the positions of the spheres, nor do (the stars and the positions of the spheres) give any indications with regard to them. The branch of questions (interrogationes) has indeed been accepted in astrology as a way of making deductions from the stars and positions of the spheres. However, it is used where it is not natural for it to be used.

When the sand diviners came, they discontinued use of the stars and the positions of the spheres, because they found it difficult to establish the altitude of stars by means of in​struments and to find the adjusted (positions of the) stars by means of calculations. Therefore, they invented their combi​nations of figures. They assumed that there were sixteen, according to the houses of the firmament and the cardines, and they specified that they were lucky, unlucky, or mixed, like the planets. They limited themselves to the sextile aspect. They made judgments in accordance with the com​binations of figures, as is done in the interrogation (branch of astrology). In both cases, the use made (of the data) is not a natural one, as we stated before.

Many city dwellers who had no work, in order to make

to have the revelation come to him while he was writing. Were he to take it from the writing without the concurrence of revelation, he would not be right. This is the meaning of the tradition. And God knows better."

a- Damd'ir "the unconscious."

Geomancy

a living,"' tried sand divination. They composed works

teaching the foundation and principles of sand divination.

This was done by az-Zanati '44 and others.

Some sand diviners attempt supernatural perception, in

that they occupy their senses with study of the combinations 1, 205

of figures. They thus reach a state of preparedness, like those

who are by nature fitted for preparedness, as we shall men​

tion later on. These men are the noblest class of sand diviners.

In general, they assume that sand writing originated with the prophets of old. They frequently ascribe its invention to Daniel or Idris,345 as is being done with all the crafts. They (also) frequently claim that (sand writing) is enjoined by the religious law. As a proof of this (contention of theirs), they quote the following tradition of Muhammad: "There was a prophet who wrote, and whoever concurs with his writing -this is it." a4s However, this tradition contains no evidence for the claim that sand writing is enjoined by the re​ligious law, as some people assume. The meaning of the tradition is: "There was a prophet who wrote," that is, the revelation came to him while he was writing. It is not absurd to assume that such was the custom of some prophets, for prophets differ in their ways of perceiving the revelation.

a'a The same argument is referred to below, 2:320 and 3:267.

a"Abu 'Abdallah Muhammad (b.'Uthman?) az-Zanati, whose dates ap​pear to be uncertain. Cf. Tannery, op. cit., IV, 300; GAL, Suppl., II, 1037 (No. 5), and 1041 (No. 40). He is the great authority on geomancy now as he was in the past, and his works are often reprinted under titles such as al-Agwdl al-mardiyah fi l-ahkim ar-ramliyah (Cairo, 1326/1908-9) and Kitdb al-Fall fi usul'iim ar-rami (Cairo, 1280/1863-64), etc. Their genuine​ness remains to be investigated.

a+I Like the Biblical Daniel, the Quranic Idris is among the most favored names for attributing authorship of magical works. He is probably correctly identified with the Biblical Enoch, and, incorrectly, with Hermes; cf. 2:367 f., below. Cf., for instance, 3:213 (n. 921), below. The following tradition is referred to Idris in Ibn Kathir, Biddyah, I, 99. The sequence "Daniel or Idris" is that found in C and D.

ab It may be possible to translate, "and whose writing agrees with (the writing of that prophet)
But the above translation seems preferable, and the difference in meaning is not great. A variant of the tradition is quoted in Majd-ad-din Ibn al-Athir, Nihdyah, 1, 338. It reads: "and who​ever agrees with his writing knows as much as he does."
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God said: "We distinguished the messengers (by giving the ones pre-eminence) over the others." 347 When some of them received the revelation, the angel spoke first to them, without any request or motive (on their part). Others had a human motive, resulting from contact with human affairs, in that their people asked them to explain some difficult problem, some obligation of duty, or the like. Therefore, they directed their devotions to the Divine, and in that way God revealed to them what they wanted to know. (Logical) classification here suggests the existence of another division. Revelation may come to a person who is not prepared for it in any way, as in the afore-mentioned instance, or it may come to a person who is prepared for it in some way. In the Israelite stories, it is reported that a prophet was prepared for the

1, 206 coming of the revelation by hearing sweet melodious voices 348 This report is not established as correct, but it is not improbable. God singles out His prophets and mes​sengers for whatever (favors) He wishes. This 399 was re​ported to us on the authority of a great Sufi, who attempts to attain remoteness from sensual perception by listening to music. By this means he becomes completely free for his (supernatural) perceptions, in the station he is in, which (it is true) is inferior to prophecy. "And there is nobody among us who does not have a known station." 350

If this is established and if, as we have mentioned before, certain sand diviners attempt to remove (the veil of sense perception) by occupying their senses with the study of combinations of figures, they may attain intuitive super​natural revelation (kashf) through complete freedom from sense perception. They may exchange bodily perceptions for

so Qur'an 2.253 (254).

rre Cf. also the tradition quoted below, 2:401. For the "Israelite Stories," see n. 47 to Ibn Khaldun's Introduction, above.

349 The rest of the paragraph is found only in the MS. Ragib Papa 978, fol. 56b (as well as in the Paris edition). The scribe of the MS again states that he derived the note from the MS of al-Qatari. Cf. p. 192, above, and n. 260 to this chapter. Though it did not enter the mainstream of the Muqad​dimah tradition, it is undoubtedly by Ibn Khaldun.

860 Qur'an 37.164 (164).
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spiritual ones-both of which have been explained earlier.

This is a kind of soothsaying, of the type of gazing at bones,

water, and mirrors, and it distinguishes (these sand diviners)

from those who restrict themselves to techniques that achieve

supernatural perception by means of sagacity and conjectur​

ing, but who do not relinquish corporeal perception and con​tinue to wander in the realm of guesswork. Some prophets achieved preparedness for being addressed by the angel, in their prophetical station, by writing, exactly as people who are not prophets may achieve preparedness for spiritual per​ception and the relinquishment of human perception by the same means. In the case of (sand diviners), however, what they achieve is spiritual perception only, whereas prophets achieve an angelic perception by means of divine revelation.

The prophets have nothing to do with the stations of the

sand diviners, whose perceptions are based on sagacity and conjecturing. They do not make it part of the religious law 1, 207 for any human being to speak about and discuss the super​natural. The statement in the tradition, "And whoever con​curs with his writing-this is it," 3a1 means: He is right, in view of the fact that the writing was supported by the reve​lation that came to that particular prophet, whose custom it was to have the revelation come to him while he was writing. Or, the tradition may be a compliment and indicate that the prophet had reached a high competence in the use of sand writing-without (implying) the existence of a connection between (revelation) and (sand writing) -because in this way the prophet was prepared for revelation, which, there​fore, concurred with (the conclusions reached from sand writing). But were the prophet to take (those conclusions) from the writing alone, without the concurrence of revelation, they would not be right. This is the meaning of the tradition. And God knows better.

The tradition does not indicate that sand writing is en​joined by religious law, nor that it is permissible to practice

'b' Cf. nn. 342 and 346 to this chapter, above.
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sand writing to obtain supernatural perception, as sand diviners in the cities do. Some of them may be inclined to this opinion, on the basis that what (any) prophet did is ac​cepted law, and that sand writing, therefore, is enjoined by the religious law according to the principle, held by some, that the religious law of those who came before us is religious law for us. This does not apply in this (case). Law only results when it is enjoined by messengers upon the various nations. This (particular) tradition, however, indicates no (thing of the sort). It indicates only that the particular condition was that of one of the prophets, and it is possible that it was not enjoined as a religious law. Therefore, it would not be a religious law, neither one restricted to the people of (that particular prophet), nor one common to his people and to others. (The tradition) merely indicates that it is a condition that may occur in the instance of a particular prophet, without being generally applicable to mankind. This is all we wanted to make clear here. God gives the correct inspiration.

If, in their self-deception, (sand diviners) want to dis​cover something supernatural, they take paper, or sand, or flour, and form dots in (four) lines 352 in accordance with the number of the four ranks. This is repeated four times. They thus obtain sixteen lines. They then deduct (some) dots in pairs. The remainder, for each line, whether it is even or odd,363 is put into the rank to which it belongs according to order. This results in four combinations, which they arrange to form one continuous line. From them, they then form four other combinations through horizontal confrontation, by considering each rank, the corresponding combination next to it, and the evens or odds found in it.354 These, then, make eight combinations, placed along one line. From each pair of

362 That is, heaps of grains.
963 That is, one or two dots.

364 The rules governing this procedure vary. If there is one dot next to either one or two dots, it may result in one dot for the new combination, and so on, as explained by de Slane, Les Prolegomenes d'Ibn Khaldoun, 1, 289 (n. 1).
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combinations, they then form one combination (to be placed) underneath the (eight), by considering the evens or odds found in each rank of two combinations. Thus, we have four others under (the eight). From these four combinations, they then form two more combinations, which are likewise placed underneath (the four). From these two, they again form one more combination and place it underneath (the two). They then combine this fifteenth combination with the first one and thus form one more combination, which completes the sixteen."' Then, they evaluate the whole "writing" in a curious manner, as to the good luck or misfortune required by the various combinations, taking them as they stand, speculating on them, analyzing them, combining them, mak​ing deductions as to the various kinds of eristentia, and so on.

This craft is prevalent in (all) civilized (regions). There exists a literature dealing with it. Outstanding ancient and modern personalities were famous for it. But it is obviously based on arbitrary notions and wishful thinking. The truth that should be present to one's mind is that the supernatural cannot be perceived by any craft at all. The only people who

356 The procedure described leads to a figure such as we find reproduced (from Western texts) in Tannery, Memoires scient jques, IV, 345 f. For in​stance:

Ibn Khaldun, however, does not say anything about triangular houses for the last two combinations.

232

238

Chapter 1: Sixth Prefatory Discussion

can acquire knowledge of the supernatural are those dis​tinguished human beings who are fitted by nature to return from the world of sensual perception to the world of the spirit. The astrologers, therefore, called all people (able to perceive supernatural knowledge) "Venusians," with refer​ence to Venus, because they assumed that the position of Venus in the nativities of these people indicates their ability to have supernatural perception.

If the person who takes up (sand) writing and similar (practices) is one of those distinguished beings, and if his study of dots, bones, and other things is intended to occupy his senses in order that his soul may return momentarily to the world of the spiritualia, then (sand writing) occupies the same position as casting pebbles, examining the hearts of animals, and gazing into transparent mirrors, as we have mentioned."' If this is not so, and if knowledge of the super​natural is sought by means of (sand writing), (then) it is meaningless in theory and practice."' "God guides whomever He wants to guide." 358

The sign by which persons who are disposed by nature to supernatural perceptions can be recognized, is this: When these persons devote themselves to acquiring a knowledge of things, they suffer a departure from their natural condi​tion. They yawn and stretch, and show symptoms of remote​ness from sensual perception. These (symptoms) vary in in​tensity according to the different degrees to which they possess this natural disposition. Those in whom this sign is not found have nothing to do with supernatural perception. They are merely trying to spread the falsehoods to which they are committed.

(The hisab an-nim) '

There are (other) groups that also lay down certain rules for the discovery of the supernatural. Their rules do not

' Cf. p. 216, above.
asr Cf. Bombaci, p. 446. 's' Qur'an 2.142 (136), 213 (209), etc.

361 The meaning of the word nim (or whatever the consonants n y-m may signify) is not clear. There are many possibilities, none of them convincing. The MSS of the Muqaddimah practically never vocalize it (except D, in the passage below, p. 238). Ibn Khaldun was probably not sure of the pro​nunciation himself.

The pseudo-Aristotelian Politics, or Secretum secretorum, contains some​thing quite similar. Cf. the edition of the Arabic text by 'Abd-ar-Rahman Badawi, pp. 152 ff., and the English tr. in Roger Bacon, Opera, ed. R. Steele, V, pp. LX f. and 25o f. However, no mention whatever is made in the Secretum of bisdb an-nim. A description not identical with Ibn Khaldun's, but which comes rather close to it, appears after the Secretum in the Istanbul MS, Suleymaniye, 782, fols. 44b and 45b. There are two sets of letter arrange​ments in that MS. One, on fol. 45b, corresponds to that mentioned by Ibn Khaldun as going back to Ibn al-Banni' (p. 238, below). The other is dif​ferent from that mentioned by Ibn Khaldun below, pp. 236 f. (De Slane states that he found a reference to the hisdb an-nim in the margin of one of the Paris MSS of the Secretum.)

Greek texts dealing with the procedure are ascribed, not to Aristotle but to Pythagoras. Cf. P. Tannery, "Notices sur des fragments d'onomato​mancie arithmetique," Notices et Extraits des Manuscrits de la Bibliothique .Nationale, XXXI 2 (1886), 231-60, esp. pp. 248 fl. In Arabic tradition, Ptolemy is credited with a book on "Which of two adversaries will be suc​cessful"; cf. Ibn an-Nadim, al-Fihrist, p. 268 (of the Flugel ed.); p. 375 (Cairo ed.).

For fifteenth-century Arabic monographs on the "Calculation of Victor and Vanquished," cf. GAL, Suppl., 1, 536 (n. 2), and the Durr al-ma(lub fl sirr al-ghdlib wa-l-maghlub by Yusuf b. Qorgmas Amir al-hajj al-Halabi, which deals with the Aq-Qoyunlu and Qara-Qoyunlu, MS. Nuru Osmaniye, 4901. On fol. lob of the MS, the verses quoted by Ibn Khaldun are found. They are not found in the MS of the Secretum mentioned above. Numerous other manuscripts on the subject are listed, for instance, by G. Vajda, Index giniral des manuscrits arabes musulmans de la Bibliothique .Wationale de Paris (Paris, 1953), p. 359.

Geomancy- The Hisab an-nim

belong to the first category, that which has to do with the spiritual perceptions of the soul, and also differ from specu​lations based upon astral influences, as assumed by Ptolemy, as well as from the guesswork and conjecturing with which

the diviners work. They are nothing but mistakes which (the 1, 210 people who work with them) throw out like snares for weak​minded people. I shall mention only as much of (the subject) as is mentioned in literature and has aroused the interest of distinguished men.

One such rule is the method called hisab an-nim.359 It is mentioned at the end of the Politics which is ascribed to Aristotle. It serves to predict the victor and the vanquished when kings go to war with each other. The procedure is to
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add up the numerical total of the letters in the name of each king, according to the system of calculation in which the letters of the alphabet in the sequence alif, b, j . . . are given the numerical values of units, tens, hundreds, and thousands from one to a thousand. When that has been done, each total should be divided by nine. The fractional re​mainder, in both cases, should be kept in mind. The two fractional remainders should be compared. If they are dif​ferent and both are even or odd numbers, the (king) who has the smaller number will be the victor. If one of them is an even and the other an odd number, the (king) who has the larger number will. be the victor. If the two numbers are equal and both even, the object of the inquiry will be the victor. And if both numbers are odd, the (king) who made the inquiry will be the victor. He (Aristotle) reported two verses about this procedure which have wide currency. They are:

I think, in the case of even or odd numbers (for both),

the smaller number will gain the upper hand.

When the numbers differ (as to being even or odd), the

larger number will be the victor.

The object of the inquiry will be victorious, if the num​

bers are both equal and even.

And if they are both equal and odd, the one who made

the inquiry will be victorious.

In order to find out what the fractional remainder will be after dividing by nine, a rule has been laid down by (the persons who practice the hisdb an-nim), which is well known among them for that purpose. They take the letters that refer to the number one in the four ranks, alif for the units, y for the tens, q for the hundreds, and sh for the thousands 360 -there is no number higher than one thousand that can be indicated by letters, because sh is the last letter of the alpha​

360 The use of sh for 1,000 is characteristic of the Muslim West. In the East, gh is used. Cf. n. 809 to Ch. vi, below.

B says at the end of the sentence that "gh is the last letter of the numerical

alphabet."

The Hisab an-min

bet (ical arrangement for numerical purposes) - and arrange

these four letters in sequence so as to form a word of four

consonants: 'yqsh. Then, they do the same with the letters

that designate the number two in the (first) three ranks,

omitting the thousands because there are no letters of the

alphabet left for them. These three letters are b for two, k for twenty and r for two hundred. Arranged in sequence,

they form the word bkr. The same is done with the letters

that designate the number three, resulting in the word jls,

and so on through all the letters of the alphabet. This results in nine words, (nine being) the highest unit. The words are: 'yqsh, bkr, jls, dmt, tenth, wskh, z'dh, hfz, and tdgh, here ar​ranged according to numerical sequence. Each of them has its own number, one for 'ygsh, two for bkr, three for jls, and

so on to nine, which belongs to tdgh. If they want to divide 1, 212 a name by nine, they note in which of these nine words each letter of the name appears, substituting the number (of the word) for each letter (of the name), and adding together all the numbers thus obtained. If the sum is greater than nine, they (deduct nine or a multiple of nine from it and) take the fractional remainder. Otherwise, they take (the sum) as it is. The same thing is then done with the other name, and the two results are compared in the manner indicated above.

The secret of this rule is clear. The fractional remainder in a division by nine is the same in any given multiple of the powers of ten."' In a way, (the person making the calcula​tion) just sums up the (unit) number in any given multiple of the powers of ten. The numbers in multiples of higher powers of ten, thus, are like the (corresponding) units. There is no distinction between two, twenty, two hundred, or two thousand."' Likewise, three, thirty, three hundred, and three thousand, all are three. The numbers are arranged in such a sequence as to indicate nothing but the (unit) number in

361 The fractional remainder of 20, 200, or 2,000 divided by 9 is always two; of 30, Soo, or 3,000 always three, and so on. Two is also the "(unit) number" of 20, 200, etc.; three of 30, 300, etc.

I The editor of Bulaq, Natr al-H4rini, calls attention to the fact that Ibn Khaldun had just said that there are no letters expressing numerals higher than 1,000.
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any given multiple of the powers of ten. The letters that indicate (the same number in) the different powers of ten, the units, tens, hundreds, and thousands, are combined each in one word. The number of the corresponding word is valid for all the letters it contains, whether they are units, tens, hundreds, or thousands. Thus, the number of the word can be used for all the letters it contains, and all of them are added up, as we have said. This procedure has been common among people for a long time.

Some shaykhs we knew personally were of the opinion that the correct thing is to use nine other words in place of those (mentioned). They too represent consecutive (numbers). The procedure of dividing by nine is the same. These words are: 'rb, ysqk, jzlt, mdws, hf, tkhdhn, ghsh, h', tdz, nine words in all, in numerical sequence. They contain three, four, or two letters, respectively. As one can see, they follow no coherent principle. But our shaykhs are transmitting them on the au​thority of the leading Maghribi scholar in astrology as well as letter magic, Abu l-'Abbas b. al-Banna' 363 They state on his authority that the use of these words for the division of the hisab an-nim is more correct than that of the words 'yqsh, (etc.). And God knows better how it may be.

All these ways of perceiving the supernatural are based upon no proof, and are not verifiable. Thorough scholars do not attribute the book that contains the hisab an-nim to Aristotle, because it contains opinions that cannot be verified or proven. This confirms (its spuriousness). The reader should investigate this matter critically, if he is a well​grounded scholar.

363 Ahmad b. Muhammad [ca. 1285-1321]. Cf. GAL, 11, 255; Suppl., II, 363 f. As a mathematician he is quoted later on by Ibn Khaldun; cf. 3:121, 123, 137, below. His role as a magician was a legend developed after his death; cf. H. P. J. Renaud in Hespiris, XXV (1938), 21.

a" Cf. 3:182 ff., below. Ibn Khaldun was initiated into the use of the zd'irajah during his stay in Biskra in 1370/71, at least as far as the question

The Hisab an-nim-The Za'irajah

world." It is attributed to Abu I-'Abbas as-Sabti,386 a very prominent Maghribi Sufi. He lived at the end of the sixth [twelfth] century in Marrakech, during the rule of the Almohad ruler Ya'qub al-Mansur.366
The za'irajah is a remarkable technical procedure. Many distinguished people have shown great interest in using it for supernatural information, with the help of the well-known enigmatic operation that goes with it. For that (purpose), they have been desirous to solve its riddle and uncover its secret. The form of the za'irajah 367 they use is a large circle that encloses other concentric circles for the spheres, the elements, the created things, the spiritualia, as well as other types of beings and sciences. Each circle is divided into sec​tions, the areas of which represent the signs of the zodiac, or the elements, or other things. The lines dividing each section run to the center. They are called chords. Along each chord there are sets of letters that have a conventional (nu​merical value). Some are zimam ciphers, the same as those used for numerals by government officials and accountants in the contemporary Maghrib. Others are the ordinary ghubar ciphers."' Inside the za'irajah, between the circles,

that he discusses 3:197 ff., below, is concerned. He discussed it with Jamal-ad-din 'Abd-al-Malik b. `Abdallah al-Marjani. Al-Marjini himself informs us of this in his work on the za'irajah which was discovered and dis​cussed by H. P. J. Renaud, "Divination et histoire nord-africaine au temps d'Ibn Khaldun," Hespiris, XXX (1943), 213-21.

The origin of the word za'irajah has not yet been satisfactorily explained. It has been suggested correctly that it is related to Persian zd'icha "horo​scope, astronomical tables," (cf. z1j, 3:135 below), but the r seems to be an arbitrary addition, possibly by combination with dd'irah "circle"?

a" His name was Muhammad (Ahmad) b. Masud. Cf. GAL, Suppi., I, 909. He is a rather shadowy figure, and GAL puts him in the late thirteenth century, whereas according to Ibn Khaldun he lived at the end of the twelfth. Ibn Khaldun is possibly closer to the truth; cf. nn. 845, 846, to Ch. vi, below. Bulaq adds "Sidi Ahmad" to his name, thus confusing him with a famous saint, Ahmad b. Jafar, who lived from 540 to 601 [1145/46 to 1204/5]. Cf. M. Ben Cheneb in El, s.v. "al-Sabti." (Cf. also GAL, 2d ed., 1, 655.)

I" He ruled from 1184 to 1199. Cf. also nn. 845 and 846 to Ch. vi, below.

xr The table was reproduced by Ibn Khaldun below in connection with his extensive discussion of the zd'irajah. See p1s. i and n and chart in end pocket, Vol. 3.

i88 Cf. n. 882 to Ch. vi, below.

1, 214

(The Za'irajah) 364

Another technical rule for alleged discovery of the super​natural is the za'irajah which is called "Za'irajah of the
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are found the names of the sciences and of topics of the created (world)."' On the back of (the page containing) the circles, there is a table with many squares, fifty-five hori​zontally and one hundred and thirty-one vertically.370 Some of the squares are filled in, partly with numbers and partly with letters. Others are empty. The significance of these numbers in their positions is not known, nor are the rules known that govern the distribution of filled and empty squares. The zd'irajah is surrounded by verses in the meter at-tawil and rhyming on -ld.371 They describe the procedure which must be followed to discover the answer to a particular inquiry from the zd'irajah. However, since the verses express their meaning in riddles, they lack clarity. On one side of the za'irajah is one verse from a poem ascribed to one of the great Western forecasters of future events, the Sevillian scholar, Malik b. Wuhayb,372 who lived during the reign of the Lamtunah (Almoravids). This is the verse:

A weighty question you have got. Keep, then, to yourself Remarkable doubts which have been raised and which can be straightened out with diligence.

369 This difficult expression seems to refer to the innermost circle, which contains references to such subjects as horses and warfare.

370 The tables published in the first volume of the 'Ibar and in the Turkish translation of the Muqaddimah, as well as those in A and E, have only 128.

371 The verses do not appear on the table, but they are quoted by Ibn Khaldun below, 3:183 ff.

373 He lived in the early twelfth century (453-525) [1061-1131]. Cf. 'Ibar, VI, 228; de Slane (tr.), 11, 169. He was a friend of Ibn Bajjah (Avem​pace); cf. Ibn Abi U§aybi'ah,' Uydn al-anbd', II, 63. Cf. also at-5afadi, Waf?, ed. S. Dedering (Damascus, 1953), III, 325 f., and D. M. Dunlop, in The Islamic Quarterly, 11(1955), 101-4.

B has a marginal note in this place by a Maghribi scholar, Abu 1-Fall b. al-Imam, who calls attention to the fact that Malik lived before as-Sabt?, the reputed inventor of the za'irajah. (There seems to be some confusion of zd'irajahs in general, that existed long before, and the particular Za'irajah of the World discussed here.) The time interval between the two men makes it unlikely that as-Sabti was the inventor, and its invention should rather be ascribed to Idr?s. (Cf. n. 921 to Ch. vi, below.) The teacher of the writer of the note, a certain Abu l-Qasim b. Dawud as-Salawi (?), maintained this.

The verse is quoted again, 3:211, 214, and 224, below. It occurs also in a zd'irajah ascribed to Ibn 'Arabi; cf. the Princeton MS, 5472 H, fol. 7b.

The Za'irajah

This is the verse commonly used in attempting to obtain the answer to a question with the help of this or other zd'irajahs. To obtain the answer to a question, the question is written down in unconnected letters and the ascendant as of that day is determined, that is, one of the signs of the zodiac and the degree (of the sign on the horizon). Then, the zd'irajah is consulted, and the particular chord of the zd'irajah that borders the sign of the zodiac of that (particular) ascendant is chosen. This is followed from where it starts to the center, and then on to the circumference of the circle opposite the ascendant. One takes note of all the letters written upon that chord from beginning to end, and of all the numbers written in between. The latter are converted into letters according to their numerical values, transposing all units into tens and all tens into hundreds, and vice versa, as required by the rule governing use of (the zd'irajah). The letters thus ob​tained are put alongside the letters of the question, and one also adds all the letters and numbers that are upon the chord bordering the sign, three signs from that of the ascendant. (In this case,) one follows it from where it starts to the center, but not beyond it to the circumference. The numbers are converted into letters as before, and added to the other letters. Then, the afore-mentioned verse by Malik b. Wuhayb, which is the basis and norm of the procedure, is written down in unconnected letters, and put aside. Then the number of the degree of. the ascendant is multiplied by the "base" of the sign (of the zodiac). In the language (used here) the "base" is the sign's distance from the last rank, in contrast to the (meaning of) "base" in the language of as​tronomers [?], where it is the distance from the first rank .373 1,216

373 The word discussed here is uss "base." It has a specific meaning in algebra-cf. n. 627 to Ch. vi, below-but still it is difficult to assume that instead of to "astrologers," Ibn Khaldun refers here to "arithmeticians," even though the word he uses (hussdb) might mean the latter rather than the former. For the use of uss in the zd'irajah, cf. 3:203 ff., below. The only meaning the above definition of the term would seem to suggest is that, in the zd'irajah, uss refers to the number of degrees counting back to the beginning of the sign of the ascendant (or to some earlier sign), whereas in
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The degree is then multiplied by another number, called the "greatest base" and "principal cycle." The result of these (multiplications) is entered in the squares of the table, fol​lowing well-known rules and familiar procedures and (using a certain) number of "cycles." Some letters are taken out, others dropped, and the rest matched with what is found among the letters of the verse. Some are transferred to the letters of the question and (the letters) that are with them. Then, these letters are divided by certain numbers called "cycles," and from each "cycle" the letter at which the "cycle" ends, is removed. The (operation) is repeated with the (entire) number of "cycles" specified for that (purpose). The result, finally, is (a number of) unconnected letters which are put together consecutively to form the words of a verse of the same meter and rhyme as the afore-mentioned verse by Malik b. Wuhayb, which serves as the basis of the operation. We shall mention all this in the chapter on the sciences, in discussing how a za'irajah of this kind is used.

We have seen many distinguished people jump at (the opportunity for) supernatural discoveries through (the za​'irajah) by means of operations of this kind. They think that correspondence (in form) between question and answer shows correspondence in actuality. This is not correct, because, as was mentioned before,374 perception of the supernatural can​not be attained by means of any technique whatever. It is not impossible that there might be a correspondence in meaning, and a stylistic agreement, between question and answer, such that the answer comes out straight and in agree​ment with the question. It is not impossible that this could be achieved by just such a technique of separating the letters of the question and those of the chord, entering the numbers that come together as the result of the multiplication of fixed numbers in the table, taking out letters from the table and discarding others, operating repeatedly with a given number

astronomy uss means the number of degrees to the end of the sign. This, however, is so far mere speculation.

i74 Cf. p. 233, above.

The Za'irajah

of "cycles," and matching the whole thing with the letters of the verse arranged in sequence. Intelligent persons may have discovered the relationships among these things, and, as a result, have obtained information about the unknown through them. Finding out relationships between things is the secret (means) whereby the soul obtains knowledge of the unknown from the known. It is a way to obtain such knowledge, es​pecially suited to people of (mystical) training. This (train​ing) gives the intellect added power for analogical reasoning and thinking, as has been explained before several times.375 It is in this sense that zd'irajahs are usually ascribed to people of (mystical) training. This particular za'irajah is thus as​cribed to as-Sabti. I have come across another one which is ascribed to Sahl b. 'Abdallah.37s

It is, indeed, a remarkable operation and a wondrous procedure. As it appears to me, the secret of why the answer comes out in rhymed form is to be explained as the result of matching (the letters of the za'irajah) with the letters of the verse (by Malik b. Wuhayb). This is why the versified an​swer has the same meter and rhyme. This can be deduced from the fact that we have come across other similar oper​ations in which the matching (of letters) with the verse was omitted. In those cases, the answer did not come out in the form of a verse. This will be shown when the matter is dis​cussed in its proper place."'

Many people lack the understanding necessary for belief

in the genuineness of the operation and its effectiveness in 1,218

discovering the object of inquiry. They deny its soundness

and believe that it is hocus-pocus. The practitioner, they be​

lieve, inserts the letters of a verse he (himself) composes as

he wishes, from the letters of question and chord. He follows

the described technique, which has no system or norm, and

then he produces his verse, pretending that it was the result

of an operation that followed an established procedure.

3s It seems doubtful which passages Ibn Khaldun has in mind here. 36 At-Tustari, a Sufi of the ninth century. Cf. GAL, Suppt., I, 333. 37 Cf. 3:213 f., below.
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This reasoning is baseless and wrong. It is the result of such people's inability to understand the relations between the existentia and things that (can be) known, and the dif​ferences between the various kinds of perception and in​tellect. Anyone who has some perception naturally denies (the existence of) anything he is not capable of perceiving. In order to refute this (denial of the genuineness of the oper​ation of the za'irajah), it is sufficient for us (to refer to the fact) that the technique has been observed in operation and that it has been definitely and intelligently established that the operation follows a coherent procedure and sound norms. No one who has much intelligence and sagacity and has had contact with the (operation of the za'irajah) would object to this statement. Many an operation with numbers, which are the clearest things in the world, is difficult to grasp, because the (existing) relations are difficult to establish and intricate. This is the case to a much greater degree here, where the relations are so intricate and strange.

Let us mention a problem that will to some degree il​lustrate the point just stated.

Take a number of dirhams and place beside each dirham three fals. Then, take all the fals and buy a fowl with them. Then, buy fowls with all the dirhams for the same price that the first bird cost. How, many fowls will you have bought?

The answer is nine. As you know, a dirham has twenty​four Pals, three Pals are one-eighth of a dirham, one is eight times one-eighth. Adding up one-eighth of each dirham buys one fowl. This means eight fowls (for the dirhams), as one is eight times one-eighth .118 Add another fowl, the one that was bought originally for the additional fats and that determined the price of the fowls bought with the dirhams. This makes nine. It is clear how the unknown answer was implied in the relations that existed between the numerical data indicated

378 In modern symbols, x being the number of fowls, y the number of

dirhams:

y'31=1

y+y•'V=x

x=8+1.

The Za'irajah

in the problem. This and similar (things) are at first sus​pected as belonging to the realm of the supernatural, which cannot be known.

It is thus obvious that it is from the relations existing among the data that one finds out the unknown from the known. This, however, applies only to events occurring in (the world of) existence or in science. Things of the future belong to the supernatural and cannot be known unless the causes for their happening are known and we have trust​worthy information about it.

If this is clear, it follows that all the operations of the za'irajah serve merely to discover the words of the answer in the words of the question. As we have seen, it is a question of producing from a given arrangement of letters another arrangement of letters. The secret here lies in the existence of a relationship between the two (different arrangements of letters). Someone may be aware of it, whereas someone else may not be aware of it. Those who know the existing re​lationship can easily discover the answer with the help of the stated rules.

From the (conventional) meanings and the combinations

of words, the answer may then also indicate a negative or positive (statement) regarding (the object of) the question.

This, however, is on another level. It is not on the same 1, 220 level (as merely discovering the words of the answer). It implies a conformity of the words to the outside (world)."' Such knowledge cannot be acquired through those operations. It remains veiled to human beings.

God claims all His knowledge for Himself. "God knows

and you do not know." 380

379 Mutdbagah "conformity, agreement," is an important concept in Ibn Khaldun's epistemology. Cf. also, for instance, 3:251, below.

In another application, the term also plays an important role in Ibn Khaldun's definition of rhetoric. Cf., for instance, 3:335, below.

381 Qur'an 2.216 (213), 232 (232); 3.66 (59); 24.19 (19).
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BEDOUIN CIVILIZATION, SAVAGE NATIONS
AND TRIBES AND THEIR CONDITIONS (OF LIFE),
INCLUDING SEVERAL BASIC AND
EXPLANATORY STATEMENTS.

' The whole chapter is translated in G. Surdon and L. Bercher, Recueil de textes de sociologie (Algiers, 1951), pp. 7-57.

[ 1 ] Both Bedouins and sedentary people are natural groups.

I

 T 2 S H 0 U L D B E KNOWN that differences of condition among people are the result of the different ways in which they make their living. Social organization enables them to co-operate toward that end and to start with the simple necessities of life, before they get to conveniences and luxuries.'

Some people adopt agriculture, the cultivation of vege​tables and grains, (as their way of making a living). Others adopt animal husbandry, the use of sheep, cattle, goats, bees, and silkworms, for breeding and for their products. Those who live by agriculture or animal husbandry cannot avoid the call of the desert, because it alone offers the wide fields,

acres, pastures for animals, and other things that the settled 1,221 areas do not offer .4 It is therefore necessary for them to restrict themselves to the desert. Their social organization and co-operation for the needs of life and civilization, such as food, shelter, and warmth, do not take them beyond the bare subsistence level, because of their inability (to provide) for anything beyond those (things). Subsequent improvement of their conditions and acquisition of more wealth and comfort than they need, cause them to rest and take it easy. Then, they co-operate for things beyond the (bare) necessities. They use more food and clothes, and take pride in them. They build large houses, and lay out towns and cities for protection. This is followed by an increase in comfort and ease, which leads to formation of the most developed luxury customs. They take the greatest pride in the preparation of food and a fine cuisine, in the use of varied splendid clothes of silk and brocade and other (fine materials), in the construc​tion of ever higher buildings and towers, in elaborate furnish​

' Cf. Issawi, pp. 80 f.
3 Cf. pp. lxxxi and 85, above.

' Cf. G. E. von Grunebaum, "as-Sakkaki on Milieu and Thought," Journal of the American Oriental Society, LXV (1945), 62.

249

Chapter I t: Sections 1 and 2

ings for the buildings, and the most intensive cultivation of crafts in actuality. They build castles and mansions, provide them with running water,5 build their towers higher and higher, and compete in furnishing them (most elaborately). They differ in the quality of the clothes, the beds, the vessels, and the utensils they employ for their purposes. Here, now, (we have) sedentary people. "Sedentary people" means the inhabitants of cities and countries, some of whom adopt the crafts as their way of making a living, while others adopt commerce. They earn more and live more comfortably than

1,222 Bedouins, because they live on a level beyond the level of (bare) necessity, and their way of making a living cor​responds to their wealth.

It has thus become clear that Bedouins and sedentary people are natural groups which exist by necessity, as we have stated.

[ 2 ] The Arabs 0 are a natural group in the world.

We have mentioned in the previous section that the in​habitants of the desert adopt the natural manner of making a living, namely, agriculture and animal husbandry. They re​strict themselves to the necessary in food, clothing, and mode of dwelling, and to the other necessary conditions and cus​toms. They do not possess conveniences and luxuries beyond (these bare necessities). They use tents of hair and wool, or houses of wood, or of clay and stone, which are not furnished (elaborately). The purpose is to have shade and shelter, and nothing beyond that. They also take shelter in caverns and caves. The food they take is either little prepared or not prepared at all, save that it may have been touched by fire .7

For those who make their living through the cultivation

' Cf. also p. 339, below.

' As a sociological term, "Arab" is always synonymous with "Bedouin, nomad" to Ibn Khaldun, regardless of racial, national, or linguistic distinc​tions.

' Ibn Khaldun was familiar with this phrase for "preparing food in the open fire" through the bbad2th literature. Cf. F. Rosenthal, A History of Muslim Historiography, p. 206.

Arabs Exist by Natural Necessity

of grain and through agriculture, it is better to be stationary than to travel around. Such, therefore, are the inhabitants of small communities, villages, and mountain regions. These people make up the large mass of the Berbers and non-Arabs.

Those who make their living from animals requiring pasturage, such as sheep and cattle, usually travel around in order to find pasture and water for their animals, since it is better for them to move around in the land. They are called :`sheepmen" (shdw?yah), that is, men who live on sheep and cattle. They do not go deep into the desert, because they would not find good pastures there. Such people include the Berbers, the Turks and their relatives, the Turkomans and the Slavs,8 for instance.

Those who make their living by raising camels move i, 22s around more. They wander deeper into the desert, because the hilly ° pastures with their plants and shrubs do not furnish enough subsistence for camels. They must feed on the desert shrubs and drink the salty desert water. They must move around the desert regions during the winter, in flight from the harmful cold to the warm desert air. In the desert sands, camels can find places to give birth to their young ones. Of all animals, camels have the hardest delivery and the greatest need for warmth in connection with it.10 (Camel nomads) are therefore forced to make excursions deep (into the desert). Frequently, too, they are driven from the hills by the militia, and they penetrate farther into the desert, because they do not want the militia 11 to mete out justice to them or to

8 Though the Arabic text need not be understood as saying that there exists a relationship between the Slavs and the Turks, it is the most natural construction to understand it that way. It has been shown that Muslim geographers did not always mean precisely Slavs when they spoke about the $aqdlibah. (Cf. A. Zeki Validi Togan, Ibn Fadldn's Reisebericht, pp. 295 ff.) However, the above statement should not be taken too literally, and the term used for "relatives" (ikhwdn "brethren") may perhaps be translated as "companions" or the like, implying no real relationship.

'' Tall, pl. tuldl "hills." The expression reflects the situation in north​western Africa rather than in Arabia.

10 Cf. p. 265 and 2:353, below, and 'Ibar, II, 336 f.

L1 Bulaq, apparently by mistake, has "to humiliate them" for the rest of the sentence.
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punish them for their hostile acts. As a result, they are the most savage human beings that exist. Compared with sedentary people, they are on a level with wild, untamable (animals) and dumb beasts of prey. Such people are the Arabs. In the West, the nomadic Berbers and the Zanatah are their counterparts, and in the East, the Kurds, the Turkomans, and the Turks. The Arabs, however, make deeper excursions into the desert and are more rooted in desert life (than the other groups), because they live exclu​sively on camels, while the other groups live on sheep and cattle, as well as camels.

It has thus become clear that the Arabs are a natural group which by necessity exists in civilization.

God is "the Creator, the Knowing One." 12

[ 3 ] Bedouins are prior to sedentary people. The desert is the basis and reservoir of civilization and cities.

We 13 have mentioned that the Bedouins restrict them​selves to the (bare) necessities in their conditions (of life) and are unable to go beyond them, while sedentary people con​cern themselves with conveniences and luxuries in their conditions and customs. The (bare) necessities are no doubt prior to the conveniences and luxuries. (Bare) necessities, in a way, are basic, and luxuries secondary and an outgrowth (of the necessities). Bedouins, thus, are the basis of, and prior to, cities and sedentary people. Man seeks first the (bare) necessities. Only after he has obtained the (bare) necessities, does he get to comforts and luxuries. The tough​ness of desert life precedes the softness of sedentary life. Therefore, urbanization is found to be the goal of the Bedouin. He aspires to (that goal) .14 Through his own ef​forts, he achieves what he proposes to achieve in this respect. When he has obtained enough to be ready for the conditions

12 Qur'an 15.86 (86); 36.81 (81).
13 Cf. Issawi, pp. 81 f. 14 But contrast below, p. 266.
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and customs of luxury, he enters upon a life of ease and sub​

mits himself to the yoke of the city. This is the case with all

Bedouin tribes. Sedentary people, on the other hand, have no

desire for desert conditions, unless they are motivated by

some urgent necessity 11 or they cannot keep up with their

fellow city dwellers.

Evidence for the fact that Bedouins are the basis of, and prior to, sedentary people is furnished by investigating the inhabitants of any given city. We shall find that most of its inhabitants originated among Bedouins dwelling in the country and villages of the vicinity. Such Bedouins became wealthy, settled in the city, and adopted a life of ease and luxury, such as exists in the sedentary environment. This proves that sedentary conditions are secondary to desert conditions and that they are the basis of them. 1 ' This should be understood.

All Bedouins and sedentary people differ also among themselves in their conditions (of life). Many a clan is greater than another, many a tribe greater than another, many a city larger than another, and many a town more populous (`umran) than another.

It has thus become clear that the existence of Bedouins is prior to, and the basis of, the existence of towns and cities. Likewise, the existence of towns and cities results from luxury customs pertaining to luxury and ease, which are posterior to the customs that go with the bare necessities of life.

[4] Bedouins are closer to beinggoodthan sedentarypeople.

The 18 reason for it is that the soul in its first natural state of creation is ready to accept whatever good or evil may ar​

16 Ibn Khaldun is probably thinking of political exile and retirement in the country such as he experienced himself when writing the Muqaddimah.

'I The pronouns are as ambiguous in Arabic as they are in English, and, were it not for the context, would be understood to mean the opposite of what they are intended to mean.

16 Cf. Issawi, pp. 66 f.
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rive and leave an imprint upon it. Muhammad said: "Every infant is born in the natural state. It is his parents who make him a Jew or a Christian or a Magian." 17 To the degree the soul is first affected by one of the two qualities, it moves away from the other and finds it difficult to acquire it. When customs proper to goodness have been first to enter the soul of a good person and his (soul) has thus acquired the habit of (goodness, that person) moves away from evil and finds it difficult to do anything evil. The same applies to the evil person when customs (proper to evil) have been first to affect him.

Sedentary people are much concerned with all kinds of pleasures. They are accustomed to luxury and success in worldly occupations and to indulgence in worldly desires. Therefore, their souls are colored with all kinds of blame​worthy and evil qualities. The more of them they possess, the more remote do the ways and means of goodness become to them. Eventually they lose all sense of restraint. Many of them are found to use improper language in their gatherings as well as in the presence of their superiors and womenfolk. They are not deterred by any sense of restraint, because the bad custom of behaving openly in an improper manner in both words and deeds has taken hold of them. Bedouins may be as concerned with worldly affairs as (sedentary people are). However, such concern would touch only the necessities of life and not luxuries or anything causing, or calling for, desires and pleasures. The customs they follow in their mutual dealings are, therefore, appropriate. As compared with those of sedentary people, their evil ways and blame​worthy qualities are much less numerous. They are closer to the first natural state and more remote from the evil habits that have been impressed upon the souls (of sedentary people) through numerous and ugly, blameworthy customs. Thus, they can more easily be cured than sedentary people.

17 Cf., for instance, al-Bukhari, Sahih, I, 341; Concordance, I, 7b, 11. 5 f. Cf. also p. 306, below.

Moral Superiority of the Bedouins

This is obvious. It will later on 18 become clear that sedentary life constitutes the last stage of civilization and the point where it begins to decay. It also constitutes the last stage of evil and of remoteness from goodness. It has thus become clear that Bedouins are closer to being good than sedentary people. "God loves those who fear God." Is

This is not contradicted by the statement of al-Hajjaj to Salamah b. al-Akwa', which is included among the traditions of al-Bukhari. When al-Hajjaj learned that Salamah was going to live in the desert, he asked him, "You have turned back and become an Arab?" Salamah replied, "No, but the Messenger of God permitted me to go (back) to the des​ert." 20

It should be known that at the beginning of Islam, the inhabitants of Mecca were enjoined to emigrate, so as to be with the Prophet wherever he might settle, in order to help him and to aid him in his affairs and to guard him. The Arab Bedouins of the desert were not enjoined to emigrate, be​

cause the Meccans were possessed of a strong group feeling 1,227 for the Prophet to aid and guard him, such as did not exist among the desert Arabs. The emigrants, therefore, used to express an aversion to "becoming Arabs," that is, (to be​coming) inhabitants of the desert upon whom emigration was not obligatory. According to the tradition of Sa'd b. Abi Waggas, Muhammad said, when (Sa'd) was ill in Mecca: "0 God, give success to the emigration of my companions and do not cause them to turn back." 21' That means, God should enable them to stay in Medina and not to have to leave it, so that they would not have to discontinue the emigration they had begun, and return. It is the same meaning as is implied in the expression "turning back" in connection with any enterprise.

It is (also) said that the (prohibition against "turning

18 Cf. 2:291 ff., below.
1e Qur'an 3.76 (70); 9.4 (4), 7 (7).

'0 Cf. al-Bukhari, Sahih, IV, 373; Concordance, II, 247a, 11. 32 f.; Ibn

Ilajar, Tahdhib, IV, 15o ff.

11 Cf. al-Bukhari, Sahih, 1, 326; Concordance, I, 245b,11. 25 tf.
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back") was restricted to the time before the conquest of Mecca, when there was a need for emigration because of the small number of Muslims. After the conquest, when the Muslims had become numerous and strong, and God had guaranteed His Prophet inviolability ('ismah), emigration was no longer necessary. Muhammad said: "There is no emigration after the conquest." 22 This has been interpreted as meaning that the injunction to emigrate was no longer valid for those who became Muslims after the conquest. It has also been interpreted (to mean) that emigration was no longer obligatory upon those who had become Muslims and had emigrated before the conquest. (At any rate,) all agree that emigration was no longer necessary after the Prophet's death, because the men around Muhammad had by then dis​persed and spread in all directions. The only thing that re​mained was the merit of living in Medina, which constituted emigration.

Thus, al-Hajjaj's statement to Salamah, who went to live in the desert: "You have turned back and become an Arab?" is a reproach to Salamah for giving up his residence in Me​dina. It contains an allusion to the words of the aforemen​tioned prayer of the Prophet: "Do not cause them to turn back." The words, "You have become an Arab?" are a re​proach, as they imply that Salamah had become one of the Arabs who did not emigrate. In his reply, Salamah denied both insinuations. He said that the Prophet had permitted him to go to the desert. This was a special (permission) in Salamah's case, exactly as, for instance, the testimony of Khuzaymah E3 and Abu Burdah's 24 lamb were special to the

Y2 Cf. the references in Handbook, p. 98b.

22 Khuzaymah b. Thabit's testimony was counted by the Prophet as that of two men. Cf. Concordance, III, 198b, 1. 4; al-Bukhari, Ta'rikh, 111, 188; Ibn Sa'd, Tabagdt, ed. E. Sachau et al. (Leiden, 1905-40), IV 2, 90 ff.; Ibn Hajar, Tahdhib, III, 140.

24 The sacrificial animal should be slaughtered after prayer, but in the case of Abu Burdah Hini' b. Niyir, the animal he had slaughtered previ​ously was accounted a valid sacrifice by the Prophet. This, however, is stated not to be a precedent. Cf. al-Bukhari, $ahih, IV, 21; Concordance, I, 3296, 11.

52 ff.
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cases of Khuzaymah and Abu Burdah. Or, (it may be) al​Hajjaj reproached Salamah only because he was giving up his residence in Medina, as he was aware that emigration was no longer necessary after the Prophet's death. Salamah's reply was that it was more proper and better to avail himself of the Prophet's permission, who had distinguished him by this special permission only because (the Prophet) had some mo​tive known to him(self) when he gave it.

In any event, the story does not imply that censure of desert (life) is meant by the expression "to become an Arab." It is known that the legal obligation to emigrate served the purposes of aiding and guarding the Prophet. It did not have the purpose of censuring desert (life). Use of the expression "to become an Arab," to condemn non-fulfillment of the duty (of emigration), is no indication that "becoming an Arab" is something blameworthy. And God knows better.

[ 5 ] Bedouins are more disposed to courage than sedentary people.

The 25 reason for this is that sedentary people have be​

come used to laziness and ease. They are sunk in well-being and luxury. They have entrusted defense of their property and their lives to the governor and ruler who rules them, and to the militia which has the task of guarding them. They find full assurance of safety in the walls that surround them, and the fortifications that protect them. No noise disturbs them, and no hunting occupies them. They are carefree and trusting, and have ceased to carry weapons. Successive generations have grown up in this way of life. They have become like women and children, who depend upon the master of the 1, 229 house. Eventually, this has come to be a quality of character that replaces natural (disposition).

The Bedouins, on the other hand, live separate from the community. They are alone in the country and remote from militias. They have no walls and gates. Therefore, they pro​

E5 Cf. Issawi, pp. 67 f.
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vide their own defense and do not entrust it to, or rely upon others for it. They always carry weapons. They watch care​fully all sides of the road. They take hurried naps only when they are together in company or when they are in the saddle. They pay attention to every faint barking and noise. They go alone into the desert, guided by their fortitude, putting their trust in themselves. Fortitude has become a character quality of theirs, and courage their nature. They use it whenever they are called upon or an alarm stirs them. When sedentary people mix with them in the desert or associate with them on a journey, they depend on them. They cannot do anything fore themselves without them.. This is an observed fact. (Their dependence extends) even to knowledge of the country, the (right) directions, watering places, and crossroads. The rea​son for this is the thing we have explained. At the base of it is the fact that man is a child of the customs and the things he has become used to. He is not the product of his natural disposition and temperament .21a The conditions to which he has become accustomed, until they have become for him a quality of character and matters of habit and custom, have re​placed his natural disposition. If one studies this in human beings, one will find much of it, and it will be found to be a correct (observation).

"God creates whatever He wishes." 26

E6] The reliance of sedentary people upon laws destroys their fortitude and power of resistance.

Not everyone is master of his own affairs. Chiefs and leaders who are masters of the affairs of men are few in com​parison with the rest. As a rule, man must by necessity be dominated by someone else. If the domination is kind and just and the people under it are not oppressed by its laws and restrictions, they are guided by the courage or cowardice that they possess in themselves. They are satisfied with the ab​

26u CfC n. 21 to Ch. v, below.

26 Qur'an 3.47 (42); 5.17 (20); 24.45 (44); 28.68 (68); 30.54 (53); 39.4 (6); 42.49 (48).

Reliance upon Laws Destroys Fortitude

sence of any restraining power. Self-reliance eventually be​comes a quality natural to them. They would not know any​thing else. If, however, the domination with its laws is one of brute force and intimidation, it breaks their fortitude and deprives them of their power of resistance as a result of the inertness that develops in the souls of the oppressed, as we shall explain.

'Umar forbade Sa'd (b. Abi Waggas) to exercise such (arbitrary power) when Zuhrah b. I,Iawiyah took the spoils of al-Jalinus. The value of the spoils was 75,000 gold pieces. (Zuhrah) had followed al-Jalinus on the day of al-Qadisiyah, killed him, and taken his spoils. Sa'd took them away from him and said, "Why did you not wait for my permission to follow him?" He wrote to 'Umar and asked 'Umar for per​mission (to confiscate the spoils). But 'Umar replied, "Would you want to proceed against a man like Zuhrah, who already has borne so much of the brunt (of battle),27 and while there still remains so much of the war for you (to finish)? Would you want to break his strength and morale?" Thus, 'Umar confirmed (Zuhrah) in possession of the spoils.28
When laws are (enforced) by means of punishment, they completely destroy fortitude, because. the use of punishment against someone who cannot defend himself generates in that person a feeling of humiliation that, no doubt, must break his 1, 231 fortitude.

When laws are (intended to serve the purposes of) educa​tion and instruction and are applied from childhood on, they have to some degree the same effect, because people then grow up in fear and docility and consequently do not rely on their own fortitude.

For this (reason), greater fortitude is found among the savage Arab Bedouins than among people who are subject to laws. Furthermore, those who rely on laws and are dominated by them from the very beginning of their education and instruction in the crafts, sciences, and religious matters, are

27 Or, more generally, "who has shown himself so courageous." 2e Cf. at-Tabari, Annales, I, 2346.
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thereby deprived of much of their own fortitude. They can scarcely defend themselves at all against hostile acts. This is the case with students, whose occupation it is to study and to learn from teachers and religious leaders, and who constantly apply themselves to instruction and education in very digni​fied gatherings. This situation and the fact that it destroys the power of resistance and fortitude must be understood.

It is no argument against the (statement just made) that the men around Muhammad observed the religious laws, and yet did not experience any diminution of their fortitude, but possessed the greatest possible fortitude. When the Muslims got their religion from the Lawgiver (Muhammad), the restraining influence came from themselves, as a result of the encouragement and discouragement he gave them in the Qur'an." It was not a result of technical instruction or sci​entific education. (The laws) were the laws and precepts of the religion, which they received orally and which their firmly rooted (belief in) the truth of the articles of faith caused them to observe. Their fortitude remained unabated, and it was not corroded by education or authority. 'Umar said, "Those who are not educated (disciplined) by the religious law are not educated (disciplined) by God." 3° (This statement ex​presses) 'Umar's desire that everyone should have his re​straining influence in himself. It also expresses his certainty that the Lawgiver (Muhammad) knew best what is good for mankind.

(The influence of) religion, then, decreased among men, and they came to use restraining laws. The religious law be​came a branch of learning and a craft to be acquired through instruction and education. People turned to sedentary life and assumed the character trait of submissiveness to law. This led to a decrease in their fortitude.

It has thus become clear that governmental and educa​tional laws destroy fortitude, because their restraining in​

29 Told "he recited." Cf, the term matluw, p. 192 (n. 261), above, and p. 437 and 3:113, 284, below.

3° Cf. 3:306, below.

Reliance upon Laws Destroys Fortitude

fluence is something that comes from outside. The religious

laws, on the other hand, do not destroy fortitude, because

their restraining influence is something inherent. Therefore, governmental and educational laws influence sedentary people, in that they weaken their souls and diminish their stamina, because they have to suffer (their authority) both as children and as adults. The Bedouins, on the other hand, are not in the same position, because they live far away from the laws of government, instruction, and education. Therefore, Abu Muhammad b. Abi Zayd,31 in his book on the laws governing teachers and students (Ahkdm al-mu'allimfn wa-l​muta'allimin), said: "The educator must not strike a boy more than three times (in one punishment) as an educational measure." 32 (Ibn Abi Zayd) reported this remark on the authority of Judge Shurayh.33 Certain scholar(s) argued in favor of the procedure mentioned, by referring to the three​fold choking mentioned in the tradition concerned with the beginning of revelation." This, however, is a weak argument. (The tradition about the) choking is not suitable proof, be​cause it has nothing to do with ordinary instruction. God "is wise and knowing." 35

[ 7 ] Only tribes held together by group feeling can live
1, 233 in the desert.

It should be known that God put good and evil into the nature of man. Thus, He said in the Qur'an: "We led him
° Cf. P. 223, above.

° Cf. also 3:206, below. In the city of Ibn Khaldun's ancestors, it was prescribed ca. 1100 that "an older child should not be struck more than five times, nor a small one more than three, and the severity of the blows should be according to the strength of the individual children to stand them." Cf. E. Levi-Provengal, "Le Traite d'Ibn 'AbdGn," Journal asiatique, CCXXIV (1934), 214; tr. by the same, Seville musulmane au debut du XII a siecle (Islam d'hier et d'aujourd'hui, No. 2) (Paris, 1947), pp. 53 f.

° Shurayh lived in the seventh century and is said to have been appointed judge of al-Kufah by 'Umar. Cf. J. Schacht, The Origins of Muhammadan Jurisprudence (Oxford, 1950), pp. 228 f.

39 Cf. pp. 201 f., above. The story of the threefold choking is here under​stood as an educational measure, serving the purpose of teaching Muhammad how to read the writing revealed to him by Gabriel.

11 Qur'an 6.18 (18), 73 (73); 34.1 (1).
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along the two paths." 30 He further said: "And inspired (the soul) with its wickedness as well as its fear of God." 31

Evil is the quality that is closest to man when he fails to improve his customs and (when) religion is not used as the model to improve, him. The great mass of mankind is in that condition, with the exception of those to whom God gives success. Evil 's qualities in man are injustice and mutual aggression. He who casts his eye upon the property of his brother will lay his hand upon it to take it, unless there is a restraining influence to hold him back. The poet thus said:

Injustice is a human characteristic. If you find

A moral man," there is some reason why he is not unjust.

Mutual aggression of people in towns and cities is averted by the authorities and the government, which hold back the masses under their control from attacks and aggression upon each other. They are thus prevented by the influence of force and governmental authority from mutual injustice, save such injustice as comes from the ruler himself.

Aggression against a city from outside may be averted by walls, in the event of negligence '40 a surprise attack at night, or inability (of the inhabitants) to withstand the enemy dur​ing the day. (Or,) it may be averted with the help of a militia of government auxiliary troops, if (the inhabitants are other​wise) prepared and ready to offer resistance.

The 91 restraining influence among Bedouin tribes comes from their shaykhs and leaders. It results from the great re​spect and veneration they generally enjoy among the people. The hamlets of the Bedouins are defended against outside en​

36 Qur'an 90.10 (10).
m Qur'an 91.8 (8).
as Cf. Issawi, pp. 105 f. as `If/ah is the term picked by translators of Greek texts into Arabic for uw4 poitvfl.

The verse is by al-Mutanabbi'; cf. the appendix to the edition of his Diwdn (Beirut, 1882), II, 690, and ar-Raghib al-Isfahini, Muhddardt, I, 140.

40 That is, a general state of unpreparedness.

91 The remainder of this section was translated by R. A. Nicholson, Translations of Eastern Poetry and Prose, pp. 181 f.

Group Feeling Needed for Tribal Life

emies by a tribal militia composed of noble youths of the tribe

who are known for their courage. Their defense and protec- 1, 2,4 tion are successful only if they are a closely-knit group 92 of common descent. This strengthens their stamina and makes them feared, since everybody's affection for his family and his group is more important (than anything else). Compassion and affection for one's blood relations and relatives exist in human nature as something God put into the hearts of men. It makes for mutual support and aid, and increases the fear felt by the enemy.

This may be exemplified by the story in the Qur'an about Joseph's brothers. They said to their father: "If the wolf eats him, while we are a group, then, indeed, we have lost out." 43 This means that one cannot imagine any hostile act being undertaken against anyone who has his group feeling to support him.

Those who have no one of their own lineage (to care for) rarely feel affection for their fellows. If danger is in the air on the day of battle, such a one slinks away and seeks to save himself, because he is afraid of being left without support 44 and dreads (that prospect). Such people, therefore, cannot live in the desert, because they would fall prey to any nation that might want to swallow them up.

If this is true with regard to the place where one lives, which is in constant need of defense and military protection, it is equally true with regard to every other human activity, such as prophecy, the establishment of royal authority, or propaganda (for a cause). Nothing can be achieved in these matters without fighting for it, since man has the natural urge to offer resistance. And for fighting one cannot do without group feeling, as we mentioned at the beginning. This should be taken as the guiding principle of our later exposition.

God gives success.

42 Here the text has `atablyah "group feeling," though `usbah "group"

would seem better.

I Qur'an 12.14 (14).

44 Cf. R. Dozy in Journal asiatique, XIV 6 (1869), 152 f.
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[ 8 ] Group feeling results only from (blood) relation​ship or something corresponding to it.

(Respect for) blood 45 ties is something natural among men, with the rarest exceptions. It leads to affection for one's relations and blood relatives, (the feeling that) no harm ought to befall them nor any destruction come upon them. One feels shame when one's relatives are treated unjustly or attacked, and one wishes to intervene between them and whatever peril or destruction threatens them. This is a natural urge in man, for as long as there have been human beings. If the direct relationship between persons who help each other is very close, so that it leads to close contact and unity, the ties are obvious and clearly require the (existence of a feeling of solidarity) without any outside (prodding). If, however, the relationship is somewhat distant, it is often forgotten in part. However, some knowledge of it remains and this causes a person to help his relatives for the known motive, in order to escape the shame he would feel in his soul were a person to whom he is somehow related treated un​

justly45
Clients and allies belong in the same category. The affec​tion everybody has for his clients and allies results from the feeling of shame that comes to a person when one of his neighbors, relatives, or a blood relation in any degree (of kinship) is humiliated. The reason for it is that a client (-mas​ter) relationship leads to close contact exactly, or approxi​mately in the same way, as does common descent. It is in that sense that one must understand Muhammad's remark, "Learn as much of your pedigrees as is necessary to establish your ties of blood relationship." 47 It means that pedigrees

's Cf. Issawi, pp. los f.
46 Cf. Bombaci, pp. 446 f.

"Cf. Concordance, 11, 238b; Ibn Abi Zayd, Risdlah, ed. L. Bercher (3d ed.), p. 326, where `Umar is credited with the saying; F. Rosenthal, .4 History of Muslim Historiography, p. 27 (n. s). The phrase wasala ar-rahim (al​arhdm) has been understood to mean "to be kind and give presents to one's blood relatives." In the context where it occurs below, 2:145 (n. 761), one might think of such a translation, though it does not seem to be correct there. Here it would be impossible.
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are useful only in so far as they imply the close contact that is a consequence of blood ties and that eventually leads to mutual help and affection. Anything beyond that is super​fluous." For a pedigree is something imaginary and devoid of reality." Its usefulness consists only in the resulting con​nection and close contact. If the fact of (common descent) is obvious and clear, it evokes in man a natural affection, as we have said. If, however, its existence is known only from re​mote history, it moves the imagination but faintly. Its useful​ness is gone, and preoccupation with it becomes gratuitous, a kind of game, and as such is not permissible. In this sense, one must understand the remark, "Genealogy is something that is of no use to know and that it does no harm not to know." 5° This means that when common descent is no longer clear and has become a matter of scientific knowledge, it can no longer move the imagination and is denied the affection caused by group feeling. It has become useless.

And God knows better.

1, 236

[9) Purity of lineage is found only among the savage
Arabs of the desert and other such people.

This 51 is on account of the poor life, hard conditions, and

bad habitats that are peculiar to the Arabs. They are the result of necessity that destined (these conditions) for (the Arabs), in as much as their subsistence depends on camels and camel breeding and pasturage. The camels are the cause of (the Arabs') savage life in the desert, since they feed on the shrubs of the desert and give birth (to their young ones) in the desert sands, as has been mentioned before." The desert is a place of hardship and starvation, but to them it has be​come familiar and accustomed. Generations of (Arabs) grew

up in the desert. Eventually, they become confirmed in their I, 297 character and natural qualities. No member of any other

98 The correct vocalization mustaghndn is indicated in C and D. 49 Cf. p. 374, below. sa Cf. F. Rosenthal, op. cit., p. 243. ci Cf. Issawi, pp. 104 f.
52 Cf. p. 251, above.
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nation was disposed to share their conditions. No member of any other race felt attracted to them. But if one of them were to find ways and means of fleeing from these conditions, he would not (do so or) give them up." Therefore, their pedi​grees can be trusted not to have been mixed up and corrupted. They have been preserved pure in unbroken lines. This is the case, for instance, with Mudar tribes such as the Quraysh, the Kinanah, the Thagif, the Banu Asad, the Hudhayl, and their Khuza'ah neighbors. They lived a hard life in places where there was no agriculture or animal husbandry. They lived far from the fertile fields of Syria and the 'Iraq, far from the sources of seasonings and grains. How pure have they kept their lineages! These are unmixed in every way, and are known to be unsullied.

Other Arabs lived in the hills and at the sources of fertile pastures and plentiful living. Among these Arabs were the Himyar and the Kahlan, such as the Lakhm, the Judham, the Ghassan, the Tayy, the Quda'ah, and the Iyad. Their line​ages were mixed up, and their groups intermingled. It is known that people (genealogists) differ with respect to each one of these families. This came about as the result of inter​mixture with non-Arabs. They did not pay any attention to preserving the (purity of) lineage of their families and groups. This 64 was done only by (true) Arabs. 'Umar said: "Study genealogy, and be not like the Nabataeans of the Mesopotamian lowlands. When one of them is asked about his origin, he says: 'From such and such a village.' " 55 Furthermore, the Arabs of the fertile fields were affected by the general human trend toward competition for the fat soil and the good pastures. This resulted in intermingling and much mixture of lineages. Even at the beginning of Islam, people occasionally referred to themselves by their places of residence. They referred to the Districts of Qinnasrin, of Da​mascus, or of the 'Awisim (the border region of northern

ss But see above, p. 252.
U Cf. Issawi, pp. 106 f.

ss Cf. Ibn 'Abdrabbih,'Igd, II, 37; Ibn 'Abd-al-Barr, al-Inbdh'ald gabd'il ar-ruwdh (Cairo, 1350/1931-32), p. 43.

Purity and Confusion of Lineage

Syria). This custom was then transferred to Spain. It hap​pened not because the Arabs rejected genealogical considera​tions, but because they acquired particular places of residence after the conquest. They eventually became known by their places of residence. These became a distinguishing mark, in addition to the pedigree, used by (the Arabs) to identify themselves in the presence of their amirs. Later on, sedentary (Arabs) mixed with Persians and other non-Arabs. Purity of lineage was completely lost, and its fruit, the group feeling, was lost and rejected. The tribes, then, disappeared and were wiped out, and with them, the group feeling was wiped out. But the (earlier situation) remained unchanged among the Bedouins.

God inherits the earth and whomever is upon it.

[ 10 ] How lineages become confused.

It is clear that a person of a certain descent may become attached to people of another descent, either because he feels well-disposed toward them, or because there exists an (old) alliance or client(-master) relationship, or yet because he had to flee from his own people by reason of some crime he committed. Such a person comes to be known as having the same descent as those (to whom he has attached himself) and is counted one of them with respect to the things that result from (common descent), such as affection, the rights and obligations concerning talion and blood money, and so on. When the things which result from (common) descent are there, it is as if (common descent) itself were there, because the only meaning of belonging to one or another group is that one is subject to its laws and conditions, as if one had come into close contact with it. In the course of time, the original descent is almost forgotten. Those who knew about it have passed away, and it is no longer known to most people. Family lines in this manner continually changed from one tribal group to another, and some people developed close contact with others (of a different descent). This happened both in pre-Islamic and in Islamic times, and between both
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Arabs and non-Arabs. If one studies the different opinions concerning the pedigree of the family of al-Mundhir 66 and others, the matter will become somewhat clearer.

The affair of the Bajilah and 'Arfajah b. Harthamah is an(other) illustration. When 'Umar appointed 'Arfajah their governor, (the Bajilah) asked ('Umar) to withdraw him, saying that he was a naziiif 67 among them, that is, one who had come to them from outside and attached himself to them. They asked that he appoint Jarir (instead). 'Umar asked 'Arfajah about this, and he replied: "They are right, 0 Commander of the Faithful. I am from the AM. I shed blood among my people, and joined (the Bajilah)." es This shows how 'Arfajah had come to mix with the Bajilah, had become of their skin, and was known as one having the same descent as they, to the extent that he could eventually become a candidate for leadership over them, (and would have) had someone not remembered the genealogical ramifications. Had they overlooked it and had (still) more time elapsed, (his foreign origin) would have been forgotten, and he would have been considered one of them in every respect.

This should be understood and pondered as one of God's ways with His creatures. Similar things occur frequently in our own times, and have always been frequent in former

times."

ss The Lakhmids of al-Hirah on the Euphrates.

57 Bulaq has the freehand correction laziq..Nazif has no meaning that would be suitable here, according to the Arabic dictionaries. R. Dozy, op. cit. (n. 44, above), and also in Supplement aux dictionnaires arabes, II, 658a, called attention to the fact that at-Tabari has nazi' in reporting this story. Cf. at-Tabari, Annales, I, 2186, 1. 14, and glossary, p. DIX. It seems that Ibn Khaldun misread the word in at-Tabari or an intermediary source. The accusative naz?'an that appears in at-Tabari could easily be misread naz?fan.

sa The story was referred to above, p. 55. Cf. also 2:39, below.

59 Bulaq adds here another section, which appears only in the Tunis MS used by the editor of Bulaq, and which was dropped in all later texts, although reference is made to it at the beginning of the next section. It reads:

Among all those who share in a given group feeling,
leadership always remains vested in the particular
family to which it belongs.

It should be known that although each tribe and subtribe forms but a single (uniform) group because of their common descent, there exist among

Confusion of Lineage-Leadership and Lineage

[ I I ] Leadership over people who share in a given group feeling cannot be vested in those not of the same descent.6o

This is because leadership exists only through superi​ority, and superiority only through group feeling, as we have mentioned before." Leadership over people, therefore, must, of necessity, derive from a group feeling that is superior to each individual group feeling. Each individual group feeling that becomes aware of the superiority of the group feeling of the leader is ready to obey and follow (that leader).
them special kinds of group feeling because of special relationships that constitute a closer kind of contact than common (general) descent. These may be, for instance, (the members of) one family, or the members of one tent, or brothers who are sons of one father. (People related in this way) are different from close or remote cousins. They are more firmly estab​lished in their particular descent, (but they still) share with other groups the common (general) descent. They feel affection for the people of their particular descent as well as for those of the common (general) descent. Their affection, however, is stronger in the case of the people of their particular descent because of the close contact.

Leadership is vested in one particular family among them, and not in the whole. Since leadership is the result of superiority, it (follows) neces​sarily that the group of the (particular) family in which (leadership is vested) must be stronger than that of all the other groups, in order to enable that (particular family) to gain superiority and, thus, full leadership for its members. If this is necessary, it is obligatory that leadership over (all others) always remain vested in the particular family having supe​riority over them. Were it to pass to outsiders and become vested in other groups of inferior power, they would not have full leadership.

Leadership is continuously transmitted within that (particular) family from one branch to another, but always to the strongest branch only, for reasons connected with the secret of superiority which we have mentioned. Social organization and group feeling may be compared to the (process of) mixture of the things that come into being. No mixture can come about in them if the elements are all equal to each other. One element must necessarily be superior. If not, the process of coming into being cannot materialize. [Cf. pp. 336 f., below.] This is the secret reason why superior​ity is a (necessary) condition in connection with (matters of) group feeling. It makes it obligatory for leadership to remain vested in a particular family, as we have established.

fi0 In one of the comparatively rare references to the Muqaddimah in the

'Ibar, Ibn Khaldun refers to this chapter as proof of the spuriousness of the

alleged Sassanian genealogy of the Bayids; cf. 'Ibar, III, 395. And again, in

'Ibar, V, 4,96 f., and in VI, 7 f., he refers to it as an argument against the

alleged descent of the Syrian tribe Al Fail and their chief, Muhanna', from

'Abbisah, the sister of ar-Rashid. Cf. pp. 28 ff, above, and p. 272, below.

61 In the deleted section which immediately preceded this one. Cf. n. 59.
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Now, a person who has become attached to people of a common descent usually does not share the group feeling that derives from their common descent. He is merely at​tached to them." The firmest connection he has with the

1, 24o group is as client and ally. This in no way guarantees him superiority over them. Assuming that he has developed close contact with them, that he has mixed with them, that the fact that he was originally merely attached to them has been forgotten, and that he has become one of their skin and is addressed as one having the same descent as they, how could he, or one of his forebears, have acquired leadership be​fore that process had taken place, since leadership is trans​mitted in one particular branch that has been marked for superiority through group feeling? The fact that he was merely attached to the tribe was no doubt known at an earlier stage, and at that time prevented him (or rather, his forebears) from assuming leadership. Thus, it could not have been passed on by (a man) who was still merely attached (to the tribe). Leadership must of necessity be inherited from the person who is entitled to it, in accordance with the fact, which we have stated, that superiority results from group feeling.

Many leaders of tribes or groups are eager to acquire certain pedigrees. They desire them because persons of that particular descent possessed some special virtue, such as bravery, or nobility, or fame, however this may have come about. They go after such a family and involve themselves in claims to belong to a branch of it. They do not realize that they thus bring suspicion upon themselves with regard to their leadership and nobility.

Such things are frequently found among people at this time. Thus, the Zanatah in general claim to be Arabs. The Awlad Rabab, who are known as the Hijazis and who belong to the Banu 'Amir, one of the branches of the Zughbah, claim that they belong to the Banu Sulaym and, in particular,

Leadership Based upon Group Feeling

to the Sharid, a branch of the Bani Sulayin. Their ancestor is

said to have joined the Banu 'Amir as a carpenter who made

biers. He mixed with them and developed a close contact with them. Finally, he became their leader. He was called by them al-Hij azi.

Similarly, the Banu 'Abd-al-Qawi b. al-'Abbas of the Tiljin claim to be descendants of al-'Abbas b. 'Abd-al​Muttalib, because they want to have noble descent (from the family of the Prophet), and hold a mistaken opinion concern​ing the name of al-'Abbas b. 'Asiyah, the father of 'Abd-al​Qawi. It is not known that any 'Abbasid ever entered the Maghrib. From the beginning of the 'Abbasid dynasty and thereafter, the Maghrib was under the influence of the Idrisids and the 'Ubaydid(-Fatimids), 'Alid enemies of the 'Abba​sids. No 'Abbasid would have become attached to a Shi'ah.

Similarly, the Zayyanids, the 'Abd-al-Wadid rulers (of Tlemcen), claim to be descendants of al-Qasim b. Idris, basing their claim on the fact that their family is known to have descended from al-Qasim. In their own Zanitah dialect, they are called Ait al-Qasim s3 that is, Banu 1-Qasim. They claim that the Qasim (after whom they are named) was al​Qasim b. Idris, or al-Qasim b. Muhammad b. Idris. If that were true, all that can be said concerning that Qasim is that he fled his own realm and attached himself to (the Zanatah group of the 'Abd-al-Wad). How, then, could he have gained complete leadership over them in the desert? The story is an error resulting from the name of al-Qasim, which is very frequent among the Idrisids. (The Zayyanids), there​fore, thought that their Qasim was an Idrisid. (But after all,) they hardly need so spurious a genealogy. They gained royal authority and power through their group feeling, not through claims to 'Alid, 'Abbasid, or other descent.

These things are invented by people to get into the good graces of rulers, through (sycophantic) behavior and through the opinions they express. Their (fabrications) eventually
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become so well known as to be irrefutable. I have heard that Yaghamrasin 6" b. Zayyan, the founder of the Zayyanid rule,

1, 242 when he was asked about (the alleged Idrisid descent of his family), denied it. He expressed himself in the Zanatah dialect as follows: "We gained worldly power and royal authority with our swords, not through (noble) family con​nections. The usefulness of (our royal authority for us) 6"a in the next world depends on God." And he turned away from the person who, in this way, had hoped to get into his good graces.

Another example is the claim of the Banu Sa'd, shaykhs of the Banu Yazid of the Zughbah, to be descendants of (the Caliph) Abu Bakr as-Siddiq. Then, there is the claim of the Banu Salimah, shaykhs of the Banu Yadlaltin (Idlelten) of the Titjin, that they belong to the Sulaym, as well as the claim of the Dawawidah, shaykhs of the Riyah, that they are de​scendants of the Barmecides.65 We also hear that the Banu Muhanna', amirs of the Tayy in the East, claim to be de​scendants of the Barmecides. There are many such examples. The fact that these groups are the leaders among their peoples speaks against their claims to such pedigrees, as we have mentioned. Their common descent (with their people) must be pure, and they must enjoy the strongest possible group feeling (in their own tribe, to have gained the leader​ship). Were this taken into consideration, errors in this mat​ter would be avoided.

64 According to the vocalization in D, the name reads Yagh (a) mrasin. The Autobiography suggests the vocalizations Yagha/imrisa/in; cf. Auto​biography, p. 453. Modern scholarship commonly uses the wrong form Yaghmu/orisa/in. It seems to have been influenced by the occurrence of the name of Yaghmir for the same man. But his name is also pronounced Ghamrasen, in modern Tlemcen, according to A. Bel in his edition of Yabyi Ibn Khaldun, Histoire des Beni 'Abd el-Wdd (Algiers, 1903/4), p. 157 (-.3).

fim Cf. Surdon and Bercher, p. 26. Referring the Arabic pronoun to "the usefulness of (such a noble descent)" would imply that Yaghamrasin was skeptical as to the religious merit of 'Alid descent.

65 Cf. n. 60 to this chapter. A brief sketch of the history of the Fadl, down to the present, is given in M. von Oppenheim, Die Beduinen (Leipzig, 1939), 1, 350 tf.

The Basis of Leadership and Nobility

The connection of the Mahdi of the Almohads with the 'Alid family should not be considered a case of this type. The Mahdi did not belong to the leading family among his people, the Harghah. He became their leader after he had become famous for his knowledge and religion, and by virtue of the fact that the Masmudah tribe followed his call. Yet, he be​longed to a (Harghah) family of medium rank."

God knows the unseen and the visible.

[ 12] Only those who share in the group feeling (of a group) can have a "house" and nobility in the basic sense and in reality, while others have it only in a metaphorical and figurative sense.

This is because nobility and prestige are the result of (personal) qualities. A "house" 67 means that a man counts noble and famous men among his forebears. The fact that he is their progeny and descendant gives him great standing among his fellows, for his fellows respect the great standing and nobility that his ancestors acquired through their (per​sonal) qualities.

With regard to their growth and propagation, human beings can be compared to minerals. Muhammad said: "Men are minerals. The best ones in pre-Islamic times are also the best ones in Islam, if they are understanding." 68 "Prestige" in its proper meaning refers to (family) descent.

We have explained that the advantage of (common) descent consists in the group feeling that derives from it and that leads to affection and mutual help. Wherever the group feeling is truly formidable and its soil kept pure, the ad​vantage of a (common) descent is more evident (than else​

66 Cf. pp. 54 f., above.

67 Bayt in this sense has the pl. buy&tdt. The word "house" was used in this sense in the ancient Near East. It was particularly well established in the old Persian Empire. All signs point to the fact that the Arabs derived their usage of the word in this particular sense from the Persian cultural orbit.

s' Cf. Concordance, II, 11ob,11. 93 ff; Handbook, p. 58b.
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where), and the (group feeling) is more effective. It is an additional advantage to have a number of noble ancestors. Thus, prestige and nobility become firmly grounded in those who share in the group feeling (of a tribe), because there exists (in them) the result of (common) descent. The nobility of a "house" is in direct proportion to the different degrees of group feeling, because (nobility) is the secret of (group feeling).

Isolated 69 inhabitants of cities can have a "house" only in a metaphorical sense. The assumption that they possess one is a specious claim. Seen in its proper light, prestige means to the inhabitants of cities that some of them count among their forefathers men who had good (personal) qualities and who mingled with good people, and (that, in addition, they) try to be as decent as possible. This is different from the real meaning of group feeling, as group feeling derives from (common) descent and a number of forefathers. The terms "prestige" and "house" are used metaphorically in this connection, because there exists in this case a number of successive ancestors who consistently performed good deeds. This is not true and unqualified prestige .7D

A "house" possesses an original nobility through group feeling and (personal) qualities. Later on, the people (who have a "house") divest themselves of that nobility when group feeling disappears as the result of sedentary life, as mentioned before, 71 and they mingle with the common people. A certain delusion as to their former prestige remains in their souls and leads them to consider themselves members of the most noble houses .72 They are, however, far from that (status), because their group feeling has completely disap​peared. Many inhabitants of cities who had their origins in

69 That is, belonging to no tribe.

70 Bulaq adds: "It is true that the term 'prestige' is correctly used in both cases according to conventional linguistic usage. It is an ambiguous term that is more appropriately used in some cases (than in others)."

71 Cf., apparently, p. 267, above.

71 The earlier texts add: "who represent (closely knit) groups."

Nobility Depends on Group Feeling

(noble) Arab or non-Arab "houses" share such delusions.

The Israelites are the most firmly misled in this delusion. They originally had one of the greatest "houses" in the world, first, because of the great number of prophets and messengers born among their ancestors, extending from Abraham to Moses, the founder of their religious group and law, and next, because of their group feeling and the royal authority that God had promised and granted them by means of that group feeling. Then, they were divested of all that, and they suffered humiliation and indigence. They were destined to live as exiles on earth. For thousands of years, they knew only enslavement and unbelief 73 Still, the delusion of (nobility) has not left them. They can be found saying: "He is an Aaronite"; "He is a descendant of Joshua"; "He is one of Caleb's progeny"; "He is from the tribe of Judah." This in spite of the fact that their group feeling has disap​peared and that for many long years they have been exposed to humiliation .74 Many other inhabitants of cities who hold (noble) pedigrees but no longer share in any group feeling, are inclined to (utter) similar nonsense.

Abu 1-Walid b. Rushd (Averroes) erred in this respect.

He mentioned prestige in the Rhetoric, one of the abridg​ments of the books of the first science." "Prestige," he states, "belongs to people who are ancient settlers in a town." He

did not consider the things we have just mentioned. I should 1, 245 like to know how long residence in a town can help (anyone to gain prestige), if he does not belong to a group that makes him feared and causes others to obey him. (Averroes,) in a way, considers prestige as depending exclusively on the

71 Bulaq corrects the text to read: "subservience to unbelief."

T Cf. also p. 288 and 3:306, below.

7s This strange expression seems to refer to the Aristotelian Organon. One is tempted to correct the text, with Bulaq, to "the First Teacher," the epithet by which Aristotle was commonly known; cf. 3:115, below. * Tile reference is to Averroes' Talkhis al-Khitdbah, ed. `Abd-ar-Rahman Badawi (Cairo, 1960), p. 41. Cf. also Badawi, Dawr al-'Arab (Beirut, 1965), pp. 115 ff.
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number of forefathers. Yet,76 rhetoric means to sway the opinions of those whose opinions count, that is, the men in command. It takes no notice of those who have no power. They cannot sway anyone's opinions, and their own opinions are not sought. The sedentary inhabitants of cities fall into that category. It is true that Averroes grew up in a genera​tion (group) and a place where people had no experience of group feeling and were not familiar with the conditions gov​erning it. Therefore, (Averroes) did not progress beyond his well-known (definition of) "house" and prestige as some​thing depending merely on the number of one's ancestors, and did not refer to the reality of group feeling and its influence among men.

"God knows everything." 77

[13] "House" and nobility come to clients and followers only through their masters and not through their own descent.

This is because, as we have mentioned before, only those who share in a group feeling have basic and true nobility. When such people take people of another descent as followers, or when they take slaves 79 and clients into servitude, and enter into close contact with them, as we have said, the clients and followers share in the group feeling of their masters and take it on as if it were their own group feeling. By taking their special place within the group feeling, they participate to some extent in the (common) descent to which (that particular group feeling belongs). Muhammad thus said, "The client of people belongs to them, whether he is their client as a slave, or as a follower and ally." 19

"That is, Averroes should have done better, since he discussed the matter in connection with rhetoric. A rhetorician ought not to concern him​self with "ancient settlers in cities," because they do not count, and therefore cannot be confused with "people of prestige."

91 Qur'an 2.29 (27), etc.

18 The form 'ibiddd used here is considered to designate specifically per​
sons born in slavery.

11 This is an important maxim in financial legislation. Cf. al-Bukhari, $ahtl}, IV, 290; Handbook, p. 148a, first entry under mawld.

Derivative Nobility of Clients

His own descent and birth are of no help as regards the group feeling of (the master), since (that group feeling) has nothing to do with (his own) descent. The group feeling that belonged to (his own) family is lost, because its in​fluence disappeared when he entered into close contact with that other family and lost contact with the men whose group feeling he had formerly shared. He thus becomes one of the others and takes his place among them. In the event a number of his ancestors also shared the group feeling of these people, he comes to enjoy among (these other people) a certain nobility and "house," in keeping with his position as their client and follower. However, he does not come to be as noble as they are, but remains inferior to them.

This is the case with clients of dynasties and with all servants. They acquire nobility by being firmly rooted in their client relationship, and by their service to their particu​lar dynasty, and by having a large number of ancestors who had been under the protection of (that dynasty). One knows that the Turkish clients of the 'Abbisids and, before them, the Barmecides, as well as the Bane Nawbakht, thus achieved "house" and nobility and created glory and importance for themselves by being firmly rooted in their relationship to the ('Abbisid) dynasty. Ja'far b. Yahyi b. Khilid had the great​est possible "house" and nobility. This was the result of his position as a client of ar-Rashid and his family. It was not the result of his own (noble) descent among the Persians. The same is the case with clients and servants under any dynasty. They have "house" and prestige by being firmly rooted in their client relationship with a particular dynasty and by being its faithful followers. Their original descent disappears (and means nothing), if it is not that of (the dy​nasty). It remains under cover and is not considered in con​nection with their importance and glory. The thing that is considered is their position as clients and followers, because this accords with the secret of group feeling which (alone) produces "house" and nobility.

The nobility of (a client) is, in a way, derived from the
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nobility of his masters, and his "house" is derived from what (his masters) have built. His own descent and birth do not help him. His glory is built upon his relationship as client to a particular dynasty, and upon his close contact with it as a follower and product of its education. His own original de​scent may have implied close contact with some group feeling and dynasty. If that (close contact) is gone and the person in question has become a client and follower of another (dy​nasty), his original (descent) is no longer of any use to him, because its group feeling has disappeared. The new (rela​tionship) becomes useful to him, because (its group feeling) exists.

This applies to the Barmecides. It has been reported that they belonged to a Persian "house," the members of which had been guardians of the fire temples of (the Persians). When they became clients of the 'Abbasids, their original (descent) was not considered. Their nobility resulted from their position as clients and followers of the ('Abbasid) dy​nasty.

Everything else is unsupported and unrealistic delusions prompted 80 by undisciplined souls. (The facts of) existence confirm our remarks. "Most noble among you in God's (eyes) is he who fears God most." 81

[ 14 ] Prestige lasts at best four generations in one

lineage.82
It should be known that the world of the elements and all it contains comes into being and decays. This applies to both its essences and its conditions. Minerals, plants, all the ani​mals including man, and the other created things come into being and decay, as one can see with one's own eyes. The same applies to the conditions that affect created things, and especially the conditions that affect man. Sciences grow up and then are wiped out. The same applies to crafts, and to similar things.

80 D correctly indicates the active tuwaswisu.

81 Qur'an 49.13 (19).
82 Cf. pp. 949 ff., below.

Prestige Limited to Four Generations

Prestige is an accident that affects human beings. It comes into being and decays inevitably. No human being exists who possesses an unbroken pedigree of nobility from Adam down to himself. The only exception was made for the Prophet, as a special act of divine grace to him, and as a measure designed to safeguard his true character.

Nobility originates in the state of being outside, as has been said." That is, being outside of 81 leadership and nobility and being in a vile, humble station, devoid of prestige. This means that all nobility and prestige is preceded by the non​existence of nobility and prestige, as is the case with every created thing.

It reaches its end in a single family within four successive generations. This is as follows: The builder of the glory (of the family) knows what it cost him to do the work, and he keeps the qualities that created his glory and made it last. The son who comes after him had personal contact with his father and thus learned those things from him. However, he is inferior in this respect to (his father), in as much as a per​son who learns things through study is inferior to a person who knows them from practical application. The third gener​ation must be content with imitation and, in particular, with reliance upon tradition. This member is inferior to him of the second generation, in as much as a person who relies (blindly) upon tradition is inferior to a person who exercises independ​ent judgment.es
The fourth generation, then, is inferior to the preceding ones in every respect. This member has lost the qualities that preserved the edifice of their glory. He (actually) despises

88 This apparently refers to some statement by others, not to a previous statement by Ibn Khaldun.

88 The root kharaja means "to go outside" and also "to be outside." The form used here usually means "going outside" or "departure." B actually has "departure toward leadership and nobility from a vile, humble station devoid of prestige." However, the preceding khdrijiyah "state of being outside" or "an outsider" (cf. p. 976, 1. 34, below), guarantees the accuracy of the above translation.

85 "Blind reliance upon tradition" and "exercise of independent judg​ment" are important terms of Muslim legal scholarship.
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(those qualities). He imagines that the edifice was not built through application and effort. He thinks that it was some​thing due his people from the very beginning by virtue of the mere fact of their (noble) descent, and not something that resulted from group (effort) and (individual) qualities. For he sees the great respect in which he is held by the people, but he does not know how that respect originated and what the

1, 249 reason for it was. He imagines that it is due to his descent and nothing else. He keeps away from those in whose group feel​ing he shares, thinking that he is better than they. He trusts that (they will obey him because) he was brought up to take their obedience for granted, and he does not know the qualities that made obedience necessary. Such qualities are humility (in dealing) with (such men) and respect for their feelings. Therefore, he considers them despicable, and they, in turn, revolt against him and despise him. They transfer (political) leadership from him and his direct lineage to some other related branch (of his tribe), in obedience to their group feeling, as we have stated. (They do so) after they have con​vinced themselves that the qualities of the (new leader) are satisfactory to them. His family then grows, whereas the family of the original (leader) decays and the edifice of his "house" collapses.

This is the case with rulers who have royal authority. It also is the case with all the "houses" of tribes, of amirs, and of everybody else who shares in a group feeling, and then also with the "houses" among the urban population. When one "house" goes down, another one rises in (another group of) the same descent. "If He wants them to disappear, He causes them to do so, and brings forth a new creation. This is not

difficult for God." 86

The rule of four (generations) with respect to prestige usually holds true. It may happen that a "house" is wiped out, disappears, and collapses in fewer than four (generations), or

B6 Qur'an 14.19 f. (22 f.); 35.16E (17 f.).
980

Prestige Limited to Four Generations

it may continue unto the fifth and sixth (generations), though in a state of decline and decay. The four generations can be explained as the builder, the one who has personal contact with the builder, the one who relies on tradition, and the destroyer. There could not be fewer.

The fact that prestige lasts four generations is considered (in statements discussed) under the subject of praise and glorification. Muhammad said: "The noble son of the noble (father) of the noble (grandfather) of the noble (great​grandfather): Joseph, the son of Jacob, the son of Isaac, the son of Abraham." 81 This indicates that (Joseph) had reached the limit in glory.

In the Torah, there is the following passage: "God, your 1, 250 Lord, is powerful 88 and jealous, visiting the sins of the fathers upon the children unto the third and the fourth (genera​tions)." This shows that four generations in one lineage are the limit in extent of ancestral prestige.

The Kitab al-Aghkni 89 reports, in the story of 'Uwayf al-Qawafi, that Khosraw asked an-Nu'man whether there was among the Arabs a tribe that was nobler than other tribes. And when the answer was yes, he asked: "In what respect (does such greater nobility show itself)?" An-Nu'man replied: "(In cases of men) with three successive ancestors who were leaders, and where the fourth generation, then, was perfect. The 'house' thus belongs to his tribe." 9° He looked for such people and found that the only ones that fulfilled the condition were the family of Hudhayfah b. Badr al-Fazari, the house of Qays; the family of Hajib b. Zurarah, the house of Tamim; the family of Dhu 1-Jaddayn, the house of

87 Cf. al-Bukhari, Sahih, II, 352, and III, 262 f., and, for a very similar version of the same saying, 11, 438, etc.

11 De Slane here makes the important observation that the addition of "powerful" in Exod. 20:5 is found only in the Vulgate, which, therefore, must have been the ultimate source of Ibn Khaldun's quotation.

89 Cf. Abu 1-Faraj al-Igfahani, Kitdb al-Aghani, XVII, 106 f.

9° The text of the Kitdb al-Aghdni adds fihi, which yields the better sense: "and the 'house' belonging to his tribe rests in him."
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Shayban; and the family of al-Ash'ath b. Qays, of the Kindah.91 He assembled those clans and the families attached to them, and appointed impartial judges. Hudhayfah b. Badr stood up; then al-Ash'ath b. Qays, because of his relationship to an-Nu'man; then Bistam b. Qays of the Shayban; then flajib b. Zurarah; and then Qays b. 'Asim. They made long speeches. Khosraw (finally) said: "Each one of them is a chieftain who occupies his proper place."

Those "houses" were the ones that enjoyed the greatest reputation among the Arabs after the Hashimites. To them belonged also the house of the Banu ad-Dayyan,92 of the Banu 1-Harith b. Ka'b, the house of the Yemen.

All this shows that prestige lasts at best four generations. And God knows better.

[ 15
Savage nations are better able to achieve superiority than others.

It should be known that since, as we have stated in the Third Prefatory Discussion,93 desert life no doubt is the reason for bravery, savage groups are braver than others. They are, therefore, better able to achieve superiority and to take away the things that are in the hands of other nations. The situation of one and the same group changes, in this respect, with the change of time. Whenever people settle in the fertile plains and amass 94 luxuries and become accustomed to a life of abundance and luxury, their bravery decreases to the degree that their wildness and desert habits decrease.

This is exemplified by dumb animals, such as gazelles, wild buffaloes (cows), and donkeys, that are domesticated.

91 Butaq reads here: "the family of Hajib b. Zurarah; and the family of Qays b.'Agim al-Minqari, of the Banu Tamim."

ss For the Band d-Dayyan, cf. Ibn IHazm, Jamharat ansab al-'Arab, p. 391, where they are called the house of Madhhij (a Yemenite tribe) and maternal uncles of (the first 'Abbisid caliph) Abu l-'Abbas as-Saffah. Cf. also Kitdb al-Aghdn1, XVII, 105.

s' In the paragraph called thus (above, pp. 167 ff.), nothing of the sort

is said. Ibn Khaldun mentions the subject in the fifth section of this chapter,

pp. 257 f., above.

s+ Cf. R. Dozy in Journal asiatique, XIV6 (1869), 153 f.

Superiority Achieved through Savagery

When they cease to be wild as the result of contact with human beings, and when they have a life of abundance, their vigor and violence undergo change. This affects even their movements and the beauty of their coat." The same applies to savage human beings who become sociable and friendly.

The reason is that familiar customs determine human nature and character. Superiority comes to nations through enterprise and courage. The more firmly rooted in desert habits and the wilder a group is, the closer does it come to achieving superiority over others, if both (parties are other​wise) approximately equal in number, strength, and group (feeling) .

In this connection, one may compare the Mudar with the Ijimyar and the Kahlan before them, who preceded them in royal authority and in the life of luxury, and also with the Rabi'ah who settled in the fertile fields of the 'Iraq. The Mudar retained their desert habits, and the others embarked

upon a life of abundance and great luxury before they did. 1, 252 Desert life prepared the Mudar most effectively for achieving superiority. They took away and appropriated what the other groups had in their hands.

The same was the case also with the Banu Tayy, the Banu 'Amir b. Sa'sa'ah, and the Banu Sulaym b. Mansur 96 later on. They remained longer in the desert than the other Mudar and Yemenite tribes, and did not have any of their wealth. The desert habits thus preserved the power of their group feeling, and the habits of luxury did not wear it out. They thus eventually became the most powerful (group) among (the Arabs). Thus, wherever an Arab tribe leads a life of luxury and abundance, while another does not, the one holding fast to desert life the longer will be superior to and more powerful than the other, if both parties are (otherwise) equal in strength and number.

This is how God proceeds with His creatures.

ss Cf. pp. 178 f., above.

ssThis refers to the Arab tribes that invaded northwestern Africa in the eleventh century.

2802

283

Chapter u: Section 16

[16D The goal to which group feeling leads is royal authority.

This 97 is because, as we have mentioned before," group feeling gives protection and makes possible mutual defense, the pressing of claims,99 and every other kind of social activ​ity. We have also mentioned before 100 that according to their nature, human beings need someone to act as a restraining influence and mediator in every social organization, in order to keep the members from (fighting) with each other. That person must, by necessity, have superiority over the others in the matter of group feeling. If not, his power to (exercise a restraining influence) could not materialize. Such superi​ority is royal authority (mulk). It is more than leadership. Leadership means being a chieftain, and the leader is obeyed, but he has no power to force others to accept his rulings. Royal authority means superiority and the power to rule by force.

When a person sharing in the group feeling 101 has reached

1,253 the rank of chieftain and commands obedience, and when he then finds the way open toward superiority and (the use of) force, he follows that way, because it is something desirable. He cannot completely achieve his (goal) except with the help of the group feeling, which causes (the others) to obey him. Thus, royal superiority is a goal to which group feeling leads, as one can see.

Even if an individual tribe has different "houses" and many diverse group feelings, still, there must exist a group feeling that is stronger than all the other group feelings combined, that is superior to them all and makes them sub​servient, and in which all the diverse group feelings coalesce,

97 Cf. Issawi, pp. 108 f.
98 Cf. p. 263, above.

99 Muldlabah might be more simply translated "aggression," but it should be kept in mind that it is a legal term, translatable as "action." Cf. D. San​tillana, Istituzioni di diritto musulmano malichita, lI, s, 554.

100 Cf. pp. 91 f., above.

10' Bulaq adds: "has reached a certain rank, he aspires to the next higher one (and so on). When he then...."

Royal Authority, the Goal of Group Feeling

as it were, to become one greater group feeling. Otherwise, splits would occur and lead to dissension and strife. "If God did not keep human beings apart, the earth would perish." 102

Once group feeling has established superiority over the people who share (in that particular group feeling), it will, by its very nature, seek superiority over people of other group feelings unrelated to the first. If the one (group feel​ing) is the equal of the other or is able to stave off (its chal​lenge), the (competing people) are even with and equal to each other. (In this case,) each group feeling maintains its sway over its own domain and people, as is the case with tribes and nations all over the earth. However, if the one group feeling overpowers the other and makes it subservient to itself, the two group feelings enter into close contact, and the (defeated) group feeling gives added power to the (victorious) group feeling, which, as a result, sets its goal of superiority and domination higher than before. In this way, it goes on until the power of that particular group feeling equals the power of the ruling dynasty. Then, when the ruling dynasty grows senile and no defender arises from among its friends who share in its group feeling, the (new group feeling) takes over and deprives the ruling dynasty of its power, and, thus, obtains complete royal authority.

The power of (a given group feeling) may (also) reach its peak when the ruling dynasty has not yet reached senility. (This stage) may coincide with the stage at which (the ruling dynasty) needs to have recourse to the people who represent the various group feelings (in order to master the situation). In such a case, the ruling dynasty incorporates (the people who enjoy the powerful group feeling) among its clients whom it uses for the execution of its various projects. This, then, means (the formation of) another royal authority, in​ferior to that of the controlling royal authority. This was the case with the Turks under the 'Abbasids'113 with the Sinhajah

102 Qur'an 2.251 (252).

'~ While the following two examples concern dynasties that made them​selves independent, the first example is not quite of the same order. Ibn

1, 254
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and the Zanatah in their relation to the Kutamah, and with the Hamdanids in their relation to the (Fatimid) 'Alids and the 'Abbisids.

It is thus evident that royal authority is the goal of group feeling. When (group feeling) attains that goal, the tribe (representing that particular group feeling) obtains royal authority, either by seizing actual control or by giving as​sistance (to the ruling dynasty). It depends on the circum​stances prevailing at a given time (which of the two alter​natives applies). If the group feeling encounters obstacles on its way to the goal, as we shall explain, it stops where it is, until God decides what is going to happen to it.

[ 17 ] Obstacles on the way toward royal authority are luxury and the submergence of the tribe in a life of prosperity.

The reason for this is that, when a tribe has achieved a certain measure of superiority with the help of its group feeling, it gains control over a corresponding amount of wealth and comes to share prosperity and abundance with those who have been in possession of these things (for a long time). It shares in them to the degree of its power and use​fulness to the ruling dynasty. If the ruling dynasty is so strong that no one would think of depriving it of its power or sharing (its power) with it, the tribe in question submits to its rule and is satisfied with whatever share in the dynasty's wealth and tax revenue it is permitted to enjoy. Hopes would not go so high as to (think of) the royal prerogatives or ways to obtain the (royal authority. Members of the tribe) are merely concerned with prosperity, gain, and a life of abun​dance. (They are satisfied) to lead an easy, restful life in the shadow of the ruling dynasty, and to adopt royal habits in building and dress, a matter they stress and in which they take more and more pride, the more luxuries and plenty

Khaldun himself considers the Turks usurpers of control over the 'Abbasid rulers. The reference to the 'Alids (Fatimids) in connection with the Ham​danids also does not appear to be exactly to the point.
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Luxury and Meekness, Bars to Royal Authority

they obtain, as well as all the other things that go with luxury and plenty.

As a result, the toughness of desert life is lost. Group feeling and courage weaken. Members of the tribe revel in the well-being that God has given them. Their children and offspring grow up too proud to look after themselves or to attend to their own needs. They have disdain also for all the other things that are necessary in connection with group feeling. This finally becomes a character trait and natural characteristic of theirs. Their group feeling and courage de​crease in the next generations. Eventually, group feeling is altogether destroyed. They thus invite (their) own destruc​tion. The greater their luxury and the easier the life they enjoy, the closer they are to extinction, not to mention (their lost chance of obtaining) royal authority. The things that go with luxury and submergence in a life of ease break the vigor of the group feeling, which alone produces superiority. When group feeling is destroyed, the tribe is no longer able to defend or protect itself, let alone press any claims. It will be swallowed up by other nations.

It has thus become clear that luxury is an obstacle on the way toward royal authority. "God gives His kingdom (royal authority) to-whomever He wants to give it." 104

[ 18 ] Meekness and docility to outsiders that may come to be found in a tribe are obstacles on the way toward royal authority.

The 105 reason for this is that meekness and docility break

the vigor and strength of group feeling. The (very fact) that people are meek and docile shows that (their group feeling)

is lost. They do not become fond of meekness until they are 1, 256 too weak to defend themselves. Those who are too weak to defend themselves are all the more weak when it comes to withstanding their enemies and pressing their claims.

The Israelites are a good example. Moses urged them to

104 Qur'an 2.247 (248).
106 Cf..lssawi, pp. 60 f.
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go and become rulers of Syria. He informed them that God had made this their destiny. But the Israelites were too weak for that. They said: "There are giants in that country, and we shall not enter it until the giants have departed." 106 That is, until God has driven them out by manifesting His power, without the application of our group feeling, and that will be one of your miracles, 0 Moses. And when Moses urged them on, they persisted and became rebellious, and said: "Go you yourself and your Lord, and fight." 107

The reason for (their attitude) was that they had become used to being too weak to offer opposition and to press claims.t08 (That is the meaning) required by the verse, and it must be interpreted in that manner. (This situation) was the result of the quality of docility and the longing to be sub​servient to the Egyptians, which the Israelites had acquired through many long years and which led eventually to the complete loss of their group feeling. In addition, they did not really believe what Moses told them, namely, that Syria would be theirs and that the Amalekites who were in Jericho would fall prey to them, by virtue of the divine decree that God had made in favor of the Israelites. They were unable to do (what they were asked to do) and felt too weak to do it. They realized that they were too weak to press any claims, because they had acquired the quality of meekness. They suspected the story their prophet told them and the command he gave them. For that, God punished them by obliging them to remain in the desert. They stayed in the desert be​tween Syria and Egypt for forty years. They had no contact with civilization nor did they settle in any city,109 as it is told in the Qur'an.'1o This was because of the harshness the Amalekites in Syria and the Copts in Egypt had practiced against them. Thus, they thought themselves too weak to

1, 257 oppose them. From the context and meaning of the verse,

106 Qur'an 5.22 (25).
107 Qur'an 5.24 (27).

108 Cf. also p. 275, above, and 3:306, below.

109 Bulaq adds: "and they did not mix with any human beings." 110 Qur'an 5.26 (29). Cf. also p. 132, above, and p. 344, below.

Tribal Meekness and Submission to Taxation

it is evident that (the verse) intends to refer to the implica​tion of such a sojourn in the desert, namely, the disappearance of the generation whose character had been formed and whose group feeling had been destroyed by the humiliation, op​pression, and force from which it had (just) escaped, and the eventual appearance in the desert of another powerful gen​eration that knew neither laws nor oppression and did not have the stigma of meekness. Thus, a new group feeling could grow up (in the new generation), and that (new group feeling) enabled them to press their claims and to achieve superiority. This makes it evident that forty years is the shortest period in which one generation can disappear and a new generation can arise. Praised be the Wise, the Knowing One.

This shows most clearly what group feeling means. Group feeling produces the ability to defend oneself, to offer opposition, to protect oneself, and to press one's claims. Whoever loses (his group feeling) is too weak to do any of these things.

The subject of imposts and taxes belongs in this dis​cussion of the things that force meekness upon a tribe.

A tribe paying imposts did not do that until it became resigned to meek submission with respect to (paying them). Imposts and taxes are a sign of oppression and meekness which proud souls do not tolerate, unless they consider (the payment of imposts and taxes) easier than being killed and destroyed. In such a case, the group feeling (of a tribe) is too weak for its own defense and protection. People whose group feeling cannot defend them against oppression certainly can​not offer any opposition or press any claims. They have submitted to humble (meekness), and, as we have mentioned before, meekness is an obstacle.

(An illustration of this fact) is Muhammad's statement in the Sahih,111 on the subject of plowing. When he saw a plow​

111 "In the $ahih" is added in C supra lineam, and appears in the text of D. For the tradition, cf. al-Bukhari, Sahih, II, 67. Cf. also 2:335 f., below.
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share in one of the houses of the Ansar (in Medina), he said: "Such a thing never entered anyone's house save accompa​nied by humbleness." This is sound proof for (the contention) that payment of imposts makes humbleness necessary. In ad​dition, the humbleness that is the result of paying imposts is accompanied by character qualities of cunning and deceit, because force rules (under such circumstances). According to the Sah2h'112 the Messenger of God used to decry the pay​ment of imposts. When he was asked about it, he said: "A man who has to pay imposts talks-and lies. He promises​and breaks his promise." When one sees a tribe humiliated by the payment of imposts, one cannot hope that it will ever achieve royal authority.

This makes clear that it is erroneous to assume that the Zanatah in the Maghrib were sheep-breeding Bedouins who paid imposts to the various rulers of their time. As one can see, this is a serious error. Had such been the case, the Zanatah would never have achieved royal authority and es​tablished a dynasty.

In this connection, one may compare the words of Shahr​baraz, the ruler of Derbend.11a `Abd-ar-Rahman b. Rabi'ah came upon him, and Shahrbaraz asked him for his protection with the (promise) that he would belong to him. On that occasion, (Shahrbaraz) said: "Today, I am one of you. My hand is in your hands. I am your sincere friend. You are welcome. God bless us and you. The poll tax we shall pay you will consist in our helping you and doing what you will. But do not humiliate us by (imposing the) poll tax. (Other​wise,) you would weaken us to the point of (becoming the prey of) your enemies." 114 This story sufficiently (supports) our preceding remarks.

"'This tradition appears in the margin of C and in the text of D. Cf. al-Bukhari, Sahih, I, 214; Concordance, 11, 65b, 11. 18 ff.

"' Cf. n. 36 to Ibn Khaldun's Introduction, above.

114 Cf. at-Tabarl, Annales, I, 2664. The event occurred in 22 [642/431. Cf. also D. M. Dunlop, The History of the Jewish Khazars (Princeton, 1954), pp. 47 ff.
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Personal Qualifications for Royal Authority

C 19 ] A sign of (the qualification of an individual for)
1,259 royal authority is his eager desire to acquire praiseworthy qualities, and vice versa.

Royal authority is something natural to human beings, because of its social implications, as we have stated.'"' In view of his natural disposition and his power of logical rea​soning, man is more inclined toward good qualities than toward bad qualities, because the evil in him is the result of the animal powers in him, and in as much as he is a human being, he is more inclined toward goodness and good quali​ties. Now, royal and political authority come to man qua man, because it is something peculiar to man and is not found among animals. Thus, the good qualities in man are appro​priate to political and royal authority, since goodness is appropriate to political authority.

We have already mentioned 116 that glory has a basis upon which it is built and through which it achieves its reality. (That basis) is group feeling and the tribal group (to which an individual belongs).

Glory also depends upon a detail that completes and perfects its existence. (That detail) is (an individual's per​sonal) qualities. Royal authority is a goal of group feeling. Thus, it is likewise a goal of the perfecting details, namely, the (personal) qualities. The existence of (royal authority) without the (simultaneous existence of) the perfecting details would be like the existence of a person with his limbs cut off, or it would be like appearing naked before people.

The existence of group feeling without the practice of praiseworthy qualities would be a defect among people who possess a "house" and prestige. All the more so would it be a defect in men who are invested with royal authority, the greatest possible kind of glory and prestige. Furthermore, political and royal authority are (God's) guarantee to man​

116 Cf. p. 284, above.
11fi Cf pp. 273 fl., above. 291

Chapter u: Section 19

kind and serve as a representation of God among men with respect to His laws. Now, divine laws affecting men are all

1, 260 for their good and envisage the interests (of men). This is attested by the religious law. Bad laws,''' on the other hand, all result from stupidity and from Satan, in opposition to the predestination and power of God. He makes both good and evil and predetermines them, for there is no maker except Him.

He who thus obtained group feeling guaranteeing power, and who is known to have good qualities appropriate for the execution of God's laws concerning His creatures, is ready to act as (God's) substitute and guarantor among mankind. He has the qualifications for that. This proof is more reliable and solid than the first one.

It has thus become clear that good qualities attest the (potential) existence of royal authority in a person who (in addition to his good qualities) possesses group feeling. Whenever we observe people who possess group feeling and who have gained control over many lands and nations, we find in them an eager desire for goodness and good qualities, such as generosity, the forgiveness of error, tolerance toward the weak, hospitality toward guests, the support of depend​ents, maintenance of the indigent, patience in adverse cir​cumstances, faithful fulfillment of obligations, liberality with money for the preservation of honor, respect for the religious law and for the scholars who are learned in it, ob​servation of the things to be done or not to be done that (those scholars) prescribe for them, thinking highly of (re​ligious scholars), belief in and veneration for men of religion and a desire to receive their prayers, great respect for old men and teachers, acceptance of the truth in response to those who call to it, fairness to and care for those who are too weak to take care of themselves, humility toward the poor, at​tentiveness to the complaints of supplicants, fulfillment of the duties of the religious law and divine worship in all de​

Personal Qualifications for Royal Authority

tails, avoidance of fraud, cunning, deceit, and of not fulfilling 1,261 obligations, and similar things. Thus, we know that these are the qualities of leadership, which (persons qualified for royal authority) have obtained and which have made them deserving of being the leaders of the people under their con​trol, or to be leaders in general. It is something good that God has given them, corresponding to their group feeling and superiority. It is not something superfluous to them, or something that exists as a joke 119 in connection with them. Royal authority is the good and the rank that most closely correspond to the group feeling they have. We thus know that God granted them royal authority and gave it to them.

Vice versa, when God wants a nation to be deprived of royal authority, He causes (its members) to commit blame​worthy deeds and to practice all sorts of vices. This will lead to complete loss of the political virtues among them. (These virtues) continue to be destroyed, until they will no longer exercise royal authority. Someone else will exercise it in their stead. This is to constitute (in addition) an insult to them, in that the royal authority God has given them and the good things He has placed at their disposal are taken away from them. "When we want to destroy a village, we order those of its inhabitants who live in luxury to act wickedly therein. Thus, the word becomes true for it, and we do destroy it." III

Upon close investigation, many instances of what we have said and outlined will be found among the nations of the past. God "creates whatever He wishes, and His is the

choice." 120

It should be known that a quality belonging to perfection, that tribes possessing group feeling are eager to cultivate and which attests to their (right to) royal authority, is respect for (religious) scholars, pious men, noble (relatives of the Prophet), well-born persons, and the different kinds of mer​chants and foreigners, as well as the ability to assign every​

117 In what seems to be an intentional correction, Bulaq reads "human laws."

18 Cf. Qur'an 25.115 (117).
119 Qur'an 17.16 (17). '20 Qur'an 28.68 (68).
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body to his proper station. The respect shown by tribes and persons (in control) of group feelings and families, for men of comparable nobility, tribal position, group feeling, and rank, is something natural. It mostly results from the (human) de​sire for rank, or from fear of the people of the person to whom respect is paid, or from a wish for reciprocal treatment. How​ever, in the case of people who have no group feeling to make themselves feared, and who have no rank (to bestow) for which one might hope, there can be no doubt as to why they are respected, and it is quite clear what one wants (to find) through them, namely, glory, perfection in personal qualities, and total progress toward (a position of) political leadership. Respect for one's rivals and equals must exist in connection with the special 121 political leadership that con​cerns one's tribe and its competitors (and equals). Respect for excellent and particularly qualified strangers means perfec​tion in general political leadership. The pious are thus re​spected for their religion; scholars, because they are needed for establishing the statutes of the religious law; merchants, in order to give encouragement (to their profession), so that (their) usefulness may be as widespread as possible. Strangers are respected out of generosity and in order to encourage (them) to undertake certain kinds (of activity). Assigning everybody to his proper station is done out of fairness, and fairness means justice. When people who possess group feel​ing have that, one knows that they are ready for general political leadership, which means (they are ready for) royal authority. God permits (political leadership) to exist among them, because the (characteristic) sign of (political leader​ship) exists among them. Therefore, the first thing to disap​pear in a tribe that exercises royal authority, when God wants to deprive the members of that tribe of their royal and gov​ernmental authority, is respect for these kinds of people. When a nation is observed to have lost (that respect), it should be realized that (all) the virtues have begun to go, and

121 For the meaning of "special-general" in this connection, cf. below, n. 1 to Ch. u1.

A Nation's Savage State Means Greater Power

it can be expected that the royal authority will cease to exist in it. "If God wants evil to happen to certain people, nothing can turn it back." 122

[ 20 ] While a nation is savage, its royal authority extends farther.

This is because, as we have said '123 such a nation is better able to achieve superiority and full control, and to subdue other groups. The members of such a nation have the strength to fight other nations, and they are among human beings what beasts of prey are among dumb animals. The Arabs and the Zanatah and similar groups, for instance, are such nations, as are the Kurds, the Turkomans, and the Veiled Sinhajah.

These savage peoples, furthermore, have no homelands that they might use as a fertile (pasture), and no fixed place to which they might repair. All regions and places are the same to them. Therefore, they do not restrict themselves to possession of their own and neighboring regions. They do not stop at the borders of their horizon. They swarm across distant zones and achieve superiority over faraway nations.

One might compare in this connection what `Umar is re​ported to have said when he received the oath of allegiance and arose to incite the people to the conquest of the `Iraq. He said: "The Hijaz is your home only in as far as it is a pasturage. Those who dwell there have no power over it except in this respect. Where do (you) newcomers who emi​grated (to Medina) stand with regard to God's promise, 'Travel about in the world'? 124 God promised it to you in His book for your inheritance, when He said, 'In order to give (the true religion) victory over all religions, even if the polytheists dislike it.' " 125

112 Qur'an 13.11 (12).
127 Cf. pp. 282 f., above.

124 qur'an 6.11 (11); 27.69 (71); 29.20 (19); 30.42 (41).

121 Qur'an 9.33 (33); 61.9 (9). Ibn Khaldun's source is at-Tabari, An​
nales, 1, 2160, anno 13. Cf. also 'Umar's speech in al-Mas'udi, Muruj adh​
dhahah, IV, 197.
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Another example is the condition of the ancient (pre​Islamic) Arabs, such as the Tubba's and the Himyar. They are reported 126 to have marched from the Yemen to the Maghrib at one time, and to the 'Iraq and India at another

1, 264 time. No other nation except the Arabs ever did anything like that.

The condition of the Veiled (Sinhajah) in the Maghrib is another example. When they aspired to royal authority, they swarmed out of their desert plains in the neighborhood of the Sudan, in the first zone, and overran the Spanish realm in the fourth and fifth zones, without any intermediate (stage).

Such is the case with savage nations. Their (dynasties), therefore, extend over a wider area and over regions farther from their (original) center (than do other nations).

God determines night and day.127
[ 21 ] As long as a nation retains its group feeling, royal authority that disappears in one branch will, of necessity, pass to some other branch of the same nation.

The reason for this is that (the members of a particular nation) obtain royal authority only after (proving their) forcefulness and finding other nations obedient to them. (Only a few) are then singled out to become the actual rulers and to be directly connected with the throne. It could not be all of them, because there is not enough room for all to compete (for leadership), and because the existence of jealousy cuts short the aspirations of many of those who aspire to high office.

Those who are singled out to support the dynasty indulge in a life of ease and sink into luxury and plenty. They make servants of their fellows and contemporaries and use them to further the various interests and enterprises of the dynasty. Those who are far away from the government and who

126 "Are reported" is added in C supra lineam and in the text of D. In adding it, Ibn Khaldun remembered the doubts he had expressed with regard to the historicity of the events, pp. 21 ff., above. Cf. also p. 360, below.

121 Cf. Qur'an 73.20 (20).

The Transfer of Power within a Nation

are thus prevented from having a share in it, remain in the shadow of the dynastic power. They share in it by virtue of their descent, (but) they are not affected by senility, because they remain far from the life of luxury and the things that produce luxury.

The (passing) days get the upper hand over the original

group (in power). Their prowess disappears as the result of senility. (The duties of) the dynasty make them soft.128 Time 1, 265 feasts on them, as their energy is exhausted by well-being and their vigor drained by the nature of luxury. They reach their limit, the limit that is set by the nature of human urbanization (tamaddun) and political superiority.

Like the silkworm that spins and then, in turn, Finds its end amidst the threads itself has spun. 128a

At that moment, the group feeling of other people (within the same nation) is strong. Their force cannot be broken. Their emblem is recognized to be victorious. As a result, their hopes of achieving royal authority, from which they had been kept until now by a superior power within their own group, are high. Their superiority is recognized, and, therefore, no one disputes (their claim to royal authority). They seize power. It becomes theirs. Then, they have the same experience (their predecessors had) at the hands of those other groups within the nation that remain away from (the government). Royal authority thus continues in a par​ticular nation until the force of the group feeling of (that nation) is broken and gone, or until all its groups have ceased to exist. That is how God proceeds with regard to life in this world. "And the other world, according to your Lord, be​longs to those who fear God." 129

128 Paris has "grinds them," which is more expressive but not supported by the MSS.

1180 Among related verses, the closest parallel is one by the famous poet Abu 1-Fath al-Busti. Cf. Yiqut, IrshMd, ed. Margoliouth (E. J. W. Gibb Memorial Series, No. 6) (Leiden & London, 1907-27), 1, 65; (Cairo, 1955​57),1, 163; al-Ghazzali, Ihyd', IV, 208.

129 Qur'an 49.95 (94).
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This can be illustrated by what happened among the na​tions. When the royal authority of 'Ad was wiped out, their brethren, the Thamud, took over. They were succeeded, in turn, by their brethren, the Amalekites. The Amalekites were succeeded by their brethren, the Himyar. The Himyar were succeeded by their brethren, the Tubba's, who belonged to the Himyar. They, likewise, were succeeded, by the Adhwa'.130 Then, the Mudar came to power.

The same was the case with the Persians. When the Kayyanid 131 rule was wiped out, the Sassanians ruled after them. Eventually, God permitted them all to be destroyed by the Muslims.

The same was also the case with the Greeks. Their rule was wiped out and transferred to their brethren, the Rum (Romans).

The same was the case with the Berbers in the Maghrib.

1, 266 When the rule of their first rulers, the Maghrawah and the Kutimah, was wiped out, it went to the Sinhajah. Then it went to the Veiled (Sinhajah), then to the Masmudah, and then to the (still) remaining Zanatah groups.

This is how God proceeds with His servants and crea​tures.

All this has its origin in group feeling, which differs in the different groups. Luxury wears out the royal authority and overthrows it, as we shall mention later on. 131 When a dynasty is wiped out, the power is taken (away) from (the members of that dynasty) by those people whose group feeling has a share in the (established) group feeling, since it is recognized that submission and subservience (by others) belong to (the established group feeling) and since people are used to the fact that (the established group feeling) has superiority over all other group feelings. (The same group feeling,) now, exists only in those people who are closely

'ao Like the Tubba's, the Adhw£' (pl. of dhk) are a group of South Arabian

rulers referred to in Muslim historical literature.

"' Cf. n. 62 to Ibn Khaldun's Introduction, above. 132 Cf. pp. 890 If., below.

Imitation of the Victor by the Vanquished

related (to the outgoing dynasty), because group feeling is proportionate to the degree of relationship. (It goes on that way until,) eventually, a great change takes place in the world, such as the transformation of a religion, or the dis​appearance of a civilization, or something else willed by the power of God. Then, royal authority is transferred from one group to another-to the one that God permits to effect that change. This happened to the Mudar. They gained superiority over nations and dynasties, and took power away from all the people of the world, after having themselves been kept out of power for ages.

[22J The vanquished always want to imitate the victor in his distinctive mark(s), his dress, his occupa​tion, and all his other conditions and customs.

The 133 reason for this is that the soul always sees per​fection in the person who is superior to it and to whom it is subservient. It considers him perfect, either because the respect it has for him impresses it, or because it erroneously 1, 267 assumes that its own subservience to him is not due to the nature of defeat but to the perfection of the victor. If that erroneous assumption fixes itself in the soul, it becomes a firm belief. The soul, then, adopts all the manners of the victor and assimilates itself to him. This, then, is imitation.

Or, the soul may possibly think that the superiority of the victor is not the result of his group feeling or great fortitude, but of his customs and manners. This also would be an erroneous concept of superiority, and (the consequence) would be the same as in the former case.

Therefore, the vanquished can always be observed to assimilate themselves to the victor in the use and style of dress, mounts, and weapons, indeed, in everything.

In this connection, one may compare how children con​stantly imitate their fathers. They do that only because they see perfection in them. One may also compare how almost everywhere people are dominated (in the matter of fashion)

"a Cf. Issawi, pp. 53 f.
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by the dress of the militia and the government forces, because they are ruled by them.

This goes so far that a nation dominated by another, neighboring nation will show a great deal of assimilation and imitation. At this time, this is the case in Spain. The Span​iards are found to assimilate themselves to the Galician na​tions in their dress, their emblems, and most of their customs and conditions. This goes so far that they even draw pictures on the walls and (have them) in buildings and houses. The intelligent observer will draw from this the conclusion that it is a sign of domination (by others). God has the power to command."'

In this light, one should understand the secret of the saying, "The common people follow the religion of the ruler." 136 (This saying) belongs to the subject under dis​cussion. The ruler dominates those under him. His subjects

1, 26s imitate him, because they see perfection in him, exactly as children imitate their parents, or students their teachers.

God is wise and knowing.

[ 23 ] A nation that has been defeated and come under the rule of another nation will quickly perish.

The 136 reason for this may possibly lie in the apathy that comes over people when they lose control of their own affairs and, through enslavement, become the instrument of others and dependent upon them. Hope diminishes and weakens. Now, propagation and an increase in civilization (population) take place only as the result of strong hope and of the energy that hope creates in the animal powers (of man). When hope and the things it stimulates are gone through apathy, and when group feeling has disappeared under the impact of defeat, civilization decreases and business and other activities stop. With their strength dwindling under the impact of defeat, people become unable to defend them​selves. They become the victims of anyone who tries to

Disintegration of Vanquished Nations

dominate them, and a prey to anyone who has the appetite. It makes no difference whether they have already reached the limit of their royal authority or not.

Here, we possibly learn another secret, namely, that man

is a natural leader by virtue of the fact that he has been made a representative (of God on earth). When a leader is deprived of his leadership and prevented from exercising all his powers, he becomes apathetic, even down to such matters as food and drink. This is in the human character. A similar observation may be made with regard to beasts of prey. They do not cohabit when they are in human captivity. The group that has lost control of its own affairs thus continues to weaken and to disintegrate until it perishes. Duration be- 1, 269 longs to God alone.

This may be illustrated by the Persian nation. In the past, the Persians filled the world with their great numbers. When their military force was annihilated in the days of the Arabs, they were still very numerous. It is said that Sa'd (b. Abi Waggas) counted (the population) beyond Ctesiphon. It numbered 137,000 (individuals), with 37,000 heads of fami​lies. But when the Persians came under the rule of the Arabs and were made subject to (oppression by) force, they lasted only a short while and were wiped out as if they had never been. One should not think that this was the result of some (specific) persecution or aggression perpetrated against them. The rule of Islam is known for its justice. Such (disintegration as befell the Persians) is in human nature. It happens when people lose control of their own affairs and become the in​strument of someone else.

Therefore, the Negro nations are, as a rule, submissive to slavery, because (Negroes) have little (that is essentially) human and have attributes that are quite similar to those of dumb animals, as we have stated.137
Or,138 there are those who by accepting slavery hope to obtain high rank or to get money or power. This was the

174 Cf. qur'an 13.31(30); 30.4 (3); 82.19 (19). 135 Cf, p. 58, above, and 2:123 and 306, below. 11 Cf. Issawi, pp. 97 f.

137 Cf. p. 168, above.

13' The rest of the section has little bearing upon the point Ibn Khaldun intends to make here.
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case with the Turks in the East, and with the Galician infidels and European Christians in Spain. Such people are customarily claimed by the dynasty for itself. Thus, they are not ashamed to be slaves, because they hope to be chosen for high position by the dynasty. And God knows better.

[ 24 ] Arabs can gain control only over flat territory.

This 1asa is because, on account of their savage nature, (the Arabs) are people who plunder and cause damage. They plunder whatever they are able to lay their hands on without having to fight or to expose themselves to danger. They then retreat to their pastures in the desert. They do not at​tack or fight except in self-defense. Every stronghold or (locality) that seems difficult (to attack), they bypass in favor of some less difficult (enterprise). They do not attack it. Tribes that are protected against (the Arabs) by inaccessible mountains are safe from their mischief and destructiveness. The Arabs would not cross hills or undergo hardship and danger in order to get to them.

Flat territory, on the other hand, falls victim to their looting and prey to their appetite whenever they (have the opportunity of) gaining power over it, when there is no militia, or when the dynasty is weak. Then they raid, plunder, and attack that territory repeatedly, because it is easily (ac​cessible) to them. Eventually, its inhabitants succumb utterly to the Arabs and then they are pushed around by them in accordance with changes of control and shifts in leadership. Eventually, their civilization is wiped out. God has power over His creatures.

[ 25 ] Places that succumb to the Arabs are quickly ruined.

The tas reason for this is that (the Arabs) are a savage nation, fully accustomed to savagery and the things that cause it. Savagery has become their character and nature.

In, For this and the following chapter, cf. J. Sauvaget, Historiens arabes, pp. 142-44.

ias Cf. Issawi, pp. 55-58.

Limited and Ruinous Character of Arab Power

They enjoy it, because it means freedom from authority and no subservience to leadership. Such a natural disposition is the negation and antithesis of civilization. All the customary activities of the Arabs lead to travel and movement. This is the antithesis and negation of stationariness, which produces civilization. For instance, the Arabs need stones to set them up as supports for their cooking pots. So, they take them from buildings which they tear down to get the stones, and use them for that purpose. Wood, too, is needed by them for props for their tents and for use as tent poles for their dwell​ings. So, they tear down roofs to get the wood for that purpose. The very nature of their existence is the negation of building, which is the basis of civilization. This is the case with them quite generally.

Furthermore, it is their nature to plunder whatever other people possess. Their sustenance lies wherever the shadow of their lances falls. They recognize no limit in taking the possessions of other people. Whenever their eyes fall upon some property, furnishings, or utensils, they take it. When they acquire superiority and royal authority, they have com​plete power to plunder (as they please). There no longer exists any political (power) to protect property, and civiliza​tion is ruined.

Furthermore, since they use force to make craftsmen and professional workers do their work, they do not see any value in it and do not pay them for it. Now, as we shall mention,140 labor is the real basis of profit. When labor is not appreciated and is done for nothing, the hope for profit vanishes, and no (productive) work is done. The sedentary population disperses, and civilization decays.

Furthermore, (the Arabs) are not concerned with laws. (They are not concerned) to deter people from misdeeds or to protect some against the others. They care only for the property that they might take away from people through looting and imposts. When they have obtained that, they have no interest in anything further, such as taking care of

10 Cf. 2:311 ff, below.
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(people), looking after their interests, or forcing them not to commit misdeeds. They often level fines on property, be​cause they want to get some advantage, some tax, or profit out of it. This is their custom. It does not help to prevent misdeeds or to deter those who undertake to commit (mis​deeds). On the contrary, it increases (misdeeds), because as compared to getting what one wants, the (possible financial) loss (through fines) is insignificant."'

Under the rule of (the Arabs), the subjects live as in a state of anarchy, without law. Anarchy destroys mankind and ruins civilization, since, as we have stated, the existence of royal authority is a natural quality of man. It alone guar​antees their existence and social organization. That was mentioned above at the beginning of the chapter."'

Furthermore, (every Arab) is eager to be the leader. Scarcely a one of them would cede his power to another, even to his father, his brother, or the eldest (most important) member of his family. That happens only in rare cases and under pressure of considerations of decency. There are nu​merous authorities and amirs among them. The subjects have to obey many masters in connection with the control of taxation and law. Civilization, thus, decays and is wiped out.

'Abd-al-Malik asked one Arab who had come to him on an embassy about al-Hajjaj. He wanted him to praise al​Ilajjaj for his good political leadership (for the benefit of) civilization. But the Arab said: "When I left him, he was acting unjustly all by himself." "'a

It is noteworthy how civilization always collapsed in places the Arabs took over and conquered, and how such settlements were depopulated and the (very) earth there turned into something that was no (longer) earth. The Yemen where (the Arabs) live is in ruins, except for a few cities. Persian civilization in the Arab `Iraq is likewise com​

141 Cf. p. 307, below.

141 The reference possibly is to pp. 261 ff. and 284 f r., above.

1"° He was preventing the Arabs from practicing their cherished law​lessness, and he alone was responsible for the oppressive rule of law. A closely related story is found in Ibn 'Abdrabbih, 'Iqd, II, 77.

Arab Royal Authority Dependent on Religion

pletely ruined. The same applies to contemporary Syria. When the Banu Hilal and the Banu Sulaym pushed through (from their homeland) to Ifrigiyah and the Maghrib in (the beginning of) the fifth [eleventh] century and struggled there for three hundred and fifty years, they attached themselves to (the country), and the flat territory in (the Maghrib) was completely ruined. Formerly, the whole region between the Sudan and the Mediterranean had been settled. This (fact) is attested by the relics of civilization there, such as monu​ments, architectural sculpture, and the visible remains of villages and hamlets.

God inherits the earth and whomever is upon it. He is

the best heir.13
[ 26 ] Arabs can obtain royal authority only by making use of some religious coloring, such as prophecy, or sainthood, or some great religious event in general.

The 149 reason for this is that because of their savagery, the Arabs are the least willing of nations to subordinate themselves to each other, as they are rude, proud, ambitious, and eager to be the leader. Their individual aspirations rarely coincide. But when there is religion (among them) through prophecy or sainthood, then they have some re​straining influence in themselves. The qualities of haughti​ness and jealousy leave them. It is, then, easy for them to subordinate themselves and to unite (as a social organiza​tion). This is achieved by the common religion they now have. It causes rudeness and pride to disappear and exercises a restraining influence on their mutual envy and jealousy. When there is a prophet or saint among them, who calls upon them to fulfill the commands of God and rids them of blameworthy qualities and causes them to adopt praise​worthy ones, and who has them concentrate all their strength

1a Cf. Qur'an 21.89 (89).

I" Cf. R. A. Nicholson, Translations of Eastern Poetry and Prose, pp. 182 f. Cf. Issawi; p. 58.
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in order to make the truth prevail, they become fully united (as a social organization) and obtain superiority and royal authority. Besides, no people are as quick (as the Arabs) to accept (religious) truth and right guidance, because their natures have been preserved free from distorted habits and uncontaminated by base character qualities. The only (diffi​culty) lies in the quality of savagery, which, however, is easily taken care of and which is ready to admit good (quali​ties), as it has remained in its first natural state and remote from the ugly customs and bad habits that leave their impress upon the soul. "Every infant is born in the natural state," as is stated in the tradition that was quoted above."'

[ 27 ] The Arabs are of all nations the one most remote from royal leadership.

The 148 reason for this is that the Arabs are more rooted in desert life and penetrate deeper into the desert than any other nation. They have less need of the products and grain of the hills, because they are used to a tough and hard life. Therefore, they can dispense with other people. It is difficult for them to subordinate themselves to each other, because they are used to (no control) and because they are in a state of savagery. Their leader needs them mostly for the group spirit that is necessary for purposes of defense. He is, there​fore, forced to rule them kindly and to avoid antagonizing them. Otherwise, he would have trouble with the group spirit, and (such trouble) would be his undoing and theirs. Royal leadership and government, on the other hand, require the leader to exercise a restraining influence by force. If not, his leadership would not last.

Furthermore, as we have stated before,147 it is the nature of (the Arabs) not only to appropriate the possessions of other people but, beyond that, to refrain from exercising any (power of) arbitration among them and to fail to keep them

146 Cf. p. 254, above.

148 Cf. Issawi, pp. 59 f., and J. Sauvaget, pp. 145 f. 147 For this paragraph, cf. pp. sos f., above.
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from (fighting) each other. When they have taken possession

of a nation, they make it the goal of their rule to profit (from their position) by taking away the property of the members of that nation. Beyond that, they do not care to exercise any (power of) arbitration among them. They often punish crimes by fines on property, in their desire to increase the tax reve​nues and to obtain some (pecuniary) advantage. That is no deterrent (to crime). (Rather,) it is often an incentive (to crime), in view of the fact that incentives to commit misdeeds (may be very strong) and that, in the opinion of (the crimi​nal), payment of a fine is insignificant, weighed against get​ting what he wants. Thus, misdeeds increase, and civilization is ruined. A nation dominated by the Arabs is in a state no different from anarchy, where everybody is set against the others. Such a civilization cannot last and goes quickly to 1,275 ruins, as would be the case in a state of anarchy, as we have mentioned before.

For all these (reasons), the Arabs are by nature remote from royal leadership. They attain it (only) once their nature has undergone a complete transformation under the influence of some religious coloring that wipes out all such (qualities) and causes the Arabs to have a restraining influence on themselves and to keep people apart from each other, as we

have mentioned.148
This is illustrated by the Arab dynasty in Islam. Religion cemented their leadership with the religious law and its ordinances, which, explicitly and implicitly, are concerned with what is good for civilization. The caliphs followed one after another. As a result, the royal authority and govern​ment of the Arabs became great and strong. When Rustum saw the Muslims assemble for prayer, he said: " `Umar eats my liver. He teaches the dogs how to behave." 141

Later on, the Arabs were cut off from the dynasty for generations. They neglected the religion. Thus, they forgot political leadership and returned to their desert. They were

118 Cf. pp. so5 f., above.
"9 Cf. at-Tabari, Annales, I, 2291. 307
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ignorant of the connection of their group feeling with the people of the ruling dynasty, because subservience and lawful (government) had (now) become strange to them. They be​came once again as savage as they had been before. The epithet "royal" was no longer applicable to them, except in so far as it (continued to) apply to the caliphs who were (Arabs) by race. When the caliphate disappeared and was wiped out, governmental power passed altogether out of their hands. Non-Arabs took over the power in their stead. They remained as Bedouins in the desert, ignorant of royal au​thority and political leadership. Most Arabs do not even know that they possessed royal authority in the past, or that no nation had ever exercised such (sweeping) royal authority as had their race. The dynasties of 'Ad and Thamild, the Amalekites, the Himyar, and the Tubba's testify to that statement, and then, there was the Mudar dynasty in Islam, the Umayyads and the 'Abbasids. But when the Arabs forgot the religion, they no longer had any connection with political leadership, and they returned to their desert origins. At times, they achieve superiority over weak dynasties, as is the case in the contemporary Maghrib. But their domination leads only to the ruin of the civilization they conquer, as we have stated before.

God is the best heir.1so

[ 28 ] Desert tribes and groups are dominated by the urban population.

It i61 has been stated by us before 152 that desert civiliza​

tion is inferior to urban civilization, because not all the necessities of civilization are to be found among the people of the desert. They do possess some agriculture at home, (but) they do not possess (all) the materials that belong to it, most of which (depend on) crafts. They do not have any

150 Cf. Qua in 21.89 (89).
151 Cf. Issawi, pp. 82 f. 162 Cf. pp. 252 f., above.

Predominance of Cities over the Desert

carpenters, tailors, blacksmiths, or other (craftsmen whose crafts) would provide them with the necessities required for making a living in agriculture and other things.

Likewise, they do not have (coined) money (dinars and dirhams). They have the equivalent of it in harvested grain, in animals, and in animal products such as milk, wool (of animals), (camel's) hair, and hides, which the urban popula​tion needs and pays the Arabs money for. However, while (the Bedouins) need the cities for their necessities of life, the urban population needs (the Bedouins) for conveniences and luxuries. Thus, (the Bedouins) need the cities for the neces​sities of life by the very nature of their (mode of) existence. As long as they live in the desert and have not obtained royal authority and control of the cities, they need the inhabitants 1, 277 (of the latter). They must be active in behalf of their in​terests and obey them whenever (the latter) ask and demand obedience from them.

When there is a ruler in the city, the submissiveness and obedience of (the Bedouins) is the result of the superiority of the ruler. When there is no ruler in the city, some political leadership and control by some of the inhabitants over the remainder must, of necessity, exist in it. If not, the civiliza​tion of the city would be wiped out. Such a leader makes (the Bedouins) obey him and exert themselves in behalf of his interests. He does so either by persuasion, in that he dis​tributes money among them and lets them have the necessi​ties they need from his city, which enables their civilization to subsist; or, if he has the power to do so, he forces them to obey him, even if he has to cause discord among them so as to get the support of one party, with the help of which he will then be able to overcome the remainder and thus force the others to obey him, since they fear the decay of their civilization as the result of (the unstable situation). (These Bedouins) often cannot leave the particular districts (where they live and go) to other regions, because all of them are (already) inhabited by (other) Bedouins who took
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them away (from someone) and kept others out. They have, therefore, no hope of survival except by being obedient to the city. Thus, they are of necessity dominated by the urban population.

God "exercises forceful domination over His serv​

ants." 113

13Qur'an 6.18 (18), 61 (61).

Chapter III
0

ON DYNASTIES, ROYAL AUTHORITY,
THE CALIPHATE, GOVERNMENT RANKS,
AND ALL THAT GOES WITH THESE THINGS.
THE CHAPTER CONTAINS BASIC AND
SUPPLEMENTARY PROPOSITIONS.

I, 278

$10

[ I ] Royal authority and large t dynastic (power) are attained only through a group and group feeling.

T

 H 1 s 21 s B E C A U S E, as we established in the first chap​ter, aggressive and defensive strength is obtained only through group feeling which means (mutual) affection and willingness to fight and die for each other.

Now, royal authority is a noble and enjoyable position. It comprises all the good things of the world, the pleasures of the body, and the joys of the soul. Therefore, there is, as a rule, great competition for it. It rarely is handed over (voluntarily), but it may be taken away. Thus, discord en​sues. It leads to war and fighting, and to attempts to gain superiority. Nothing of all this comes about except through group feeling, as we have also mentioned.

This situation is not at all understood by the great mass.

They forget it, because they have forgotten the time when the dynasty first became established. They have grown up in settled areas for a long time. They have lived.there for successive generations. Thus, they know nothing about what took place with God's help at the beginning of the dynasty. They merely notice that the coloring of the men of the dy​nasty is determined, that people have submitted to them, and that group feeling is no longer needed to establish their power. They do not know how it was at the beginning and what difficulties had to be overcome by the founder of (the dynasty). The inhabitants of Spain especially have forgotten group feeling and its influence, because so long a time has passed, and because as a rule they have no need of the power 1, 279 of group feeling, since their country has been annihilated and is depleted of tribal groups.

God has power to do what He wishes.

`dmmah "general," here and elsewhere refers to governmental power that is not restricted to a small unit, such as a tribe. 2 Cf. Issawi, p. 109.
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[ 2 ] When a dynasty is, firmly established, it can dispense with group feeling.

The a reason for this is that people find it difficult to sub​mit to large dynastic (power) at the beginning, unless they are forced into submission by strong superiority. (The new government) is something strange. People are not familiar with, or used to, its rule. But once leadership is firmly vested in the members of the family qualified to exercise royal au​thority in the dynasty, and once (royal authority) has been passed on by inheritance over many generations and through successive dynasties, the beginnings are forgotten, and the members of that family are clearly marked as leaders. It has become a firmly established article of faith that one must be subservient and submissive to them. People will fight with them in their behalf, as they would fight for the articles of faith. By this time, (the rulers) will not need much group (feeling to maintain) their power. It is as if obedience to the government were a divinely revealed book that cannot be changed or opposed. It is for some (good reason) that the discussion of the imamate is placed at the end of works dealing with the articles of faith, as if it were one of them 4

(The rulers) maintain their hold over the government and their own dynasty with the help, then, either of clients and followers who grew up in the shadow and power s of group feeling, or (with that) of tribal groups of a different descent who have become their clients.

Something of the sort happened to the 'Abbasids. The group feeling of the Arabs had been destroyed by the time of the reign of al-Mu'tasim and his son, al-Wathiq. They tried to maintain their hold over the government thereafter

a Cf. Issawi, pp. 109 f.

' Ibn Khaldun refers to the numerous catechisms and creeds where the caliphate is discussed, usually near the end. Cf., for instance, al-Ash'ari's Kitdb al-Luma', ed. and tr. R. J. McCarthy, The Theology of al-Ash'ari (Beirut, 1953).

s Wa-'izzi-hd, as in A, B, and C.
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with the help of Persian, Turkish, Daylam, Saljuq, and other clients. Then, the Persians (non-Arabs) and clients gained power over the provinces (of the realm). The influence of the dynasty grew smaller, and no longer extended beyond the environs of Baghdad. Eventually, the Daylam closed in upon (that area) and took possession of it. The caliphs were ruled by them. Then (the Daylam), in turn, lost control. The Saljiigs seized power after the Daylam, and the (caliphs) were ruled by them. Then (the Saljugs), in turn, lost con​trol. Finally, the Tatars closed in. They killed the caliph and wiped out every vestige of the dynasty.

The same happened to the Sinhajah in the Maghrib. Their group feeling was destroyed in the fifth [eleventh] century, or before that. Dynastic (power), but of decreasing importance, was maintained by them in al-Mahdiyah, in Bougie, in al-Qal'ah,s and in the other frontier cities of Ifrigiyah. Frequently, some rival aspirant to royal authority would attack these frontier cities and entrench himself in them. Yet, they retained government and royal authority until God permitted their dynasty to be wiped out. Then the Almohads came, fortified by the strong group feeling among the MasmGdah, and obliterated all traces of the (Sinhajah dynasty).

The same happened to the Umayyad dynasty in Spain. When its Arab group feeling was destroyed, the reyes de taifas (small princes) seized power and divided the territory among themselves. In competition with each other, they distributed among themselves the realm of the (Umayyad) dynasty. Each one of them seized the territory under his control and aggrandized himself. (These rulers) learned of the relations that existed between the non-Arabs (in the East) and the 'Abbasids. (Imitating them,) they adopted royal surnames and used royal trappings. There was no dan​ger that anyone would take (the prerogatives they claimed) away from them or alter (the situation in this respect), be​

The ancient capital of the Banu Hammad, northeast of Msila. 315
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1, 2a1 cause Spain was no (longer the) home of groups and tribes, as we shall mention. They went on in this way, (and it was) as Ibn Sharaf r described it:

What makes me feel humble in Spain

Is the use of the names Mu'tasim and Mu'tadid there. Royal surnames not in their proper place:

Like a cat that by blowing itself up imitates the lion.

They tried to maintain their power with the help of clients and followers and with that of the Zanatah and other Berber tribes which infiltrated Spain from the (African) shore. They imitated the way the (Umayyad) dynasty in its last stages had tried to maintain its power with their help, when the Arab group feeling weakened and Ibn Abi 'Amir 9 ob​tained control of the dynasty. (These newcomers) founded large states. Each one of them had control over a section of Spain. They also had a large share of royal authority, cor​responding to (that of) the dynasty they had divided up. They thus remained in power until the Almoravids, who shared in the strong Lamtunah group feeling, crossed the sea. The latter came and replaced and dislodged them from their centers. They obliterated (all) traces of (the reyes de ta?fas) who were unable to defend themselves because they had no (longer any) group feeling.

Such group feeling makes it possible for a dynasty to be​come established and protected from the beginning. At​Turtnshi thought that the military (strength) of a dynasty as such is identical with (the size of its) army that receives a fixed pay every month. He mentioned this in his Siraj al​
7 Muhammad b. Mubammad, d. 460 [1067/68]. Cf. GAL, I, 268; Suppl., 1, 473; C. Pellat in Bulletin des etudes arabes, VIII-IX (1948-49).

The verses, however, are not by Ibn Sharaf but by his contemporary Ibn Rashiq (see n. 23 to p. 10, above), who recited them in the presence of Ibn Sharaf. They are often quoted. Cf., for instance, Ibn Bassam, Dhakhirah (Cairo, 1364/1945), IV 1, 134; Ibn Sa'id, El Libro de las Banderas de los Campeones, ed. and tr. E. Garcla Gomez (Madrid, 1942), p. lot; Yiqut, Irshdd, VII, 96; al-Maggari, Analectes, I, 131 f. Cf. also p. 470, below.

8 Cf. p. 61, above.

Dynastic Survival without Group Feeling

nluluk.9 His statement does not take into consideration the (conditions obtaining at the) original foundation of large dynasties. It applies only to the later stages, after the dynasty has been established and after royal authority has become firmly anchored in a given family and its people have adopted (their) definite coloring. (At-Turtushi) had personal contact only with a senile dynasty whose energy was exhausted and

which had reverted to maintaining power with the help of 1, 282 clients and followers, then hired servants for (its) defense. He had contact only with the small dynasties (the reyes de ta'ifas), at a time when the Umayyad dynasty was already in the state of (complete) dissolution, when its Arab group feeling was wiped out, and when each amir had (independent) control over his particular region. He lived under the administration of the Saragossans al-Musta'in b. Hiid and his son, al-Muzaf​far. They had no longer any group feeling left, because, for three hundred years, the Arabs had been dominated by luxury and had perished. At-Turtushi thus saw only the kind of ruler who had (independent) control of royal authority to the exclusion of the families to which it belonged, and in whom the coloring of autocratic rule had been firmly estab​lished since the time of the dynasty('s power) and when a remnant of group feeling still existed. Therefore, his (royal authority) was not contested, and he could rely for mainte​nance of his power upon a soldiery with fixed pay. At​Turtushi generalized the condition (observed by him) when he made the statement mentioned. He did not realize how a dynasty originally comes to power, nor that only those who share in a group feeling are able to accomplish (the formation of a dynasty). But this should be realized. It should be under​stood how God intended these things to be.

"God gives His kingdom (royal authority) to whomever

He wants to give it." 10

The reference apparently is to Ch. XLV of the Sirdj al-muluk, which deals with the relationship between ruler and army. See p. 122 of the ed. (Cairo, 1289/1872). For criticism of at-Turtushi, cf. also 2:87, below.

10 Qur'an 2.247 (248).
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[ 3 J Members of a royal family may be able to found a dynasty that can dispense with group feeling.

This is because the group feeling in which (a member of a royal family) shares may have much power over nations and races, and the inhabitants of remote regions who support his power may be obedient (to that family) and submissive. So, when such a person secedes, leaving the seat of his rule and the home of his might, and joins those inhabitants of remote regions, they adopt him. They support his rule and help him. They take care of establishing his dynasty on a firm basis. They hope that he will be confirmed in his family (rights) and take the power away from his kinsmen.!' They do not desire to share in any way in his rule, as they subject themselves to his group feeling and submit to the coloring of material superiority firmly belonging to him and his people. They believe, as in an article of faith, in being obe​dient to (him and his people). Were they to desire to share his rule with him or to rule without him, "the earth would

be shaken." 12

That is what happened to the Idrisids in Morocco and the 'Ubaydid(-Fatimids) in Ifriqiyah and Egypt. Abu Talib's descendants had left the East and removed themselves from the seat of the caliphate, to go to remote regions of the Muslim realm. They aspired to deprive the 'Abbasids of the caliphate whose coloring had (throughout the years) firmly established itself in the descendants of 'Abd-Manaf, first among the Umayyads and then among the Hashimites ('Ab​bisids). They seceded (from the ruling 'Abbasid dynasty) in the western part of Islam and made propaganda for them​selves. The Berbers supported their rule time after time. The Awrabah and Maghilah (supported) the Idrisids, and the Kutamah, the Sinhajah, and the Hawwarah (supported) the

11 Bulaq adds: "and reward them for helping him by choosing them for royal ranks and positions, such as the wazirate, the army command, or the governorship of a frontier district."

12 Qur'an 99.1 (1).

Dynasties Founded by Seceding Princes

'Ubaydid(-Fitimids). These (Berber tribes) cemented the dy​nasties of (the Idrisids and 'Ubaydids) and firmly estab​lished their rule through the group support they gave them. They detached the whole Maghrib and then Ifrigiyah from the realm of the 'Abbasids. The influence of the 'Abbasid dynasty grew steadily smaller and that of the 'Ubaydid (-Fatimids) larger. Eventually, the latter took possession of Egypt, Syria, and the Hijiz, and shared the Muslim empire half and half with the 'Abbasids.'° Nonetheless, the Berbers who supported the dynasty submitted their own affairs to the 'Ubaydid(-Fatimids) and obeyed their rule. They merely vied for positions under them. They subjected themselves to the royal authority that had become the established coloring of the Hashimites (the family of Muhammad, the 'Alid​Fatimids as well as the 'Abbasids), and to the superiority over all nations of the Quraysh and the Mudar. Royal au​thority, therefore, remained with their descendants down to

(the time of) the complete destruction of Arab rule.
1, 284

"God decides, and no one can change His decision." la

[ 4 ] Dynasties of wide power and large royal authority have their origin in religion based either on prophecy or on truthful propaganda.

This 14 is because royal authority results from superiority. Superiority results from group feeling. Only by God's help in establishing His religion do individual desires come to​gether in agreement to press their claims, and hearts become united. God said: "If you had expended all the treasures on earth, you would have achieved no unity among them." 11 The secret of (this) is that when the hearts succumb to false desires and are inclined toward the world, mutual jealousy and widespread differences arise. (But) when they are turned toward the truth and reject the world and whatever is false,

12n Cf. p. 45, above, and p. 331, below.
17 Qur'an 13.41 (41).

11 Cf. Issawi, p. 131.
16 Qur'an 8.63 (64).
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and advance toward God, they become one in their outlook. Jealousy disappears. There are few differences. Mutual co​operation and support flourish. As a result, the extent of the state widens, and the dynasty grows, as we shall explain now.

Religious propaganda gives a dynasty at its begin​ning another power in addition to that of the

group feeling it possessed as the result of

the number of its (supporters).

As 16 we have mentioned before, the reason for this is that religious coloring does away with mutual jealousy and envy among people who share in a group feeling, and causes concentration upon the truth. When people (who have a re​ligious coloring) come to have the (right) insight into their affairs, nothing can withstand them, because their outlook is one and their object one of common accord. They are willing to die for (their objectives). (On the other hand,) the mem​bers of the dynasty they attack may be many times as nu​merous as they. But their purposes differ, in as much as they are false 17 purposes, and (the people of the worldly dynasty) come to abandon each other, since they are afraid of death. Therefore, they do not offer resistance to (the people with a religious coloring), even if they themselves are more numer​ous. They are overpowered by them and quickly wiped out, as a result of the luxury and humbleness existing among them, as we have mentioned before."

This happened to the Arabs at the beginning of Islam during the Muslim conquests. The armies of the Muslims

16 Cf. Issawi, pp. 131-33, and above, pp. 305 f.

17 Whereas the truth is only one, and means unity of purpose. Cf., for instance, the saying attributed to Plato in al-Mubashshir b. Fitik, Mukhtdr al-hikam, No. 227 ( = ed. Madrid, 1958, p. 158); cf. H. Knust, Mittheilungen aus den: Eskurial, p. 229: "Justice in something is one form, whereas injustice is many forms. Therefore it is easy to commit an injustice, and difficult to pursue justice. Justice and injustice are like hitting and missing (the target) in shooting. Hitting (it) requires practice and experience, while it does not require anything of the sort to miss."

19 Cf., for instance, pp. 296 ff., above.

Religion, an Additional Power Factor

at al-Qadisiyah and at the Yarmuk numbered some 30,000 in each case, while the Persian troops at al-Qadisiyah numbered 120,000,19 and the troops of Heraclius, according to al​Wagidi, 400,000.29 Neither of the two parties was able to withstand the Arabs. (The Arabs) routed them and seized what they possessed.

Another illustration is the Lamtunah (Almoravid) and Almohad dynasties. In the Maghrib, there existed many tribes equaling or surpassing them in numbers and group feeling. However, their religious organization doubled the strength of their group feeling through (their) feeling of having (the right religious) insight E1 and (their) willingness to die, as we have stated, and nothing could withstand them.

This can also be illustrated (by the situation existing at the time) when the religious coloring changes and is de​stroyed. The power (of the ruling dynasty) is then wiped out. Superiority exists then merely in proportion to (the existing) group feeling, without the additional (power of) religion. As a result, the dynasty is overpowered by those groups (up to this time) under its control, that are equal or superior to it in strength. It had formerly overpowered the groups that had. a stronger group feeling and were more deeply rooted in desert life, with the help of the additional power that religion had given it.

19 Cf., p. 17, above.

Y0 The very high figures given here and in some of the historical examples mentioned on the following pages, are not usually found in the old sources, such as at-Tabari, al-Mas'ftdi, etc. This might have warned Ibn Khaldun against using them -had it been as easy for him to check the sources as it is for us.

The Futift ash-Sha'm, a novelistic elaboration of the conquest of Syria ascribed to al-Wagidi, speaks of four armies, the first three of which con​sisted of 100,000 knights each. This may have given rise to the figure of 400,000 mentioned by Ibn Khaldun. However, Pseudo-Wagidi also mentions 600,000 and 700,000 as the number of Heraclius' troops. Cf. Futuh ash-Sha'm (Cairo, 1354/1935), 1, 102 f.

11Istibsdr, as p. 320, above, and 2:134, below. The term, based on Qur'an 29.38 (37), is quite frequently used in religious literature. In this passage one might be tempted to read bi-l-inti,dr "through their willingness to win and die." However, in A, C, and D, where the word is provided with diacritical dots, it is istibldr.

[5]

1, 285
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1, 286 An illustration of this is the relationship of the Almohads with the Zanatah. The Zanatah were deeply rooted in the desert and more savage than the Masmudah, but the Masmil​dah had the religious call to follow the Mahdi. They took on (his religious) coloring. As a result, the strength of their group feeling increased many times over. Therefore, they were at first able to overpower the Zanatah and to make them their followers, even though (the Zanatah) were more strongly rooted in the desert and had a stronger group feeling than they. But (later on) when the Masmudah lost their religious coloring, the Zanatah rose up against them from every side and took their power away from them. "God has the power to execute His commands." 22

[ 6 ] Religious propaganda cannot materialize without group feeling.

This 23 is because, as we have mentioned before, every mass (political) undertaking by necessity requires group feeling. This is indicated in the afore-mentioned 24 tradition: "God sent no prophet who did not enjoy the protection of his people." If this was the case with the prophets, who are among human beings those most likely to perform wonders, one would (expect it to apply) all the more so to others. One cannot expect them to be able to work the wonder of achieving superiority without group feeling.

It happened to the Sufi shaykh Ibn Qasi,21 the author of the

22Qur'in 12.21 (21).

23 Cf. Issawi, pp. 133 f.; G. Surdon and L. Bercher, Recueil de testes de sociologie, pp. 59-61.

24 Cf. p. 187, above, and p. 414, below. The earlier texts have "sound tradition." The word "sound" is deleted in C and does not appear in D at all.

25 Abmad b. Qasi died in 546 [1151]. He started his revolt about ten years earlier. Cf. L. Massignon, Recueil de testes inedits concernant l'histoire de la mystique en pays d'Islam (Paris, 1929), pp. 102 f.; M. Asin Palacios, in his edition of Ibn al-'Arif, Malidsin al-majdlis (Paris, 1933), p. 5; 'Ibar, VI, 233 f.; de Slane (tr.), II, 184 f. He probably was a member of the Ibn Qasi family mentioned by Ibn Ijazm, Jamharat ansab al-'Arab, pp. 467 f. Cf. also GAL, Suppl., I, 776, where his name is said to be Ibn Qasyt.

The title of his work refers to the Moses story in the Qur'an 20.12 (12), which is given a mystical interpretation; cf. Ibn 'Arabi, Futullit (Bulaq,

Religious Propaganda Needs Group Feeling

Kitab Khal' an-na'layn on Sufism. He rose in revolt in Spain

and made propaganda for the truth shortly before the time when the propaganda of the Mahdi (of the Almohads) started. His followers were called al-Murdbitun?s (Ibn Qasi) had some success, because the Lamtunah (Almoravids) were preoccupied with their own difficulties with the Almohads. (But) there were no groups and tribes there to defend him. When the Almohads took over control of the Maghrib, he soon obeyed them and participated in their cause. He took

the oath of allegiance to them at his stronghold, the fortress 1, 287 of Arcos (de la Frontera). He handed his frontier province over to them and became their first missionary in Spain. His revolt was called the revolt of the Murdbitun.

To this chapter belong cases of revolutionaries from among the common people and of jurists who undertake to reform evil (practices). Many religious people who follow the ways of religion come to revolt against unjust amirs. They call for a change in, and prohibition of, evil (practices) and for good practices. They hope for a divine reward for what they do. They gain many followers and sympathizers among the great mass of the people, but they risk being killed, and most of them actually do perish in consequence of their activities as sinners and unrewarded, because God had not destined them for such (activities as they undertake). He commands such activities to be undertaken only where there

1293/1876), I, 250 f. The work is contained in the Istanbul MS, $ehid Ali Pala 1174 (written in 741 [1340]), fols. 1a-88b, where it is followed by Ibn 'Arabi's commentary, fols. 89a-175b. Only the commentary is contained in Aya Sofya 1879. The name Qasi is vocalized alternately with each of the three vowels in these MSS. * 'Afifi in Bull. Fac. Arts, Alexandria University, XI (1957), 53-87.

The full title is Kitdb Khal' an-na'layn wa-qtibds al-anwdr min mawtli' al-qadamayn. The work should not be confused, as sometimes happens, with the Kitdb khal' an-na'layn f t wusul ild hadrat al jam'ayn by 'Abdallah al​Bosnawl'Abdi, d. 1054 [1644]. Cf. GAL, Suppl., I, 793. MSS of the latter work are preserved in Istanbul Universite, Arabic MS. 3164, and Nafiz (Suleymaniye) 503. Hajji Khalifah, Kashf a;-zunun, 111, 172, mentions 'Abdi's work as a commentary on Ibn Qasi's work (?).

P6 Ibn Khaldun has this word which is the same as the name of the Almoravids. However, Ibn Qasi's followers are said to have been called Muridun (mystic disciples).
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exists the power to bring them to a successful conclusion. Muhammad said: "Should one among you see evil activities, he should change them with his hand. If he cannot do that, he should change them with his tongue. And if he cannot do that, he should change them with his heart." 26a

Rulers and dynasties are strongly entrenched. Their foundations can be undermined and destroyed only through strong efforts backed by the group feeling of tribes and families, as we have mentioned before. Similarly, prophets in their religious propaganda depended on groups and fami​lies, though they were the ones who could have been sup​ported by God with anything in existence, if He had wished, but in His wisdom 27 He permitted matters to take their customary course.

If someone who is on the right path were to attempt (religious reforms) in this way, (his) isolation would keep him from (gaining the support of) group feeling,EB and he would perish. If someone merely pretends to (achieve re​ligious reforms) in order to gain (political) leadership, he

1, 288 deserves to be hampered by obstacles and to fall victim to perdition. (Religious reforms) are a divine matter that ma​terializes only with God's pleasure and support, through sin​cere devotion for Him and in view of good intentions to​wards the Muslims. No Muslim, no person of insight, could doubt this (truth).

In Islam, the first person to start that sort of thing in Baghdad was a certain Khalid ad-Daryush.29 Tahir had re​volted. Al-Amin was killed. Al-Ma'mun in Khurasin was slowed down in his advance toward the 'Iraq, and he ap​

Zen Cf. Muslim, Sahih, Kitdb al-imdn; Ibn al-Ukhuwwa, Ma`dlim al​qurbah, ed. R. Levy (E. J. W. Gibb Memorial Series, N.S. No. 12) (London, 1938), p. 18.

n The words "in His wisdom" are substituted in C and D for the con​cluding phrase, "God is wise and knowing," which the earlier texts have.

11 Other translators have suggested a different translation: "(his) isola​tion from group feeling would cut him short."

29 For the following events, cf. at-Tabari, Annales, 111, 1008 ff. The role of Ibrahim b. al-Mahdi (cf. p. 40, above, and pp. 430 f., below) is somewhat exaggerated by Ibn Khaldun in retelling the story.

Religious Propaganda Needs Group Feeling

pointed 'Ali b. Musa ar-Rida, a descendant of al-Husayn, successor to the throne. The 'Abbasids showed their disap​proval (of that move). They banded together in order to revolt and to renounce obedience to al-Ma'mun and to choose some one else in his stead. Allegiance was sworn to Ibrahim b. al-Mahdi. Trouble broke out in Baghdad. The troublesome elements among the underworld and the soldiery were given a free hand against the decent citizens. They robbed the people and filled their pockets with loot, which they sold openly in the markets. The inhabitants turned for protection to the authorities, but these did not help them. The religious and good citizens, thereupon, united in order to stop the criminals and to put an end to their misdeeds. At that mo​ment, a man named Khalid ad-Daryush appeared in Baghdad. He appealed to the people to obey the law. Many responded to his call. They fought the troublesome elements and de​feated them. Khalid had them beaten and punished. After him, there appeared another man from among the populace of Baghdad," by name Abu Hatim Sahl b. Salamah al-Ansari. He hung a copy of the Qur'an around his neck, and appealed to the people to obey the law and to act in accordance with

the Qur'an and the Sunnah of the Prophet. High and low, 1, 289 Hashimites and others, all followed him. He established him​self in the palace of Tahir and took over the government office(s). He went about Baghdad, kept out all those who were frightening wayfarers, and put an end to the payment of protection money 31 to the underworld. When Khalid ad​Daryush said to him that he (Khalid) was not against the government, Sahl replied that he (for his part) was fighting

ao The reading of the text min sawdd ahl Baghddd seems doubtful. Ibn Khaldun probably meant to say min ahl Sawdd Baghddd "from the people of the Sawad (lower Mesopotamia) of Baghdad." However, at-Tabari states that the man came from Khurisin. In favor of the reading of the text, it may be noted that Ibn Khaldun uses sawdd in the meaning of "people" below, 2:103,1. 4, and 2:300, 1. 4.

'1 At-Tabari graphically describes the procedure: "Khafdrah means that someone goes to the owner of a garden and says to him: Your garden is under my protection (khafar). I shall keep away everyone who might want to do mischief there, and you are to pay me so much money each month."
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all those who acted contrary to the Qur'an and the Sunnah, whoever they might be. This happened in the year 201 [817]. Ibrahim b. al-Mahdi sent an army against (Sahl). He was defeated and captured, and his power quickly dis​solved. He barely escaped with his life.

Later on, many deluded individuals followed, that ex​ample. They took it upon themselves to establish the truth. They did not know that they would need group feeling for that. They did not realize how their enterprise must neces​sarily end and what they would come to. With respect to such people, it is necessary to adopt one of the following courses. One may either treat them, if they are insane, or one may punish them either by execution or beatings when they cause trouble, or one may ridicule them and treat them as buffoons. 12

Some of these people allied themselves with the Ex​pected Fatimid.33 They pretended to be, either he himself, or one of his missionaries, despite their ignorance of everything concerning the Fatimid. Most men who adopt such ideas will be found to be, either deluded and crazy, or to be swindlers who, with the help of such claims, seek to obtain (political) leadership -which they crave and would be unable to obtain in the natural manner. They believe that such claims will be instrumental in bringing to them the fulfillment of their hopes. They do not consider the disaster that will overtake them in consequence. The trouble they create will speedily cause their death and bring their trickery to a bitter end.

At the beginning of this century, a man of Sufi leanings, by name at-Tuwayziri, appeared in as-Sus. He went to the Mosque of Massah 34 on the shore of the Mediterranean and pretended to be the Expected Fatimid. He was taking ad​vantage of the common people's firm belief in predictions to the effect that the Fatimid was about to appear and that his

32 Lit., "slapstick artists."

a3 Cf. pp. 948, 414, and 2:166 ff., below. 3' Cf. p. 128, above.

Religious Propaganda Needs Group Feeling

mission would originate at that Mosque. A number of ordi​nary Berber groups were attracted to him like moths (to the flame)." Their chiefs then feared that the revolt might spread. The leader of the Masmudah at that time, 'Umar as​Saksiwi,36 secretly sent someone to him, who killed him in his bed.

Also at the beginning of this century, a man known as al-'Abbas appeared among the Ghumarah. He made a similar claim. The lowest among the stupid and imbecile members of those tribes followed his blethering. He marched on Badis, one of the (Ghumarah) cities, and entered it by force. He was then killed, forty days after the start of his mission. He perished like those before him."

There are many similar cases." The mistake (they all make) is that they disregard the significance of group feeling (for success) in such matters. If deceit is involved, it is better that such a person should not succeed and be made to pay for his crime. "That is the sinners' reward." 39

[7] Each dynasty has a certain amount of provinces and
1, 291 lands, and no more.

The 40 reason for this is that the group to which a given dynasty belongs and the people who support and establish it, must of necessity be distributed over the provinces and border regions which they reach and take into possession. Only thus is it possible to protect them against enemies and

"The attraction of moths to the flame is interpreted by the Arabs as indicating stupidity rather than eagerness or self-sacrifice. Cf. ath-Tha'alibi, Thimdr al-qulz2b (Cairo, 1326/1908), pp. 399 f. The latter interpretation, however, is that of Muslim mysticism.

31 Cf. de Slane (tr.), Histoire des Berberes, Il, 270 f. The Arabic text is missing in the edition of the 'Ibar.

The story is repeated below, 2:197.

"This event, which took place at the end of the thirteenth century, is mentioned again, 2:197 f., below.

a' Cf. also 'Ibar, VI, 302; de Slane (tr.), II, 388.

n Qur'an 6.29 (32); 59.17 (17).

'0 Cf. Issawi, pp. 127 f.
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to enforce the laws of the dynasty relative to the collection of taxes, restrictions,41 and other things.

When the (various) groups have spread over the border regions and provinces, their numbers are necessarily ex​hausted. This, then, is the time when the territory (of the dynasty) has reached its farthest extension, where the border regions form a belt around the center of the realm. If the dynasty then undertakes to expand beyond its holdings, it(s widening territory) remains without military protection and is laid open to any chance attack by enemy or neighbor. This has the detrimental result for the dynasty of the creation of boldness toward it and of diminished respect for it. (On the other hand,) if the group is a very large one and its numbers are not exhausted when distributed over border regions and territories, the dynasty retains the strength to go beyond the limit (so far reached), until its expansion has gone as far as possible.

The natural reason for this (situation) lies in the fact that the power of group feeling is one of the natural powers. Any power resulting in any kind of action must proceed in its action in such manner.42
A dynasty is stronger at its center than it is at its border regions. When it has reached its farthest expansion, it be​

1, 292 comes too weak and incapable to go any farther. This may be compared to light rays that spread from their centers, or to circles that widen over the surface of the water when something strikes it.

When the dynasty becomes senile and weak, it begins to

41 The translators disagree as to who is to be restricted. De Slane: "to contain those who are defeated." Issawi: "to awe the population." Schimmel (p. 78): "to drive back enemies." The term used here is not common with Ibn Khaldun, but it appears to refer to the restraining influence which is to be exercised upon the native population. The word rad' used here occurs also elsewhere in the same sense in which Ibn Khaldun preferably uses wz'. Cf., for instance, Ibn al-Ukhuwwa, Ma'dlim al-qurbah, p. 195, 1. 19, or al​Mubashshir, Mukhtdr al-lukam, sayings of Socrates, Nos. 7 & 277( = ed. Badawi [Madrid, 19581, pp. 92 and 117).

' That is, it must follow its natural course. Each power can have only the effects depending on its inherent character.

Limits to Extension of Dynastic Power

crumble at its extremities. The center remains intact until God permits the destruction of the whole (dynasty). Then, the center is destroyed. But when a dynasty is overrun from the center, it is of no avail to it that the outlying areas remain intact. It dissolves all at once. The center is like the heart from which the (vital) spirit 43 spreads. Were the heart to be overrun and captured, all the extremities would be routed.

This may be observed in the Persian dynasty. Its center was al-Mada'in (Ctesiphon). When the Muslims took over al-Mada'in, the whole Persian empire dissolved. Possession of the outlying provinces of the realm was of no avail to Yazdjard.

Conversely, the center of the Byzantine dynasty in Syria was in Constantinople. When the Muslims took Syria away from the Byzantines, the latter repaired to their center in Constantinople. The loss of Syria did not harm them. Their rule continued there without interruption until God per​mitted it to be ended 44
Another example is the situation of the Arabs at the beginning of Islam. Since they were a very large group, they very quickly overran neighboring Syria, 'Iraq, and Egypt. Then, they kept on going, into Western India (as-Sind), Abyssinia, Ifrigiyah, and the Maghrib, and later into Spain. They spread over many provinces and border regions, and settled in them as militiamen. Their numbers were exhausted by that expansion. No further conquests could be made by them, and the Muslim empire reached its farthest extension.

Those borders were not passed, but the dynasty receded from 1, 29s them, until God permitted it to be destroyed.

The situation of later dynasties was the same. Each dy​nasty depended on the numerical strength of its supporters. When its numbers were exhausted through expansion, no

u Cf. p. 74 (n. 5), and p. 210, above.

"The past tense is used here! The word "there" certainly does not refer to Syria, but to the Byzantine center in Constantinople. This anticipation of the fall of Constantinople may have something to do with traditions and predictions to that effect. Cf. 2:193, below.
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further conquest or extension of power was possible. This is how God proceeds with His creatures.

[ 8 ] The greatness of a dynasty, the extent of its ter​ritory, and the length of its duration depend upon the numerical strength of its supporters.

The reason for this is that royal authority exists only through group feeling. Representatives of group feeling are the militiamen who settle in the provinces and territories of the dynasty and are spread over them. The more numerous the tribes and groups of a large dynasty are, the stronger and larger are its provinces and lands. Their royal authority, therefore, is wider.

An example of this was the Muslim dynasty when God united the power of the Arabs in Islam. The number of Muslims who participated in the raid against Tabuk, the Prophet's last raid, was 110,000,45 (consisting of) Mudar and Qahtin horsemen and foot soldiers. That number was augmented by those who became Muslims after the (raid) and down to the time of the Prophet's death. When (all these people) then set out to seek for themselves the royal au​thority held by (other) nations, there was no protection against them or refuge. They were allowed (to take pos​session of) the realms of the Persians and the Byzantines who were the greatest dynasties in the world at that time, (as well as the realms) of the Turks in the East, of the European Christians and Berbers in the West (Maghrib), and of the Goths in Spain. They went from the Hijiz to as-Sus in the far west,46 and from the Yemen to the Turks in the farthest north. They gained possession of all seven zones.

One may also look at the Sinhajah and Almohad dynasties and their relationship to the 'Ubaydid (-Fitimids) before them.

4s Cf. also p. 952, below. Lower figures are given, for example, by Ibn Sayyid-an-nis, `Uyun al-athar, II, 216, who has 90,000 men and 10,000 horses.

46 Cf. n. 11 o to Ch. i, above.
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The Kutimah, supporters of the 'Ubaydid(-Fatimid) dy​nasty, were more numerous than the Sinhajah and the Masmudah. Consequently, their dynasty was larger. They took possession of Ifrigiyah and the Maghrib, as well as of Syria, Egypt, and the Hijaz. One may also look at the later Zanatah dynasty. Since the number of the Zanatah was smaller than that of the Masmt dah, their royal authority fell short of that of the Almohads, because (the Zanatah) were numerically inferior to the MasmGdah from the very start. One may also consider the situation of the two Zanatah dy​nasties at this time, the Merinids and the 'Abd-al-Wadids. The Merinids were numerically stronger than the 'Abd-al​Wadids when they first seized power. Therefore, their dynasty was stronger and larger than that of the 'Abd-al​Wadids. Time after time, (the Merinids) defeated (the 'Abd​al-Wadids). It is said that the number of the Merinids at the beginning of their rule was three thousand and that of the 'Abd-al-Wadids one thousand. However, (possession of) dynastic power with (its) life of ease and the (great) number of (its) followers increased their numbers.

Thus, the expansion and power of a dynasty correspond to the numerical strength of those who obtain superiority at the beginning of the rule. The length of its duration also depends upon it. The life of anything that comes into being depends upon the strength of its temper. The temper of dynasties is based upon group feeling. If the group feeling is strong, the (dynasty's) temper likewise is strong, and its life of long duration. Group feeling, in turn, depends on numerical strength, as we have stated 47
The real reason why (large dynasties last longer) is that

when collapse comes it begins in the outlying regions, and 1, 295 the large dynasty has many such provinces far from its center. Each defection that occurs necessarily requires a certain time. The time required (for collapse of the dynasty) will be long in such cases, because there are many provinces, each of

"Apparently, no specific passage is referred to here.
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which collapses in its own good time. The duration of a large dynasty, therefore, is long.

This (fact) may be observed in the Arab Muslim dynasty. It lasted the longest of (all Muslim) dynasties, counting both the 'Abbisids in the center and the Umayyads far away in Spain. Their rule collapsed only after the fourth [tenth] century 48 The 'Ubaydid(-Fatimids) lasted about 280 years. The Sinhajah dynasty did not last as long as that of the 'Ubaydid(-Fatimids), namely, from the time when Ma'add al-Mu'izz entrusted Ifrigiyah to Buluggin b. Zirt in the year 358 [969], up to the time when the Almohads took possession of al-Qal'ah 41 and Bougie in the year 557 [1162]. The contemporary Almohad (Hafsid) dynasty has lasted nearly 270 years.

Thus, the life of a dynasty depends upon (the number of) its supporters. "This is how God formerly proceeded with His servants." so

[ 9 ] .A dynasty rarely establishes itself firmly in lands with many different ferent tribes and groups.

The 51 reason for this is the differences in opinions and desires. Behind each opinion and desire, there is a group feeling defending it. At any time, therefore, there is much opposition to a dynasty and rebellion against it, even if the dynasty possesses group feeling, because each group feeling under the control of the ruling dynasty thinks that it has in itself (enough) strength and power.

One may compare what has happened in this connection in Ifrigiyah and the Maghrib from the beginning of Islam to the present time. The inhabitants of those lands are

a The "Arab Muslim dynasty" comprises the 'Abbasids and the Umay​yads. Since, for Ibn Khaldun, the 'Abbasid dynasty as an independent power ended in the ninth/tenth century (cf., for instance, p. 951, below), he had to include the Spanish Umayyads, in order to give the "Arab Muslim dynasty" the longest duration of all Muslim dynasties.

's Cf. p. 315, above.

h0 Qur'an 40.85 (85).

61 Cf. Issawi, pp. 111-13.
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Berber tribes and groups. The first victory of Ibn Abi Sarh 52 over them and the European Christians (in the Maghrib) was of no avail. They continued to rebel and apostatized time after time. The Muslims massacred many of them. After the Muslim religion had been established among them, they went on revolting and seceding, and they adopted dis​sident (Khirijite) religious opinions many times. Ibn Abi Zayd Sa said that the Berbers in the Maghrib revolted twelve times and that Islam became firmly established among them only during the governorship of Musi b. Nusayr and there​after. This is what is meant by the statement reported on the authority of 'Umar, that "Ifrigiyah 'divides' 64 the hearts of its inhabitants." The statement refers to the great number of tribes and groups there, which causes them to be dis​obedient and unmanageable. The 'Iraq at that time was dif​ferent, and so was Syria. The militia of the ('Iraq and Syria) consisted of Persians and Byzantines (respectively). All (the inhabitants) were a mixed lot of town and city dwellers. When the Muslims deprived them of their power, there re​mained no one capable of making a defense or of offering opposition.

The Berber tribes in the West are innumerable. All of them are Bedouins and members of groups and families. Whenever one tribe is destroyed, another takes its place and is as refractory and rebellious as the former one had been. Therefore, it has taken the Arabs a long time to establish their dynasty in the land of Ifriqiyah and the Maghrib.

The same was the case in Syria in the age of the Israel- 1, 297 ites. At that time, there existed (there) a very large number of tribes with a great variety of group feelings, such as the tribes of Palestine and Canaan, the children of Esau, the

6?Uthmins governor of Egypt, who tried to conquer Tripolitania shortly after 647.

sa Cf. n. 939 to Ch. 1, above. The statement is repeatedly quoted in the 'Ibar; cf. VI, 12, 103, 110; de Slane (tr.), 1, 28, 198, 215.

51 This is a play on words, connecting Ifrigiyah with the Arabic root f-r-q "to divide." Cf. also 3:474, below; al-Balidhuri, Futuh al-bulddn, p. 226.
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Midyanites, the children of Lot, the Edomites, the Arme​nians[!], the Amalekites, Girgashites, and the Nabataeans from the Jazirah and Mosul b3 Therefore, it was difficult for the Israelites to establish their dynasty firmly. Time after time, their royal authority was endangered. The (spirit of) opposition (alive in the country) communicated itself to (the Israelites). They opposed their own government and re​volted against it. They thus never had a continuous and firmly established royal authority. Eventually they were overpowered, first by the Persians, then by the Greeks, and finally by the Romans, when their power came to an end in the Diaspora. "God has the power to execute His com​mands." se

On the other hand, it is easy to establish a dynasty in lands that are free from group feelings. Government there will be a tranquil affair, because seditions and rebellions are few, and the dynasty there does not need much group feeling. This is the case in contemporary Egypt and Syria. They are (now) free from tribes and group feelings; indeed, one would never suspect that Syria had once been a mine of them, as we have (just) stated. Royal authority in Egypt is most peaceful and firmly rooted, because Egypt has few dissidents or people who represent tribal groups. Egypt has a sultan and subjects. (Egypt's) ruling dynasty consists of the Turkish rulers and their groups. They succeed each other in power, and the rule circulates among them, passing from one branch to another. The caliphate belongs in name to an 'Abbasid, a descendant of the 'Abbasid caliphs of Baghdad.

The same is the case in contemporary Spain. The group feeling of the ruler of (Spain), Ibn al-Ahmar (the Nasrids of Granada), was not strong or widespread to begin with. (The Nasrids) belonged to one of the Arab houses that had supported the Umayyad dynasty, a few survivors of which remained. This situation came about as follows: When the Spaniards were no longer ruled by the Arab dynasty (of the

"Cf. P. 474, below.
66Qur'an 12.21 (21). 994
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Umayyads) and the Lamtanah and Almohad Berbers became their rulers, they detested this domination. Their oppression weighed heavily upon them, and their hearts were full of hate and indignation against (the new rulers).

Near the end of the (Almohad) rule, the Almohad lords handed over many of their strongholds to the abominable (Christian ruler), in order to gain his support for their at​tempts to capture the capital city of Marrakech. That caused remnants of the people in Spain who represented the ancient group feeling to unite. These were descendants of Arab houses who had to some degree kept away from urban civilization and the cities, and who were firmly rooted in military life. They included Ibn Had (of Saragossa), Ibn al-Ahmar (of Granada), and Ibn Mardanish (of Valencia and Murcia), and others like them. Ibn Had seized power, made propaganda for the 'Abbasid caliphate in the East, and caused the people to revolt against the Almohads. Allegiance to them was denounced, and they were driven out. Ibn Had thus became the independent ruler of Spain. Then, Ibn al​Ahmar rose to power and opposed Ibn Had's propaganda. He made propaganda for Ibn Abi Hafs, the Almohad ruler of Ifrigiyah, and seized power with the help of a group of relatives who were called "the chiefs." He needed no more people than these, because there were so few groups in Spain (at that time) possessing a government (sultan) and subjects. Ibn al-Ahmar then sought support against the abominable (Christian ruler) from Zanatah chieftains who came to him from across the sea. These Zanatah chieftains became his associates in defense of the frontier regions and the manning of the garrisons.

Now, the Zanatah (Merinid) ruler of the Maghrib had 1, 299 hopes of gaining power in Spain. But these Zanatah chief​tains who were Ibn al-Ahmar's associates defended him. His power, eventually, was firmly established. The people be​came used to his rule and could do nothing against him. He bequeathed his power to his descendants, who have held it down to the present. One should not think that he was with​
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out group support. This was not so. He started out with a group, but it was a small one. However, it was sufficient for his needs, because there were few groups and tribes in (Spain) and, consequently, not much group feeling was needed there, in order to gain the upper hand over the Spaniards.

"God has no need of the worlds." s'

[ l0 ] By its very nature, the royal authority claims all glory for itself and goes in for luxury and prefers tranquillity and quiet."

As 69 to claiming all glory for itself, this is because, as we have mentioned before, royal authority exists through group feeling. Group feeling (such as leads to royal au​thority) is something composite that results from (the amalgamation of) many groups, one of which is stronger than all the others. Thus, (a group feeling) is able to over​come and gain power over (all the others), and, eventually, brings them all under its sway. Thus, social organization and superiority over men and dynasties come about. The secret here is that a group feeling extending over the entire tribe corresponds to the temper in the things that come into being. Temper is the product (of the mixture) of the elements. It has been explained in the proper place 66 that, when the ele​ments are combined in equal proportions, no mixture can take place. One (element) must be superior to the others, and when (it exercises) its superiority over them, mixture

b' Qur'an 3.97 (92).

se This section is the consolidation of three sections, as the earlier texts presented the material. The second, entitled "Luxury belongs to royal au​thority by nature," begins on p. 338, 1. 1 and the third, entitled "Tran​quillity and quiet belong to royal authority by nature," begins on p. 328, 1.21. C still has the old division in the text but also contains corrections and slight changes made at the beginning of the original sections, and these are incorporated in the text of D.

59 Cf. Issawi, pp. 114 f.

80 This seems to be meant as a general reference to works on physics where the subject is treated. However, Ibn 1{haldin had made the same statement above (n. b9 to Ch. u) in an early stage of the text later deleted.
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occurs. In the same way, one of the various tribal group feelings must be superior to all (others), in order to be able

to bring them together, to unite them, and to weld them into 1, one group feeling comprising all the various groups. All the various groups are then under the influence of the su​perior group feeling.

This highest group feeling can go only to people who have a "house" and leadership among (the tribe). One of those people must be the leader who has superiority over them. He is singled out as leader of all the various group feelings, because he is superior to all the others by birth. When he is singled out for (the position of leadership), he is too proud to let others share in his leadership and control over (the people) or to let them participate in it, because the qualities of haughtiness and pride are innate in animal nature. Thus, he develops the quality of egotism (ta'alluh), which is innate in human beings.

Moreover, politics requires that only one person exercise control. Were various persons, liable to differ among each other, to exercise it, destruction of the whole could result. "If there were other gods except God in the two (heaven and earth), they (heaven and earth) would have been de​stroyed." 61

Thus, the aspirations of the various group feelings are blunted. People become tame and do not aspire to share with the leader in the exercise of control. Their group feeling is forced to refrain (from such aspirations). The leader takes charge all by himself, as far as possible. Eventually, he leaves no part in the power to anyone else. He thus claims all the glory for himself and does not permit the people to share in it. This may come to pass already with the first ruler of a dynasty, or it may come to pass only with the second or the third, depending on the resistance and strength of the various group feelings, but it is something unavoidable in a dynasty. This is how God proceeds with His servants.

61 Qur'an 21.22 (22). 337
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As" to going in for luxury, this is because, when a
nation has gained the upper hand and taken possession of the
holdings of its predecessors who had royal authority, its
prosperity and well-being grow. People become accustomed
to a great number of things. From the necessities of life and
a life of austerity, they progress to the luxuries and a life of
comfort and beauty. They come to adopt the customs and
1, sot (enjoy) the conditions of their predecessors. Luxuries require
development of the customs necessary to produce them.
People then also tend toward luxury in food, clothing, bed​
ding (carpets), and household goods. They take pride in
such things and vie with other nations in delicacies, gorgeous
raiment, and fine mounts. Every new generation wants to
surpass the preceding one in this respect, and so it goes
right down to the end of the dynasty. The larger the realm

ruled by a dynasty, the greater is the share of its people in

these luxuries. The limit eventually to be reached is set for a particular dynasty by its own power and by the customs of its predecessors.

This is how God proceeds with His creatures.

As 63 to preferring tranquillity and quiet, this is because a nation obtains royal authority only by pressing its claims, having in mind the purpose of obtaining superiority and royal authority. When this purpose is accomplished, all efforts cease.

I wondered at the busy efforts fate made in connection with my relationship with her.

Then, when our relationship had ended, fate became

quiet .64

62 Cf. Issawi, p. 119.

63 Cf. Issawi, pp. 120 f.

6° The verses are by the seventh-century poet Abu $akhr 'Abdallah b. Saim al-Hudhali. Cf. Abu l-Faraj al-Igfahani, Kitdb al-Aghdni, ed. R. Briin​now (Leiden, 1888), XXI, 143 f.; (Bulaq, 1285/1868), VIII, 172; (Cairo, 1945
/1927
), IX, 295. The poet bemoans his irrevocable separation from his beloved Layla.
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When people have obtained the royal authority, they no (longer) do the tiresome chores they had been used to under​take while still in search of it. They prefer rest and quiet and tranquillity. Now they seek to enjoy the fruits of royal au​thority, such as buildings, dwellings, and clothing. They build castles and install running water." They plant gardens and enjoy life. They prefer rest to tiresome chores. They take pride in clothing, food, household goods, and bedding (carpets), as much as possible. They get used to this (atti​tude) and pass it on to later generations. It continues to grow in their midst, until God permits His command to be exe​cuted.

C I I J When the natural (tendencies) of the royal author​ity to claim all glory for itself and to obtain luxury and tranquiltityhave been firmly estab​lished, the dynasty approaches senility.

This 86 can be explained in several ways.

First: As we have stated, the (royal authority), by its very nature, must claim all glory for itself. As long as glory was the common (property) of the group, and all members of the group made an identical effort (to obtain glory), their aspirations to gain the upper hand over others and to defend their own possessions were expressed in exemplary unruli​ness and lack of restraint. They all aimed at fame. Therefore, they considered death encountered in pursuit of glory, sweet, and they preferred annihilation to the loss of (glory). Now, however, when one of them claims all glory for himself, he treats the others severely and holds them in check. Further, he excludes them from possessing property and appropriates it for himself. People, thus, become too lazy to care for fame. They become dispirited and come to love humbleness and servitude.

The next generation (of members of the dynasty) grows

"' Cf. p. 250, above.
66 Cf. Issawi, pp. 122-26. 339
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up in this (condition). They consider their allowances the government's payment to them for military service and sup​port. No other thought occurs to them. (But) a person would rarely hire himself out to sacrifice his life. This (situation) debilitates the dynasty and undermines its strength. Its group feeling decays because the people who represent the group feeling have lost their energy. As a result, the dynasty progresses toward weakness and senility.

Second: As we have said before, royal authority by its very nature requires luxury. People get accustomed to a great number of things. Their expenses are higher than their allowances and their income is not sufficient to pay for their expenditures. Those who are poor perish. Spendthrifts squander their income on luxuries. This (condition) becomes aggravated in the later generations. Eventually, all their income cannot pay for the luxuries and other things they have become used to. They grow needy. When their rulers urge them to defray the costs of raids and wars, they cannot get around it (but they have no money). Therefore, (the rulers) impose penalties on the (people) and deprive many of them of their property, either by appropriating it for them​selves or by handing it over to their own children and sup​porters in the dynasty. In that way, they make the people too weak (financially) to keep their own affairs going, and their weakness (then reacts upon the ruler and) weakens him.

Also, when luxury increases in a dynasty and people's in​come becomes insufficient for their needs and expenses, the ruler, that is, the government, must increase their allowances in order to tide them over and remedy their unsound condi​tion. The amount of tax revenue, however, is a fixed one. It neither increases nor decreases. When it is increased by new customs duties, the amount to be collected as a result of the increase has fixed limits (and cannot be increased again). And when the tax revenues must go to pay for recently in​creased allowances that had to be increased for everybody in view of new luxuries and great expenditures, the militia de​
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creases in number from what it had been before the increase in allowances."

Luxury, meanwhile, is still on the increase. As a result, allowances become larger, and the militia decreases in num​ber. This happens a third and a fourth time. Eventually, the army is reduced to the smallest possible size. The result is that the military defense of the dynasty is weakened and the power of the dynasty declines. Neighboring dynasties, or groups and tribes under the control of the dynasty itself, be​come bold and attack it, and God permits it to suffer the destruction that He has destined for (all) His creatures.

Furthermore, luxury corrupts the character. (Through luxury,) the soul acquires diverse kinds of evil and sophisti- 1, saa cated customs, as will be mentioned in the section on seden​tary culture." People lose the good qualities that were a sign and indication of (their qualification for) royal authority." They adopt the contrary bad qualities. This points toward retrogression and ruin, according to the way God has (planned it) for His creatures in this connection. The dy​nasty shows symptoms of dissolution and disintegration. It becomes affected by the chronic diseases of senility and finally dies.

Third: As we have mentioned,70 royal authority, by its very nature, requires tranquillity (and rest). When people be​come accustomed to tranquillity and rest and adopt them as character traits, they become part of their nature. This is the case with all the things to which one grows used and ac​customed.

The new generations grow up in comfort and the ease of luxury and tranquillity. The trait of savagery (which former generations had possessed) undergoes transformation. They forget the customs of desert life that enabled them to achieve

67 That is, since the allowances to be paid are higher than before, and the tax income has not increased, fewer men can be hired. Cf., further, 2:91 f., below.

11 Cf. 2:293, below.

6' Cf. pp. 291 ff., above.

70 Cf. pp. 338 f., above.
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royal authority, such as great energy, the habit of rapacity, and the ability to travel in the wilderness and find one's way in waste regions. No difference remains between them and ordinary city dwellers, except for their (fighting) skill 71 and emblems. Their military defense weakens, their energy is lost, and their strength is undermined. The evil effects of this situation on the dynasty show themselves in the form of senility.

People, meanwhile, continue to adopt ever newer forms of luxury and sedentary culture and of quiet, tranquillity, and softness in all their conditions, and to sink ever deeper into them. They thus become estranged from desert life and desert toughness. Gradually, they lose more and more of

1,306 (the old virtues). They forget the quality of bravery that was their protection and defense. Eventually, they come to depend upon some other militia, if they have one.

An example of this is the nations whose history is avail​able in the books you have. What I have said will be found to be correct and admitting of no doubt.

In a dynasty affected by senility as the result of luxury and rest, it sometimes happens that the ruler chooses helpers and partisans from groups not related to (the ruling dynasty but) used to toughness. He uses (these people) as an army which will be better able to suffer the hardships of wars, hunger, and privation. This could prove a cure for the senility of the dynasty when it comes, (but only) until God permits His command regarding (the dynasty) to be executed.

This is what happened to the Turkish dynasty in the East. Most members of its army were Turkish clients. The (Turkish) rulers then chose horsemen and soldiers from among the white slaves (Mamelukes) who were brought to them. They were more eager to fight and better able to suffer privations than the children of the earlier white slaves (Mamelukes) who had grown up in easy circumstances as a ruling class in the shadow of the government.

The same was the case with the Almohad (Hafsid) dy​

71 Cf. R. Dozy in Journal asiatique, XIV 6 (1869), 155.
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nasty in Ifrigiyah. Their rulers often selected their armies from the Zanatah and the Arabs. They used many of them, and disregarded their own people who had become used to luxury. Thus, the dynasty obtained another, new life, un​affected by senility.

God inherits the earth and whomever is upon it.

[ 12 ] Dynasties have a natural life span like individuals.

It 72 should be known that in the opinion of physicians

and astrologers, the natural life (span) of individuals is one 1, Sob hundred and twenty years, that is, the period astrologers call the great lunar year. Within the same generation, the dura​tion of life differs according to the conjunctions. It may be either more or less than one hundred and twenty years. The life (span) of persons who are under some particular con​junction will be a full hundred years. Of others, it will be fifty, or eighty, or seventy years, accordingly as the indica​tions of conjunctions noted by these observers may require. The life of a Muslim lasts between sixty and seventy years. This is stated in the hadith 73 The natural life span of one hundred and twenty years is surpassed only on the occasion of rare configurations and extraordinary positions on the firmament. Such was the case with Noah and with a few (individuals) among the peoples of 'Ad and Thamud.

The 14 same is the case with the life (span) of dynasties. Their durations may differ according to the conjunctions. However, as a rule no dynasty lasts beyond the life (span) of three generations." A generation is identical with the average duration of the life of a single individual, namely,

"Cf. R. A. Nicholson, Translations of Eastern Poetry and Prose, pp. 183-85.

"Cf. Concordance, II, 398b, 11. 22 f.

"Cf Issawi, pp. 117 f.

75 Cf. pp. 278 ff., above. The following assumption of a period of forty years does not square with the remarks Ibn Khaldun makes here about the length of human life, whether one translates "the average duration of life" or "middle life"-the latter a barely possible rendering, seemingly sup​ported by the quotation from the Qur'an and the discussion found 2:291 f., below.
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forty years, (the time) required for growth to be completed and maturity reached. God said: "Until when he reaches his maturity and reaches the age of forty years...." 76 There​fore, we have said that the (average) duration of the life of an individual is identical with the duration of a generation.

Our statement is confirmed by the significance of the (forty-year) sojourn of the children of Israel in the desert." Those forty (years) were intended to bring about the dis​appearance of the generation then alive and the growth of another generation, (one) that had not witnessed and felt the humiliation (in Egypt). This is proof of the assumption that (a period of) forty years, which is identical with the (average) life of a single individual, must be considered the duration of a generation.

We have stated 7s that the duration of the life of a dynasty does not as a rule extend beyond three generations. The first generation retains the desert qualities, desert toughness, and

1, 307 desert savagery. (Its members are used to) privation and to sharing their glory (with each other); they are brave and rapacious. Therefore, the strength of group feeling continues to be preserved among them. They are sharp and greatly feared. People submit to them.

Under the influence of royal authority and a life of ease, the second generation changes from the desert attitude to sedentary culture, from privation to luxury and plenty, from a state in which everybody shared in the glory to one in which one man claims all the glory for himself while the others are too lazy to strive for (glory), and from proud superiority to humble subservience. Thus, the vigor of group feeling is broken to some extent. People become used to lowliness and obedience. But many of (the old virtues) remain in them, because they had had direct personal contact with the first generation and its conditions, and had observed

76 Qur'an 46.15 (14).

"Cf. pp. 132 and 288, above. 78 Cf. pp. 278 T., above.
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with their own eyes its prowess and striving for glory and its intention to protect and defend (itself). They cannot give all of it up at once, although a good deal of it may go. They live in hope that the conditions that existed in the first generation may come back, or they live under the illusion that those conditions still exist.

The third generation, then, has (completely) forgotten

the period of desert life and toughness, as if it had never existed. They have lost (the taste for) the sweetness of fame and (for) group feeling, because they are dominated by force. Luxury reaches its peak among them, because they are so much given to a life of prosperity and ease. They become dependent on the dynasty and are like women and children who need to be defended (by someone else). Group feeling disappears completely. People forget to protect and defend themselves and to press their claims. With their emblems, apparel, horseback riding, and (fighting) skill," they deceive people and give them the wrong impression. For the most part, they are more cowardly than women upon their backs.

When someone comes and demands something from them, 1, sos they cannot repel him. The ruler, then, has need of other, brave people for his support. He takes many clients and followers. They help the dynasty to some degree, until God permits it to be destroyed, and it goes with everything it stands for.

As one can see, we have there three generations. In the course of these three generations, the dynasty grows senile and is worn out. Therefore, it is in the fourth generation that (ancestral) prestige is destroyed. This was stated before in connection with (the subject) that glory and (ancestral) prestige are restricted to four generations.80 We have proved it with natural and evident arguments based on premises that we established before. The reader should consider that. As an impartial person, he should not disregard the truth. -

I

7s Cf. n. 71 to this chapter, above.
80 Cf, pp. 278 t}., above. 345
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Three generations last one hundred and twenty years, as stated before. As a rule, dynasties do not last longer than that many years, a few more or a few less, save when, by chance, no one appears to attack (the dynasty). When senility becomes preponderant (in a dynasty), there may be no claimant (for its power, and then nothing will happen), but if there should be one, he will encounter no one capable of repelling him. If the time is up, (the end of the dynasty) cannot be postponed for a single hour, no more than it can

be accelerated.B1
In this way, the life (span) of a dynasty corresponds to the life (span) of an individual; it grows up and passes into an age of stagnation and thence into retrogression. Therefore, people commonly say that the life (span) of a dynasty is one hundred years. The saying means the same as what (I have just explained).

One should consider this and derive from it a rule for finding the correct number of ancestors in a pedigree, if one is uncertain about it but knows the time interval that the pedigree covers. For each hundred years, one should figure three ancestors. If the result tallies with the total number of (ancestors indicated in the pedigree, it) is correct. If it is one generation short, there must be an error in the number of (ancestors indicated in the pedigree, and) there must be one (ancestor) too many in it. If (the result) indicates one generation too many, one (ancestor) must have been omitted (from the pedigree). In the same way, one may figure out the number of years, if one knows the correct number of ancestors 82

God determines night and day.'

81 Cf. 2:124, below.

82 Bulaq reads: "... if one knows the number of ancestors. If the reader considers (this rule), he will find it usually to be correct."

Ibn Khaldun applied this idea to his own pedigree and came to the con​clusion that it omitted quite a number of links; cf. Autobiography, p. 1. Cf. also above, p. lxvi (n. 80).

ea Cf. Qur'an 73.20 (20).
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[ 13 ] The transition of dynasties from desert life to sed​entary culture.

It should be known that these stages are natural ones for dynasties. The superiority through which royal authority is achieved is the result of group feeling and of the great energy and rapacious habits which go with it. As a rule, these things are possible only in connection with desert life. The first stage of dynasties, therefore, is that of desert life.

When royal authority is obtained, it is accompanied by a life of ease and increased opportunities. Sedentary culture is merely a diversification of luxury and a refined knowledge of the crafts employed for the diverse aspects and ways of (luxury). This concerns, for instance, food, clothing, build​ing, bedding (carpets), utensils, and other household needs.

Each one of these things requires special interdependent

crafts serving to refine and improve it. (These crafts) increase in number with the (growing) variety of pleasures and amusements and ways and means to enjoy the life of luxury the soul desires, and (with the growing number of) different things to which people get used.

The B4 sedentary stage of royal authority follows the stage of desert life. It does so of necessity, as a result of the fact that royal authority is of necessity accompanied by a life of ease. In the sedentary stage and under (sedentary) condi​tions, the people of a given dynasty always follow the tradi​tions of the preceding dynasty. They observe with their own eyes the circumstances (under which the preceding dynasty lived), and, as a rule, learn from them.

Something of the sort happened to the Arabs during the conquest by which they came to rule the Persians and By​zantines and made their daughters and sons their servants. At that time, the Arabs had no sedentary culture at all. The story goes that when they were given a pillow they supposed

a< Cf. Issawi, pp. 118 f.
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it was a bundle of rags." The camphor they found in the treasuries of the Persian king was used by them as salt in their dough. There are many similar things. The Arabs, then, enslaved the people of the former dynasties and em​ployed them in their occupations and their household needs. From among them, they selected skilled masters of the vari​ous (crafts), and were in turn taught by them to handle, master, and develop them for themselves. In addition, the circumstances of the Arabs' life widened and became more diversified. Thus, they reached the limit in this respect. They entered the stage of sedentary culture, of luxury and refine​ment in food, drink, clothing, building, weapons, bedding (carpets), household goods, music, and all other commodi​ties and furnishings. The same (perfection they showed) on their gala days, banquets, and wedding nights. In this respect, they surpassed the limit.

Looking at the reports of al-Mas'udi, at-Tabari, and other (historians) concerning the wedding of al-Ma'mun to

Burin, daughter of al-Hasan b. Sahl, one will be amazed."'
They tell about the gifts Burin's father made to the retinue
of al-Ma'mun when the caliph came by boat to (al-Hasan's)
house in Fumm as-silk to ask for Bilran's hand. They tell
about the expenditures for the marriage (settlement, imldk)
and the wedding gifts al-Ma'mun gave her and the expendi​
tures for the wedding. On the wedding day, al-Hasan b. Sahl
gave a lavish banquet that was attended by al-Ma'mun's
retinue. To members of the first class, al-Hasan distributed
1, 911 lumps of musk wrapped in papers granting farms and estates

88 This seems to refer to the treatment meted out by Bedouins to valuable cushions that belonged to the Persian commander, Rustum. According to the legend, they poked at them with their lances, thus ripping them open. Cf. Ibn at-Tigtaga, Fakhri, tr. C. E. J. Whitting (London, 1947), p. 77. C and D do not read m-r-f-q, but m-r-q-q; still, Issawi's suggestion that we read muraqqaq and translate "loaves of bread . . . parchment" is implausible.

The story about the camphor also appears in Ibn at-Tigtaga, p. 79.

86 Cf. at-Tabari, Annales, 111, 1081 ff.; al-Mas'Odi, Murilj adh-dhahab, VII, 66 f. However, Ibn Khaldun has many more details than at-Tabari and al​Mas'itdi provide. For some further references to this often quoted story, cf. Jurjis'Awwad's edition of ash-Shabushti, Diydrdt (Baghdad, 1951), p. 101 (n. 3).
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to the holders. Each obtained what chance and luck gave him. To the second class, (al-Hasan) distributed bags each of which held 10,000 dinars. To the third class, he distributed bags with the same amount in dirhams. In addition to all this, he had already spent many times as much when al-Ma'min had stayed in his house. Also, al-Ma'mun gave Burin a thousand hyacinths (rubies) as her wedding gift (mahr) on the wedding night. He burned candles of amber each of which weighed one hundred mann 87-a mann being one and two​thirds pounds (rill). He had put down for her carpets woven with threads of gold and adorned with pearls and hyacinths. When al-Ma'm6n saw all this, he said, "That Abu Nuwas is admirable! It is as though he had had this (situation and these carpets) before his eyes when he said, describing wine:

As if its small and large shiny bubbles

Were little pearls upon a ground of gold." 88

One hundred and forty mule loads of wood had been brought three times a day for a whole year to the kitchen and were ready for the wedding night. All that wood was consumed that very night, Palm twigs were set alight by pouring oil on them. Boatmen were ordered to bring boats to transport the distinguished guests on the Tigris from Baghdad to the royal palaces in the city of al-Ma'mlin 89 for the wedding banquet. The boats prepared for that purpose numbered 30,000, and they carried people back and forth all day long. There were many other such things.

87 How these stories gained in the telling is illustrated by the fact that another source has rill (pounds) instead of mann here. Cf. al-Khatib al​Baghdidi, Ta'rikh Baghddd (Cairo, 1349/1931), VII, 321.

88 Cf. AN Nuwas, Diwdn (Cairo, 1898), p. 243. The verse is also quoted by grammarians. Cf. al-Hariri, Durrat al-ghawwds, ed. H. Thorbecke (Leip​zig, 1871), p. 46; Ibn Hishim, La Pluie de rosee, tr. A. Goguyer (Leiden, 1887), p. 374.

89 Ibn Khaldun apparently has in mind the palace of al-Ma'mun which, before him, had belonged to Jafar al-Barmaki, and after him to al-Hasan b. Sahl. Cf. G. Le Strange, Baghdad during the Abbasid Caliphate (Oxford, 1900), p. 246.
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A similar occasion was the wedding of al-Ma'mun b. Dhi n-nun in Toledo. It was described by Ibn Bassam 90 in the Kitdb adh-Dhakhirah and by Ibn Hayyan.

All these (people) had previously been in the first stage

,, s12 of desert life. They had been completely incapable of such things, because, in their low standard of life and their sim​plicity, they lacked both the means and people with technical ability. It has been said that al-Hajjaj gave a banquet on the occasion of the circumcision of one of his sons. He had one of the Persian landowners brought to him and asked him about the banquets the Persians had given (in former times). He asked him to tell him about the most lavish banquet he had ever attended. The reply was: "Yes, my Lord, I at​tended the banquet of one of the provincial governors (marxbans) of the Persian king, given for the inhabitants of Firs. He used golden plates on tables of silver, four (plates) to each (table). Each (table) was carried by four maid​servants, and four persons were seated at each. After they had eaten, the four of them left with the table, the plates on it, and the maidservants." (When he heard that,) al-Hajjaj merely said, "Boy! Have some camels slaughtered and give the people to eat." He realized that he could not afford such sumptuousness as had once actually existed.

The allowances and gratuities the Umayyads gave (their followers) illustrate the point under discussion. In keeping with Arab desert custom, most of (their gratuities) consisted of camels. Then, in the 'Abbisid, the 'Ubaydid(-Fatimid), and later dynasties, these gratuities, as one knows, came to be large sums of money, chests of clothes, and horses with their complete trappings.

The same situation prevailed among the Kutamah in

90 'Ali b, Bassam, d. 542 [1147/481. Cf. GAL, I, 339; Snppt., I, 579. Of the published portion of the Dhakhirah, one passage contains a long descrip​tion of a splendid festival on the occasion of the circumcision of al-Ma'mun's grandson. Ibn Bassam's source is Ibn Hayyan; cf. Dhakhirah (Cairo, 1358​/1939-), IV 1, 99 ff. The wedding, however, does not seem to occur in the volumes published. The relevant section of Ibn Hayyan is not preserved; cf. n. 18 to Ibn Khaldun's Introduction, above.
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their relationship with the Aghlabids in Ifriqiyah and the Banil Tughsh (Ikhshidids) in Egypt, among the Lamtunah in their relationship with the reyes de ta'ifas in Spain and also with the Almohads, and among the Zanatah in their relation​ship with the Almohads, and so on.

Sedentary culture was always transferred from the pre​ceding dynasty to the later one. The sedentary culture of the Persians was transferred to the Arab Umayyads and 'Ab​basids. The sedentary culture of the Umayyads in Spain was transferred to the Almohad and Zanatah kings of the con​temporary Maghrib. That of the 'Abbisids was transferred, successively, to the Daylam, to the Saljuq Turks, to the i, 313 Turks 91 in Egypt, and to the Tatars in the two 'Irigs.

The larger a dynasty, the more important is its sedentary culture. For sedentary culture is the consequence of luxury; luxury is the consequence of wealth and prosperity and wealth and prosperity are the consequences of royal authority and related to the extent of (territorial) possessions which the people of a particular dynasty have gained. All the (ele​ments of sedentary culture) are, thus, proportionate to the (greater or smaller extent of) royal authority. Upon close and careful examination this will be found to be a correct statement as regards civilization and dynasties.9E
God inherits the earth and whomever is upon it.

[ 14 ] Luxury will at first give additional strength to a dynasty.

The 93 reason for this is that a tribe that has obtained royal authority and luxury is prolific and produces many children, and the community grows. Thus, the group grows. Furthermore, a greater number of clients and followers is acquired. The (new) generations grow up in a climate of prosperity and luxury. Through them, (the dynasty) gains

91 The earlier texts have "Turkish Mamelukes," but the word "Mame​
lukes" appears to have been crossed out in C and does not occur in D. 92 "And dynasties" appears in the margin of C and in the text of D. 99 Cf. Issawi, pp. 119 f.
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in numbers and in strength, because a great number of groups form at that time as the result of the numerical increase. When the first and second generations are gone and the dynasty starts to become senile, its followers and clients can​not do anything on their own to put the dynasty and its royal authority on a firmer basis, because they never had authority of their own but were dependent on the men of (the dynasty) and (merely) supported it. When the roots are gone, the branches cannot be strong on their own, but dis​appear completely, and the dynasty no longer retains its former strength.

This is exemplified by what happened to the Arab dy​nasty in Islam. As we have stated '14 the Arabs at the time of the Prophet and the early caliphs numbered approximately 150,000 Mudar and Qahtan (tribesmen). The life of luxury reached its climax in the dynasty. The (population) grew rapidly with the growth of prosperity. The caliphs acquired many clients and followers. Thus, the (original) number in​creased many times. It is said that during the conquest of Amorium, al-Mu'tasim laid siege to the city with 900,000 men." This number can hardly fail being correct, if one thinks of (the large size of) the Muslim militia of the border regions both far and near, in both the East and the West, and adds the soldiers directly in the service of the ruler, together with all the clients and followers.

Al-Mas'udi said: 81 "The descendants of al-'Abbas b. 'Abd-al-Muttalib were counted in the days of al-Ma'mun, in order to give them pensions. They were found to number 30,000 men and women." It should be noted how great the number had become in less than two hundred years. It should be known that the increase was caused by the luxury and prosperity which the ('Abbasid) dynasty had achieved and in which the new generations had grown up. Otherwise, the

"Cf p. 330, above.

" Al-Mas'Adl, Murfij adh-dhahab, VII, 13.5 f., has estimates ranging from

200,000 to 500,000.

"Cf. al-Mas'udi, VII, 59, where the figure is ss,00o. Further references in A. Mez, Die Renaissance des Isldms, p. 146.

Strength through Luxury -Stages of Dynasties

number of Arabs, as it had been in the beginning of the con​quest, would not even remotely have (permitted) such an increase.

God is "the Creator, the Knowing One." 17

[ 15 ] The stages of dynasties. How the desert attitude
differs among the people in the different

stages.98
It should be known that a dynasty goes through different stages and encounters new conditions. Through the condi​tions that are peculiar to a particular stage, the supporters of the dynasty acquire in that stage traits of character such as do not exist in any other stage. Traits of character are the natural result of the peculiar situations in which they are found.

The conditions and stages of a dynasty are as a rule no

more than five (in number).
1, 315

The first stage is that of success, the overthrow of all opposition, and the appropriation of royal authority from the preceding dynasty. In this stage, the ruler serves as model to his people by the manner in which he acquires glory, collects taxes, defends property, and provides military pro​tection. He does not claim anything exclusively for himself to the exclusion of (his people), because (such an attitude) is what is required by group feeling, (and it was group feeling) that gave superiority (to the dynasty), and (group feeling) still continues to exist as before.

The second stage is the one in which the ruler gains com​plete control over his people, claims royal authority all for himself, excluding them, and prevents them from trying to have a share in it. In this stage, the ruler of the dynasty is concerned with gaining adherents and acquiring clients and followers in great numbers, so as to be able to blunt the

B7 Qur'an 15.86(86); 86.81 (81).

"The earlier texts had a different title, namely, "The stages of a dynasty and its varying conditions. The desert attitude of the people in the different stages." The old title is replaced in C by the new one, which then occurs in D.
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aspirations of the people who share in his group feeling and belong to his group, who are of the same descent as he himself and have the same claim to royal authority as he has. He keeps them from power and bars them from the sources of (power). He stops them from getting to it, and, eventually, all the power is in the hands of his family. He reserves all the glory that he is building up to the members of his own house. He spends as much, or more, care to keep (his people) at a distance and to subdue them, as the first members of the dynasty expended in the search for power. The first (mem​bers of the dynasty) kept strangers away, and all the people who shared in their group feeling supported them in this. He, on the other hand, keeps (his) relatives away, and he is supported in this effort only by a very small number of people, who are not related to him. Thus, he undertakes a very difficult task.

The third stage is one of leisure and tranquillity in which the fruits of royal authority are enjoyed. (These fruits are) the things that human nature desires, such as acquisition of property, creation of lasting monuments, and fame. All the

1, 316 ability (of the ruler) is expended on collecting taxes; regu​lating income and expenses, bookkeeping and planning 00 expenditures; erecting large buildings, big constructions, spacious cities, and lofty monuments; 110 presenting gifts to embassies of nobles from (foreign) nations and tribal digni​taries; and dispensing bounty to his own people. In addition, he supports the demands of his followers and retinue with money and positions. He inspects his soldiers, pays them well, and distributes fairly their allowances every month. Eventually, the result of this (liberality) shows itself in their dress, their fine equipment, and their armor on parade days. The ruler thus can impress friendly dynasties and frighten hostile ones with (his soldiers). This stage is the last during

The Stages of Dynasties

which the ruler is in complete authority. Throughout this and the previous stages, the rulers are independent in their opinions. They build up their strength and show the way for those after them.

The fourth stage is one of contentment and peacefulness. The ruler is content with what his predecessors have built. He lives in peace with all his royal peers. He adopts the tradition of his predecessors and follows closely in their foot​steps. He imitates their ways most carefully. He thinks that to depart from tradition would mean the destruction of his power and that they knew better (what is good for the preservation of) the glory they themselves had built.

The fifth stage is one of waste and squandering. In this

stage, the ruler wastes on pleasures and amusements (the treasures) accumulated by his ancestors, through (excessive) generosity to his inner circle and at their parties. Also, he acquires bad, low-class followers to whom he entrusts the most important matters (of state), which they are not quali​

fied to handle by themselves, not knowing which of them 1, 317 they should tackle and which they should leave alone. (In addition,) the ruler seeks to destroy the great clients of his people and followers of his predecessors. Thus, they come to hate him and conspire to refuse support to him. (Further​more) he loses a number of soldiers by spending their al​lowances on his pleasures (instead of paying them) and by refusing them access to his person and not supervising them (properly). Thus, he ruins the foundations his ancestors had laid and tears down what they had built up. In this stage, the dynasty is seized by senility and the chronic disease from which it can hardly ever rid itself, for which it can find no cure, and, eventually, it is destroyed. We shall explain that in connection with conditions to be discussed later on.101
God is the best heir.102
w Cf. P. 420 (n. 308), below.

100 For haykal, cf. n. 172 to Ch. 1, above.
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102 Cf. Qur'an 21.89 (89).

Chapter iii: Section 16

[ 16 ] The monuments of a given dynasty are propor​tionate to its original power."'

The reason for this is that monuments owe their origin to the power that brought the dynasty into being. The im​pression the dynasty leaves is proportionate to (that power).

The monuments of a dynasty are its buildings and large (edifices, haykal). They are proportionate to the original power of the dynasty. They can materialize only when there are many workers and united action and co-operation. When a dynasty is large and far-flung, with many provinces and subjects, workers are very plentiful and can be brought to​gether from all sides and regions. Thus, even the largest monument (haykal) can materialize.

Think of the works of the people of 'Ad and Thamfid, about which the Qur'an tells." Or, one should see with one's own eyes the Reception Hall of Khosraw (Iwdn Kisrd), that powerful achievement of Persian (architecture). Ar-Rashid intended to tear it down and destroy it. He could not do so

1, 918 for all his trouble. He began the work, but then was not able to continue. The story of how he asked Yahya b. Khalid for advice in that affair is well known.105 It is worth noting that one dynasty was able to construct a building that another dynasty was not able to tear down, even though destruction is much easier than construction."' That illustrates the great difference between the two dynasties.

[image: image7.png] 
II a. The Reception I lall of Khosraw in 1869

103 The substance of this section is repeated below, 2:238 ff

104 Cf. pp. 25 ff, above, and, for the ThamQd, cf., for instance, J. Horovitz, Koranische Untersuchungen, pp. 103 ff

los Cf. al-Mas'udi, Muruj adh-dhahab, 11, 187 f. Ibn Khaldun tells a similar story about al-Ma'mun and Khalid b. Barmak in 'lhar, 111, 197. Cf. also 2:242 f., below.

100 Cf. also 2:242 and 3:278, below, and al-Mas'udi,11, 154. According to Ibn Abi Hajalah at-Tilimsani, Sukkarddn as-sulldn (Cairo, 1317/1899, in the margin of al-'Amili, Mikhldh, and continued in the margin of p. 2 of the attached Asrdr al-baldghah, by the same 'Amili), p. 228, a legendary inscrip​tion on the pyramids read as follows: "We built them in sixty years. Let him who wishes, destroy them in six hundred years, for destruction is easier than construction."

[image: image8.png] 
II b. The Reception Hall of Khosraw at the beginning of this century
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Ill a. The Roman Bridge in Cordoba
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A Dynasty's Monuments. Reveal Its Power

One may also compare the Nave 107 of aI-Waltd in Da​mascus, the Umayyad Mosque in Cordoba, the bridge over the river at Cordoba, and, as well, the arches of the aqueduct over which water is brought into Carthage, the monuments of Cherchel in the Maghrib, the pyramids of Egypt, and many other such monuments that may still be seen. They illustrate differences in strength and weakness that have existed among the various dynasties.

It should be known that all these works of the ancients

were possible only through engineering skill and the con​certed labor of many workers. Only thus could these monu​ments (haykal) and works be constructed. One should not think, as the common people do, that it was because the ancients had bodies larger in size than our own.10t Human beings do not differ in this respect as much as monuments (haykat) and relics differ. Storytellers have seized upon the subject and used it to make exaggerated (fables). They have written stories in this vein about the 'Ad and the Thami d and the Amalekites, which are complete lies. One of the strangest of these stories is about Og, the son of Anak, one of the Canaanites against whom the children of Israel fought in Syria. According to these storytellers, he was so tall that he took fish out of the ocean and held them up to the sun to be cooked."' To their ignorance of human affairs, the story​tellers here add ignorance of astronomical matters. They be​

lieve that the sun is heat and that the heat of the sun is 1, 319 greatest close to it. They do not know that the heat of the sun is (its) light and that (its) light is stronger near the earth (than it is near the sun) because of the reflection of the rays from the surface of the earth when it is hit by the light.

101 The reference is apparently to the Mosque of al-Walid, but to refer to it by baldt "nave" is unusual. "Palace" can hardly be meant here. Cf. also 2:262 f., below.

108 Cf. also 'Ibar, lI, 23. Ibn al-Muqaffa' represents the opinion of the "common people" in the beginning of his Durrah al yatimah, in Rasd'il at​bulaghd' (Cairo, 1331/1913), p. 55.

108 Cf. ath-Tha'labi, Qisat al-anbiyd', in connection with the story of Moses and the sending out of spies to explore Palestine. (At p. 223 of a modern, undated Cairo text.) Cf. also B. Heller in El, s.v. "'fldj."

Ill b. The Roman Aqueduct south of Carthage
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Therefore, the heat here is many times greater (than near the sun). When the zone in which the reflected rays are effective is passed, there will be no heat there, and it will be cold. (That is) where the clouds are. The sun itself is neither hot nor cold, but a simple uncomposed substance that gives light.

Also, (the storytellers) say that Og, the son of Anak, was one of the Amalekites or Canaanites 110 who fell prey to the children of Israel when they conquered Syria. Now, even those of the children of Israel who at that time were the tallest in body, had bodies in size very like our own bodies. This is proven by the gates of Jerusalem. They were de​stroyed and have been restored, but their (original) shape and measurements have always been preserved. How, then, could there have been such a difference in size between Og and his contemporaries?

The error of (the storytellers) here results from the fact that they admired the vast proportions of the monuments left by nations (of the past), but did not understand the dif​ferent situation in which dynasties may find themselves with respect to social organization and co-operation. They did not understand that (superior social organization) together with engineering skill, made the construction of large monuments possible. Therefore, they ascribed such monuments to a strength and energy derived by the peoples of the past from the large size of their bodies. But this is not so.

On the authority of the philosophers, al-Mas`udi ex​pressed the following idea, whose only basis is in arbitrary (theorizing): "I "When God created the world, the nature (element) that gives bodies their form was completely round [?] 112 and as strong and perfect as could be. Life lasted

1, 320 longer and bodies were stronger, because the nature (ele​ment) was then perfect. Death can come only through dis​

10 Ibn Khaldun appears to have corrected this statement later on. In C, "Amalekites" is crossed out in the text and replaced, in the margin, by "Canaanites," whereas D has "Canaanite Amalekites." Cf. also below, 2:240.

I1 Cf. al-Mas`udi, Mur&j adh-dhahab, 111, 376 f.

112 Al-Mas`udi's text reads: "complete as to (its) large (numerical) size."
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solution of the natural powers. When they are strong, life lasts longer. Thus, in the beginning, the world had (people whose) lives had their full duration and whose bodies were perfect. Because of the deficiency of matter it steadily deteri​orated to its present condition, and it will not stop deteri​orating until the time of (complete) dissolution and the destruction of the world."

This is an opinion that, as one can see, has only arbitrary (theorizing) as its authority. There is no natural or logical reason for it. We can see with our own eyes the dwellings and doorways of the ancients and the (construction) methods employed by them in producing their buildings, their monu​ments (haykal), their houses, and (other) dwellings such as the houses of the Thamud, which were hewn out of solid rock, and they were small houses with narrow doors. Mu​hammad indicated that those (rock dwellings) were the houses (of the Thamud). He prohibited use of their water and (ordered that) the dough for which (the water) had been used be thrown out and (the water) poured on the ground. He said: "Do not enter the dwellings of those who wronged themselves. Only weep (in fear) lest the same misfortune that befell them befall you." 113 The same (reasoning) ap​plies to the land of `Ad, to Egypt, Syria, and all the other regions of the earth in the East and the West. The truth is what we have established.

Another (kind of) monument (to the greatness) of a dy​nasty is the way it handled weddings and (wedding) ban​quets, as we have mentioned in connection with the wedding of Burin and the banquets of al-Hajjaj and Ibn Dhi n-Nun. All that has been mentioned before.114
Another monument (to the greatness) of a dynasty is the gifts it made. Gifts are proportionate to (the importance of

13 Cf. al-Bukhari, $abi#, II, 349; Concordance, I, 212a, 11. 11 f. Cf. also 2:240, below.

The argument against the larger bodies of the Thamud (although some exception is made for the 'Ad of South Arabia) was derived by Ibn Khaldun from al-MasUd, III, 84, 377.

ll4 Cf. pp. 348 H., above.
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a dynasty). (This rule) is operating even when the dynasty is close to senility. The aspirations of the members of the dynasty are proportionate to (the strength of) their royal authority and their superiority over the people. These aspi​rations remain with them until the final destruction of the dynasty.

One may compare the gifts Ibn Dhi Yazan presented to

1, 321 the Qurashite ambassadors. He gave each of them ten pounds (ritl) of gold and silver and ten slaves and maidservants and one flask of ambergris. To 'Abd-al-Muttalib, he gave ten times as much."' Ibn Dht Yazan's realm, as it was located in the Yemen, was under the complete control of the Persians at that time. His (generosity), however, was caused by his high-mindedness, which stemmed from the royal authority that his family, the Tubba's, had possessed in the Yemen, and from the superiority they had once exercised over the nations of the two 'Irags, India, and the Maghrib.118
Also, when the Sinhajah (Zirids) in Ifrigiyah presented gifts to an embassy sent them by the amirs of the Zanatah, they gave them large sums of money and full chests of clothes and many fine pack horses. The History of Ibn ar​Raqiq 117 contains many stories of this kind.

The way the Barmecides gave allowances and gifts and spent their money was the same. Whenever they provided for a needy person, it meant property, high office, and pros​perity for that person for ever after. It was not just an allowance that was spent in a day or sooner. There exist nu​merous stories in literature to this effect about (the Barme​cides). All the (stories) reflect in the proper proportions the (power of the) dynasties (to which they relate).

When Jawhar al-Katib as-Saglabi, the general of the 'Ubaydid(-Fatimid) army, set out on his conquest of Egypt, he was provided by al-Qayrawan with a thousand loads of

"'Cf. (Pseudo-)Ibn Hishim, T"7jdn, pp. 306-31o.

116 As to the extent of South Arabian domination, cf., however, pp. 21 ff,,

and 296, above.

117 Cf. p. 9 (n. 19), above.

Wealth of Powerful Dynasties

money."' No dynasty today would be able to approach that."'

There exists in the handwriting of Ahmad b. Muhammad b. 'Abd-al-Hamid a list showing the receipts of the treasury at Baghdad from all regions (of the realm) in al-Ma'mun's day. I copied it from the book of Jirab ad-dawlah:120
The Saw ad (Southern
Crops: 27,780,000 dirhams tsl
1, 322

Mesopotamia)
Different kinds of revenue: 122 14,800,000 dirhams

"8 Cf. 2:283, below.

119 None of the following documents, down top. 368,1. 20, are found in C. C has a mark in the text indicating that something is to be inserted there. Possibly inserted slips were lost from the MS.

1E0 Jirdb ad-dawlah means something like "public purse." It would seem to be the title of a book. However, an artist and litterateur called Ahmad b. Mubammad is known to have lived ca. 900, and to have been known under the name of Jirab ad-dawlah. He wrote a book of jokes and anecdotes entitled Tarwih al-arwdh. Cf. Ibn an-Nadim, Fihrist, p. 153 of the Flugel ed., p. 218 of the edition, Cairo, 1348/1929--30. T'i'e work is also quote&-by Ibn Abi Ukaybi'ah, `Uyun al-anbd', I, 181, 1. 22, exactly as Ibn Khaldun quotes it. There can be little doubt that this is the work referred to here. Like Ibn Hamdun's Tadhkirah, it may have contained a large selection of interesting topics. A MS appears to be preserved in Paris, MS. Ar. 3527; cf. GAL, Suppl.,1, 599. It can be expected to solve the problem. Ibn Khaldun certainly did not quote the work directly, but the exact source on which he drew cannot be named.

The list that follows is well known from a number of works. A compre​hensive study of it was made by A. von Kremer, Kulturgeschichte des orients (Vienna, 1875), 1, 263 ff; cf., in particular, I, 356-59. Related material may be found also in Ibn HamdGn, Tadhkirah, in the Topkapusaray MS. Ahmet III, 2948, Vol. XII, fols. 186 ff., as part of Ch. xLIx, which deals with history. The oldest and closest available parallel to Ibn Khaldun's text is found in al-Jahshiyari, Wuxard', ed. H. von M$ik (Bibliothek arabischer Historiker and Geographen, No. t) (Leipzig, 1926), fols. 179a-182b.

Von Kremer proved that the list does not date from the time of al-Ma'mun but reflects a situation that existed ca. 785/86. The introductory remarks accompanying the list in al-Jahshiyari show that although it was finally written down under al-Ma'mun or later, its material goes back to the time of ar-Rashid or somewhat earlier.

The variants found in al-Jahshiyari are noted here only so far as they concern Ibn Khaldun's text. Additional data, as found in some places in al​Jahshiyari, are, as a rule, not indicated. In general, the few footnotes appended here are, of course, not meant to constitute a commentary on the text.

Cf. also R. Levy, The Sociology of Islam (London, 1931-33), I, 343-47, and B. Spuler, Iran in fruh-islamischer Zeit (Wiesbaden, 1952), pp. 467 ff.

141 Al-Jahshiyari: 80,780,000.

122Abwdb al-mdl means "categories of income." Cf. A. Dietrich, Ara​bische Papyri aus der Hamburger Staats- and Universitdtsbibliothek (Abhand​lungen fur die Kunde des Morgenlandes, No. 22,3) (Leipzig, 1937), p. 55.
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Najrani cloaks: 200 Sealing clay: 240 pounds

Kaskar 11,600,000 dirhams Tigris counties 20,800,000 dirhams IIulwan
4,800,000 dirhams

Al-Ahwaz
25,000 dirhams 121 Sugar: 30,000 pounds

Firs
27,000,000 dirhams

Rose water: 30,000 bottles Black raisins: 20,000 pounds

Kirmin
4,200,000 dirhams

Yemenite garments: 500 Dates: 20,000 pounds

Cumin seeds: 1,000 pounds 124

Mukrin
400,000 dirhams

Western India (Sind) and 11,500,000 dirhams Neighboring Territories Indian aloe wood: 150 pounds

Sijistin
4,000,000 dirhams 123 Checkered 126 garments: 3oo Sugar-candy: 1" 20,000 pounds

Khurasan 28,000,000 dirhams Silver ingots: 1,000 Pack animals: 4,000

124 Von Kremer corrects the figure to 25,000,000.

124 A1-Jahshiyari: 100.

120 Al-Jahshiyari: 4,600,000.

140 The MSS have, indeed, the reading al-m-'-t-irh that de Slane read al-mu'attabah and connected with a kind of silk called al-'attdbi. However, Dozy, in Journal asiatique, XIV 6 (1869), 155 f., preferred al-mu'ayyanah, which, appears in Bulaq and which means "variegated by squares (lozenges), decorated with eye- or lozenge-shaped designs." The fact that the text of al-Jahshiyari clearly has al-mu'ayyanah is definitely in favor of the latter reading.

147 A discussion cf the possible meaning of al fdnidh, a preparation of sugar cane, was undertaken by P. Schwarz, "FdnId and Verwandtes," in Zeitschrift der Deutschen Morgenlandischen Gesellschaft, LXXIV (1920), 238-46. Cf, also Ibn at-Ukhuwwa, Ma'dlim al-qurbah, p. 106.

Tax Revenues in the 'Abbdsid Period

Slaves: 1,000 head Garments: 27,000 Myrobalan: 30,000 pounds

Jurjan
12,000,000 dirhams Silk: 1,000 pieces 128

Qumis
1,500,000 dirhams Silver ingots: 1,000

Tabaristan, ar-Ruyan and 6,300,000 dirhams

Nihawand L29
Tabaristan carpets: 600 pieces Robes: 200 Garments: 500 Napkins: 300

Goblets: 3oo 130

ar-Rayy
12,000,000 dirhams Honey: 20,000 pounds l

Hamadhin
11,800,000 dirhams Pomegranate marmalade:

1,000 pounds 132 Honey: 12,000 pounds

The region between [I] 133 10,700,000 dirhams al-Basrah and al-Kufah

Masabadhin and ar-Ray-
4,000,000 dirhams yan 134

128 Al-Jahshiyari: mann.

u° Instead of Nihawand, one must read with al-Jahshiyari, as von Kremer already suggested, Dunbdwand.

190 Al-Jahshiyari: 600.

131 The honey item belongs to an entry dealing with Igfahin which follows

but was omitted by Ibn Khaldun. For ar-Rayy, al-Jahshiyari has: Pomegranates: 100,000 Peaches (khawkh): 1,000 pounds.

132 Al-Jahshiyari: mann.

13a This is a bad but very understandable misreading in our text. Instead of and bayn, al-Jahshiyari has the correct mdhay. The region referred to is that of Mah-al-Bagrah and MA-al-Kufah, old Muslim names for Nihawand and Dinawar. Cf. V. Minorsky in El, s.v. "Nihawand," and M. Streck in El, s.v. "Dinawar."

114 The place is doubtful. There is a Rayy an in the district of Kaskar -cf. Ibn Khurradidhbih, Kitdb al-Masdlik wa-l-mamdlik, p. 12 (text), p. 8 (tr.) - but the name here may possibly be identical with '-r-b-j-n or the like, which
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Shahrazur

Mosul and environs Azerbaijan

The Jazirah and neighbor​ing Euphrates districts

Karaj 136

Juan Armenia

Qinnasrin

appears as an important city belonging to Masabadhan in Ibn Khurradidhbih, p. 244 (text), p. 185 (tr.). There is also an ar-Radhdh near Masabadhan (cf. Yigft, Mu jam al-bulddn, II, 775) which, however, is hardly meant here.

105 Al-JahshiyirE "Shahrazfir and environs: 24,000,000."

136 Ibn Khaldun possibly read al-Karkh, but Persian Karaj and Mdgan are meant.

137 Al-Jahshiyari has no money item, only loo slaves and some other products.

1B Al-Jahshiyari has "pieces," which goes better with raqm "variegated cloth," apparently meant here.

103 The reading sur is uncertain, but mdh1, in itself meaning "fish," is cer​tainly correct. M. J. de Goeje considered shurmdhi the correct reading. Cf. Bibliotheca Geographorum Arabicorum (Leiden, 1879), IV, 259 f.

140 Ibn Khaldun read something like Iurnuj, which makes one think of turunj "citrus fruit." However, the correct reading, as de Slane suggested, is tarikh, or lirrIkh, some kind of salted fish. Cf. A. Mez, Die Renaissance des Isldms, p. 410.

141 Paris has 420,000. Al-Jahshiyari gives the figure of 490,000 for both Qinnasrin and the 'Awalim (northern Syrian border towns). He also adds an entry concerning Emesa.

Tax Revenues in the 'Abbdsid Period Damascus 420,000 dinars Jordan
96,000 dinars

Palestine
310,000 dinars

Raisins: 300,000 pounds 142

Egypt
1,920,000 dinars

Barca (Barqah)
1,000,000 dirhams

Ifriqiyah
13,000,000 dirhams Carpets: 120

Yemen
370,000 dinars,193 excluding garments

Hi* a`z
300,000 dinars (End of the list)

Regarding Spain, reliable historians of (that country) have reported that 'Abd-ar-Rahman an-Nasir 144 left 5,000,​
000 dinars weighing altogether 500 hundredweight, in his treasuries.

I have seen in one of the histories of ar-Rashid that in his day the income of the treasury was 7,500 hundred​
weight 195 each year.

Regarding 148 the 'Ubaydid(-Fatimid) dynasty, I have 1, 325 read in the History of Ibn Khallikan, with reference to the

14' According to al-Jahshiyari, this amount came from all the districts of Syria together.

148 Al-Jahshiyari: 870,000.

14 D adds: "the eighth (Spanish) Umayyad who was (the first to be) given the title of caliph."

145 D adds: "of gold dinars."

11 From here to p. 368, 1. 20, the text is not found in Bulaq or A. It appears first on an inserted sheet in B and then in the text of D.

The first story appears in the texts of A and B in a shortened form: "Like​wise, when the army commander al-Afdal who controlled the 'Ubaydid(-Fiti​mids) in Egypt was killed, 600,000,000 [!] dinars and 250 irdabbs of dirhams were found (in his possession), as well as a proportionate amount of fabrics, household goods, precious stones for rings, and pearls. This is mentioned by

Section 16

6,000,000 dirhams 135

24,000,000 dirhams

White honey: 20,000 pounds

4,000,000 dirhams 34,000,000 dirhams

1, 324

300,000 dirhams

5,000,000 dirhams Slaves: 1,000 head 137 Honey: 12,000 bags Falcons: 10 Robes: 20

13,000,000 dirhams Embroidered carpets: 20

Variegated cloth: 58,0 pounds 198 Salted Sdrmdhl fish: 139

10,000 pounds

Herring: 14010,000 pounds

Mules: 200 Falcons: 3o 400,000 dinars 141 Raisins: 1,000 loads
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army commander 147 al-Afdal b. Badr al-Jamali who con​trolled the 'Ubaydid(-Fatimid) caliphs in Egypt, that when al-Afdal was killed, 600,000 dinars and 250 irdabbs of dirhams were found in his treasury, as well as a correspond​ingly large amount of precious stones for rings, pearls, fabrics, household goods 147a, riding animals, and pack ani​mals.

As for the dynasties of our own time, the greatest of them is that of the Turks in Egypt. It became important in the days of the Turkish ruler an-Nasir Muhammad b. Qala'in. At the beginning of his rule, the two amirs, Baybars and Sallar, had gained power over him, and Baybars had deposed him and occupied his throne, with Sallar as his partner. Then, shortly after an-Nasir regained the rule, he seized (Bay​bars') partner Sallar and cleaned out his treasury.148 I have come across the inventory of that treasury and quote from it:

Ibn Khallikan in his History." Then the story is repeated, as it appears above, on the inserted sheet.

In D we find the same version as above, but at the end, after all the other documents have been quoted (below, p. 368,1.20), we find the abrupt inser​tion of another version of the same story, which reads: "There was found (in the possession of) al-Afdal 600,000,000 [!] gold dinars, 250 irdabbs of dirhams, 50,000 garments of brocade, 20,000 garments of silk, 30 animal (loads) of boxes of 'Iraqi gold, a bejeweled golden inkstand weighing (in value) 12,000 dinars, loo nails of gold, each weighing 100 dinars, 500 boxes with robes, and a very large number of horses, mules, camels, slaves, gdmris cows, other cows (baqar), sheep, and different kinds of victuals."

These later data are derived from Ibn Khallikan, Wafaydt al-a'ydn, tr. W. M. de Slane (Paris, 1843-71),1, 612 ff. (He was Abmad b. Mubammad, 608-681 [1211-1282]; cf. GAL, 1, 326 ff.; Suppl., 1, 561 f.) Apparently it was Ibn Khaldun, and not someone else, who later added a slip containing a more accurate and complete quotation from Ibn Khallikan, which was inserted in D in the wrong place. Ibn Khallikan, incidentally, derived his information from the Duwal al-munga(i'ah, the historical work by 'All b. Zafir al-Azdi (GAL, Suppl.,1, 553 f.).

147 The title of "army commander" actually belonged to al-Afdal's father. Al-Afdal perished in 515 [11211.

17a Or, possibly, "garments."

148 This refers to well-known events that took place in the years 1309-10. Ibn Taghribirdi, an-Xujdm az-zdhirah (Cairo, 1361/1942), IX, 17 f., 20 ff., quotes several authors in this connection. The list closest to Ibn Khaldun's is that by al-Birzali, 665-739 [1267-13391; cf. GAL, II, 36; Suppl., 11, 34 f. Cf. also al-Kutubi, Fawdt al-Wafaydt, 1, 371 f.

Wealth of Mameluke and Merinid Rulers

Yellow hyacinths 199 and rubies 10
41/2 pounds

Emeralds
19 pounds

Diamonds and cat's-eyes for rings
900 large pieces

Assorted ring-stones
2 pounds Round pearls, weighing from one mithgdl

(1'/2 dirhams) to one dirham '5'
1,150 pieces

Coined gold
1,400,000 dinars A pool full of pure gold

Purses full of gold, discovered between

two walls. It is not known how many

there were.

Dirhams
2,071,000

Jewelry 4 hundredweight Also, a proportionately large amount of fabrics, household goods, riding animals, pack animals, (grain) crops, 152 cattle, male and female slaves, and estates.

Still later, we have the Merinid dynasty in Morocco. In their treasury, I came across an inventory in the handwriting

of the Merinid minister of finance, Hassun b. al-Bawwaq.1sa (The inventory states that) the property left by Sultan Abu

Sa'id in his treasury was over 700 hundredweight of gold dinars. He also had other property of a proportionately large

amount. His son and successor, Abu 1-Hasan, had even more than that. When he took possession of Tlemcen'1b4 he found

19 Al-ydqut al-bahramdn is described as the best quality of ydgdt (hyacinth, ruby) and as yellow rather than red. Cf. al-Biruni, al-Jamdhir fi ma'rifat al​jawdhir (Hyderabad, 1355/1936-37), pp. 34 ff.

15° For the "Badakhshani hyacinths" mentioned here, cf. al-Biruni, pp. 81 ff.

Is, "Dirham" is the reading of the MSS and al-Birzali, against the im​plausible "grain" of the Paris edition. The standard of weight in the pearl trade was the mithgdl. A pearl of the best quality, weighing one mithqdl, cost 1,000 dinars in 'Abbisid times. Another quality brought half as much, and pearls of ordinary quality weighing one mithqdl cost ten dinars. Cf. al​Biruni, pp. 129 ff. Needless to say, the prices of pearls varied greatly over the years.

152 Sic B. Cf. also p. 368,1. 2o, below. D reads bighdl "mules."

152 MSS. B and D merely say ". . . in the handwriting of the Minister of Finance of the (Merinid) Sultan Abu Sa'id." The name is found in the Paris edition. Aba Sa'id reigned from 1310 to 1331, and Abu l-Uasan from 1331 to 1351, not long before Ibn Khaldun's arrival in Fez.

164 In 1337.

1, 326
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more than 300 hundredweight of gold in coins and (gold) jewelry, and a correspondingly large amount of other prop​erty in the treasuries of the Sultan of (Tlemcen), the 'Abd_ al-Wadid Abu Tashfin.

As to the Almohad (Hafsid) rulers of Ifriqiyah, I lived in the time of their 155 ninth ruler, Abu Bakr. He had seized 151 Muhammad b. al-Hakim, the commander of his armies, and had cleaned him out. He got forty hundredweight of gold dinars and a bushel of precious stones for rings, as well as pearls. He took an amount close to that in carpets from his houses, and a correspondingly large amount of estates and other possessions.

I was in Egypt in the days of al-Malik az-Zahir Abu Sa'id Barquq, who had seized power from the descendants of Qala'un, when he arrested his minister of the interior, the amir Mahmud'157 and confiscated his property. The man charged with the confiscation informed me that the amount of gold he cleaned out was 1,600,000 dinars. There was in addition a proportionately large amount of fabrics, riding animals, pack animals, livestock, and (grain) crops.

A 158 person who looks at these (data) should bear in mind the relative (importance) of the various dynasties. He should not reject (data) for which he finds no observable

165 Ibn Khaldun was born during the reign of Abu Bakr (1318-46). It is not quite clear how he figured the succession of the various Hafaids, but he probably followed local Tunisian tradition in calling him the ninth, even if later on (2:17, below) he calls him the twelfth, and again (2:222, below), the tenth. E. de Zambaur, Manuel de genialogie et de chronologie pour l'histoire de l'Islam (Hannover, 1927), p. 74 f., lists him as the eleventh ruler, but it is obvious from the rather turbulent Hafaid family relations that there could be differences over who was to be counted a legitimate ruler. For the numbering of the Hafaids, cf. also below, 2:72, 101, 116, and 222.

Muhammad b. al-Hakim was Ibn Khaldun's father-in-law; cf. p. xIv, above.

156 Nakaba is a technical term for applying the musddarah, meaning the removal of an official from office for the purpose of confiscating his property.

157 This happened in 798 [1395/96], and the amir Mahmud died in 799 [1397]. Cf. Ibn Taghribirdi, an-Nujum az-zdhirah, ed. W. Popper, in Univer​sity of California Publications in Semitic Philology, V (1932-36), 568 f., 637. Ibn Taghribirdi speaks of about 1,400,000 dinars and 1,000,000 dirhams. Part of the money was deposited with Ibn Khaldun. Cf. W. J. Fischel in Studi orientalistici in onore di Giorgio Levi Delta rida (Rome, 1956), I, 294.

168 Issawi, pp. 33 f.

Wealth of Almohad and Mameluke Officials

parallels in his own time. Otherwise, many things that are possible would (be considered impossible by him and) escape his attention."' Many excellent men, hearing stories of this kind about past dynasties, have not believed them. This is not right. The conditions in the world and in civilization are not (always) the same. He who knows a low or medium (level of civilization) does not know all of them. When we consider our information about the 'Abbasids, the Umayyads, and the 'Ubaydid(-Fatimids) and when we compare what we know to be sound in it with our own observations of the less important dynasties (of today), then we find a great difference between them. That difference results from differ​ences in the original strength of (those dynasties) and in the civilizations (of their realms). As we have stated before, all the monuments a dynasty (leaves behind it) are propor​tionate to the original strength (of that dynasty). We are not entitled to reject any such (information) about them. Much of it deals with matters that are extremely well known and obvious. Part of it is traditional information known through a continuous tradition. Part of it is direct information based upon personal observation of architectural monuments and other such things.

One should think of the various degrees of strength and weakness, of bigness and smallness, in the various dynasties as they are known through tradition, and compare that (in​formation) with the following interesting story. In the times of the Merinid Sultan, Abu 'Inan, a shaykh from Tangier, by name Ibn Battutah,161 came (back) to the Maghrib. Twenty

'"Lit., "your gullet would be too narrow to pick up things that are possible."

160 Muhammad b. 'Abdallah, 703-779 [1304-1377]. Cf. GAL, II, 256; Suppl., 11, 365 f. It would seem that Ibn Khaldun did not seek an opportunity to meet Ibn Battittah in person. In the story as he tells it, two different episodes were combined. In the Travels, Ibn Battulah speaks of celebrations and distribution of money in connection with the ruler's return from a journey, but it is in connection with a famine that he speaks of the gift of provisions to meet the population's needs for six months. Cf. Les Voyages d'Ibn Batoutah, ed. & tr. C. Defremery and B. R. Sanguinetti (2d ed.; Paris, 1874-79), III, 238 and 373.
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years before, he had left for the East and journeyed through the countries of the 'Iraq, the Yemen, and India. He had come to the city of Delhi, the seat of the ruler of India, the Sultan Muhammad Shah,15' (The ruler) esteemed Ibn Bat​tutah highly and employed him as Malikite judge in his domain. He then returned to the Maghrib and made contact with the Sultan Abu'Inan. He used to tell about experiences he had had on his travels and about the remarkable things he had seen in the different realms. He spoke mostly about the ruler of India. He reported things about him that his listeners considered strange. That, for instance, when the ruler of India went on a trip, he counted the inhabitants of his city, men, women, and children, and ordered that their require​ments for (the next) six months be paid them out of his own income. When he returned from his trip and entered (the city), it was a festive 16' day. All the people went out into the open country and strolled about. In front of (the ruler), in the crowd, mangonels were set up on the backs of pack animals."' From the mangonels, bags of dirhams and dinars were shot out over the people, until the ruler entered his audience hall.

Ibn Battutah told other similar stories, and people in the dynasty (in official positions) whispered to each other that he must be a liar. During that time, one day I met the Sultan's famous wazir, Faris b. Wadrar. I talked to him about this matter and intimated to him that I did not believe that man's stories, because people in the dynasty were in general inclined to consider him a liar. Whereupon the wazir

261 Muhammad Shah ruled from 1325 to 1351, and it was during his reign that Ibn Battutah was in Delhi. The earlier texts add: "He had contact with its ruler at that time, and it 1 the capital, wa-hiya as in A and B, whereas Bulaq has wa-huwa "and he"] was Firuzguh." This does not refer to Mu​hammad Shah's successor Firuz Shah, but probably to the city which Firuz Shah built near Delhi, and which was called, not Firuzguh, but Firuzabad. The statement is not found in D. In C both names are found in the margin.

162 For yawm mashhdd, an expression derived from Qur'an 11.103 (105), cf. above, p. 46 (n. 139), and, for instance, Ibn al-Jawzi, Munta;am, VII, 278, 1. 1. Cf. also p. 450, below.

163 These, of course, were elephants.
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Faris said to me: "Be careful not to reject such information

about the conditions of dynasties, because you have not seen 1,329 such things yourself. You would then be like the son of the wazir who grew up in prison. The wazir had been imprisoned by his ruler and remained in prison several years. His son grew up in prison. When he reached the age of reason, he asked his father about the meat which he had been eating. (His father) told him that it was mutton, and he asked him what that was. When his father described a sheep to him in all details, (the son) said, 'Father, you mean, it looks like a rat?' His father was angry with him and said, 'What has a sheep to do with a rat?' The same happened later about beef and camel meat. The only animals he had seen in prison were rats, and so he believed that all animals were of the same species as rats."

It often happens that peopleare (incredulous) with re​gard to historical information, just as it also happens that they are tempted to exaggerate certain information, in order to be able to report something remarkable. We stated this earlier at the beginning of the book.'' Therefore, a person should look at his sources and rely upon himself. With a clear mind and straightforward, natural (common sense) he should distinguish between the nature of the possible and the impossible. Everything within the sphere of the possible should be accepted, and everything outside it should be re​jected. (In using the word "possible") we do not have in mind "possible" in the absolute sense of what is intellectually possible. That covers a very wide range, so that it cannot be used to determine what is possible in actual fact. What we have in mind is the possibility inherent in the matter that belongs to a given thing. When we study the origin of a thing, its genus, (specific) difference,165 size, and strength, we can draw conclusions as to (the possibility or impossi​bility) of the data (reported in connection with it). We ad​

164 Cf. p. 19, above.
165 Cf. p. 9 (n. 21), above.
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judge to be impossible everything outside the sphere of (the possible, in this sense).

"Say: God, give me more knowledge." 166

1, 330
[ 17 ] The ruler seeks the help of clients and followers against the men of his own people and group feeling.

It 167 should be known that, as we have stated, a ruler can achieve power only with the help of his own people. They are his group and his helpers in his enterprise. He uses them to fight against those who revolt against his dynasty. It is they with whom he fills the administrative offices, whom he appoints as wazirs and tax collectors. They help him to achieve superiority. They participate in the government. They share in all his other important affairs.

This applies as long as the first stage of a dynasty lasts, as we have stated.168 With the approach of the second stage, the ruler shows himself independent of his people,169 claims all the glory for himself, and pushes his people away from it with the palms (of his hands). As a result, his own people become, in fact, his enemies. In order to prevent them from seizing power, and in order to keep them away from par​ticipation (in power), the ruler needs other friends, not of his own skin, whom he can use against (his own people) and who will be his friends in their place. These (new friends) become closer to him than anyone else. They deserve better than anyone else to be close to him and to be his followers, as well as to be preferred and to be given high positions, because they are willing to give their lives for him, prevent​ing his own people from regaining the power that had been theirs and from occupying with him the rank to which they had been used.

'"Qur'an 20.114 (113).

'667 Cf. Issawi, pp. 121 f.; G. Surdon and L. Bercher, Recueil de textes de

sociologie, pp. 62 f.

161 Cf. pp. 353 ff, above.

169 Above, p. 353, using a slightly different preposition, the text reads:

"gains complete control over his people."

Preferment of Clients by the Ruler

In this (situation), the ruler cares only for his new fol​lowers. He singles them out for preference and many honors. He distributes among them as much (property) as (he does among) most of his own people. He confers upon them the most important administrative positions, such as the offices of wazir, general, and tax collector, as well as royal titles which are his own prerogative, and which he does not share (even) with his own people. (He does this) because they are now his closest friends and most sincere advisers. This, then, announces the destruction of the dynasty and indicates that 1, 331 chronic disease has befallen it, the result of the loss of the group feeling on which the (dynasty's) superiority had been built. The feelings of the people of the dynasty become dis​eased as a result of the contempt in which they are held and the hostility the ruler (shows against them). They hate him and await the opportunity of a change in his fortune. The great danger inherent in this situation reverts upon the dy​nasty. There can be no hope it will recover from that illness. The (mistakes of the) past grow stronger with each suc​cessive generation and lead eventually to loss of the (dy​nasty's) identity.

This is exemplified by the Umayyad dynasty. For their wars and for administrative purposes, they had recourse to the support of Arabs such as `Amr b. Sa'd b. Abi Waggas, 'Ubaydallah b. Ziyad b. Abi Sufyan, al-Hajjaj b. Yusuf, al-Muhallab b. Abi Sufrah, Khalid b. `Abdallah al-Qasri, Ibn Hubayrah, Musa b. Nusayr, Bilal b. Abi Burdah b. Abi Musa al-Ash'ari, Nasr b. Sayyir, and other Arab person​alities. For a while 170 the 'Abbasid dynasty, too, used the support of Arab personalities. But when the dynasty came to claim all the glory for itself and kept the Arabs from aspiring to administrative positions, the wazirate fell to non-Arabs and followers such as the Barmecides, the Banu Sahl b. Nawbakht'1T1 and, later, the Buyids, and Turkish clients such

170 For sadr in this meaning, cf. 3:53 and 171, below.

171 A reference to the Tahirids is added in Bulaq, A, and Paris, but not in B or D. (This particular page is missing in my microfilm of C.)
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as Bughi, Wasif, Utamish, Bakiyik (Bayakbak), Ibn Tulun, and their descendants, among other non-Arab clients. Thus, the dynasty came to belong to people other than those who had established it. The power went to people other than those who had first won it.

This is how God proceeds with His servants.

[ 18 ] The situation of clients and followers in dynas​ties.

It should be known that followers in a dynasty occupy different positions in (the) dynasty depending on whether their close contact with the ruler is of old or of recent date. The reason for this is that the purpose of group feeling, which is defense and aggression, can materialize only with the help of a common descent. For, as we have stated be​fore,17a blood relations and other close relatives help each other, while strangers and outsiders do not. Client relation​ships 19 and contacts with slaves or allies have the same effect as (common descent). The consequences of (common) descent, though natural, still are something imaginary.14 The real thing to bring about the feeling of close contact is social intercourse, friendly association, long familiarity, and the companionship that results from growing up together, having the same wet nurse, and sharing the other circum​stances of death and life. If close contact is established in such a manner, the result will be affection and co-operation. Observation of people shows this to be so.

Something similar can be observed in connection with the relation between master and follower. Between the two, there develops a special closeness of relationship which has the same effect (as common descent) and strengthens the close contact. Even though there is no (common) descent, the fruits of (common) descent are there.

Whenever such a client relationship exists between a

The Changing Situation of Clients

tribe and its clients before the tribe has obtained royal au​thority, the roots of the relationship are more firmly inter​twined, the feelings and beliefs involved are more sincere, and the relationship itself is more clearly defined, for two reasons.

First: Before (people obtain) royal authority, they are a model in their ways .15 Only in the rarest cases is a distinction made between (common) descent and the client relationship. The position (of clients) is the same as that of close or blood relatives. However, if they choose followers after they have obtained royal authority, their royal rank causes them to

make a distinction between master and client, and (another) 1, 333 between close relatives and clients or followers. The condi​tions of leadership and royal authority require this in view of (existing) distinctions and differences in rank. The situ​ation (of followers), therefore, is different. They are now on the same level as strangers. The close contact between (the ruler and his followers) weakens, and co-operation, therefore, becomes less likely. This means that followers are now less (close to the ruler) than they were before (the ruler obtained) royal authority.

Second: Followers from before (the time the ruler ob​tained) royal authority had the status of followers long before the dynasty (came to power).176 It is, thus, no longer clear (to contemporaries) how the close contact (originally) came about. As a rule, it is supposed to be a case of (common) descent, and in this case the group feeling is strengthened. On the other hand, (follower relationships formed) after (the ruler has obtained) royal authority are of recent date and equally well known to most people. (The origin of) the close contact is clear, and it is clearly distinguishable from (com​mon) descent. The group feeling, in the latter case, is weak in comparison with the group feeling that results from the client relationship that existed before the dynasty (came to power).

'46 Cf. p. 353, above.

16 The text found in the MSS and Paris is meaningless. Instead of ahluhu one must read, with Bulaq, 'ahduhd.

172 Cf. pp. 263 ft., above. 173 Cf. Issawi, p. '05. 144 Cf. p. 265, above.
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A look at (known) dynasties and other cases of (political) leadership will show this to be so. Follower relationships formed before leadership and royal authority were obtained, will be found to show a stronger and closer contact between masters and followers. The latter occupy the same position with their master as do his children, his brothers, and other blood relatives. On the other hand, follower relationships formed after royal authority and (political) leadership were obtained do not show the same close connection that exists in the first (group). One may observe this with one's own eyes.

At the end of their power, dynasties eventually resort to employing strangers and accepting them as followers. These people, however, do not acquire any such glory as the men who had become followers of the dynasty before (it came to power) were able to build up for themselves. Their (status as followers) is too recent in origin. Also, the destruction of the dynasty is impending. Therefore, they occupy a very low and humble position. In taking them on as followers and re​

f, 3 placing his old clients and original followers by them, the ruler is motivated by the fact that (his old clients and fol​lowers) have become overbearing. They show little obedi​ence to him. They look at him in the same way as his own tribe and relatives do. Close contact existed between him and them for a very long time. They had grown up together with him, had had connections with his ancestors and older mem​bers of his family, and were aligned with the great men of his house. (Thus, they are familiar with him) and, as a result (of their familiarity with him), they become proud and over​bearing towards him. This is the reason why the ruler comes to shun them and use others in their place. It has been only for a short time that he has come to care for these others and to use them as followers. Therefore, they do not attain posi​tions of glory, but retain their position as outsiders."'

This is the case with dynasties at their end. As a rule, the words "followers" and "clients" are used for the first

17 For khdrijlyah, cf. n. 84 to Ch. n, above.
876

The Ruler under Guardianship and Control

group. The more recent followers are called "servants" and "helpers."

"God is the friend of the believers." 178

[ 19 ] Seclusion 178a of, and control over, the ruler (by

others) may occur in dynasties.

When royal authority is firmly established in one par​ticular family and branch of the tribe supporting the dynasty, and when that family claims all royal authority for itself and keeps the rest of the tribe away from it, and when the children of (that family) succeed to the royal authority in turn, by appointment, then it often happens that their wazirs and entourage gain power over the throne. This occurs most often when a little child or a weak member of the family is appointed successor by his father or made ruler by his crea​tures and servants. It becomes clear that he is unable to fulfill the functions of ruler. Therefore, they are fulfilled by his guardian, one of his father's wazirs, someone from his entourage, one of his clients, or a member of his tribe. (That person) gives the impression that he is guarding the power of the (child ruler) for him. Eventually, it becomes clear that he exercises the control, and he uses the fact as a tool to achieve royal authority. He keeps the child away from his people. He accustoms him to the pleasures of his life of luxury and gives him every possible opportunity to indulge in them. He causes him to forget to look at government affairs. Eventually, he gains full control over him. He ac​customs the (child ruler) to believe that the ruler's share in royal authority consists merely in sitting on the throne, shaking hands '171 being addressed as Sire (mawld), and sitting with the women in the seclusion of the harem. All (exercise of the) actual executive power, and the personal handling and supervision of matters that concern the ruler, such as in​

178 Qur'an 3.68 (61).

17" In Muslim legal language, the Arabic term used refers to the guard​ianship of minors and incompetents.

1" In confirmation of an appointment.

377

1, 335

1,336

Chapter ii i: Sections 19 and 20

spection of the army, finances, and (defense of) the border

regions, are believed (by the child ruler) to belong to the

wazir. He defers to him in all these things. Eventually, the

wazir definitely adopts the coloring of the leader, of the man in control. The royal authority comes to be his. He reserves it for his family and his children after him.

Such was the case with the Buyids and the Turks, with Kaffir al-Ikhshidi 180 and others in the East, and with al​Mansur b. Abi 'Amir in Spain.

It may happen that a ruler who is secluded and deprived of authority becomes aware of his situation and contrives to escape from it. He thus regains the royal authority for his family. He stops the person who has gained power over it, either by killing him or by merely deposing him. However, this happens very rarely. Once a dynasty has fallen into the hands of wazirs and clients, it remains in that situation. Rarely is it able to escape from it, because (such control by others) is mostly the result of living in luxury and of the fact that the royal princes have grown up immersed in prosperity. They have forgotten the ways of manliness and have become accustomed to the character traits of wet nurses, and they have grown up that way. They do not desire leadership. They are not used to exercising sole power, the prerogative of superiority. All their ambition requires is the satisfactions of pomp and having a great variety of pleasures and luxuries. Clients and followers gain superiority when the family of the ruler is in sole control over its people and claims all royal authority for itself to their exclusion. This is something that happens to dynasties of necessity, as we have stated before.181
These are two diseases of dynasties which cannot be cured, except in very rare cases.

"God gives His kingdom (royal authority) to whomever He wants to give it."

180 Kafur, who exercised control over Egypt in the last years of Ikhshidid

rule, died in 968.

181 Cf. pp. 336 ff., above. 182 Qur'in 2.247 (248).

Inferior Status of the Men in Control

[ 20 ] Those who gain power over the ruler do not share with him in the special title that goes with royal authority.

This is because the first men to achieve royal and gov​ernmental authority at the beginning of the dynasty do so with the help of the group feeling of their people and with the help of their own group feeling which causes their people to follow (them) until they and their people have definitely adopted the coloring of royal authority and superiority. (The coloring,) then, continues to exist. Through it, the identity and persistence of the dynasty are assured.

Now, the person who gains superiority (over the ruler)

may have a share in the group feeling that belongs to the tribe which has obtained royal authority or to its clients and followers. However, his group feeling still is comprised by, and subordinate to, the group feeling of the family of the ruler. He cannot (take on) the coloring of royal authority. Thus, in gaining control, he does not plan to appropriate royal authority for himself openly, but only to appropriate its fruits, that is, the exercise of administrative, executive, and all other power."' He gives the people of the dynasty the impression that he merely acts for the ruler and executes

the latter's decisions from behind the curtain. He carefully 1, 387 refrains from using the attributes, emblems, or titles of royal authority. He avoids throwing any suspicion upon himself in this respect, even though he exercises full control. For, in his exercise of full control, he takes cover behind the curtain the ruler and his ancestors had set up to protect themselves from their own tribe when the dynasty came into being. He dis​guises his exercise of control under the form of acting as the ruler's representative.

Should he undertake to adopt (any of the royal preroga​tives), the people who represent the group feeling and tribe of the ruler would resent it 184 and contrive to appropriate

1

1&1 For ibrdm and naq l, cf. above, n. 145 to Ibn Khaldun's Introduction. 84 La-nafisahd 'alayhi (A, C, and D: ghalabahu "would resent his superi​ority"?).
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(the royal prerogatives) for themselves, to his exclusion. He has no definite coloring to (make him appear suited for the royal prerogatives) or cause others to submit to him and obey him. (Any attempt by him to appropriate the royal prerogatives) would, thus, instantly precipitate his doom.

Something of the sort happened to 'Abd-ar-Rahman b. al-Manslir b. Abi 'Amir.185 He aspired to share the title of caliph with Hisham and his house. He was not satisfied with control of the executive power and the resulting forms (of honor) with which his father and brother had been satisfied. He sought to be entrusted with the caliphate by his caliph, Hisham. The Marwanids (Umayyads) and the other Qurash​ites were furious to see him do that. They took the oath of allegiance to a cousin of the caliph Hisham, Muhammad (b. Hisham) b. 'Abd-al-Jabbir b. an-Nasir, and revolted against (the party of Ibn Abi 'Amir). That caused the ruin of the 'Amirid dynasty and the destruction of their caliph (Hisham) al-Mu'ayyad. In (al-Mu'ayyad's) place, someone else from among the leaders of the dynasty was chosen, (and his house remained in power) down to the end of the dynasty and the dissolution of their pattern of royal authority.

God is the best heir.

[ 21 ] The true character and diferent kinds of royal authority.

Royal 186 authority is an institution that is natural to man​kind. We have explained before 187 that human beings cannot live and exist except through social organization and co​operation for the purpose of obtaining their food and (other) necessities of life. When they have organized, necessity re​quires that they deal with each other and (thus) satisfy (their) needs. Each one will stretch out his hand for whatever he needs and (try simply to) take it,"' since injustice and ag​

185 Called an-Nzgir, d. 399 [1009]. Al-Mangier had another son, 'Abd-al​Malik al-MuTaffar.

186 Cf. Issawi, pp. 113 f.
184 Cf. pp. 89 ff., above.

188 Bulaq adds: "away from his fellow men."

The True Character of Royal Authority

gressiveness are in the animal nature. The others, in turn, will try to prevent him from taking it, motivated by wrath​fulness 189 and spite and the strong human reaction when (one's own property is menaced). This causes dissension. (Dissension) leads to hostilities, and hostilities lead to trouble and bloodshed and loss of life, which (in turn) lead to the destruction of the (human) species. Now, (the human species) is one of the things the Creator has especially (told us) too preserve.

People, thus, cannot persist in a state of anarchy and without a ruler who keeps them apart. Therefore, they need a person to restrain them. He is their ruler. As is required by human nature, he must be a forceful ruler, one who (ac​tually) exercises authority. In this connection, group feeling is absolutely necessary, for as we have stated before,190 ag​gressive and defensive enterprises can succeed only with the help of group feeling. As one can see, royal authority of this kind is a noble institution, toward which all claims are directed, and (one) that needs to be defended. Nothing of the sort can materialize except with the help of group feelings, as has been mentioned before.

Group feelings differ. Each group feeling exercises its own authority and superiority over the people and family adhering to it. Not every group feeling has royal authority. Royal authority, in reality, belongs only to those who domi​nate subjects, collect taxes, send out (military) expeditions,"' protect the frontier regions, and have no one over them who is stronger than they. This is generally accepted as the real meaning of royal authority.

There are people whose group feeling falls short of ac- 1, 339 complishing (one or another of these things which constitute) part of (real royal authority), such as protecting the frontier regions, or collecting taxes, or sending out (military) ex​

189 The Ovµo6 Sts, one of the three parts of the soul according to Plato.

190 Cf. pp. 89 ff. and 313, above.

101 This, rather than "embassies," is the meaning of bu'8th. Cf. R. Dozy

in Journal asiatique, XIV 6 (1869), 156.
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peditions. Such royal authority is defective and not royal authority in the real meaning of the term. This was the case with many of the Berber rulers of the Aghlabid dynasty in al-Qayrawan, and with the non-Arab (Persian) rulers at the beginning of the 'Abbasid dynasty.

Then, there are people whose group feeling is not strong enough to gain control over all the other group feelings or to stop everyone, so that there exists an authority superior to theirs. Their royal authority is also defective, and not royal authority in the real meaning of the term. It is exercised, for instance, by provincial amirs and regional chieftains who are all under one dynasty. This situation is often found in far​flung dynasties. I mean that there are rulers of provincial and remote regions who rule their own people but also obey the central power of the dynasty. Such was the relationship of the Sinhajah with the 'Ubaydid(-Fatimids); of the Zanatah with the (Spanish) Umayyads at one time and with the 'Ubaydid(-Fatimids) at another; of the non-Arab (Persian) rulers with the 'Abbasids; of the Berber amirs and rulers with the European Christians (in the Maghrib) prior to Islam; and of the rulers of the (old) Persian successor states with Alexander and his Greeks.

There are many such (examples), as, upon examination, will be found to be so. God "exercises forceful domination over His servants." 192

[ 22 ] Exaggerated harshness is harmful to royal author​
ity and in most cases causes its destruction.

It 113 should be known that the interest subjects have in their ruler is not interest in his person and body, for example, in his good figure, handsome face, large frame, wide knowl​edge, good handwriting, or acute mind. Their interest in him lies in his relation to them. Royal and governmental au​thority is something relative, a relationship between two

Harshness, a Danger for Royal Authority

things (ruler and subjects). Government becomes a reality when (there is a ruler who) rules over subjects and handles their affairs. A ruler is he who has subjects (ra'dyd), and subjects are persons who have a ruler. The quality accruing to the ruler from the fact of his correlative relation with his subjects is called "rulership" (malakah).194 That is, he rules them, and if such rulership and its concomitants are of good quality, the purpose of government is most perfectly achieved. If such rulership is good and beneficial, it will serve the interests of the subjects. If it is bad and unfair, it will be harmful to them and cause their destruction.

Good rulership is equivalent to mildness. If the ruler uses force and is ready to mete out punishment and eager to expose the faults of people and to count their sins, (his subjects) become fearful and depressed and seek to protect

themselves against him through lies, ruses, and deceit. This

becomes a character trait of theirs. Their mind and character become corrupted. They often abandon (the ruler) on the battlefield and (fail to support his) defensive enterprises. The decay of (sincere) intentions causes the decay of (mili​tary) protection. The subjects often conspire to kill the ruler. Thus, the dynasty decays, and the fence (that protects it) lies in ruins. If the ruler continues to keep a forceful grip on his subjects, group feeling will be destroyed, for reasons stated at the beginning."' The fence (which protects the dynasty) is torn down, for the dynasty has become incapable of (mili​tary) protection. (On the other hand,) if the ruler is mild and overlooks the bad sides of his subjects, they will trust him and take refuge with him. They (then) love him heartily and are willing to die for him in battle against his enemies. Everything is then in order in the state.

The concomitants of good rulership are being kind to 1, s41 one's (subjects) and defending them. The true meaning of royal authority is realized when the ruler defends his sub​

194 It may be noted that the same word is used also as a technical term of quite a different meaning, namely, "habit." Cf. p. lxxxiv, above. '95 Cf. pp. 314 ff., above.
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jects. To be kind and beneficent toward them is part of being mild to them and showing an interest in how they are living. These things are important for the ruler in gaining the love of his subjects.

It should be known that an alert and very shrewd person rarely has the habit of mildness. Mildness is usually found in careless and unconcerned persons. The least (of the many drawbacks) of alertness (in a ruler) is that he imposes tasks upon his subjects that are beyond their ability, because he is aware of things they do not perceive and, through his genius, foresees the outcome of things at the start. (The ruler's excessive demands) may lead to his subjects' ruin. Muham​mad said: "Follow the pace of the weakest among you," 196a

The Lawgiver (Muhammad), therefore, made it a condi​tion that the ruler not be too shrewd. The source for (this statement) is a story about Ziyad b. Abi Sufyan.196 When 'Umar deposed him (as governor) of the 'Iraq, he asked 'Umar why he had been deposed, whether it was because of his inability or his treachery. 'Umar replied that he had de​posed him for neither of those reasons but because he dis​liked having people become the victim of his superior in​telligence. This is (the source for the statement) that the ruler should not be too shrewd and clever, as were Ziyad b. Abi Sufyin and 'Amr b. al-'As. For such (qualities) are accom​

11, "To follow the weakest among you" is the recommended procedure for the prayer leader. Cf. Ibn Hanbal, Musnad (Cairo, 1313/1895), IV, 217; al-Hakim, Mustadrak, I, 199, 201.

196 Ziyad b. Abihi, who was Mu'awiyah's governor of the 'Iraq and is alleged to have been Mu'iwiyah's half brother, was born in the first year of the Hijrah and died in 53 [673]. Though a very young man at the time, he had some official positions and is supposed somehow to have acted as governor in al-Bqrah in the last year of 'Umar's life. The historians report encounters between him and 'Umar in which he is depicted as a smart young man. How​ever, our estimate of how accurate Ibn Khaldun's story is must await dis​covery of its source.

In the absence of an express statement by the Prophet, a statement by 'Umar may be considered to express adequately the intention of the "Law​giver" himself. But cf. p. 398, below, and the fact that Ibn Khaldun, in using the term "lawgiver," occasionally thinks of it as a general term, not one restricted to the Lawgiver, Muhammad.

Danger of Harshness-The Caliphate

panied by tyrannical and bad rulership and by a tendency to make the people do things that it is not in their nature to do. This will be mentioned at the end of the book.197 God is the best ruler.

The conclusion is that it is a drawback in a political leader to be (too) clever and shrewd. Cleverness and shrewd​ness imply that a person thinks too,much, just as stupidity implies that he is too rigid. In the case of all human qualities, the extremes are reprehensible, and the middle road is praise​worthy. This is, for instance, the case with generosity in relation to waste and stinginess, or with bravery in relation to foolhardiness and cowardice,198 And so it is with all the other human qualities. For this reason, the very clever person is said to have the qualities of devils. He is called a "satan" or, "a would-be satan," and the like.

"God creates whatever He wishes." 199

[ 23 ] The meaning of caliphate and imamate.

(As 200 explained,) the real meaning of royal authority is that it is a form of organization necessary to mankind. (Royal authority) requires superiority and force, which express the wrathfulness 201 and animality (of human nature). The deci​sions of the ruler will therefore, as a rule, deviate from what is right. They will be ruinous to the worldly affairs of the people under his control, since, as a rule, he forces them to execute his intentions and desires, which it may be beyond their ability (to do). This situation will differ according to the difference of intentions to be found in different gener​ations. (But) it is for this reason difficult to be obedient to

107 Cf. the beginning of section 23 and 2:103 fl:, below?

16 This theme dominates all Graeco-Muslim works on ethics. Cf., for

instance, F. Rosenthal, "On the Knowledge of Plato's Philosophy in the

Islamic World," Islamic Culture, XIV (1940), 416 ff.

11 Qur'an 3.47 (42), etc.

200 Cf. Issawi, pp. 134-36; G. Surdon and L. Bercher, Recueil de textes de

sociologie, pp. 64 f.

201 Cf. n. 189 to this chapter, above.
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(the ruler). Disobedience 202 makes itself noticeable and leads to trouble and bloodshed.

Therefore, it is necessary to have reference to ordained political norms, which are accepted by the mass and to whose laws it submits. The Persians and other nations had such norms. The dynasty that does not have a policy based on such (norms), cannot fully succeed in establishing the supremacy of its rule. "This is how God proceeded with those who were before." 20a

If these norms are ordained by the intelligent and leading personalities and (best) minds of the dynasty, the result will be a political (institution) on an intellectual (rational) basis. If they are ordained by God through a lawgiver who es​tablishes them as (religious) laws, the result will be a political (institution) on a religious basis, which will be useful for life in both this and the other world.

This is because the purpose of human beings is not only their worldly welfare. This entire world is trifling and futile. It ends in death and annihilation. God says: "Do you think that we created you triflingly?" 204 The purpose (of human beings) is their religion, which leads them to happiness in the other world, "the path of God to whom belongs that which is in heaven and that which is on earth." 206 Therefore, religious laws have as their purpose to cause (human beings) to follow such a course in all their dealings with God and their fellow men. This (situation) also applies to royal au​thority, which is natural in human social organization. (The religious laws) guide it along the path of religion, so that everything will be under the supervision of the religious law. Anything (done by royal authority) that is dictated by force, superiority, or the free play of the power of wrathfulness, is tyranny and injustice and considered reprehensible by (the religious law), as it is also considered reprehensible by the

20P D agrees with Bulaq in reading al-'asabiyah "group feeling," instead of al-ma'siyah "disobedience."

202 Qur'an 38.38 (38), 62 (62).
404 Qur'an 43.16 (17). 706 Qur'an 42.53 (53).

The Meaning of "Caliphate"

requirements of political wisdom. Likewise, anything (done by royal authority) that is dictated (merely) by considerations of policy or political decisions without supervision of the religious law '216 is also reprehensible, because it is vision lacking the divine light. "He for whom God makes no light has no light whatever." 207 The Lawgiver (Muhammad) knows better than the mass itself what is good for them so far as the affairs of the other world, which are concealed from the mass itself, are concerned. At the Resurrection, the ac​tions of human beings, whether they had to do with royal authority or anything else, will all come back to them. Muhammad said: "It is your own actions that are brought back to you."

Political laws consider only worldly interests. "They

know the outward life of this world." 208 (On the other hand,) the intention the Lawgiver has concerning mankind is their welfare in the other world.209 Therefore, it is necessary, as required by the religious law, to cause the mass to act in accordance with the religious laws in all their affairs touching both this world and the other world. The authority to do so

was possessed by the representatives of the religious law, 1, 344 the prophets. (Later on, it was possessed) by those who took their place, the caliphs.

This makes it clear what the caliphate means. (To exer​cise) natural royal authority means to cause the masses to act as required by purpose and desire. (To exercise) political (royal authority) means to cause the masses to act as re​quired by intellectual (rational) insight into the means of furthering their worldly interests and avoiding anything that is harmful (in that respect). (And to exercise) the caliphate means to cause the masses to act as required by religious in​sight into their interests in the other world as well as in this world. (The worldly interests) have bearing upon (the in​

306 "Without supervision of the religious law" is added by C in the margin.

407 Qur'an 24.40 (40).
208 Qur'an 30.7 (6).
202 Cf. 2:138, below.
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terests in the other world), since according to the Lawgiver (Muhammad), all worldly conditions are to be considered in their relation to their value for the other world. Thus, (the caliphate) in reality substitutes for the Lawgiver (Muham​mad), in as much as it serves, like him, to protect the religion and to exercise (political) leadership of the world.

This should be understood and be kept in mind in the following discussion. God is wise and knowing.

[ 24 ] The differences of Muslim opinion concerning the laws and conditions governing the caliphate."'

We have (just) explained the real meaning of the insti​tution of (the caliphate). It substitutes for the Lawgiver (Muhammad) in as much as it serves, like him, to preserve the religion and to exercise (political) leadership of the world. (The institution) is called "the caliphate" or "the imamate." The person in charge of it is called "the caliph" or "the imam."

In E11 later times, he has (also) been called "the sultan," when there were numerous (claimants to the position) or when, in view of the distances (separating the different re​gions) and in disregard of the conditions governing the institution, people were forced to render the oath of alle​giance to anybody who seized power.

The name "imam" is derived from the comparison (of the caliph) with the leader (imam) of prayer, since (the caliph) is followed and taken as a model like the prayer leader. Therefore (the caliphate) is called the "great imam​ate."

The name "caliph" (khal fah) is given to the caliph, be​cause he "represents" (kh-l f) the Prophet in Islam. One

210 Ibn Khaldilti s legal view regarding the history of the institution of the caliphate is expressed in connection with the case of an 'Abbasid who claimed the caliphate before Timur in 1401. Cf. Autobiography, pp. 374 ff.; W. J. Fischel, Ibn Khaldun and Tamerlane, pp. 40 f.

Y11 The following paragraph is found in the margin of C and in the text of D. It embodies a strange and noteworthy concession to actual circumstances in the matter of Muslim political theory.
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uses "caliph" alone, or "caliph of the Messenger of God." There is a difference of opinion concerning the use of "caliph

of God." Some consider (this expression) permissible as de- 1, 345 rived from the general "caliphate" (representation of God) of all the descendants of Adam, implied in the verse of the Qur'an, "I am making on earth a caliph," and the verse, "He made you caliphs on earth." 212 But, in general, it is not considered permissible to use (the expression "caliph of God"), since the verse quoted has no reference to it (in connection with the caliphate in the specific sense of the term). Abfi Bakr forbade the use (of the expression "caliph of God") when he was thus addressed. He said, "I am not the caliph of God, but the caliph (representative, successor) of the Messenger of God." Furthermore, one can have a "caliph" (representative, successor) of someone who is ab​sent, but not of someone who is present (as God always is).

The position of imam is a necessary one. The consensus of the men around Muhammad and the men of the second generation shows that (the imamate) is necessary according to the religious law. At the death of the Prophet, the men around him proceeded to render the oath of allegiance to Abu Bakr and to entrust him with the supervision of their affairs. And so it was at all subsequent periods. In no period were the people left in a state of anarchy. This was so by general consensus, which proves that the position of imam is a necessary one.

Some people have expressed the opinion that the neces​sity of the imamate is indicated by the intellect (rational reasons), and that the consensus which happens to exist merely confirms the authority of the intellect in this respect. As they say, what makes (the position of imam) intellectually (rationally) necessary is the need of human beings for social organization and the impossibility of their living and existing by themselves. One of the necessary consequences of social organization is disagreement, because of the pressure of

Y12 Qur'an 2.30 (28); 6.165 (165); 35.39 (37).
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cross-purposes. As long as there is no ruler who exercises a restraining influence, this (disagreement) leads to trouble which, in turn, may lead to the destruction and uprooting of mankind. Now, the preservation of the (human) species is one of the necessary intentions of the religious law.

This very idea is the one the philosophers had in mind when they considered prophecy as something (intellectually) necessary for mankind. We 213 have already shown the in​correctness of (their argumentation). One of its premises is that the restraining influence comes into being only through a religious law from God, to which the mass submits as a matter of belief and religious creed. This premise is not ac​ceptable. The restraining influence comes into being as the result of the impetus of royal authority and the forcefulness of the mighty, even if there is no religious law. This was the case among the Magians 214 and other nations who had no scriptures and had not been reached by a prophetic mission.

Or, we might say (against the alleged rational necessity of the caliphate): In order to remove disagreement, it is sufficient that every individual should know that injustice is forbidden him by the authority of the intellect. Then, their claim that the removal of disagreement takes place only through the existence of the religious law in one case, and the position of the imam in another case, is not correct. (Disagreement) may (be removed) as well through the existence of powerful leaders, or through the people refrain​ing from disagreement and mutual injustice, as through the position of the imam. Thus, the intellectual proof based upon that premise does not stand up. This shows that the necessity of (the position of imam) is indicated by the religious law, that is, by general consensus, as we have stated before.

Some people have taken the exceptional position of stat​ing that the position of imam is not necessary at all, neither according to the intellect nor according to the religious law. People who have held that opinion include the Mu'tazilah

!13 Cf. Issawi, pp. 102 f.; and pp. 92 f., above. 214 Cf. n. 9 to Ch. 1, above.
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al-Asamm 216 and certain Kharijites, among others. They think that it is necessary only to observe the religious laws. When Muslims agree upon (the practice of) justice and ob​servance of the divine laws, no imam is needed, and the position of imam is not necessary. Those (who so argue) are refuted by the general consensus. The reason why they adopted such an opinion was that they (attempted to) escape the royal authority and its overbearing, domineering, and worldly ways. They had seen that the religious law was full of censure and blame for such things and for the people who practiced them, and that it encouraged the desire to abolish them.

It should be known that the religious law does not censure

royal authority as such and does not forbid its exercise. It merely censures the evils resulting from it, such as tyranny, injustice, and pleasure-seeking. Here, no doubt, we have for​

bidden evils. They are the concomitants of royal authority. 1, 847 (On the other hand,) the religious law praises justice, fair​ness, the fulfillment of religious duties, and the defense of the religion. It states that these things will of necessity find their reward (in the other world). Now, all these things are concomitants of royal authority, too. Thus, censure attaches to royal authority only on account of some of its qualities and conditions, not others. (The religious law) does not censure royal authority as such, nor does it seek to suppress it en​tirely. It also censures concupiscence and wrathfulness 216 in responsible persons, but it does not want to see either of these qualities relinquished altogether, because necessity calls for their existence. It merely wants to see that proper use is made of them .2" David and Solomon possessed royal au​thority such as no one else ever possessed, yet they were

215 Al-Agamm is a rather conspicuous figure among the early Mu`tazilah who lived ca. 800. His opinion on the caliphate is also referred to by al​Mawardi, al-Ahkdm as-sultdniyah, at the beginning of the work where the rational necessity of the caliphate is discussed. Cf. pp. 9 f. of the edition, Cairo, 1298/1881. For the Kharijite views, cf. T. W. Arnold in Ef, s.v. "Khalifa."

216 Cf. n. 189 to this chapter, above.
217 Cf. p. 415, below.
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divine prophets and belonged, in God's eyes, among the noblest human beings (that ever existed).218
Furthermore, we say to them: The (attempt to) dispense with royal authority by (assuming) that the institution (of the imamate) is not necessary, does not help you at all. You agree that observance of the religious laws is a necessary thing. Now, that is achieved only through group feeling and power, and group feeling, by its very nature, requires (the existence of) royal authority. Thus, there will be royal authority, even if no imam is set up. Now, that is just what you (wanted to) dispense with.

If it has been established that the institution (of the imam​ate) is necessary by general consensus, (it must be added that the institution of the imamate) is a community duty 219 and is left to the discretion of all competent Muslims.22o It is their obligation to see to it that (the imamate) is set up, and everybody has to obey (the imam) in accordance with the verse of the Qur'an, "Obey God, and obey the Messenger and the people in authority among you." 221

It 222 is not possible to appoint two men to the position (of imam) at the same time. Religious scholars generally are of this opinion, on the basis of certain traditions. Those tradi​tions are found in the book, "On Leadership (imarah)," in the Sahih by Muslim.223 They expressly indicate that this is so.

018 Cf. pp. 417 and 422.

819 A "community duty" (lard al-kifdyah) is fulfilled when some members of the Muslim community comply with it, in contrast to "individual duties" (fard al-'ayn), such as the daily prayers, which every responsible (mukallaf) Muslim must carry out.

2 0 Cf. Bombaci, pp. 447 f. The "competent" Muslims are those having authority and "executive power," as the Arabic term used here is usually rendered in this translation.

021 Qur'an 4.59 (62).

222 The text from here to p. 394,1. 26, did not exist in the earlier stages of the Muqaddimah. It appears on an inserted sheet in B and is found in the margin of C and in the text of D.

222 Cf. Muslim, $altIb (Calcutta, 1265/1849), 11, 193 ff, and esp. 312 and 307, where we find traditions such as: "if the oath of allegiance has been rendered to two caliphs, kill one of them," or another saying that the oath of allegiance to caliphs should be rendered to one at a time.

Possibility of Several Caliphs at Once

Others hold that (the prohibition against two imams) ap​plies only to two imams in one locality, or where they would be close to each other. When there are great distances and the imam is unable to control the farther region, it is per​missible to set up another imam there to take care of public interests.

Among the famous authorities who are reported to have held this opinion is Professor Abu Ishaq al-Isfariyini '114 the leading speculative theologian. The Imam al-Haramayn 221 also showed himself inclined toward it in his Kitab al-Irshad. The opinions of the Spaniards and Maghribis often make it evident that they, too, were inclined toward it. The numerous religious scholars in Spain rendered the oath of allegiance to the Umayyads and gave the Umayyad 'Abd-ar-Rahman an​Nasir and his descendants the title of Commander of the Faithful. This title is characteristic of the caliphate, as we shall mention 226 Somewhat later, the Almohads in the Maghrib did the same thing.

Some scholars have rejected (the possibility of more than one imam) with reference to the general consensus. This is no evident (proof), for if there existed a general consensus on the point, neither Professor Abfi Ishaq nor the Imam al​Haramayn would have opposed it. They knew better (than any one else) what the consensus meant. Indeed, the imam

al-Mazari 227 and an-Nawawi 226 have been refuted 229 on the

221 Cf. n. 256 to Ch. 1, above.

221 Abu l-Ma'ali'Abd-al-Malik b. 'Abdallah al-Juwayni, 419-478 [1028​10851. Cf. GAL, 1, 388 f.; Suppl.,1, 671 ff. The reference is to Kitdb al-Irshdd (Cairo, 1369/1950), p. 425.

988 Cf. pp. 465 ff., below.

227 The Milikite Mubammad b. 'All, who was born ca. 459 [10611 and died in 536 [11411. Cf. GAL, Suppl., 1, 663.

228 Mubyi-ad-din Yabya b. Sharaf, 631-676 [1233-12771. Cf. GAL, I, 394 ff.; Suppl., 1, 680 ti.

229 If the text is correct and I understand it correctly, Ibn Khaldun means to say that al-Mazari and an-Nawawi also were inclined to admit two imams under certain circumstances, and any argument against them did not refer to the alleged existence of a general consensus in this matter, but had merely Muslim's traditions to go on. However, the text should possibly be corrected to radda 'alayhi or radda 'ald <Imdm al-Iaramayn> al-Imdm, meaning that the imam al-Mazari and an-Nawawi refuted the Imam al-Haramayn (not
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basis of the afore-mentioned evident sense of the traditions (in Muslim's Sahih).

Certain more recent scholars have occasionally argued in favor of (a single imam) with the argument of mutual an​tagonism 230 referred to by the divine revelation in the verse, "If there were other gods except God in the two (heaven and earth), they (heaven and earth) would have been de​stroyed." 231 However, nothing of relevance in this connec​tion can be deduced from the verse, because its (force as an) argument is in the field of the intellect. God called our at​tention to (the verse), so that we might have a rational proof of the oneness of God in which we are enjoined to believe, and so that, as a result, (this dogma) might be more firmly grounded. (On the other hand,) what we want to find out in connection with the imamate is why it is forbidden to set up two imams (at the same time), and that is something that belongs to the field of religious law and religious obligations (rather than to the field of the intellect). Thus, the (verse of the Qur'an quoted) cannot be used for any deduction (in this connection), unless we establish it as belonging to the field of the religious law by the addition of another premise, namely, that (quite generally) from an increase in number there results corruption, and we are to keep away from any​thing that may lead to corruption. Then, (the verse) can be used for deductions in the field of religious law. And God knows better.

The conditions governing the institution of (the imam​ate) are four: (1) knowledge, (2) probity, (3) competence, and (4) freedom of the senses and limbs from any defect that might affect judgment and action. There is a difference of

with reference to a general consensus but) with reference to the traditions.

The problem could easily be solved by finding out the opinions of al​Mizari and an-Nawawi in this matter from their works, but I have not had the opportunity to do so.

Cf. 3:44, 63, and 144, below.
b' Qur'an 21.22 (22).
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opinion concerning a fifth condition, that is, (5) Qurashite descent.

(1) (The necessity of) knowledge as a condition is obvi​ous. The imam can execute the divine laws only if he knows them. Those he does not know, he cannot properly present. (His) knowledge is satisfactory only if he is able to make independent decisions. Blind acceptance of tradition is a shortcoming, and the imamate requires perfection in (all) qualities and conditions.

(2) Probity ('addlah) 232 is required because (the imam​

ate) is a religious institution and supervises all the other institutions that require (probity). Thus, it is all the more necessary that (probity) be a condition required of (the imamate). There is no difference of opinion as to the fact that the (imam's) probity is nullified by the actual commis​sion of forbidden acts and the like. But there is a difference of opinion on the question of whether it is nullified by inno​vations in dogma (made or adopted by the imam).

(3) Competence means that (the imam) is willing to carry out the punishments fixed by law and to go to war. He must understand (warfare) and be able to assume responsi​bility for getting the people to go (to war). He also must know about group feeling and the fine points (of diplomacy). He must be strong enough to take care of political duties. All of which is to enable him to fulfill his functions of pro​tecting the religion, leading in the holy war against the enemy, maintaining the (religious) laws,"' and administer​ing the (public) interests.

(4) Freedom of the senses and limbs from defects or incapacitations such as insanity, blindness, muteness, or deaf​ness, and from any loss of limbs affecting (the imam's) ability to act, such as missing hands, feet, or testicles, is a condition of the imamate, because all such defects affect the

xn Cf. n. 107 to Ibn Khaldun's Introduction, above.

21' D has an addition referring to leadership in worldly affairs, which is also found in C but deleted there.
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(imam's) full ability to act and to fulfill his duties. Even in the case of a defect that merely disfigures the appearance, as, for instance, loss of one limb, the condition of freedom from defects (remains in force as a condition in the sense that it) aims at perfection (in the imam).

Lack of freedom of action is connected with loss of limbs. Such a lack may be of two kinds. One is forced (inaction) and complete inability to act through imprisonment or the like. (Absence of any restriction upon freedom of action) is as necessary a condition (of the imamate) as freedom from bodily defects. The other kind is in a different category. (This lack of freedom of action implies that) some of (the imam's) men gain power over him, although no disobedience or disagreement may be involved, and keep him in seclusion. Then, the problem is shifted to the person who has gained power. If he acts in accordance with Islam and justice and praiseworthy policies, it is permissible to acknowledge (the imam). If not, the Muslims must look for help. (They must look to) persons who will restrain him and eliminate the un​healthy situation created by him, until the caliph's power of action is re-established.

(5) The condition of Qurashite origin is based upon the general consensus on this point that obtained in the men around Muhammad on the day of the SagIfah.E34 On that day, the Ansar intended to render the oath of allegiance to Sa'd b. 'Ubadah. They said: "One amir from among us, and another from among you." 235 But the Qurashites argued against them with Muhammad's statement, "The imams are from among the Quraysh." 230 They also argued that Muham​mad had exhorted them "to do good to (those of the Ansar) who do good, and leave unpunished those of them who do evil." 237 Now, (the Qurashites) said, if the leadership were

PJ8 The "hall" (sagf fah) of the Banu Sa'idah, in which Abu Bakr's elevation to the caliphate was decided. Cf. also below, p. 403. For Sa'd b. 'Ubadah, cf. K. V. Zettersteen in El, s.v.

236 In addition to the historians, cf. also Concordance, I, 103a,11. 6 f.

236 Cf. Handbook, p. 109a.

9b' Cf. Concordance, 1, 401a, III,13a,11. 6 fl.; Ibn Hisham, Sirah, p. 1007.
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to be given to (the Ansar), the latter would not have been recommended (to their care as indicated in Muhammad's statement). The Ansar bowed to these arguments and re​tracted their statement (just quoted), "One amir from among us, and another from among you." They gave up their in​tention to render the oath of allegiance to Sa'd. It is also well established by sound tradition that "this thing (the Muslim state) will always remain with this Qurashite tribe." 233 There are many other similar proofs.

However, the power of the Quraysh weakened. Their group feeling vanished in consequence of the life of luxury and prosperity they led, and in consequence of the fact that the dynasty expended them all over the earth. (The Qurash​ites) thus became too weak to fulfill the duties of the cal​iphate. The non-Arabs gained superiority over them, and 1, s51 the executive power fell into their hands. This caused much confusion among thorough scholars (with regard to Qurash​ite origin as a condition of the caliphate). They eventually went so far as to deny that Qurashite descent was a condition (of the imamate). They based themselves upon the evident sense (of certain statements), such as Muhammad's state​ment, "Listen and obey, even should an Abyssinian slave, with (a head as black as) a raisin, be your governor." 239 This (statement), however, is no valid proof in connection with (the problem in question). It is just a hypothetical para​ble which, in an exaggerated form, is meant to stress the duty of obedience.

There 240 is also 'Umar's statement, "If Salim, the client of Abu Hudhayfah, were alive, I would appoint him,"-or: "... I would not have had any objection against him." 241

218 Cf. al-Bukhari, Sahih, II, 382; Handbook, pp. 128 f.

298 This statement represents Kharijite doctrine. It is enumerated, to​gether with a great number of related statements, by al-Muttaqi al-Hindi, Kanz af-'ummdl (Hyderabad, 1312/1894-95), III, 197, No. 2990.

240 Cf. Bombaci, p. 448.

211 According to the historians, 'Umar is supposed to have made this statement on his deathbed. Cf. at-Tabari,.,lnnales, 1, 2776 f.

Cf. al-Bagillani, Tamhid, p. 179, where the objection is understood to refer to accepting Silim's advice. The biographers report that Salim acted
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This statement also has nothing to do (with the problem in question). It is known that the opinion of one of the men around Muhammad (such as 'Umar, in this particular case) does not constitute a proof. Furthermore, people's clients belong to them."' Salim's group feeling in his capacity as client was that of the Qurashites. And it is (group feeling) that is important when specific descent is made a condition (of the imamate). 'Umar had a high opinion of the caliphate. He thought, as he looked at it, that the conditions governing it were (all but) disregarded. Thus, he turned to Salim, be​cause, in his opinion, the latter abundantly fulfilled the con​ditions governing the caliphate, including his client relation​ship which provided for group feeling, as we shall mention .243 Only, a pure (Qurashite) descent was not there. ('Umar) considered it unnecessary, because the importance of descent lies solely in group feeling, and (group feeling) may result from a client relationship (such as that of Salim, as well as from common descent). The reason for 'Umar's (statement) was his desire to look after (the best interests of) the Muslims and to entrust their government to a man beyond reproach who (would not commit acts for which he, 'Umar,) would be held responsible.

Among those who deny that Qurashite descent is a condi​tion (of the imamate) is Judge Abu Bakr al-Bagillani.244 The Qurashite group feeling had come to disappear and dissolve (in his day), and non-Arab rulers controlled the caliphs. Therefore, when he saw what the condition of the caliphs was in his day, he dropped the condition of Qurashite origin (for the imamate), even though it meant agreeing with the Kharijites.

as prayer leader in the first days of Muslim settlement in Medina, but do not mention 'Umar's statement. Cf. al-Bukhari, Ta'rikh, 112, 108; Ibn Sa'd, Tabaqdt, 111 1, 60-62; Ibn llajar, Isdbah, II, 108 ff., No. 3049.

242 Cf. n. 79 to Ch. ii, above.

w This refers to the discussion that follows, of the importance of group feeling for the caliphate.

2" AI-Bagillani, Tamhid, pp. 181 f., definitely considers Qurashite origin a condition of the caliphate.

Qurashite Descent of the Caliph

Scholars in general, however, retain Qurashite descent as 1, 352 a condition (of the imamate). (They maintain that) the imam​ate rightly belongs to a Qurashite, even if he is too weak to handle the affairs of the Muslims. Against them is the fact that this involves dropping the condition of competence, which requires that (the imam must) have the power to dis​charge his duties. If (his) strength has gone with the disap​pearance of group feeling, (his) competence, too, is gone. And if the condition of competence be eliminated, that will reflect further upon knowledge and religion. (In this case, then, all) the conditions governing the institution (of the imamate) would no longer be considered, and this would be contrary to the general consensus.

We shall now discuss the wisdom of making descent a condition of the imamate, so that the correct facts underlying all those opinions will be recognized. We say:

All religious laws must have (specific) purposes and significant meanings of their own, on account of which they were made. If we, now, investigate the wisdom of Qurashite descent as a condition (of the imamate) and the purpose which the Lawgiver (Muhammad) had in mind, (we shall find that) in this connection he did not only think of the blessing that lies in direct relationship with the Prophet, as is generally (assumed). Such direct relationship exists (in the case of Qurashite descent), and it is a blessing. However, it is known that the religious law has not as its purpose to pro​vide blessings. Therefore, if (a specific) descent be made a condition (of the imamate), there must be a (public) interest which was the purpose behind making it into law. If we probe into the matter and analyze it, we find that the (public) interest is nothing else but regard for group feeling. (Group feeling) gives protection and helps people to press their claims. The existence of (group feeling) frees the incumbent in the position (of imam) from opposition and division. The Muslim community accepts him and his family, and he can establish friendly terms with them.

Now, the Quraysh were the outstanding, original, and
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superior leaders of the Mudar. Their number, their group
feeling, and their nobility gave them power over all the other
1,363 Mudar. All other Arabs acknowledged that fact and bowed
to their superiority. Had the rule been entrusted to anybody
else, it may be expected that their opposition and refusal to
submit would have broken the whole thing up. No other
Mudar tribe would have been able to sway them from their
attitude of opposition and to carry them along against their
will. The community would have been broken up. The whole
thing would have been torn by dissension. The Lawgiver
(Muhammad) warned against that. He showed himself de​
sirous to have them agree and to remove dissension and
confusion from among them, for the sake of establishing close
contact and group feeling and improved protection. (No dis​
sension or confusion but rather) the opposite (could be ex​
pected to be the case), were the Quraysh to be in power.
They were able, through superior force, to drive people into
doing what was expected of them. There was no fear that
anybody would oppose them. There was no fear of division.
The Quraysh were able to assume the responsibility of doing
away with (division) and of preventing people from (splitting
up). Therefore, Qurashite descent was made a condition of
the institution of (the imamate). The Quraysh represented
the strongest (available) group feeling. (Qurashite descent
of the imam,) it was thus (hoped), would be more effective
(than anything else) in organizing the Muslim community
and bringing harmony into it. When Qurashite affairs were
well organized, all Mudar affairs were likewise well or​
ganized. Thus, all the other Arabs obeyed them. Nations
other than the Arabs submitted to the laws of the Muslim
community. Muslim armies entered the most remote coun​
tries. That happened in the days of the conquests. It remained
that way later on in the (Umayyad and `Abbasid) dynasties,
until the power of the caliphate dissolved and the Arab
group feeling vanished. The great number of the Quraysh
and their superiority over the Mudar subtribes is known to
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all diligent students of, and experts in, Arab history, biog​raphy, and relevant conditions. Ibn Ishaq mentioned this in the Kitdb as-siyar, and (so did) other (authors)-245
If it is established that Qurashite (descent) as a condition

(of the imamate) was intended to remove dissension with the 1, 554 help of (Qurashite) group feeling and superiority, and if we know that the Lawgiver (Muhammad) does not make special laws for any one generation, period, or nation, we also know that (Qurashite descent) falls under (the heading of) com​petence. Thus, we have linked it up with (the condition of competence) and have established the over-all purpose of (the condition of) Qurashite (descent), which is the existence of group feeling. Therefore, we consider it a (necessary) condition for the person in charge of the affairs of the Mus​lims that he belong to people who possess a strong group feeling, superior to that of their contemporaries, so that they can force the others to follow them and the whole thing can be united for effective protection. (Such group feeling as a rule) does not comprise all areas and regions. Qurashite (group feeling), however, was all-comprehensive, since the mission of Islam, which the Quraysh represented, was all​comprehensive, and the group feeling of the Arabs was adequate to that mission. Therefore, (the Arabs) over​powered all the other nations. At the present time, however, each region has people of its own who represent the superior group feeling (there).

When one considers what God meant the caliphate to be, nothing more needs (to be said) about it. (God) made the caliph his substitute to handle the affairs of His servants. He is to make them do the things that are good for them and not do those that are harmful. He has been directly told so. A person who lacks the power to do a thing is never told

us Normally; the Arabic text would suggest the translation "Kitdb as-siyar and other (books)," which does not make much sense. The above translation is also suggested by C, which vocalizes wa-ghayruhu. Cf. p. 7 (n. so), above. Ibn Isbaq's work is usually referred to as the Sirah (Biography of Mubam​mad), but cf. also n. lo15 to this chapter, below.
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directly to do it. The religious leader, Ibn al-Khatib,246 said that most religious laws apply to women as they do to men. However, women are not directly told (to follow the religious laws) by express reference to them in the text, but, in (Ibn al-Khatib's) opinion, they are included only by way of ana​logical reasoning. That is because women have no power whatever. Men control their (actions), except in as far as the duties of divine worship are concerned, where everyone controls his own (actions). Therefore, women are directly told (to fulfill the duties of divine worship) by express refer​ence to them in the text, and not (merely) by way of ana​logical reasoning.

Furthermore, (the world of) existence attests to (the necessity of group feeling for the caliphate). Only he who has gained superiority over a nation or a race is able to

1, 35s handle its affairs. The religious law would hardly ever make a requirement in contradiction to the requirements of exist​ence.

And God, He is exalted, knows better.

[ 25 ] Shi'ah tenets concerning the question of the imamate.

It should be known that, linguistically, Sh?'ah means "companions and followers." In the customary usage of old and modern jurists and speculative theologians, the word is used for the followers and descendants of 'All. The tenet on which they all agree is that the imamate is not a general (public) interest to be delegated to the Muslim nation for consideration and appointment of a person to fill it. (To the Shi'ah,) it is a pillar and fundamental article of Islam. No prophet 247 is permitted to neglect it or to delegate (the ap​pointment of an imam) to the Muslim nation. It is incumbent

116 Muhammad b. 'Umar, 543 or 544 to 606 [1148/49 or 1149/50 to 1209/101. He is more generally referred to as Fakhr-ad-din ar-Razi. Cf. GAL, 1, 506 ff.; Suppl., I, 920 IL

247 Ibn Khaldun speaks here of prophets in general (whether one reads li-nabi as in Bulaq or li-n-nabi as in the MSS), although it is Mubammad who is primarily meant.

Shi'ah Tenets concerning the Imamate

upon him to appoint an imam for the (Muslims). The imam cannot commit 248 sins either great or small. 'Ali is the one whom Muhammad appointed. The (Shi'ah) transmit texts (of traditions) in support of (this belief), which they in​terpret so as to suit their tenets. The authorities on the Sunnah and the transmitters of the religious law do not know these texts. Most of them are supposititious, or some of their transmitters are suspect, or their (true) interpretation is very different from the wicked interpretation that (the Shi'ah) give to them.

According to (the Shi'ah), these texts fall into the two categories of express and implied statements.249 An express statement, for instance, is the following statement (by Muhammad): " `Ali is master of those whose master I am." E50 As they say, such a position of master (mentioned in the tradition) applies only to 'Ali. 'Umar thus said to him: "You have become the master of all believers, men and women."

Another tradition of this sort is the following statement of (Muhammad): "Your best judge is 'Ali." Imamate means exclusively the activity of judging in accordance with the divine laws. (The activity of) judging and being a judge is (what is) meant by "the people in authority" whom God re​quires us to obey in the verse of the Qur'an: "Obey God, and obey the Messenger and the people in authority among you." 251 Therefore, 'All and no other was arbitrator in the question of the imamate on the day of the Sagifah.252
216 Lit., "He is ma'sum, has'ismah, against . . .; cf. p. 185, above.

219 Jim Khaldun found all this material in the relevant chapter of the heresiographers he mentions below, p. 414. Cf., for instance, ash-Shahrastani, Kitdb al-milal wa-n-nihal, ed. Cureton (London, 1842-46) p. 122 f.; tr. T. Haarbrilcker (Halle, 1850-51), 1, 184 ff.

256 For the famous badIth of Ghadir Khumm, cf. I. Goldziher, Muhamme​danische Studien (Halle, 1888-90), Il, 116.

251 Qur'an 4.59 (62).

252 Cf. p. 396, above. The decisive role WAR in this matter is, of course, a Shi'ah view. Cf., for instance, al-Ya'qubi, Ta'rikh, ed. Houtsma (Leiden, 1883), 11, 138, where 'Ali himself stopped the movement in his favor, or the Risdlat as-Saq fah of Abu I3ayyan at-Tawltidi, ed. l. al-Kaylani, Trois Epitres (Damascus, 1951).
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Another statement of this sort is the following statement by (Muhammad): "He who renders the oath of allegiance to me upon his life is my legatee and the man who will be in charge of this authority here after me." Only 'Ali rendered the oath of allegiance to him (in this manner).

An implied (argument), according to the Shi'ah, is the fact that the Prophet sent 'All to recite the surat al-Bara'ah 253 at the festival (in Mecca) when it had (just) been revealed. He first sent Abfi Bakr with it. Then it was revealed to Muhammad that "a man from you,"-or: ". . . from your people"-"should transmit it." Therefore, he sent 'Ali to transmit it. As they say, this proves that 'Ali was preferred (by Muhammad). Furthermore, it is not known that Muham​mad ever preferred anyone to 'All, while he preferred

Usamah b. Zayd 254 and 'Amr b. al-' As 255 to both Abu Bakr

and 'Umar during two different raids. According to (the Shi'ah), all these things prove that 'Ali and no one else was appointed (by Muhammad) to the caliphate. However, some of the statements quoted are little known, and others require an interpretation very different from that which (the Shi'ah) give.

Some (Shi'ah) hold the opinion that these texts prove both the personal appointment of 'All and the fact that the imamate is transmitted from him to his successors. They are the Imamiyah. They renounce the two shaykhs (Abu Bakr and 'Umar), because they did not give precedence to 'Ali and did not render the oath of allegiance to him, as required by the texts quoted. The Imamiyah do not take the imamates (of Abu Bakr and 'Umar) seriously. But we do not want to bother with transmitting the slanderous things said about

213 Surah 9. Cf. Ibn Hisham, Sirah, p. 941.

's' Just before the Prophet's death, Usamah prepared an expedition to Syria, for which many of the old guard of Islam, including Abu Bakr and 'Umar, volunteered, but it did not come off. Cf. Ibn Hisham, Sirah, p. 999, and, with more detail, Ibn Sayyid-an-nas,'Uydn al-athar, II, 281 ff.

gas The occasion was the raid of Dhit as-salisil, in 629. Cf. Ibn Hisham, Sirah, p. 984; at-Tabari, Annales, I, 1604.
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(Abfi Bakr and 'Umar) by (Imamiyah) extremists. They are objectionable in our opinion and (should be) in theirs.

Other (Shi'ah) say that these proofs require the appoint​ment of 'All not in person but as far as (his) qualities are concerned. They say that people commit an error when they do not give the qualities their proper place. They are the Zaydiyah. They do not renounce the two shaykhs (Abu Bakr and 'Umar). They do take their imamates seriously, but they say that 'All was superior to them. They permit an inferior person to be the imam, even though a superior person may be alive (at the same time)."'

The Shi'ah 257 differ in opinion concerning the succession to the caliphate after 'All. Some have it passed on among the descendants of Fatimah in succession, through testamentary determination (nass). We shall mention that later on. They (who believe this) are called the Imamiyah, with reference to their statement that knowledge of the imam and the fact of his being appointed are an article of the faith. That is their fundamental tenet.

Others consider the descendants of Fatimah the (proper) successors to the imamate, but through selection (of an imam) from among the Shi'ah. The conditions governing (selection of) that imam are that he have knowledge, be ascetic, generous, and brave, and that he go out to make propaganda for his imamate. They (who believe this) are the Zaydiyah, so named after the founder of the sect, Zayd b. 'Ali b. al-Husayn, the grandson of Muhammad. He had a dispute with his brother Muhammad al-Bagir concerning the condition that the imam has to come out openly. Al-Bagir charged him with implying that, in the way Zayd looked at it, their father Zayn-al-'abidin would not be an imam, be​cause he had not come out openly and had made no prep​

1-'6 The IsmaSliyah, on the other hand, were of the opinion that an in​ferior person could not be imam. Cf. W. Ivanow, A Creed of the Fdtimids (Bombay, 1936), p. 41. Cf. also below, p. 432.

!61 On the Shi'ah sects, cf. also, briefly, 'Ibar, III, 360 f.
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arations to do so. He also accused him of holding Mu'tazilah tenets which he had learned from Wisil b. 'AW. When the Imimiyah discussed the question of the imamates of the two shaykhs (Abu Bakr and 'Umar) with Zayd, and noticed that he admitted their imamates and did not renounce them, they disavowed him and did not make him one of the imams. On account of that fact, they are called "Disavowers" (Rafidah).

Some (Shi'ah) consider as successors to the imamate, after 'All-or after his two sons, Muhammad's grandsons (al-Hasan and al-Husayn), though they disagree in this re​spect-(al-Hasan's and al-Husayn's) brother, Muhammad b. al-Hanafiyah, and then the latter's children. They are the

Kaysiniyah, so named after Kaysin, a client of ('Ali's).'111

There are many differences among these sects which we have omitted here for the sake of brevity.

There are also (Shi'ah) sects that are called "Extremists" (ghuldh). They transgress the bounds of reason and the faith of Islam when they speak of the divinity of the imams. They either assume that the imam is a human being with divine qualities, or they assume that he is God in human incarna​tion. This is a dogma of incarnation that agrees with the Christian tenets concerning Jesus. 'Ali himself had these (Shl'ah) who said such things about him burned to death. Muhammad b. al-Hanafiyah was very angry with al​Mukhtir b. Abi 'Ubayd when he learned that al-Mukhtir had suggested something along these lines concerning him. He cursed and renounced al-Mukhtir openly. Ja'far as-Sidiq did the same thing with people about whom he had learned something of the sort.

Some (Shi'ah) extremists say that the perfection the imam possesses is possessed by nobody else. When he dies, his spirit passes over to another imam, so that this perfection may be in him. This is the doctrine of metempsychosis.

Some extremists stop (w-g f) with one of the imams and do not go on. (They stop with the imam) whom they con​sider (to have been) appointed as the (last one). They (who
!6s Cf. C. van Arendonk in El, s.v. "Kaisiniya."
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believe this) are the Wigifiyah. Some of them say that the (last imam) is alive and did not die, but is removed from the eyes of the people. As a proof for that (theory), they adduce

the problem of al-Khidr.459
Something of that sort has been stated with regard to 'Ali himself. He is said to be in the clouds. The thunder is his voice, and lightning his whip.2eo Something similar has also been stated with regard to Muhammad b. al-Hanafiyah. He is said to be in the Mountain of Radwi in the Hijiz. The poet of (the sect holding that belief), Kuthayyir,261 says:

Indeed, the Qurashite imams,

The champions of the Truth, are four, all alike: 'Ali and his three sons,

They are the grandsons of Muhammad. To them, no

obscurity is attached.

One grandson is the grandson of faith and piety. Another was "removed" through Kerbeli'.

And there is a grandson who will not taste death, until He shall lead an army preceded by the flag.

219 The word "problem, proposition" (gadiyah) is simplified in Bulaq to "story" (gissah). For the legend of al-Khidr, who gained eternal life, cf. A. J. Wensinck in EI, s.v. "al-Khadir." In connection with this passage, cf. also I. Goldziher, Abhandlungen zur arabischen Philologie (Leiden, 1899), II,

LXIV.

260 These opinions are ascribed to an alleged sect called as-Saba'iyah, after a certain 'Abdallah b. Saba'. Cf., for instance, ash-Shahrastani, Kitdb al-milal wa-n-nihal, pp. 132 f.; tr. Haarbrucker, I, 200. Cf. also below, 2:175.

Y61 Cf GAL, 1, 48; Suppl., 1, 79; and 3:383 and 404, below. The verses are found in his DIwdn, ed. H. Peres (Algiers & Paris, 1930), II, 185 ff. They are quoted not only in the heresiographers but also by many other authors with whose works Ibn Khaldun was familiar, such as al-Mas'udi, Muruj adh-dhahab, V, 182; Abu t-Faraj al-Ilfahini, Kitdb al-Aghdni, VIII, 32 (Bulaq ed.); (Cairo, 1345
/1927
), IX, 14f.; Ibn 'Abdrabbih, 'Iqd, 1, 203; II, 234. Cf. the references in the Mukhtavar of al-Baghdadi's Kitdb al farq bayn al-firaq, ed. P. K. Hitti (Cairo, 1924), p. 38.

The "grandsons" of the Prophet are al-Hasan, al-Husayn, and Mu​bammad b. al-Hanafiyah, according to the generally accepted interpretation. However, the last-mentioned was not a grandson of Mubammad's. It is possible that the verses actually did not refer to Ibn al-Hanafiyah but to the alleged third son of Mubammad's daughter Fitimah, al-Mubsin, who died very young, and that they were later transferred to the historical personality of Ibn al-Hanafiyah.
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He is "removed," and has not been seen among them for a time,

In Radwi, having with him honey and water.

1, 359 The extremist Imimiyah, in particular the Twelvers, hold a similar opinion. They think that the twelfth of their imams, Muhammad b. al-Hasan al-'Askari, to whom they give the epithet of al-Mahdi, entered the cellar of their house in al-Hillah and was "removed" when he was imprisoned (there) with his mother. He has remained there "re​moved." 262 He will come forth at the end of time and will fill the earth with justice. The Twelver Shi'ah refer in this connection to the tradition found in the collection of at​Tirmidhi regarding the Mahdi.263 The Twelver Shi'ah are still expecting him to this day. Therefore, they call him "the Expected One." Each night after the evening prayer, they bring a mount and stand at the entrance to the cellar where (the Mahdi is "removed"). They call his name and ask him to come forth openly. They do so until all the stars are out.2M Then, they disperse and postpone the matter to the following night. They have continued that custom to this time.

Some of the Wigifiyah say that the imam who died will return to actual life in this world. They adduce as a proof (for the possibility of this assumption) the story of the Seven Sleepers, the one about the person who passed by a village, and the one about the murdered Israelite who was beaten with the bones of the cow that (his people) had been ordered to slaughter, all of them stories included in the Qur'in.266 They further adduce similar wonders that occurred in the manner of (prophetical) miracles. However, it is not right to use those things as proof for anything except where they properly apply.
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The (extremist Shi'ah) poet, as-Sayyid al-Himyari'216 has the following verses on this subject:

When a man's head has become gray

And the barbers urge him to dye his hair, His cheerfulness is gone and no longer there.

Arise, 0 companion, and let us weep for (our lost)

youth.

What is gone of it will not return

To anyone until the Day of the Return, Until the day on which people will return

To their life in this world before the Reckoning. I believe that this is a true belief. I do not doubt the Resurrection. In fact, God has spoken about people

Who lived after they had decomposed and become dust.

The religious authorities (imams) of the ShVah have themselves made it superfluous for us to bother with the arguments of the extremists, for they do not refer to them and thus invalidate the use (the extremists) make of their (arguments).

The Kaysiniyah consider (Muhammad's) son Abu Hi​shim successor to the imamate after Muhammad b. al-Hana​fiyah. They are therefore called the Hishimiyah. Then, they split. Some of them transferred the imamate after Abu Hi​shim to his brother 'Ali and then to 'All's son al-Hasan. Others thought that when Abu Hishim died in the land of ash-Sharih 267 upon his return from Syria, he appointed as his heir Muhammad b. 'Ali b. 'Abdallih b. 'Abbis, who, in turn, appointed as his heir his son Ibrihim who is known as the Imam. Ibrihim appointed as his heir his brother 'Abdal​

266 Ism$'il b. Mubammad, d. 178 or 179 [794/95 or 795/961. Cf. GAL, I,

83; Suppl.,1, 133.

E67 Cf. p. 133, above, and p. 420, below. Ibn al-Athir, Kdmil, V, 25, anno

100, adds that this region belongs to the Belga' in Syria.

1, 360

264 Cf. pp. 412 ff, below.
261 Cf. 2:159 ff., below.

266 Cf. R. Dozy in Journal asiatique, XIV 6 (1869), 156 f.

266 Cf. surah 18 and Qur'an 2.259 (261) and 2.67 ff. (63 ff).
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lah b. al-Harithiyah who got the surname of as-Saffah, who, in turn, appointed as his heir his brother Abu Ja'far'Abdallah, who got the surname of al-Mansur. (The imamate) was then passed on to his children in succession through testamentary determination (nass) and appointment ('ahd), right down to the last of them. Such is the tenet of .the Hashimiyah who support the 'Abbasid dynasty. Among them were Abu Muslim, Sulayman b. Kathir, Abu Salimah al-Khallal, and other members of the (early) 'Abbasid Shi'ah268 Their right to the power is often supported by the argument that their right goes back to al-'Abbas. He was alive at the time of Muhammad's death, and he had the best title to become Muhammad's heir because of the group feeling attaching to paternal uncles (al-'Abbas being the paternal uncle of Mu​hammad).

The Zaydiyah consider the succession to the imamate in the light of their view concerning (the institution). (The imam) is chosen by competent 268a Muslims and not appointed by testamentary determination (nag). They acknowledge as imams, 'Ali, his son al-Hasan, (al-Hasan's) brother al​Husayn, (al-Husayn's) son 'Ali Zayn-al-'abidin, and ('All's) son, the head of the Zaydiyah, Zayd b. 'All. Zayd came forth in al-Kufah and made propaganda for the imamate. He was killed and his body exhibited in al-Kunasah.269 The Zaydiyah acknowledge the imamate of (Zayd's) son Yahya, as his (father's) successor. Yahya went to al-Khurasan and was killed in al-Juzajan 270 after he had appointed Muhammad b. 'Abdallah b. Hasan b. al-Hasan, (Muhammad's) grandson, as his heir. Muhammad is called "the Pure Soul" (an-Nafs as-xakiyah). He came forth in the Hijaz and took the surname of al-Mahdi. Al-Mansur's armies went against him. He was routed and killed. His brother Ibrahim was appointed his suc​cessor. He appeared in al-Basrah. With him was 'Isa b.

268 Cf. also 'Ibar, III, 100 ff.

20- Cf. n. 220 to this chapter, above.

060 This happened in 122 [7401. Cf. also 'Ibar, III, 98 ff. Al-Kunasah is a

part of al-Kufah.

270 Cf. also 2:210, below, and 'Ibar, 111, 104 f.
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Zayd b. 'All. Al-Mansur himself, or his generals, went against him with the army. Both Ibrahim and Isa were routed and killed 271 Ja'far as-Sadiq had told them all that (in advance). (His prediction) was considered one of Ja'far's acts of divine grace .272

Other (Zaydis) assumed that the imam after Muhammad b. 'Abdallah, the Pure Soul, was Muhammad b. al-Qasim b. 'All b. 'Umar,273 'Umar being the brother of Zayd b. 'Ali. Muhammad b. al-Qasim came forth in at-Taligin. He was captured and brought to al-Mu'tasim, who imprisoned him. He died in prison.

Other Zaydis say that the imam after Yahya b. Zayd was his brother 'Isa, who had participated with Ibrahim b. 'Abdallah in his fight against al-Mansur. They consider his descendants the successors to the imamate. The impostor who appeared among the Negroes (Zanj during their revolt) con​sidered him his ancestor. We shall mention that in connection

with the history of the Zanj .274

Other Zaydis say that the imam after Muhammad b. 'Abdallah was his brother Idris who fled to the Maghrib and died there. His son Idris b. Idris seized power and laid out the city of Fez. His descendants succeeded him as rulers in the Maghrib, until they were destroyed, as we shall mention

in connection with Idrisid history.R7' Thereafter, the Zaydi 1, 362 power became disorganized and remained so.

The missionary who ruled Tabaristan, al-Hasan b. Zayd b. Muhammad b. Isma'il b. al-Hasan b. Zayd b. al​Hasan, Muhammad's grandson, as well as his brother, Mu​hammad b. Zayd, also were Zaydis. Zaydi propaganda was

271lbrahim was killed at Bakhamr3 in 145 [763]. Cf. Abu 1-Faraj al​
I1fahini, Magatil al-Tdlibiyln (Cairo, 1368/1949), pp. 315-80.

272 Cf. 2:203 and 209 f., below.

278 Another "b. 'Ali" appears in A and B (apparently specifically marked

in B as correct) and in C. In D it is deleted. The event mentioned happened in

219 1894]. Cf. Abu 1-Faraj al-Itfahani, Maqdtil ai-Tdlibiyin, pp. 577 ff. Cf.

also 'Ibar, III, 257.

271 Cf. 'Ibar, III, so l f.

271 Cf. 'Ibar, IV, 12 ff. Cf. also above, pp. 47 ff.
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then continued among the Daylam by the (Husaynid) an​Nasir al-Utrush. The Daylam accepted Islam from him. He was al-Hasan b. 'Ali b. al-Hasan b. 'Ali b. 'Umar, the brother of Zayd b. 'Ali. His descendants founded a dynasty in Tabaristan. They made it possible for the Daylam to ob​tain royal authority and control over the caliphs in Baghdad. We shall mention this in connection with the history of the

Daylam .276

The Imamiyah considered (the following) as successors to the imamate after 'All al-Was! (the "Legatee") by ap​pointment as heirs. 'Ali's son al-Hasan, (al-Hasan's) brother al-Husayn, (al-Husayn's) son 'Ali Zayn-al-'abidin, ('Alt's) son Muhammad al-Bagir, and (Muhammad's) son Jafar as​Sadiq. From there on, they split into two sects. One of them considers (Ja'far's) son Ismail as Ja'far's successor to the imamate. They recognize Ismail as their imam. They are called the Isma'iliyah. The other considers (Ja'far's) son, Musa al-Kazim, as Ja'far's successor to the imamate. They are the Twelvers, because they stop with the twelfth imam. They say that he remains "removed" until the end of time, as has been mentioned before."'

The Isma'ilis say that the imam Ismail became imam because his father Ja'far appointed him (through nasr) to be his successor. (Isma'il) died before his father, but according to (the Isma'ilis) the fact that he was determined by his father as his successor means that the imamate should con​tinue among his successors. This is analogous to the story of Moses and Aaron .218 As they say, Isma'il's successor as imam was his son Muhammad, the Concealed One (al​Maktum).E79 He is the first of the hidden imams. According to the Isma'ilis, an imam who has no power goes into hiding. His missionaries remain in the open, in order to establish

1, 363 proof (of the hidden imam's existence) among mankind.

276 Cf. 'Ibar, III, 285, 366 f. Al-Utrush died in 304 [917].

277 Cf. p. 408, above.

ne Moses' vocation was continued by the descendants of Aaron, although

Aaron died before Moses. Cf. also pp. 473 f., below.

E79 Cf. p. 45, above.
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When the imam has actual power, he comes out into the open and makes his propaganda openly. As they say, after Mu​hammad, the Concealed One, the hidden imams were: his son Jafar al-Musaddiq, Ja'far's son Muhammad al-Habib, the last of the hidden imams, and Muhammad's son 'Ubay​dallah al-Mahdi. For him, open propaganda was made among the Kutamah by Abu 'Abdallah ash-Shi'l. People followed his call, and he brought al-Mahdi out of his confinement in Sijilmasah. Al-Mahdi became the ruler of al-Qayrawan and the Maghrib. His descendants and successors ruled over Egypt, as is well known from their history.

The Isma'ilis are called "Isma'ilis" with reference to their recognition of the imamate of Isma'il. They are also called "Batinis" with reference to their speaking about the bdtin, that is, the hidden, imam. They further are called "heretics," because of the heretical character of their beliefs. They have an old and a new persuasion. Neo-Isma'ili propa​ganda was made at the end of the fifth [eleventh] century by al-Hasan b. Muhammad as-Sabbah. He ruled over certain fortresses in Syria and the 'Iraq."' His propaganda persisted there until the Turkish rulers in Egypt and the Tatar rulers in the 'Iraq destroyed it in their respective territories. The persuasion for which as-Sabbah made propaganda is men​tioned in ash-Shahrastani's Kitab al-milal wa-n-nihal.281
Among recent Shi'ah, the name of Imamiyah is often re​stricted to the Twelvers. They acknowledge the imamate of Musa al-Kazim b. Ja'far because his elder brother, the imam Ismail, had died while their father Ja'far was still alive. Jafar then appointed Musa (through nasr) as imam. The imams after Musa were 'Ali ar-Rida, who was appointed by al-Ma'mun as his successor (to the caliphate) '282 but died before al-Ma'mun, so that nothing came of it. The imams after 'Ali, then, were ('Ali's) son Muhammad at-Tagi,

480 That is, the non-Arab `Iraq, or western Persia.

281 Muhammad b. 'Abd-al-Karim, d. 548 11153]. Cf. GAL, I, 428 f.; Suppl., 1, 762 f. Cf. his Kitdb al-milal wa-n-nihal, pp. i5o fl.; (tr.) I, 225 ft.

" Cf. pp. 434 f., below.
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i, 364 (Muhammad's) son 'All al-Hadi, ('All's) son al-Hasan al​'Askari, and (al-Hasan's) son Muhammad, the Expected Mahdi, whom we have mentioned before.283
There are many divergences within each of these Shi'ah persuasions. However, the sects mentioned are the most prominent ones. For an exhaustive study of Shi'ah sects, one should consult the books on religions and sects (al-milal wa-n-nihal) by Ibn Hazm,284 ash-Shahrastani, and others. They contain additional information.

"God leads astray whomever He wants to lead astray, and He guides whomever He wants to guide." 285

E26] The transformation of the caliphate into royal authority.

It 216 should be known that royal authority is the natural goal of group feeling. It results from group feeling, not by choice but through (inherent) necessity and the order of existence, as we have stated before.217 All religious laws and practices and everything that the masses are expected to do requires group feeling. Only with the help of group feeling can a claim be successfully pressed, as we have stated before."'

Group feeling is necessary to the Muslim community. Its existence enables (the community) to fulfill what God expects of it. It is said in (the sound tradition of) the Sahih: "God sent no prophet who did not enjoy the protection of his people." 219 Still, we find that the Lawgiver (Muhammad) censured group feeling and urged (us) to reject it and to leave it alone. He said: "God removed from you the ar​

gee Cf. p. 408, above.

""Ali b. Mutiammad, 384-456 (993-10641. Cf. GAL, 1, 399 f.; Suppl., I, 692 ff.

283 Qur'an 16.93 (95); 35.8 (9); 74.31 (34).

9e8 Cf. Issawi, p. 137; G. Surdon and L. Bercher, Recueil de testes de

sociologie, pp. 66-73.

237 Cf. pp. 284 ff, above.
288 Cf. p. 284, above. P89 Cf. pp. 187 and 322, above.
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rogance of the pre-Islamic times and its pride in ancestors. You are the children of Adam, and Adam was made of dust." 299 God said: "Most noble among you in God's (eyes) is he who fears God most." 291

We also find that (the Lawgiver Muhammad) censured royal authority and its representatives. He blamed them be​cause of their enjoyment of good fortune, their senseless waste, and their deviations from the path of God. He rec​ommended friendship among all Muslims and warned against discord and dissension.

It should be known that in the opinion of the Lawgiver (Muhammad), all of this world is a vehicle for (transport to) the other world. He who loses the vehicle can go nowhere. When the Lawgiver (Muhammad) forbids or censures certain human activities or urges their omission, he does not want them to be neglected altogether. Nor does he want them to be completely eradicated, or the powers from which they result to remain altogether unused. He wants those powers to be employed as much as possible for the right aims."' Every intention should thus eventually become the right one and the direction (of all human activities) one and the same. It was in this sense that Muhammad said: "He who emi​grates to God and His Messenger emigrates to God and His Messenger, but he who emigrates to gain worldly goods or to marry a woman emigrates to where he emigrates." 291

The Lawgiver (Muhammad) did not censure wrathful​ness 294 in the intention of eradicating it as a human quality. If the power of wrathfulness were no longer to exist in (man), he would lose the ability to help the truth become victorious. There would no longer be holy war or glorifica​tion of the word of God. Muhammad censured the wrath​fulness that is in the service of Satan and reprehensible pur​

290 Cf. Concordance, I, 7b, 1. 32, and II, 190b,1. 28.

491 Qur'an 49.13 (Is).
992 Cf. p. 391, above.

293 Cf. al-Bukhari, Sahih, I, 23; Concordance, 11, 557a,11. 7 ff. Y99 Cf. pp. 381 and 391, above.
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poses,296 but the wrathfulness that is one in God and in the service of God, deserves praise. Such (praiseworthy) wrath​fulness was one of the qualities of Muhammad.

Likewise, when (the Lawgiver Muhammad) censures the desires, he does not want them to be abolished altogether, for a complete abolition of concupiscence in a person would make him defective and inferior. He wants the desires to be used for permissible purposes to serve the public interests, so that man becomes an active servant of God who willingly obeys the divine commands.

Likewise, when the religious law censures group feeling and says: "Neither your blood relatives nor your children will be of use to you (on the Day of Resurrection)," 296 (such a statement) is directed against a group feeling that is used for worthless purposes, as was the case in pre-Islamic times. It is also directed against a group feeling that makes a person

1, 366 proud and superior. For an intelligent person to take such an attitude is considered a gratuitous action, which is of no use for the other world, the world of eternity. On the other hand, a group feeling that is working for the truth and for fulfillment of the divine commands is something desirable. If it were gone, religious laws would no longer be, because they materialize only through group feeling, as we have

stated before.297
Likewise, when the Lawgiver (Muhammad) censures royal authority, he does not censure it for gaining superiority through truth, for forcing the great mass to accept the faith, nor for looking after the (public) interests. He censures royal authority for achieving superiority through worthless means and for employing human beings for indulgence in (selfish) purposes and desires, as we have stated. If royal authority would sincerely exercise its superiority over men for the sake of God and so as to cause those men to worship God

295 Bulaq adds: "When wrathfulness is for that purpose, it is reprehen​sible, ..."

296 Qur'an 60.3 (3).
911 Cf. pp. 322 ff, above.
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and to wage war against His enemies, there would not be anything reprehensible in it. Solomon said: "0 my Lord .. . give me royal authority, such as will not fit anyone after me." 293 He was sure of himself. (He knew) that, as prophet and king, he would have nothing to do with anything worth​less."'

When 'Umar b. al-Khattib went to Syria and was met by Mu'awiyah in full royal splendor as exhibited both in the number (of Mu'awiyah's retinue) and his equipment, he dis​approved of it and said: "Are these royal Persian manners (kisrawiyah), 0 Mu'awiyah?" Mu'awiyah replied: "0 Com​mander of the Faithful, I am in a border region facing the enemy. It is necessary for us to vie with (the enemy) in military equipment." 'Umar was silent and did not consider Mu'awiyah to be wrong.300 He had used an argument that was in agreement with the intentions of the truth and of Islam. If the intention (implied in 'Umar's remark) had been to eradicate royal authority as such, 'Umar would not have been silenced by the answer with which Mu'awiyah (ex​cused) his assumption of royal Persian manners. He would have insisted that Mu'awiyah give them up altogether. 'Umar meant by "royal Persian manners" the attitude of the Persian rulers, which consisted in doing worthless things, constantly practicing oppression, and neglecting God. Mu​'awiyah replied that he was not interested in royal Persian manners as such, or in the worthlessness connected with them, but his intention was to serve God. Therefore, ('Umar) was silent.

The same applies to the attitude of the men around Mu​hammad towards abolishing royal authority and its condi​tions, and forgetting its customs. (The men around Mu​

m Qur'an 38.35 (34).
499 Cf. pp. 391 f., above, and p. 422, below.

900 The two basic stories from which the above version was evolved are contained in al-Baladhurti s Ansdb. Cf. 0. Pinto and G. Levi Della Vida, It Califo Mu'dwiya I secondo it "KitdbAnsdb al-Asirdf " (Rome, 1938), p. 159. Cf. also Ibn 'Abdrabbih,'Igd,11, 236. For the use of the term kisrawl, cf. G. E. von Grunebaum, Islam (Menasha, Wis., 1955), p. 36.
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bammad) were wary of the admixture of worthless things that might be found in (royal customs).

When the Messenger of God was about to die, he ap​pointed Abu Bakr as his representative to (lead the) prayers, since (praying) was the most important religious activity. People were, thus, content to accept (Abu Bakr) as caliph, that is, as the person who causes the great mass to act ac​cording to the religious laws. No mention was made of royal authority, because royal authority was suspected of being worthless, and because at that time it was the prerogative of unbelievers and enemies of Islam. Abu Bakr discharged the duties of his office in a manner pleasing to God, following the Sunnah of his master (Muhammad). He fought against apostates until all the Arabs were united in Islam. He then appointed 'Umar his successor. 'Umar followed Abu Bakr's example and fought against (foreign) nations. He defeated them and permitted the Arabs to appropriate the worldly possessions of (those nations) and their royal authority, and the Arabs did that.

(The caliphate), then, went to 'Uthman b. 'Affan and 'Ali. All (these caliphs) renounced royal authority and kept apart from its ways. They were strengthened in this attitude by the low standard of living in Islam and the desert outlook of the Arabs. The world and its luxuries were more alien to them than to any other nation, on account of their religion, which inspired asceticism where the good things of life were concerned, and on account of the desert outlook and habitat and the rude, severe life to which they were accustomed. No nation was more used to a life of hunger than the Mudar.

1, 368 In the Hijaz, the Mudar inhabited a country without agri​cultural or animal products. They were kept from the fertile plains, rich in grain, because the latter were too far away and were monopolized by the Rabi'ah and Yemenites who con​trolled them."' They had no envy of the abundance of (those regions). They often ate scorpions and beetles. They were

301 Cf. pp. 266 and 283, above. 418
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proud to eat 'ilhiz, that is, camel hair ground with stones, mixed with blood, and then cooked. The Quraysh were in a similar situation with regard to food and housing.

Finally, the group feeling of the Arabs was consolidated in Islam through the prophecy of Muhammad with which God honored them. They then advanced against the Persians and Byzantines, and they looked for the land that God had truthfully promised and destined to them. They took away the royal authority of (the Persians and the Byzantines) and confiscated their worldly possessions. They amassed enor​mous fortunes. It went so far that one horseman obtained, as his share in one of the raids, about 30,000 gold pieces. The amounts they got were enormous. Still, they kept to their rude way of life. 'Umar used to patch his (sole) garment with pieces of leather.302 'Ali used to say: "Gold and silver!

Go and lure others, not me!" 303 Abu Musa 304 refrained from

eating chicken, because chickens were very rare among the Arabs of that time and not (generally) known to them. Sieves were altogether non-existent among (the Arabs), and they ate wheat (kernels) with the bran.3°4a Yet, the gains they made were greater than any ever made by other human beings.

Al-Mas'udi 305 says: "In the days of 'Uthman, the men around Muhammad acquired estates and money. On the day 'Uthman was killed, 150,000 dinars and 1,000,000 dirhams

were in the hands of his treasurer. The value of his estates 1, 369 in Wadi I-Qura and Hunayn and other places was 200,000 dinars. He also left many camels and horses. The eighth part

303 Cf. al-Mas'udi, Murdj adh-dhahab, IV, 193; Ibn Kathir, Biddyah, VII, 134.

3°3 Cf. al-Mas'udi, IV, 336.

301 Abu Musa al-Ash'ari, 'Abdallah b. Qays, one of the most famous early Muslim politicians. Cf. below, p. 453.

80'° An innovation shortly after the death of the Prophet allegedly was the use of sieves. Cf. al-Ghazzali, IIIyd', I, 112; II, 3. Cf. also at-Tabari, Annales, l, 3032; * I. Goldziher, Muh. Studien, II, 25.

"I Cf. his Mun"j adh-dhahab, IV, 253-55. The quotation in Ibn Khaldun is accurate but not literal. For the subject, cf. also Ibn Hamd6n, Tadhkirah, Ch. XLIX, MS. Topkapusaray, Ahmet Ill, 2948, Vol. XII, fol. 185a.
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of the estate of az-Zubayr after his death amounted to 50,000 dinars. He also left 1,000 horses and 1,000 female servants. Talhah's income from the 'Iraq was 1,000 dinars a day, and his income from the region of ash-Sharah 300 was more than that. The stable of 'Abd-ar-Rahman b. 'Awf contained 1,000 horses. He also had 1,000 camels and 10,000 sheep. One​fourth of his estate after his death amounted to 84,000. Zayd b. Thabit left silver and gold that was broken into pieces with pickaxes, in addition to the (other) property and estates that he left, in the value of 100,000 dinars. Az​Zubayr built himself a residence in al-Basrah and other residences in Egypt and al-Kufah and Alexandria. Talhah built one in al-Kufah and had his residence in Medina im​proved. He used plaster, bricks, and teakwood. Sa'd b. Abi Waggas built himself a residence in al-'Aqiq, (a suburb of Medina). He made it high and spacious, and had balustrades put on top of it. Al-Migdad 306a built his residence in Medina and had it plastered inside and out. Ya'la b. Munyah 307 left 50,000 dinars and estates and other things the value of which amounted to 300,000 dirhams." End of the quotation from al-Mas'udi.

Such were the gains people made. Their religion did not blame them for (amassing so much), because, as booty, it was lawful property. They did not employ their property wastefully but in a planned 101 way in (all) their conditions, as we have stated. Amassing worldly property is reprehen​sible, but it did not reflect upon them, because blame attaches

1, 370 only to waste and lack of planning, as we have indicated. Since their expenditures followed a plan and served the truth and its ways, the amassing (of so much property) helped

306 Cf. pp. 133 and 409, above.

116, Migdad b. al-Aswad ('Amr), who is much less prominent than the preceding personalities, was an old Muslim. He died in 33 [653/54].

307 Munyah is said to have been the name of Ya'la's mother, or of his grandmother (or a more remote female ancestor). The correct form is found fully vocalized in C. D has Munabbih, and A and B also suggest this wrong name. Ya'la's father was Umayyah.

108 Qa d, from the meaning of "purposefulness" acquires the meaning of "moderation." Both meanings apply here. Cf. p. 354 (n. 99), above.
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them along on the path of truth and served the purpose of attaining the other world.

Soon, the desert attitude of the Arabs and their low standard of living approached its end. The nature of royal authority-which is the necessary consequence of group feeling as we have stated 309-showed itself, and with it, there came (the use of) superiority and force. Royal au​thority, as (the early Muslims) saw it, belonged in the same category as luxury and amassed property. (Still,) they did not apply their superiority to worthless things, and they did not abandon the intentions of the religion or the ways of truth.

When trouble arose between 'All and Mu'awiyah as a necessary consequence of group feeling, they were guided in (their dissensions) by the truth and by independent judgment. They did not fight for any worldly purpose or over prefer​ences of no value, or for reasons of personal enmity. This might be suspected, and heretics might like to think so. However, what caused their difference was their independent judgment as to where the truth lay. It was on this matter that each side opposed the point of view of the other. It was for this that they fought. Even though 'Ali was in the right, Mu'awiyah's intentions were not bad ones. He wanted the truth, but he missed (it). Each was right in so far as his in​tentions were concerned. Now, the nature of royal authority requires that one person claim all the glory for himself and appropriate it to himself. It was not for Mu'awiyah to deny (the natural requirement of royal authority) to himself and his people. (Royal authority) was a natural thing that group feeling, by its very nature, brought in its train. Even the Umayyads and those of their followers who were not after the truth like Mu'awiyah felt that.310 They banded together around him and were willing to die for him. Had Mu'awiyah

tried to lead them on another course of action, had he opposed 1, 371 them and not claimed all the power for (himself and them),

809 Cf. pp. 284 ff., above.
310 Cf. Bombaci, p. 448.
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it would have meant the dissolution of the whole thing that he had consolidated. It was more important to him to keep it together than to bother about (a course of action) that could not entail much criticism.

'Umar b. 'Abd-al-'Aziz used to say when(ever) he saw al-Qasim b. Muhammad b. Abi Bakr: 311 "If I had anything to say about it, I would appoint him caliph." Had he (really) wanted to appoint him as his successor, he could have done it, but he was afraid of the Umayyads who held the executive authority, for reasons mentioned by us. He was not able to take the power away from them, because to do so would have caused a split. All this was the consequence of the tendencies inherent in royal authority, as the necessary conse​quence of group feeling.

When royal authority is obtained and we assume that one person has it all for himself, no objection can be raised if he uses it for the various ways and aspects of the truth. Solomon and his father David had the royal authority of the Israelites for themselves, as the nature of royal authority requires, and it is well known how great a share in prophecy and truth

they possessed.312
Likewise, Mu'awiyah appointed Yazid as his successor, because he was afraid of the dissolution of the whole thing, in as much as the Umayyads did not like to see the power handed over to any outsider. Had Mu'awiyah appointed any​one else his successor, the Umayyads would have been against him. Moreover, they had a good opinion of (Yazid). No one could have doubts in this respect, or suspect that it was different with Mu'awiyah.a13 He would not have been the

31 A grandson of the caliph Abu Bakr, who died between 720 and 730. For 'Umar's remark, cf. Ibn Sa'd, Tabaqdt, V, too,1. 12.

92 Cf. pp. 392 f. and 417, above.

3ia The element of Mu'awiyah's opinion concerning Yazid is considered also below, pp. 431 and 434, though it makes the argument here nearly pointless. This fact would remain, were one to translate: ". . . the Umayyads would have been against him, even though they (might have) had a good opinion of him (personally). No one could have doubts in this respect or suspect that Mu'awiyah had other (motives when he appointed Yazid, but the preservation of harmony)." In favor of this translation, one may point to p. 432, 1. 15, below, but there are reasons against it.
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man to appoint Yazid his successor, had he believed him to be (really) so wicked. Such an assumption must be absolutely excluded in Mu'awiyah's case.

The same applies to Marwan b. al-Hakam and his son(s). Even though they were kings, their royal ways were not those of worthless men and oppressors. They complied with the intentions of the truth with all their energy, except when necessity caused them to do something (that was worthless). Such (a necessity existed) when there was fear that the whole thing might face dissolution. (To avoid that) was more im​portant to them than any (other) intention. That this was (their attitude) is attested by the fact that they followed and imitated (the early Muslims). It is further attested by the information that the ancients had about their conditions. Malik used the precedent of 'Abd-al-Malik (b. Marwan) as argument in the Muwatta'.314 Marwan belonged to the first class of the men of the second generation, and his excellence is well known.315 The sons of 'Abd-al-Malik, then, came into power one after the other. Their outstanding religious atti​tude is well known. 'Umar b. 'Abd-al-'Aziz reigned in be​tween them. He eagerly and relentlessly aspired to (follow) the ways of the first four caliphs and the men around Mu​hammad.

Then came the later Umayyads. As far as their worldly purposes and intentions were concerned, they acted as the nature of royal authority required. They forgot the deliberate planning and the reliance upon the truth that had guided the activities of their predecessors. This caused the people to censure their actions and to accept the 'Abbisid propaganda in the place of (the Umayyads'). Thus, the 'Abbasids took over the government. The probity of the 'Abbasids was outstanding. They used their royal authority to further, as far as possible, the different aspects and ways of the truth. (The early 'Abbasids,) eventually, were succeeded by the

31 Cf. J. Schacht, The Origins of Muhammadan Jurisprudence, pp. 167 f., but more can be said about Marwan in this connection. Cf. Schacht, pp. 114, 193, 195, 197, 200, and 221. Cf. also Ibn al-'Arabi, Qawdsim (a1-'Awdsim min al-gawdsim) (Cairo, 1371/1952), pp. 249 f.

3'5 Bulaq reads: "who are known for their probity."
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descendants of ar-Rashid. Among them there were good and bad men. Later on, when the power passed to their descend​ants, they gave royal authority and luxury their due. They became enmeshed in worldly affairs of no value and turned their backs on Islam. Therefore, God permitted them to be ruined, and (He permitted) the Arabs to be completely de​prived of their power, which He gave to others. "God does not do an atom of injustice." 318 Whoever considers the biographies of these caliphs and their different approaches to truth and worthlessness knows that what we have stated is correct.

1, 975 Al-Mas'udi 317 reports a similar judgment concerning the Umayyads on the authority of Abu Ja'far al-Mansur. "When al-Mansur's paternal uncles mentioned the Umayyads in his presence, he said, "Abd-al-Malik was a tyrant who did not care what he did. Sulayman was concerned only with his stomach and with sexual pleasure. 'Umar was a one-eyed man among the blind. Hisham was their man." He continued: "The Umayyads continued to hold on to the power that had been established for them and to preserve it, and to protect the power that God had given them. They aspired to lofty matters and rejected base ones. Eventually, the power passed to their wasteful descendants who were only concerned with the gratification of their desires and with sinful pleasures. They were ignorant of God's attitude to sinners, and they felt safe from His punishment. At the same time, they prosti​tuted the caliphate. They made light of the privileges of leadership and showed themselves too weak for political leadership. Therefore, God stripped them of their power. He humiliated them and deprived them of their prosperity."

"Then, 'Abdallah b. Marwan was brought into the pres​ence (of al-Mansur). He had fled from the 'Abbasids and gone to the country of the Nubian king. He now told al​

316 Qur'an 4.40 (44).

av Cf. Murdj adh-dhahab, VI, 161-65. There are some omissions in the quotation but basically it is fairly literal. Cf. also Ibn 'Abdrabbih, 'Iqd, II, 276. The story was also cited by Abu Ijammu of Tlemcen, in his Wdsilat as-su!dk (Tunis, 1279/1862-6s), p. 128.
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Mansur about an experience he had had with that ruler. He said: I had been staying there a little while when their ruler came to me. He sat down on the ground, although I had valuable carpets spread out (to sit on) .318 I asked him what it was that prevented him from sitting upon our garments, and he replied, 'I am a ruler, and it behooves every ruler to humble himself before the greatness of God, since God has raised him (to his exalted position).' Then, he asked me why we drank wine, though it is forbidden in our Scripture. I replied: 'Our slaves and followers made bold to do that.' Then he asked why we permitted our animals to ride down the green crops, although destruction is forbidden us in our Scripture. I replied: 'Our slaves and followers did that in their ignorance.' Then, he asked why we wore brocade and gold and silk, although this was forbidden us in our Scrip​ture. I replied: 'We lost our royal authority and accepted the help of non-Arab peoples who adopted our religion. They wore these things against our will.' The Nubian ruler, thereupon, reflected a while. He drew figures on the ground with his hand and said (to himself), 'Our slaves and followers and non-Arabs who adopted our religion ...' Then he raised his head to me and said, 'It is not as you say. No, you are people who have declared (to be) permitted that which had been forbidden you by God. You committed deeds you had been forbidden to do. And you used your royal authority unjustly. Therefore, God stripped you of your power. He humiliated you because of your sins. God is taking a revenge which has not yet finished its full course. I am afraid that you will be punished while you are staying in my country, and that the punishment will then affect me, too. Hospitality lasts three (nights). Therefore, get yourself the provisions you need and leave my country.' Al-Mansur wondered (at that story) and reflected (some time about it)."

3" Busi(at 11, as in Bulaq and A (busila li), B, and C. D has busitat lahd which means "Valuable carpets had been spread out for him (to sit on)." This agrees with the printed text of al-Mas'udi, but is certainly a mistake as far as the Ibn Khaldun tradition is concerned.

1, 374
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It has thus become clear how the caliphate is transformed into royal authority. The form of government in the begin​ning was a caliphate. Everybody had his restraining influence in himself, that is, (the restraining influence of) Islam. They preferred (Islam) to their worldly affairs, even if (the neglect of worldly affairs) led to their own destruction, while the mass (of the people, at least,) escaped.

When 'Uthman was besieged in his house, al-Hasan, al​Husayn, 'Abdallah b. 'Umar, Ibn Ja'far,319 and others came and offered to defend him. But he refused and did not permit swords to be drawn among Muslims. He feared a split and wanted to preserve the harmony that keeps the whole thing intact, even if it could be done only at the cost of his own destruction.

At the beginning of his (term of) office, 'Ali himself was advised by al-Mughirah to leave az-Zubayr, Mu'awiyah, and Talhah in their positions, until the people had agreed to render the oath of allegiance to him and the whole thing was consolidated. After that, he might do what he wanted. That was good power politics. 'Ali, however, refused. He

1, s75 wanted to avoid deceit, because deceit is forbidden by Islam. Al-Mughirah came back to him the following morning and said: "I gave you that advice yesterday, but then I recon​sidered and realized that it was not right and was not good advice. You were right." 'Ali replied: "Indeed, no. I know that the advice you gave me yesterday was good advice and that you are deceiving me today. However, regard for the truth prevented me from following your good advice (of yesterday)." 320 To such a degree were these early Muslims concerned with improving their religion at the expense of their worldly affairs, while we

319 This was one of the three sons of 'All's brother, Ja'far b. Abi Tilib, presumably Muhammad, who was implicated in 'Uthmin's death, according to at-Tabari. Ibn Kathir, Biddyah, VII, 176, mentions 'Abdallih b. az-Zubayr in this connection, but makes no reference to Ibn Jafar.

7Y0 Cf. al-Mas'udi, Murdj adh-dhahab, IV, 299 ft.
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Patch our worldly affairs by tearing our religion to pieces. Thus, neither our religion lasts nor (the worldly affairs)

we have been patching.32oa
It 321 has thus been shown how the form of government came to be royal authority. However, there remained the traits that are characteristic of the caliphate, namely, prefer​ence for Islam and its ways, and adherence to the path of truth. A change became apparent only in the restraining influence that had been Islam and now came to be group feeling and the sword. That was the situation in the time of Mu'awiyah, Marwan, his son 'Abd-al-Malik, and the first 'Abbasid caliphs down to ar-Rashid and some of his sons. Then, the characteristic traits of the caliphate disappeared, and only its name remained. The form of government came to be royal authority pure and simple. Superiority attained the limits of its nature and was employed for particular (worthless) purposes, such as the use of force and the arbi​trary gratification of desires and for pleasure.

This was the case with the successors of the sons of 'Abd-al-Malik and the 'Abbasids after al-Mu'tasim and al​Mutawakkil. They remained caliphs in name, because the Arab group feeling continued to exist. In these two stages caliphate and royal authority existed side by side. Then, with the disappearance of Arab group feeling and the anni​hilation of the (Arab) race and complete destruction of (Arabism), the caliphate lost its identity. The form of gov- 1, 376 ernment remained royal authority pure and simple.

This was the case, for instance, with the non-Arab rulers in the East. They showed obedience to the caliph in order to enjoy the blessings (involved in that), but the royal au​

' The verse is ascribed to Abu 1-'Atihiyah by Ibn 'Abdrabbih, 'Iqd, III, 285, and by ar-Righib al-Ilfahini, Muhdllardt, I, 325. Other sources introduce it as a verse recited by the famous saint and mystic Ibrihim b. Adham. Cf. Ibn Qutaybah, 'Uydn, II, 330; al-Bayhagi, Maldsin, ed. F. Schwally (Giessen, 1902), p. 390; al-Ghazzali, I$yd',111, 155.

321 Cf. Issawi, pp. 137 f.
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thority belonged to them with all its titles and attributes. The caliph had no share in it. The same was done by the Zanatah rulers in the Maghrib. The Sinhajah, for instance, had such a relationship with the 'Ubaydid(-Fatimids), and the Maghrawah and also the Banu Yafran (Ifren) with the Utnayyad caliphs in Spain and the 'Ubaydid(-Fatimids) in al-Qayrawan.

It is thus clear that the caliphate at first existed without royal authority. Then, the characteristic traits of the caliphate became mixed up and confused. Finally, when its group feeling had separated from the group feeling of the caliphate, royal authority came to exist alone.

God determines night and day."'

[ 27 ] The meaning of the oath of allegiance.

It 323 should be known that the bay'ah (oath of allegiance) is a contract to render obedience. It is as though the person who renders the oath of allegiance made a contract with his amir, to the effect that he surrenders supervision of his own affairs and those of the Muslims to him and that he will not contest his authority in any of (those affairs) and that he will obey him by (executing) all the duties with which he might be charged, whether agreeable or disagreeable.

When people rendered the oath of allegiance to the amir and concluded the contract, they put their hands into his hand to confirm the contract. This was considered to be something like the action of buyer and seller (after conclud​ing a sale). Therefore, the oath of allegiance was called bay'ah, the infinitive of bd'a "to sell (or buy)." The bay'ah was a handshake. Such is its meaning in customary linguistic terminology and the accepted usage of the religious law. It also is the meaning of bay'ah in the traditions concerning the oath of allegiance rendered to the Prophet on the night of

Cf. Qur'an 73.20 (20).

3s3 Cf. G. Surdon and L. Bercher, Recueil de testes de sociologie, pp. 74 f.

The Oath of Allegiance

al-'Aqabah and at the Tree,324 and wherever else the word occurs.

The word is used for "oath of allegiance to the caliphs"

and in aymdn al-bay'ah "declarations (of loyalty) in con​nection with the oath of allegiance." The caliphs used to

exact an oath when the contract was made and collected the 1, 377 declarations (of loyalty) from all Muslims. This then was called aymdn al-bay'ah "declarations (of loyalty) in connec​tion with the oath of allegiance." It was as a rule obtained by compulsion. Therefore, when Malik pronounced the legal decision that a declaration obtained by compulsion was in​valid, the men in power (at the time) disliked (the decision) and considered it an attack upon the declarations (of loyalty) made in connection with the oath of allegiance. The imam (Malik), as a result, suffered his well-known tribulations."'

The oath of allegiance that is common at present is the royal Persian custom of greeting kings by kissing the earth (in front of them), or their hand, their foot, or the lower hem of their garment. The term bay'ah, which means a contract to render obedience, was used metaphorically to denote this (custom), since such an abject form of greeting and politeness is one of the consequences and concomitants of obedience. (The usage) has become so general that it has become cus​tomary and has replaced the handshake which was originally used, because shaking hands with everybody meant that the ruler lowered himself and made himself cheap, things that are detrimental to leadership and the dignity of the royal position. However, (the handshake is practiced) by a very few rulers who want to show themselves humble and who, therefore, themselves shake hands with their nobles and with famous divines among their subjects.

This customary meaning of the oath of allegiance should

311 The 'Agabah was the place where Muhammad met with the Medinese in preparation for his departure from Mecca. The so-called Bay'at ar-ridwdn, under the tree, took place in 627. Cf. Ibn Hishim, Sirah, p. 746.

335 Cf. J. Schacht in El, s.v. "Malik b. Anas."
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be understood. A person must know it, because it imposes upon him certain duties toward his ruler and imam. His actions will thus not be frivolous or gratuitous. This should be taken into consideration in one's dealings with rulers.

God "is strong and mighty." 326

[ 28 ] The succession.

It should be known that we have been discussing the imamate and mentioned the fact that it is part of the religious law because it serves the (public) interest. (We have stated) that its real meaning is the supervision of the interests of the (Muslim) nation in both their worldly and their religious affairs.327 (The caliph) is the guardian and trustee of (the Muslims). He looks after their (affairs) as long as he lives. It follows that he should also look after their (affairs) after his death, and, therefore, should appoint someone to take charge of their affairs as he had done (while alive), whom they can trust to look after them as they had trusted him then.

(Such appointment of a successor) is recognized as part of the religious law through the consensus of the (Muslim) nation, (which says) that it is permissible and binding when it occurs. Thus, Abu Bakr appointed 'Umar as his successor in the presence of the men around Muhammad. They con​sidered (this appointment) permissible and considered them​selves obliged by it to render obedience to 'Umar. Likewise, 'Umar appointed six persons, the remnant of the ten (men to whom Paradise had been guaranteed) ,328 to be members of (an electoral) council (shitra), and he put it up to them to make the choice for the Muslims. Each one deferred to (the judgment) of the next man, until it was the turn of 'Abd-ar​

326 Qur'an 11.66 (69); 42.19 (18).

327 Cf., for instance, pp. 387 and 399, above.

°2° The men of the shard were `Uthman, `All, Talhah, az-Zubayr, Sa'd b. Abi Waggal, and 'Abd-ar-Rahman b. 'Awf. Of the ten men to whom Paradise was guaranteed (cf. n. 165 to Ibn Khaldun's Introduction, above), Sa'id b. Zayd, usually considered to have been one of them, was also still alive when 'Uthman became caliph.

The Succession to the Caliphate

Rahman b. 'Awf. He applied his independent judgment and discussed the matter with the Muslims. He found that they agreed upon 'Uthman and 'Ali. He (himself) preferred 'Uthman as the person to receive the oath of allegiance, be​cause ('Uthman) agreed with him concerning the obligation to follow the example of the two shaykhs (Abu Bakr and 'Umar) in every case, without making use of his independent judgment. Thus, 'Uthman was confirmed, and it was con​sidered necessary to obey him. A great number of the men around Muhammad were present on the first and on the second (occasion) .129 None of them expressed the slightest disapproval. This shows that they were agreed upon the cor​rectness of the procedure and recognized its legality. It is recognized that consensus constitutes proof.

No suspicion of the imam is justified in this connection,

even if he appoints his father or his son his successor. He is trusted to look after the affairs of the Muslims as long as he lives. He is all the more responsible for not tolerating while he is (alive the possibility that there might arise evil) de​velopments after his death. This is against those who say that (the imam) is suspect with regard to (the appointment of) his son or father, and also against those who consider him suspect with regard to (appointment of) his son only,

not his father. In fact, he could hardly be suspected in this 1, 379 respect in any way. Especially if there exists some reason for (the appointment of a successor), such as desire to pro​mote the (public) interest or fear that some harm might arise (if no successor were appointed), suspicion of the imam is out of the question.

This, for instance, was the case with Mu'awiyah's ap​pointment of his son Yazid.33° The action met with agreement of the people, and, therefore, is in itself an argument for the problem under discussion (namely, that the imam is not suspect with regard to whomever he might appoint). But

329 That is, when the appointments of 'Umar and of 'Uthman were de​cided.

a3° Cf. pp. 422 f., above, and pp. 434 f., below.
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Mu'awiyah himself preferred his son Yazid to any other suc​cessor, because he was concerned with the (public) interest of preserving unity and harmony among the people, (and real​ized that he could achieve this purpose only by appointing Yazid), since the men who possessed executive authority, that is, the Umayyads, agreed at that time upon Yazid. The Umayyads were then agreeable to no one except (Yazid). The Umayyads constituted the core (group) of the Quraysh and of all the Muslims, and possessed superiority (Mu​'awiyah,) therefore, preferred (Yazid) to anyone else who might have been considered more suited for the caliphate. He passed over the superior person in favor of the inferior one, 311 because he desired to preserve agreement and har​mony, which is the more important thing in the opinion of the Lawgiver (Muhammad). No other motive could be ex​pected of Mu'awiyah. His probity and the fact that he was one of the men around Muhammad preclude any other ex​planation. The presence of the men around Muhammad on that occasion and their silence are the best argument against doubt in this matter. They were not persons to tolerate the slightest negligence in matters of the truth, nor was Mu​'awiyah one of those who are too proud to accept the truth. They were all above that, and their probity precludes it. The fact that 'Abdallah b. 'Umar avoided the issue must be ascribed to his general avoidance of participation in any business, whether permissible or forbidden. He is well known for this (kind of attitude). Ibn az-Zubayr was the only one left to oppose (Mu'awiyah's) appointment, upon which the great mass had agreed. Small minorities of persons holding diver​gent opinions, it is well known, (are treated by jurists as not authoritative).

1, 380 After Mu'awiyah, caliphs who were used to choose the truth and to act in accordance with it, acted similarly. Such caliphs included the Umayyads 'Abd-al-Malik and Sulayman and the 'Abbasids as-Saffah, al-Mansur, al-Mahdi, and ar​

'' Cf. p. 405, above.
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Rashid, and others like them whose probity, and whose care and concern for the Muslims are well known. They cannot be blamed because they gave preference to their own sons and brothers, in that respect departing from the Sunnah of the first four caliphs. Their situation was different from that of the (four) caliphs, who lived in a time when royal au​thority as such did not yet exist, and the (sole) restraining influence was religious. Thus, everybody had his restraining influence in himself. Consequently, they appointed the person who was acceptable to Islam, and preferred him over all others. They trusted everybody who aspired to (the cal​iphate) to have his own restraining influence.

After them, from Mu'awiyah on, the group feeling (of the Arabs) approached its final goal, royal authority. The restraining influence of religion had weakened. The re​straining influence of government and group was needed. If, under those circumstances, someone not acceptable to the group had been appointed as successor (to the caliphate), such an appointment would have been rejected by it. The (chances of the appointee) would have been quickly demol​ished, and the community would have been split and torn by dissension.

Someone asked 'All: "Why do the people disagree con​cerning you, and why did they not disagree concerning Abu Bakr and 'Umar?" 'All replied: "Because Abu Bakr and 'Umar were in charge of men like me, and I today am in charge of men like you." 331a He referred to the restraining influence of Islam.

When al-Ma'mun appointed 'Ali b. Mitsa b. Ja'far as​Sadiq his successor and called him ar-Rida, the 'Abbasids greatly disapproved of the action. They declared invalid the oath of allegiance that had been rendered to al-Ma'mun, and took the oath of allegiance to his uncle Ibrahim b, al-Mahdi.

331, Ibn Qutaybah, ' Uyun, 1, 9, ascribes a similar remark to the caliph 'Abd-al-Malik b. Marwin, who said: "Be fair to me, 0 my subjects. You want me to act like Abu Bakr and 'Umar, while you do not act like the sub​jects of Abu Bakr and 'Umar...."
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1, 981 There was so much trouble, dissension, and interruption of communications, and there were so many rebels and seceders, that the state almost collapsed,332 Eventually, al-Ma'mlin went from Khurasan to Baghdad and brought matters back to their former conditions.

Such (differences as the one just cited between caliphate and royal authority) must be taken into consideration in con​nection with (the problem of) succession. Times differ accord​ing to differences in affairs, tribes, and group feelings, which come into being during those (times). Differences in this respect produce, differences in (public) interests, and each (public interest) has its own particular laws. This is a kind​ness shown by God to His servants.

However, Islam does not consider preservation of (the ruler's) inheritance for his children the proper purpose in appointing a successor. The (succession to the rule) is something that comes from God who distinguishes by it whomsoever He wishes.

It is necessary in (appointing a successor) to be as well​intentioned as possible. Otherwise, there is danger that one may trifle with religious institutions.

God's is the kingdom (royal authority)."' He gives it to those of His servants to whom He wants to give it.

There are some matters in this connection which need explanation.

First: There is the wickedness Yazid displayed when he was caliph. One should beware of thinking that Mu'awiyah could have known about it. Mu'awiyah's probity and virtue were too great. While he lived, he censured Yazid for listening to music and forbade him to do it, and (listening to music) is a lesser sin than (Yazid's later wickedness) and is judged differently by the different schools.

When Yazid's well-known wickedness showed itself, the men around Muhammad disagreed about what to do with

Problems concerning Tazid and 'Ali

him. Some were of the opinion that they should revolt against

him and declare the oath of allegiance that had been rendered to him invalid on account of (his wickedness). This was the attitude taken by al-Husayn, 'Abdallah b. az-Zubayr, and others. Others rejected that (course of action), because it threatened to stir up a revolt and to cause much bloodshed. In addition, (they knew that) they would be too weak to achieve success. Yazid's strength at that time lay in the Umayyad group feeling and in the Qurashite majority who exercised all executive authority. It was they who controlled

the group feeling of all the Mudar. Thus, they possessed 1, 382 greater strength than anyone else, and no resistance to them was possible. Therefore, (the above-mentioned persons knew that they) were not in a position to do anything against Yazid. They prayed that he might find guidance or that they might be relieved of him. This was the course the majority of the Muslims followed. Both parties (of the opposition to Yazid) used their independent judgment. Neither of them may be considered at fault. It is well known that all their intentions were determined by piety and championship of the truth. May God enable us to follow their model.

Second: There is the matter of the appointment of a suc​cessor by the Prophet. The Shi'ah claim that Muhammad appointed 'All his heir. This is not correct. No leading trans​mitter of traditions has reported such a thing. It is stated in (the sound tradition of) the Sahih that Muhammad asked for ink and paper in order to write his will, and that 'Umar pre​vented it.334 This clearly shows that (the appointment of 'Ali as successor) did not take place.

There also is the following statement by 'Umar, made after he had been stabbed and when he was asked about appointing a successor: "Were I to appoint a successor, it would be because someone who is better than I appointed a successor"-meaning Abu Bakr-"and were I not to ap​point a successor, it would be because someone who is better

34 Cf. pp. 324 ff, above.
1 Cf., for instance, Qur'an 22.56 (55). 434

314 Cf. al-Bukhari, Sahih, I, 41; Handbook, p. 161a.
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than I did not" -meaning the Prophet."' And the men around Muhammad were present and agreed with him that the Prophet "6 had not appointed a successor.

There is also the statement of 'Ali to al-'Abbas. Al​'Abbas invited 'All to go in to the Prophet (with him), and they both were to ask the Prophet how they stood with regard to being appointed as his successor. 'All, however, refused and said: "If he keeps us from (the caliphate), we cannot hope ever to get it." "' This shows that 'All knew that Muhammad had not made a will and had not appointed anyone his successor.

The doubt of the Imamiyah in this matter is caused by

t, .583 the fact that they assume the imamate to be one of the pillars of the faith."' This is not so. It is one of the general (public) interests. The people are delegated to take care of it. If it were one of the pillars of the faith, it would be something like prayer, and (Muhammad) would have appointed a rep​resentative (caliph), exactly as he appointed Abu Bakr to represent him at prayer. (Had he done so,) it would have become generally known, as was the case with the matter of prayer. That the men around Muhammad considered the caliphate as something analogous to prayer and on the strength of that attitude argued in favor of Abu Bakr's caliphate, saying, "The Messenger of God found him ac​ceptable for our religion. So, why should we not accept him for our worldly affairs?" 339 is merely another proof of the fact that no appointment of an heir had taken place. It also shows that the question of the imamate and succession to it was not as important then as it is today. Group feeling, which determines unity and disunity in the customary course of affairs, was not of the same significance then (as it was later

36 As reported in all the historians. Cf., for instance, at-d'abari, Annales,

I, 2777; Ibn Hisham, Sirah, p. 1010.

336 The beginning of this sentence is not found in Bulaq and B, but appears

in A, C, and D.

93 Cf. Handbook, p. Ib.
38 Cf. p. 402, above. 83 Cf. also p. 450, below.
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on). (At that time,) Islam was winning the hearts of the people and causing them to be willing to die for it in a way that disrupted the customary course of affairs. That happened because people observed with their own eyes the presence of angels to help them, the repeated appearance of heavenly messages among them, and the constant (Qur'anic) recitation of divine pronouncements to them in connection with every happening. Thus, it was not necessary to pay any attention to group feeling. Men generally had the coloring of submis​siveness and obedience. They were thoroughly frightened and perturbed by a sequence of extraordinary miracles and other divine happenings, and by frequent visitations of angels.390 Such questions as that of the caliphate, of royal authority, succession, group feeling, and other such matters, were submerged in this turmoil the way it happened.

These helpful (circumstances) passed with the disappear​

ance of miracles and the death of the generations that had 1, 884 witnessed them with their own eyes. The coloring mentioned changed little by little. The impression the wonders had made passed, and affairs took again their ordinary course. The influence of group feeling and of the ordinary course of affairs manifested itself in the resulting good and bad in​stitutions. The (questions of) caliphate and royal authority and that of the succession to both became very important affairs in the opinion of the people. It had not been this way before. It should be noted how unimportant the caliphate was in the time of the Prophet, (so unimportant that) he did not appoint a successor to it. Its importance then in​creased somewhat during the time of the (early) caliphs be​cause there arose certain needs in connection with military protection, the holy war, the apostasy (of Arab tribes after Muhammad's death), and the conquests. The (first caliphs) could decide whether they would (appoint successors) or not. We mentioned this on the authority of 'Umar. Subsequently, as at the present time, the matter has become most important in connection with harmony in (military) protection and the

&0 Cf. p. 444, below.
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administration of public interests. Group feeling has come to play a role in it. (Group feeling is) the secret divine (factor that) restrains people from splitting up and abandoning each other. It is the source of unity and agreement, and the guarantor of the intentions and laws of Islam. When this is understood, God's wise plans with regard to His creation and His creatures will become clear .341

Third: There are the wars that took place in Islam among the men around Muhammad and the men of the second gen​eration. It should be known that their differences concerned religious matters only, and arose from independent interpre​tation of proper arguments and considered insights. Differ​ences may well arise among people who use independent judgment. Now, we may say that in the case of problems that are open to independent judgment, the truth can lie only on one side, and that he who does not hit upon it is in error. But, since it has not been clearly indicated by general con​sensus on which side (the truth lies), every side may be as​

1, 385 sumed to be right. The side that is in error is not clearly indicated, either. To declare all sides to be at fault is not acceptable according to the general consensus. Again, we may say that all sides have the true answer and that "every​body who uses independent judgment is right." 342 Then, it is all the more necessary to deny that any one side was in error or ought to be considered at fault.

The differences between the men around Muhammad and the men of the second generation were no more than differ​ences in the independent interpretation of equivocal religious problems, and they have to be considered in this light. Dif​ferences of the sort that have arisen in Islam include those (1) between 'All on the one hand, and Mu'awiyah, as well as az-Zubayr, Talhah, and 'A'ishah on the other, (2) between al-Husayn and Yazid, and (3) between Ibn az-Zubayr and 'Abd-al-Malik.

Problems concerning 'All's Succession

(1) As for the case of 'All, (the following may be said:) When 'Uthman was killed, the (important Muslims) were dispersed over the various cities. Thus, they were not present when the oath of allegiance was rendered to 'Ali. Of those who were present, some rendered the oath of allegiance to him. Others, however, waited until the people should come together and agree upon an imam. Among those who waited were, for instance, Sa'd (b. Abi Waggas), Sa'id (b. Zayd), ('Abdallah) b. 'Umar, Usamah b. Zayd, al-Mughirah b. Shu'bah,'Abdallah b. Salim, Qudamah b. Maz'un, AbCt Sa'id (Sa'd b. Malik) al-Khudri, Ka'b b. 'Ujrah, Ka'b b. Malik, an-Nu'man b. Bashir, Hassan b. Thabit, Maslamah b. Makh​lad,393 Fudalah b. 'Ubayd, and other important personalities from among the men around Muhammad. Those who were in the various cities also refrained from rendering the oath of allegiance to 'Ali and were in favor of seeking revenge for 'Uthman, and so they left matters in a state of anarchy. Eventually, the Muslims formed an (electoral) council (shard) to determine whom they should appoint. They suspected 'Ali of negligence when he kept silent and did not help 'Uthman against his murderers, but they did not suspect him of having actually conspired against 'Uthman. That would be unthinkable. When Mu'awiyah openly reproached 'Ali,

his accusation was directed exclusively against his keeping 1_986 silent.

Later on, they had differences. 'Ali was of the opinion that the oath of allegiance that had been rendered to him was binding and obligatory upon those who had not yet rendered it, because the people had agreed upon (rendering the oath) in Medina, the residence of the Prophet and the home of the men around Muhammad. He thought of postponing 'Uth​man's revenge until unity was established among the people and the whole thing was well organized. Then it would be feasible. Others were of the opinion that the oath of allegiance rendered to 'All was not binding, because the men around

3' The last sentence is not found in Bulaq or Paris.

342 This is a well-known legal maxim. Cf. also J. Schacht, The Origins of Muslim Jurisprudence, p. 128.
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Muhammad who controlled the executive power were dis​persed all over the world and only a few had been present (when the oath to 'All was rendered). (They thought that) an oath of allegiance requires the agreement of all the men who control the executive power and that there was no ob​ligation to confirm a person who had received it from others or merely from a minority of those men. (Thus, they thought that) the Muslims were at the time in a state of anarchy and should first seek revenge for 'Uthman and then agree upon an imam. This opinion was held by Mu'awiyah, by 'Amr b. al-'As, by the Mother of the Muslims, 'A'ishah, by az-Zubayr and his son 'Abdallah, by Talhah and his son Muhammad, by Sa'd, by Sa'id, by an-Nu'man b. Bashir, by Mu'awiyah b. Hudayj, and by others among the men around Muhammad who followed the opinion of those mentioned and who hesitated, as we have mentioned, to render the oath of allegiance to 'Ali in Medina.

However, the men of the second period after them agreed that the oath of allegiance rendered to 'All had been binding and obligatory upon all Muslims. They considered ('Ali's) opinion the correct one and clearly indicated that the error was on Mu'awiyah's side and on that of those who were of his opinion, especially Talhah and az-Zubayr, who broke with 'Ali after having rendered the oath of allegiance to him, as has been reported. Still, it was not considered acceptable to declare both parties at fault, for such a thing is not done in

1, 887 cases of independent judgment. It is well known that such became the general consensus among the men of the second period as to one of the two opinions held by the men of the first period. 'Ali (himself), when asked about those who had died in the Battle of the Camel and the Battle of Siffin, replied: "By God, all of them who die with pure heart will be ad​mitted by God to paradise." He referred to both parties. This remark was reported by at-Tabarl and by others.'"

The probity of none of these men should be doubted. No

"' Cf. at-Tabari, Annales, I, 3167.
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aspersion should be cast on them in this connection. It is well known who they were. Their words and deeds are models to be followed. Their probity is perfect, in the view of orthodox Muslim opinion. The only exception would be a statement by the Mu'tazilah with regard to those who fought 'Ali,345 but no true believer pays attention to this statement or stoops to consider it seriously. He who looks at the matter impartially will find excusable, not only the differences among all the people (the Muslims) with regard to the affair of 'Uthman, but also all the subsequent differ​ences among the men around Muhammad. He will realize that (these quarrels) were temptations inflicted by God upon the Muslim nation, while He vanquished the enemies of the Muslims and made the Muslims rulers of the lands and coun​try of their enemies, and while they established cities in the border territories, in al-Basrah and al-Kufah (the 'Iraq), in Syria, and in Egypt.

Most of the Arabs who settled in those cities were un​civilized. They had made little use of the Prophet's company and had not been improved by his way of life and manners, nor had they been trained in his qualities of character. More​over, they had been uncivilized in pre-Islamic times, had been possessed by group feeling and overbearing pride, and had been remote from the soothing influence of the faith. When the (Muslim) dynasty came to be powerful, (these Arabs) were dominated by (Meccan) emigrants and (Medi​nese) Ansar, belonging to the Quraysh, the Kinanah, the Thagif, the Hudhayl, and the inhabitants of the Hijaz and Yathrib (Medina), who had been first to adopt the faith of Islam. They were scornful and disliked the situation. They 1, 988 saw that they themselves possessed the older pedigree and the greater numerical strength, and that they had beaten the Persians and Byzantines. They belonged to such tribes as the Bakr b. Wa'il, the 'Abd-al-Qays b. Rabi'ah, the Kindah and the Azd of the Yemen, the Tamim and the Qays of the

s,° In general, the Mu'tazilah held to the theory that both parties were wrong. Cf. H. S. Nyberg in El, s.v. "al-Mu'tazila."
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Mudar, among others. They grew scornful of the Quraysh and overbearing against them. They weakened in their obedi​ence to them. They gave as the reason for their (attitude) the unjust treatment they received from them. They sought protection against them. They accused them (the Quraysh, etc.) of being too weak for military expeditions and of being unfair in distributing (the booty).

These complaints spread and reached the Medinese with their well-known attitude. They considered the matter im​portant and informed 'Uthman about it. He sent to the cities to get reliable information. He sent ('Abdallah) b. 'Umar, Muhammad b. Maslamah, Usamah b. Zayd, and others. They noticed nothing in the (conduct of the) amirs (of the cities) that might call for disapproval, and found no fault with them. They reported the situation (to 'Uthman) as they saw it. But the accusations on the part of the inhabitants of the cities did not stop. The slanderous stories and rumors grew continually. Al-Walid b. 'Uqbah, the governor of al​Kufah, was accused of drinking wine. A large number of Kufians testified against him, and 'Uthman punished him (as required by the religious law) and deposed him. Then, some of the people of those cities came to Medina to ask for the removal of the governors. They complained to 'All, 'A'ishah, az-Zubayr, and Talhah. 'Uthman deposed some of the gov​ernors, but the people still continued their criticisms. Then, Sa'id b. al-'As, the governor of al-Kufah, went on a mission (to 'Uthman). When he returned, he was intercepted by (the Kufians) on the road and sent back deposed. Then differences broke out between 'Uthman and the men around Muhammad who were with him in Medina. They resented his refusal to depose (his officials), but he did not want to (depose them) except for cause.

They then shifted their disapproval to other actions of ('Uthman's). He followed his own independent judgment, and they did the same. Then, a mob banded together and went to Medina, ostensibly in order to obtain redress of their grievances from 'Uthman. In fact, they thought of

Problems concerning 'Ali's Succession

killing him. There were people from al-Basrah, al-Kufah, and Egypt among them. `Ali, 'A'ishah, az-Zubayr, Talhah, and others took their side, attempting to quiet things down and to get 'Uthman to accept their view of the situation. He deposed the governor of Egypt, and the people who had come to Medina left, but then, after having gone only a short distance, they came back. They had been deceived, they be​lieved, by a forged letter which they had found in the hand of a messenger who was carrying it to the governor of Egypt. (The letter stated) that they were to be killed (upon their return to Egypt). 'Uthman swore that (the letter was not genuine), but they said: "Let us have your secretary Marwan." Marwin, too, swore (that he had not written the letter). Then 'Uthman said: "No more evidence is needed." Thereupon, however, they besieged 'Uthman in his house. They fell upon him in the night when (his defenders) were not careful, and killed him. That opened the door to the (ensuing) trouble.

All the (persons involved in the affair of 'Uthman) can be excused in connection with the occurrence. All of them were concerned with Islam and were not neglectful with re​gard to any aspect connected with the Muslim religion. After the event, they considered the matter and applied their in​dependent judgment. God observes their circumstances. He knows these men. We can only think the best of them. What we know about their conditions, as well as the state​ments of the Speaker of the Truth (Muhammad praising those men), require us to do so.

(2) As to (the case of) al-Husayn, (the following may be said:) When the great mass of Yazid's contemporaries saw his wickedness, the Shi'ah in al-Kufah invited al-Husayn to come to them, saying that they would take his side. Al​Husayn was of the opinion that a revolt against Yazid was clearly indicated as a duty, because of his wickedness. (That duty, he felt,) was especially incumbent upon those who had the power to execute it. He felt that he had (that power) in
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view of his qualifications and strength. His qualifications were as good as he thought, and better. But, regrettably enough, he was mistaken with regard to his strength. The group feeling of the Mudar was in the Quraysh, that of the Quraysh in `Abd-Manaf, and that of 'Abd-Manaf in the Umayyads. The Quraysh and all the others conceded this fact and were not ignorant of it. At the beginning of Islam, it had been forgotten. People were diverted by fearful won​ders and by the Revelation, and by frequent visitations of angels in aid of the Muslims.346 Thus, they had neglected their customary affairs, and the group feeling and aspirations of pre-Islamic times had disappeared and were forgotten. Only the natural group feeling, serving the purpose of mili​tary protection and defense, had remained and was used to ad​vantage in the establishment of Islam and the fight against the polytheists. The religion became well established in (this situation). The customary course of affairs was inoperative, until prophecy and the terrifying wonders stopped. Then, the customary course of affairs resumed to some degree. Group feeling reverted to its former status and came back to those to whom it had formerly belonged. In consequence of their previous state of obedience, the Mudar became more obedient to the Umayyads than to others.

Thus, al-Husayn's error has become clear. It was, how​ever, an error with respect to a worldly matter, where an error does not do any harm .34r From the point of view of the religious law, he did not err, because here everything de​pended on what he thought, which was that he had the power to (revolt against Yazid). Ibn 'Abbas, Ibn az-Zubayr, Ibn 'Umar, (al-Husayn's) brother Ibn al-Hanafiyah, and others, criticized (al-Husayn) because of his trip to al-Kufah. They realized his mistake, but he did not desist from the enterprise he had begun, because God wanted it to be so.

The men around Muhammad other than al-Husayn, in the Ilijaz and with Yazid in Syria and in the 'Iraq, and their fol​

946 Cf. p. 437, above.

347 And has no consequence upon one's welfare in the other world.

Problems concerning Tazid's Succession

lowers, were of the opinion that a revolt against Yazid, even though he was wicked, would not be permissible, be​cause such a revolt would result in trouble and bloodshed. They refrained from it and did not follow al-Husayn (in his opinion), but they also did not disapprove of him and did not consider him at fault. For he had independent judgment, being the model of all who ever had independent judgment. One should not fall into the error of declaring these people to be at fault because they opposed al-Husayn and did not come to his aid. They constituted the majority of the men around Muhammad. They were with Yazid, and they were of the opinion that they should not revolt against him. Al​Husayn, fighting at Kerbela', asked them to attest to his excellence and the correctness of his position. He said: "Ask Jabir b. 'Abdallah, Abu Sa'id (al-Khudri), Anas b. Malik, Sahl b. Sa'd, Zayd b. Arqam, and others." 348 Thus, he did not disapprove of their not coming to his help. He did not interfere in this matter, because he knew that they were acting according to their own independent judgment. For his part, he also acted according to independent judgment.

Likewise, one should not fall into the error of declaring that his murder was justified because (it also) was the result of independent judgment, even if (one grants that) he (on his part) exercised the (correct) 399 independent judgment. This, then, would be a situation comparable to that of Shafi'ites and Malikites applying their legal punishment for drinking date liquor (nabhdh) 360 to Hanafites. It should be known that the matter is not so. The independent judgment of those men did not involve fighting against al-Husayn, even if it involved opposition to his revolt. Yazid and the men around him 351 were the only ones who (actually) fought

848 Cf. at-Tabarl, Annales, II, 329. The argument is that if al-Husayn had

disapproved of the attitude of these men, he would not have referred to their

opinion of him as authoritative.

811 The word "correct" is found in C but deleted there. It appears in D. 350 Cf. n. 98 to Ibn Khaldun's Introduction, above.

"I That is, Yazid's henchmen, who are to be distinguished from the men

around Muhammad who were with Yazid.
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against (al-Husayn). It should not be said that if Yazid was wicked and yet these (men around Muhammad) did not con​sider it permissible to revolt against him, his actions were in their opinion binding and right. It should be known that only those actions of the wicked are binding that are legal. The (authorities) consider it a condition of fighting evildoers that any such fighting be undertaken with a just ('adil) imam. This does not apply to the question under consideration.

1, 692 Thus, it was not permissible to fight against al-Husayn with Yazid or on Yazid's behalf. In matter of fact, (Yazid's fight against al-Husayn) was one of the actions that confirmed his wickedness. Al-Husayn, therefore, was a martyr who will receive his reward. He was right, and he exercised independ​ent judgment. The men around Muhammad who were with Yazid 362 were also right, and they exercised independent judgment. Judge Abu Bakr b. al-'Arabi al-Maliki 353 erred when he made the following statement in his book al​Qawasim wa-l-'Awdsim: "Al-Husayn was killed according to the law of his grandfather (Muhammad)." Ibn al-'Arabi fell into that error because he overlooked the condition of the "just ('ddil) imam" which governs the fighting against sectarians.

(3) Ibn az-Zubayr felt about his revolt as al-Husayn had (about his). He was under the same impression (as al​Husayn regarding his qualifications). But his error with re​gard to his power was greater (than that of al-Husayn). The Bane Asad were no match for the Umayyads in either pre-Islamic or Islamic times. It does not apply in the case of Ibn Zubayr, as it does in the case of Mu'awiyah against

362 Who did not help al-Husayn but did not do the actual fighting, the guilt for which rests only upon Yazid and his henchmen.

'66 Mubammad b. 'Abdallah, 469-546 [1076/77-1148]. Cf. GAL, I, 412 f.; Suppl., 1, 632 f., 792 f. Cf. also below, n. 1123 to Ch. vi, and 3:303. The statement shocked some later scholars; cf. F. Rosenthal, A History of Muslim Historiography, p. 299. It is contained in the selection from Ibn al-'Arabi's work published under the title of al-'Awdlim min al-gawdsim (Cairo, 1971/1952), p. 292.

Problems concerning An az-Zubayr

'Ali, that the error is expressly indicated to lie on his op​ponent's side. In (the case of Mu'awiyah against 'Ali), the general consensus has decided the question for us.354 In (the case of Ibn az-Zubayr), we do not have (a general con​sensus). The fact that Yazid was in error was expressly indi​cated by the fact of Yazid's wickedness, but 'Abd-al-Malik, who had to deal with Ibn az-Zubayr, possessed greater probity than anybody else. It is sufficient proof of his probity that Malik used 'Abd-al-Malik's actions as proof,355 and that Ibn 'Abbas and Ibn 'Umar rendered the oath of allegiance to 'Abd-al-Malik and left Ibn az-Zubayr with whom they had been together in the IHijaz. Furthermore, many of the men around Muhammad were of the opinion that the oath of allegiance rendered to Ibn az-Zubayr was not binding, be​cause the men who held the executive power were not pres​ent, as (they had been) when it was rendered to ('Abd-al​Malik's father) Marwan. Ibn az-Zubayr held the opposite opinion. However, all of them were using independent judg​ment and were evidently motivated by the truth, even though it is not expressly indicated to have been on one side. Our discussion shows that the killing of Ibn az-Zubayr did not conflict with the basic principles and norms of jurisprudence. Nonetheless, he is a martyr and will receive his reward, be​cause of his (good) intentions and the fact that he chose the truth.

This is the manner in which the actions of the ancient Muslims, the men around Muhammad and the men of the second generation, have to be judged. They were the best Muslims. If we permitted them to be the target of slander, who could claim probity! The Prophet said: "The best men are those of my generation, then those who follow them,"​repeating the latter sentence two or three times-"Then, falsehood will spread." 356 Thus, he considered goodness,

361 Cf. p. 440, above.
ass Cf. p. 423, above.

366 Cf. al-Bukhari, Sahih, II, 416; IV, 124. Cf. also F. Rosenthal, op. cit., p. 256.
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that is, probity, a quality peculiar to the first period and to the one that followed it.

One should beware of letting one's mind or tongue be​come used to criticizing any of (the ancient Muslims). One's heart should not be tempted by doubts concerning anything that happened in connection with them. One should be as truthful as possible in their behalf. They deserve it most. They never differed among themselves except for good reasons. They never killed or were killed except in a holy war, or in helping to make some truth victorious.

It should further be believed that their differences were a source of divine mercy for later Muslims, so that every (later Muslim) can take as his model the old Muslim of his choice and make him his imam, guide, and leader. If this is under​stood, God's wise plans with regard to His creation and creatures will become clear.

[ 29 ] The functions of the religious institution of the caliphate.

It 367 has become clear that to be caliph in reality means acting as substitute for the Lawgiver (Muhammad) with re​gard to the preservation of the religion and the political leadership of the world."' The Lawgiver was concerned with both things, with religion in his capacity as the person com​manded to transmit the duties imposed by the religious laws to the people and to cause them to act in accordance with them, and with worldly political leadership in his capacity as the person in charge of the (public) interests of human civilization.

We have mentioned before that civilization is necessary to human beings and that care for the (public) interests con​nected with it is likewise (something necessary), if mankind is not to perish of neglect."' We have also mentioned before that royal authority and its impetus suffice to create (the

Caliphal Functions and Offices

institutions serving) the (public) interest,36o although they would be more perfect if they were established through re​ligious laws, because (the religious law) has a better under​standing of the (public) interests.

Royal authority, if it be Muslim, falls under the caliphate and is one of its concomitants. (The royal authority) of a non-Muslim nation stands alone. But in any case, it has its subordinate ranks and dependent positions which relate to particular functions. The people of the dynasty are given (particular) positions, and each one of them discharges (the duties of) his position as directed by the ruler who controls them all. Thus, the power of the ruler fully materializes, and he is well able to discharge his governmental (duties).

Even though the institution of the caliphate includes royal authority in the sense mentioned, its religious character brings with it special functions and ranks peculiar to the Muslim caliphs. We are going to mention the religious func​tions peculiar to the caliphate, and we shall come back later on to the functions of royal government."'

It should be known that all the religious functions of the religious law, such as prayer, the office of judge, the office of mufti, the holy war, and market supervision (hisbah) fall under the "great imamate," 362 which is the caliphate. (The caliphate) is a kind of great mainspring and comprehensive basis, and all these (functions) are branches of it and fall under it because of the wide scope of the caliphate, its active interest in all conditions of the Muslim community, both re​ligious and worldly, and its general power to execute the religious laws relative to both (religious and worldly affairs).

(The leadership of prayer)

The leadership of prayer is the highest of (all) these functions and higher than royal authority as such, which, like (prayer), falls under the caliphate. This is attested by the

1,395

33, Cf. G. Surdon and L. Bercher, Recueil de testes ... , pp. 76-85. 368 Cf. p. 588, above.
363 Cf. pp. 89 ff., above.

860 Cf., for instance, pp. 886 ff., above.
361 Cf. 2:1 ff., below. 368 Cf. p. 388, above.
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(circumstance) that the men around Muhammad deduced from the fact that Abu Bakr had been appointed (Muham​mad's) representative as prayer leader, the fact that he had also been appointed his representative in political leadership. They said: "The Messenger of God found him acceptable for our religion. So, why should we not accept him for our worldly affairs?" 363 If prayer did not rank higher than politi​cal leadership, the analogical reasoning would not have been sound.

If this is established, it should be known that city mosques are of two kinds, great spacious ones which are prepared for holiday 364 prayers; and other, minor ones which are restricted to one section of the population or one quarter of the city and which are not for the generally attended prayers. Care of the great mosques rests with the caliph or with those au​thorities, wazirs, or judges, to whom he delegates it. A prayer leader for each mosque is appointed for the five daily prayers, the Friday service, the two festivals, the eclipses of (the sun and the moon), and the prayer for rain. This (ar​rangement) is obligatory only in the sense that it is prefer​able and better. It also serves the purpose of preventing the subjects from usurping one of the duties of the caliphs con​nected with the supervision of the general (public) interests. The (arrangement) is considered necessary by those who consider the Friday service necessary, and who, therefore, consider it necessary to have a prayer leader appointed.

Administration of the mosques that are restricted to one section of the population or to one quarter of the city rests with those who live nearby. These mosques do not require the supervision of a caliph or ruler.

The laws and conditions governing the office of (prayer leader) and the person entrusted with it are known from the law books. They are well explained in the books on admin​istration (al-Ahkdm as-sultaniyah) by al-Mawardi 366 and

M Cf. p. 436, above.

661 For mashh&d, cf. n. 139 to Ibn Khaldun's Introduction, and n. 162 to

this chapter, above.

366 `Ali b. Muhammad, ca. 985-1068. Cf. GAL, I, 386; Suppl., I, 668 f.

The Leadership of Prayer

other authors. We shall not, therefore, mention them at any 1, s96 length. The first caliphs did not delegate the leadership of prayer. The fact that certain of the caliphs were stabbed in the mosque during the call to prayer, being expected (by the assassins to be there) at the prayer times, shows that the caliphs personally led the prayer and were not represented by others. This custom was continued by the Umayyads later on. They considered it their exclusive privilege and a high office to lead the prayer. The story goes that 'Abd-al​Malik said to his doorkeeper (hajib): "I have given you the office of keeper of my door, (and you are entitled to turn away anyone) save these three persons: the person in charge of food, because it might spoil if kept back; the person in charge of the call to prayer, because he calls the people to God; and the person in charge of the mails, because delaying the mail might mean the ruin of the remote provinces." 366

Later, when the nature of royal authority, with its quali​ties of harshness and unequal treatment of the people in their religious and worldly affairs, made itself felt, (the rulers) chose men to represent them as prayer leaders. They re​served for themselves the leadership of prayer at certain times and on general (festive) occasions, such as the two holidays and the Friday service. This was for purposes of display and ostentation. Many of the 'Abbasid and 'Ubaydid​(-Fatimid) (caliphs) did this at the beginning of their re​spective dynasties.

(The office of mufti)

As to the office of mufti, the caliph must examine the religious scholars and teachers and entrust it only to those who are qualified for it. He must help them in their task, and he must prevent those who are not qualified for the office

366 Cf. also 2:9, below. A related story is told about Ziyad b. Abihi, governor of the 'Iraq under Mu'awiyah, by al-JabiZ; cf. Fi 1-hijdb, ed. 11. as-Sandubi, in Rasa"it al-Jdli; (Cairo, 1352/1933), p. 158. "The person in charge of the mails" is replaced there by the one in charge of a frontier region, and a fourth category is added, the person who comes at night and can, therefore, be expected to bring urgent news. Cf. also al-'Askart, Awd'il, Paris, MS. Ar. 6986, fol. 121b, and ar-Righib al-I§fahani, Multi1ardt,1,130.
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from (becoming muftis). (The office of mufti) is one of the (public) interests of the Muslim religious community. (The caliph) has to take care, lest unqualified persons undertake to act as (mufti) and so lead the people astray.

Teachers have the task of teaching and spreading reli​gious knowledge and of holding classes for that purpose in the mosques. If the mosque is one of the great mosques under the administration of the ruler, where the ruler looks after

1, 597 the prayer leaders, as mentioned before, teachers must ask the ruler for permission to (teach there). If it is one of the general mosques, no permission is needed. However, teach​ers and muftis must have some restraining influence in them​selves that tells them not to undertake something for which they are not qualified, so that they may not lead astray those who ask for the right way or cause to stumble those who want to be guided. A tradition says: "Those of you who most boldly approach the task of giving fatwds are most directly heading toward hell." 167 The ruler, therefore, has supervision over (muftis and teachers) and can give, or deny, them permission to exercise their functions, as may be re​quired by the public interest.

(The office of judge)

The office of judge is one of the positions that come under the caliphate. It is an institution that serves the purpose of settling suits and breaking off disputes and dissensions. It proceeds, however, along the lines of the religious laws laid down by the Qur'an and the Sunnah. Therefore, it is one of the positions that belongs to the caliphate and falls under it generally.

At the beginning of Islam, the caliphs exercised the office of judge personally. They did not permit anyone else to function as judge in any matter. The first caliph to charge

36 Cf. Concordance, I, sssb, 1. 16. For the quotation and the preceding remarks, cf. also the last section of the sixteenth chapter of al-Mawardi, al-Ahkdm as-sul/dniyah, p. 180. Cf., further, ar-Righib al-lgfahani, Mu#d​aardt, I, 80.

The Offices of Mufti and Judge

someone else with exercise of (the office of judge) was 'Umar. He appointed Abu d-Darda' 368 to be judge with him in Medina, he appointed Shurayh as judge in al-Basrah, and Abu Musa al-Ash'ari as judge in al-Kufah. On appointing (Abu Musa), he wrote him the famous letter that contains all the laws that govern the office of judge, and is the basis of them. He says in it:"'

Now, the office of judge is a definite religious duty and a generally followed practice.

Understand the depositions that are made before you, for it is useless to consider a plea that is not valid.

Consider all the people equal before you in your court and in your attention, so that the noble will not expect you to be partial and the humble will not despair of justice from you.

The claimant must produce evidence; from the de​fendant, an oath may be exacted.

Compromise is permissible among Muslims, but not any agreement through which something forbidden would be permitted, or something permitted forbidden.

If you gave judgment yesterday, and today upon re​consideration come to the correct opinion, you should not feel prevented by your first judgment from retracting; for justice is primeval, and it is better to retract than to persist in worthlessness.

Use your brain about matters that perplex you and

369 His name is said to have been 'Uwaymir b. Zayd. For Shurayb, cf. n. Ss to Ch. n, above, and for Abu Musa, n. 304 to this chapter, above. For the three judges mentioned here, see also R. J. H. Gottheil's edition of al​Kindi, The History of the Egyptian Judges (Paris, etc., 1908), p. vi. Other sources give other names in this connection.

369 For the document, which has been shown to be pseudepigraphical, cf. Gottheil, pp. vii f.; D. S. Margoliouth in Journal of the Royal Asiatic Society (1910), pp. 307-26; D. Santillana, Istituzioni di diritto musulmano malichita, 11, 569; E. Tyan, Histoire de l'organization judiciaire en pays d'Islam, l, 23 f., 106-113. It is also quoted in Ibn Hamdun, Tadhkirah, Topkapusaray, MS. Ahmet III, 2948, Vol. I, fols. 125b-126a; and Ibn Ukhuwwah, Ma'dlim al​qurbah, pp. 202 f. Cf., further, C. Pellat, Le Milieu balrien et la formation de G`dhi; (Paris, 1953), pp. 283 f.
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to which neither Qur'an nor Sunnah seem to apply. Study similar cases and evaluate the situation through analogy with those similar cases.

If a person brings a claim, which he may or may not be able to prove, set a time limit for him. If he brings proof within the time limit, you should allow his claim, otherwise you are permitted to give judgment against him. This is the better way to forestall or clear up any possible doubt.

All Muslims are acceptable as witnesses against each other, except such as have received a punishment 370 pro​vided for by the religious law, such as are proved to have given false witness, and such as are suspected (of par​tiality) on (the ground of) client status or relationship, for God, praised be He, forgives because of oaths [?] 371 and postpones (punishment) in face of the evidence.

Avoid fatigue and weariness and annoyance at the litigants.

For establishing justice in the courts of justice, God will grant you a rich reward and give you a good reputa​tion. Farewell.

End of 'Umar's letter.

Although the personal exercise of the office of judge was to have been the task of (the caliphs), they entrusted others with it because they were too busy with general politics and too occupied with the holy war, conquests, defense of the border regions, and protection of the center. These were things which could not be undertaken by anyone else because of their great importance. They considered it an easy matter to act as judge in litigation among the people and, therefore,

370 Lit., "received stripes as ..."

371 This translation is similar to the one given by Surdon and Bercher: "God forgives when sworn testimony is rendered." That is, oaths and evi​dence should be treated with the greatest respect, because they are considered decisive in God's eyes. However, we would expect the preposition min in this case, instead of 'an. The other translators follow the simpler text of the other sources, reading "God alone knows the hidden thoughts."

The Office of Judge

had themselves represented by others in the exercise of (the

office of judge), so as to lighten their own (burden). Still, i, ss9 they always entrusted the office only to people who shared in their group feeling either through (common) descent or their status as clients. They did not entrust it to men who were not close to them in this sense.

The laws and conditions that govern the institution (of the judiciary) are known from works on jurisprudence and, especially, from books on administration (al-Ahkam as​sultaniyah). In the period of the caliphs, the duty of the judge was merely to settle suits between litigants. Gradually, later on, other matters were referred to them more and more often as the preoccupation of the caliphs and rulers with high policy grew. Finally, the office of judge came to include, in addition to the settling of suits, certain general concerns of the Muslims, such as supervision of the property of insane per​sons, orphans, bankrupts, and incompetents who are under the care of guardians; supervision of wills and mortmain do​nations and of the marrying of marriageable women without guardians (wall) to give them away 171 according to the opinion of some authorities; supervision of (public) roads and buildings; examination of witnesses, attorneys, and court substitutes,"' to acquire complete knowledge and full ac​quaintance relative to their reliability or unreliability. All these things have become part of the position and duties of a judge.

Former caliphs had entrusted the judge with the super​vision of torts."' This is a position that combines elements both of government power and judicial discretion. It needs a

371 One of the fundamental requirements for marriage in Islamic law is that the bride must have a wall, usually the father or another close relative, to give her away. D adds another phrase before this, namely, "the marrying of marriageable Muslim girls," apparently because the word translated above as "marriageable women" (aydmd) was understood in its usual meaning of "widows."

"i These are three classes of court officials, for whose appointment the judge is responsible.

374 For the maxdlim, cases for which the religious law does not provide, cf. p. xlviii, above.
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strong hand and much authority to subdue the evildoer and restrain the aggressor among two litigants. In a way, it serves to do what the judges and others are unable to do. It is concerned with the examination of evidence, with punish​ments not foreseen by the religious law, with the use of in​direct and circumstantial evidence, with the postponement of

1,400 judgment until the legal situation has been clarified, with at​tempts to bring about reconciliation between litigants, and with the swearing in of witnesses. This is a wider field than that with which the judges are concerned.

The first caliphs exercised that function personally until the days of the 'Abbasid al-Muhtadi. Often, they also dele​gated it to their judges. 'All,"' for instance, (delegated torts) to his judge, Abu Idris al-Khawlani; 376 al-Ma'min to

Yahya b. Aktham; 377 and al-Mu'tasim to Ibn Abi Du'id.378
They also often entrusted the judges with leadership of the holy war in summer campaigns. Yahyi b. Aktham thus went on a summer campaign against the Byzantines in the days of al-Ma'mun. The same was done by Mundhir b. Sa'id ,379 judge under the Spanish Umayyad 'Abd-ar-Rahman an-Nasir. Making appointments to these functions was the task of the caliphs or of those to whom they entrusted it, such as a min​ister to whom full powers were delegated, or a ruler who had gained superiority.

(The police)

In the 'Abbasid dynasty and in the dynasties of the Umay​yads in Spain and under the 'Ubaydid(-Fatimids) in Egypt and the Maghrib, the control of crimes and imposition of

876 Bulaq: 'Umar.

376 His name is supposed to have been 'A'idh-Allah b. 'Abdallah. Cf., for instance, Ibn Ilajar, Tahdhib, V, 85 ff.

377 Cf. n. i01 to Ibn Khald6n's Introduction, above. The campaign re​ferred to is probably the one mentioned by at-Tabari, Annales, II, 1104, anno 216 [831].

878 Ahmad b. Abi Du'ad died in 240 [854]. Cf. at-Tabari, III, 1421.

ors Born in 273 [886/87], Mundhir died in 355 [966]. Cf. Ibn al-Faratji, Ta'rikh'ulamd' al-Andalus (Bibliotheca Arabico-Hispana, No. 8) (Madrid, 1890-92), II, 17 f.
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punishments required by the religious law was also a special

(task) and was delegated to the chief of police (sahib ash​shurtah).a8o The police is another religious function that under

these dynasties belonged to the positions connected with the religious law. Its field is somewhat wider than that of the office of judge. It makes it possible for suspects to be brought into court. It decides upon preventive punishments before crimes have been committed. It imposes the punishments re​quired by the religious law where they are due, and deter​mines compensation in cases of bodily injury where the law of talion applies. It imposes punishments not provided for by the religious law, and provides for corrective measures against those who did not execute the crimes (they planned).

The proper functions of the police and of torts were for​gotten during the dynasties in which the nature of the cali- 1, 401 phate was no longer remembered. Torts were transferred to the ruler whether he had been delegated by the caliph to take care of them or not. The police function was split into two parts. One of them was that of taking care of suspects, im​posing the punishments required by the religious law, and amputating (criminals condemned for crimes punished by the amputation of a limb), and seeing to it that the laws of talion were applied where appropriate. For these duties, the dynas​ties appointed an official who exercised his office in the service of the political (establishment) without reference to the religious laws. (That official) was sometimes called wall (governor), and sometimes shurtah (police). The remaining (former police functions dealt with) punishments not pro​vided for by the religious law and the imposition of punish​ments for crimes fixed by the religious law. They were combined with the functions of judge previously mentioned. They became part of the official duties of the office (of judge), and have so remained down to this time.

This position was taken away from the people who shared in the group feeling of the dynasty. When there was a re​

980 Cf. 2:35 ff., below.

457

Chapter m: Section 29

ligious caliphate, the caliph entrusted the function, since it was a religious office, only to Arabs or to clients-allies, slaves, or followers-who shared in their group feeling and upon whose ability and competence to execute the tasks they could rely.

When the character and appearance of the caliphate
changed and royal and government authority took over, the
religious functions lost to some degree their connection with
(the powers in control), in as much as they did not belong
among the titles and honors of royal authority. The Arabs
later on lost all control of the government. Royal authority
fell to Turkish and Berber nations. These caliphal functions,
as far as their character and the group feeling that belonged
to them was concerned, were even more remote from them
(than from their predecessors). This was because the Arabs
had been of the opinion that the religious law was their re​
ligion and that the Prophet was one of them and that his
1, 402 religious laws distinguished them in their thought and action
from the (other) nations. The non-Arabs did not think that
way. If they had some respect for (these functions) it was
merely because they had become Muslims. Therefore, they
came to entrust them to men outside their own group who
had become familiar with (these functions) in the dynasties of
former caliphs. Under the influence of the luxury of the dy​
nasties to which they had been accustomed for hundreds of
years, these people had forgotten the old desert period and
desert toughness. They had acquired (the habits of) seden​
tary culture, luxurious customs, tranquillity, and lack of
ability to take care of themselves. In the kingdoms that suc​
ceeded the (rule of the) caliphs, the functions of the caliphate
became the prerogative of this kind of urban weakling. They
were no longer exercised by people of prestige, but by per​
sons whose qualifications were limited, both by their descent
(which was different from that of the men in power) and by
the (habits of) sedentary culture to which they had become
accustomed. They were despised as sedentary people are,
who live submerged in luxury and tranquillity, who have no
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connection with the group feeling of the ruler, and who de​

pend on being protected (by others). Their position in the

dynasty derives from the fact that (the dynasty) takes care of

the Muslim religious community and follows the religious

laws, and that these persons know the laws and can interpret

them through legal decisions (fatwd). They have no standing

in the dynasty because they are honored as personalities. Their standing merely reflects an affectation of respect for their position in the royal councils, where it is desired to make a show of reverence for the religious ranks. They do not have executive authority to make decisions in (these councils). If they participate in (the making of decisions), it is just as a matter of form, with no reality behind it. Execu​tive authority in reality belongs to those who have the power to enforce (their decisions). Those who do not have the power (to enforce their decisions) have no executive au​thority. They are merely used as authorities on religious law, and their legal decisions (fatwd) are accepted. This is indeed

the fact. God gives success.
,403

Some scholars think that this is not right, and that rulers who keep jurists and judges out of (their) councils act wrongly, since Muhammad said, "The scholars are the heirs of the prophets." 381 However, it should be known that it is not as (such scholars) thinks"' Royal and governmental au​thority is conditioned by the natural requirements of civiliza​tion; were such not the case, it would have nothing to do with politics. The nature of civilization does not require that (jurists and scholars) have any share (in authority). Advisory and executive authority belongs only to the person who con​trols the group feeling and is by it enabled to exercise au​thority, to do things or not do them. Those who do not have group feeling, who have no control over their own affairs, and who cannot protect themselves, are dependent upon others. How, then, could they participate in councils, and why

"' Cf. Handbook, p. 234a. One ought not to be surprised to find this tradi​tion constantly quoted in scholarly works. 382 Cf. 5:314 f., below.

459

Chapter m: Section 29

should their advice be taken into consideration? Their advice as derived from their knowledge of the religious laws (is taken into consideration) only in so far as they are consulted for legal decisions (fatwd). Advice on political matters is not their province, because they have no group feeling and do not know the conditions and laws which govern (group feel​ing). To pay honor to (jurists and scholars) is an act of kind​ness on the part of rulers and amirs. It testifies to their high regard for Islam and to their respect for men who are in any way concerned with it.

To understand Muhammad's statement, "The scholars are the heirs of the prophets," it should be realized that the jurists of this time and of the recent past have represented the religious law mainly by ruling on ritual practices and questions of mutual dealings (among Muslims). They make (such rulings) for those who need them to be able to act in accordance with them. This has been the goal of (even) the greatest among (them). They are identified with (the reli​gious law) only to a limited extent (and are known to be ex​perts in it only) under certain conditions. The early Muslims, as well as pious and austere Muslims, on the other hand, rep​resented the religious law in (all its aspects) and were identi​fied with (all of) it and known to have had a thorough (practical) knowledge of its ways. People who represent the religious law without (recourse to the process of) transmis​sion, may (be called) "heirs." Such, for instance, were the men mentioned in al-Qushayri's Risdlah.383 People who com​bine the two things 384 are religious scholars, the real "heirs," such as the jurists among the men of the second generation, the ancient Muslims, and the four imams,"' as well as those who took them as models and followed in their steps. In the case of a Muslim who has only one of the two things, the better claim to be called an "heir" goes to a pious person

388 Cf. n. 456 to Ch. vi, and 3 :82, 85, and 102, below.

784 That is, theoretical and practical knowledge.

788 That is, the heads of the four juridical schools, not the first four

caliphs.

The Position of Official Witness

rather than to a jurist who is not pious. The pious man has inherited a quality. The jurist who is not pious, on the other hand, has not inherited anything. He merely makes rulings for us as to how to act. This applies to the majority of con​temporary (jurists) 386 "except those who believe and do good, and they are few." 387

The position of official witness (`adalah)

(The position of official witness) is a religious position depending on the office of judge and connected with court practice. The men who hold it give testimony-with the judge's permission-for or against people's (claims). They serve as witnesses when testimony is to be taken, testify during a lawsuit, and fill in the registers which record the rights, possessions, and debts of people and other (legal) transactions. This is the significance of the position.

We 389 have mentioned "the judge's permission" because people may have become confused, and (then) only the judge knows who is reliable and who not. Thus, in a way, he gives permission (and he does so only) to those of whose probity he is sure, so that people's affairs and transactions will be properly safeguarded.

The prerequisite governing this position is the incum​bent's possession of the quality of probity (`addlah) according

to the religious law, his freedom from unreliability. Further- 1, 405 more, he must be able to fill in the (court) records and make

786 Ergo, the jurists among our scholars cannot be called "heirs." Mu​bammad's statement does not apply to them, and the rulers, therefore, are not acting wrongly if they do not consult them.

389 Qur'an 38.24 (23).

lee In order to understand much of the discussion in this section, one must keep in mind the fact mentioned by Ibn Khaldun only at the end, that 'addlah has come to mean two things. The one is "probity," considered as one of the conditions of the caliphate or other high office; cf. n. 107 to Ibn Khaldun's Introduction, above, and n. 232 to this chapter. In that sense, 'addlah also means a person's reliability as a transmitter of traditions and as a religious scholar. The other usage is to designate the office of official witness, originally a "fair" ('ddil) man, one who possessed "probity" ('addlah).

789 This paragraph was added in the margin of C and is incorporated in the text of D.
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out contracts in the right form and proper order and cor​rectly, (observing) the conditions and stipulations governing them from the point of view of the religious law. Thus, he must have such knowledge of jurisprudence as is necessary for the purpose. Because of these conditions and the experi​ence and practice required, (the office) came to be restricted to persons of probity. Probity came to be (considered) the particular quality of persons who exercise this function. But this is not so. Probity is one of the prerequisites qualifying them for the office.

The judge must examine their conditions and look into their way of life, to make sure that they fulfill the condition of probity. He must not neglect to do so, because it is his duty to safeguard the rights of the people. The responsi​bility for everything rests with him, and he is accountable for the outcome.

Once (official witnesses) have been shown clearly to be qualified for the position, they become (more) generally use​ful (to the judges). (They can be used) to find out about the reliability of other men whose probity is not known to the judges, because of the large size of cities and the confused conditions (of city life). (It is necessary to know their re​liability) because it is necessary for judges to settle quarrels among litigants with the help of reliable evidence. In assess​ing the reliability of (the evidence), they usually count upon these professional witnesses. In every city, they have their own shops and benches where they always sit, so that people who have transactions to make can engage them to function as witnesses and register the (testimony) in writing.

The term "probity" (`adalah) thus came to be used both for the position whose significance has just been explained and for "probity (reliability)" as required by the religious law, which is used paired with "unreliability." The two are the same, but still, they are different. And God knows better.

Market supervision (bisbah) and mint

The office of market supervisor (hisbah) is a religious i, 406 position. It falls under the religious obligation "to command

Market Supervision (hisbah) and Mint

to do good and forbid to do evil," which rests with the person in charge of the affairs of the Muslims. He appoints to the position men whom he considers qualified for it. The obliga​tion thus devolves upon the appointee. He may use other men to help him in his job. He investigates abuses and ap​plies the appropriate punishments and corrective measures. He sees to it that the people act in accord with the public in​terest in the town (under his supervision). For instance, he prohibits the obstruction of roads. He forbids porters and boatsmen to carry too heavy loads. He orders the owners of buildings threatening to collapse, to tear them down and thus remove the possibility of danger to passersby. He pre​vents teachers in schools and other places from beating the young pupils too much." His authority is not restricted to cases of quarrels or complaints, but he (has to) look after, and rule on, everything of the sort that comes to his knowl​edge or is reported to him. He has no authority over legal claims in general but he has authority over everything re​lating to fraud and deception in connection with food and other things and in connection with weights and measures. Among his duties is that of making dilatory debtors pay what they owe, and similar things that do not require hearing of evidence or a legal verdict, in other words, cases with which a judge would have nothing to do because they are so com​mon and simple. (Such cases,) therefore, are referred to the person who holds the office of market supervisor to take care of them.

The position of (market supervisor), consequently, is subordinate to the office of judge. In many Muslim dynasties, such as the dynasties of the `Ubaydid(-Fatimids) in Egypt and the Maghrib and that of the Umayyads in Spain, (the office of market supervisor) fell under the general jurisdiction of the judge, who could appoint anyone to the office at dis​cretion. Then, when the position of ruler became separated

from the caliphate and when (the ruler) took general charge i, 407 of all political matters, the office of market supervisor became one of the royal positions and a separate office.

30 Cf. n. 32 to Ch. ii, above.
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The office of the mint is concerned with the coins used by Muslims in (commercial) transactions, with guarding against possible falsification or substandard quality (clipping) when the number of coins (and not the weight of their metal) is used in transactions, and with all else relating to (monetary matters.) Further, the office is concerned with putting the ruler's mark upon the coins, thus indicating their good quality and purity. The mark is impressed upon the coins with an iron seal that is especially used for the purpose and that has special designs (legends) on it. It is placed upon the dinar and the dirham after their proper weight has been established, and is then beaten with a hammer until the de​signs have been impressed upon the coin. This then indicates the good quality of the coin according to the best methods of melting and purification customary among the inhabitants of a particular region under the ruling dynasty. (The metal standard) is not something rigidly fixed but depends upon independent judgment. Once the inhabitants of a particular part or region have decided upon a standard of purity, they hold to it and call it the "guide" (imam) or "standard" ('iyar). They use it to test their coins. If they are sub​standard, they are bad.

Supervision of all these things is the duty of the holder of the office (of the mint). In this respect, it is a religious office and falls under the caliphate. It used to belong to the general jurisdiction of the judge, but now has become a sep​arate office, as is the case with that of market supervision.

This is all that is to be said about caliphal positions. There were other positions that disappeared when the things that were their concern disappeared. Further, there are posi​tions that became positions of rulers other than the caliph. Such are the positions of amir and wazir, and those concerned

391 Cf. also 2:54 fl., below.
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with warfare and taxation. They will be discussed later on in their proper places.

The position concerned with (prosecution of) the holy war ceased to exist when the holy war was no longer waged, save in a few dynasties which, as a rule, classify the laws governing it under the governmental (and not the caliphal) authority. Likewise, the office of marshal of the nobility consisting of relatives of the caliphs, whose descent gives them a claim to the caliphate or to an official pension, disap​peared when the caliphate ceased.

In' general, the honors and positions of the caliphate merged with those of royal authority and political leadership. This is the present situation in all dynasties.

God governs all affairs in His wisdom.

[ 3o J The title of "Commander of the Faithful," which is characteristic of the caliph.

It was created in the period of the first four caliphs. This is because the men around Muhammad and all the other early Muslims called Abu Bakr, when he received the oath of allegiance, "representative" (khal fah, caliph) of the Mes​senger of God. This form (of address) was used until he died. Then, the oath of allegiance was rendered to 'Umar who was appointed by (Abu Bakr), and people called 'Umar "Rep​resentative of the Representative of the Messenger of God." However, they considered the title somewhat cumbersome. It was long and had a succession of genitives. (With suc​cessive caliphs,) that (style) would become longer and longer and end up as a tongue twister, and (the title) would no longer be distinct and recognizable because of the great num​ber of dependent genitives. Therefore, they tried to replace the title by some other one appropriate to a (caliph).

The leaders of (military) missions used to be called "amIrs," a fail (formation) connected with imarah (com​mandership). Before becoming Muslims, people used to call the Prophet "Amir of Mecca" and "Amir of the Hij £z." The men around Muhammad also used to call Sa'd b. Abi Waggas
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"Commander (amir) of the Muslims," because he com​manded the army at al-Qadisiyah. (The army there) at that time was the largest agglomeration of Muslims (that existed).

Now, it so happened that one of the men around Mu​hammad addressed 'Umar as "Commander of the Faithful" (amir al-mu'mintn). People liked (this form of address) and approved it. Thus, they called 'Umar by (this title). It is said that the first to call him by this title was 'Abdallah b. Jahsh.392 According to others, it was 'Amr b. al-'As and al​Mughirah b. Shu'bah. Again, according to others, it was a messenger [?] 393 who brought (the news) of victory from a (military) mission. He entered Medina and asked for 'Umar with the words, "Where is the Commander of the Faithful?" The men around ('Umar) heard this and liked it. They said: "Indeed, you give him the right title. He is truly the Com​mander of the Faithful." Thus, they called 'Umar (Com​mander of the Faithful), and this became his title among the people. The caliphs who succeeded him inherited the title as a characteristic which no other person shared with them. This was the case with all the Umayyads.

The Shi'ah used the title of Imam for 'Ali, ascribing to him the "imamate," which is a related expression for caliph​ate. (They called him Imam,) in order to display the novel theory that 'Ali was more entitled to lead the prayer (imamah) than Abu Bakr. They restricted the title (of Imam) to ('Ali) and to those after him whom they considered his successors to the caliphate. All these men were called Imam

'' Actually, Ibn Jabsh-who died at Uhud in 625-is said to have himself been addressed as "Commander of the Faithful" during a raid he made in the year preceding his death. Cf. Ibn Sa'd, Tabaqdt, 1111, 63, 11. 15 f. The stories about the introduction of the title vary greatly. It is even said that Muhammad addressed 'Umar as "Commander of the Faithful." Cf. Ibn Kathir, Biddyah, VII, 137.

"' Possibly band. I do not know of any Burayd in this context. However, according to al-'Askari, Awd'il, Paris, MS. Ar. 5986, fols. 75b-76a, one of two messengers involved in this story was Labid b. Rabi'ah (apparently, the famous poet). Ibn Khaldan's source may have had Labid or some other proper name in this place.

466

The Title "Commander of the Faithful"

as long as their propaganda for them was clandestine. But

when they eventually seized power (openly), they changed the title of their successors to that of Commander of the Faithful. This was done by the 'Abbasid Shl'ah. They had always called their leaders Imam down to Ibrahim, for whom 1, 410 they came out into the open and unfurled the banner of war. When (Ibrahim) died, his brother as-Saffah was called Com​mander of the Faithful. The same was the case with the extremist Shi'ah in Ifrigiyah. They always called their lead​ers, who were descendants of Ismail, Imam, until 'Ubaydal​lah al-Mahdi came to power. They continued to call him, and also his son and successor Abu 1-Qasim, Imam. But when their power was secure, their successors were called Com​mander of the Faithful. The same was the case with the Idrisids in the Maghrib. They called Idris, and also his son and successor Idris the Younger, Imam. This is (Shi'ah) procedure.

The caliphs inherited the title of Commander of the Faithful from each other. It became a characteristic of the ruler of the IIijaz, Syria, and the 'Iraq, the regions that were the home of the Arabs and the center of the Muslim dynasty and the base 399 of Islam and Muslim conquest. Therefore, (it was no longer distinctive) when the ('Abbasid) dynasty reached its flowering and prime, (and) another style of ad​dress gained currency, one that served to distinguish them from each other, in as much as the title of Commander of the Faithful was one they all had. The 'Abbasids took surnames such as as-Saffah, al-Mansur, al-Mahdi, al-Hadi, ar-Rashid, and so on, and thus created a sort of cover to guard their proper names against abuse by the tongues of the common people and protect them against profanation. (They con​tinued with that custom) down to the end of the dynasty. The 'Ubaydid(-Fatimids) in Ifrigiyah and Egypt followed their example.

The Umayyads refrained from that (for a long time). The

394 A;1, as in A, C, and D. Bulaq and B have ahl "people."
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earlier Umayyads in the East had done so, in keeping with their austerity and simplicity. Arab manners and aspirations had not yet been abandoned in their time, and (the Umay​yads) had not yet exchanged Bedouin characteristics for those of sedentary culture. The Umayyads in Spain also re​frained from such titles, because they followed the tradition of their ancestors. Moreover, they were conscious of their inferior position, since they did not control the caliphate which the 'Abbasids had appropriated, and had no power over ass the Hijaz, the base of the Arabs and Islam, and were remote from the seat of the caliphate around which the group feeling (of the Arabs) centered. By being rulers of a remote region, they merely protected themselves against the perse​cution of the 'Abbasids. Finally, however, at the beginning of the fourth [tenth] century, the (Umayyad) 'Abd-ar​Rahman the Last 396 (III) an-Nasir (b. Muhammad) b. al​amir 'Abdallah b. Muhammad b. 'Abd-ar-Rahman II, ap​peared on the scene. It became known how greatly the liberty of the caliphate in the East had been curtailed and how the clients of the 'Abbasids had taken control of the dynasty and had achieved complete power to depose, replace, kill, or blind the caliphs. 'Abd-ar-Rahman III, therefore, adopted the ways of the caliphs in the East and in Ifrigiyah: He had himself called Commander of the Faithful and as​sumed the surname of an-Nasir-li-din-Allah. This custom, which he had been the first to practice, was followed and be​came an established one. His ancestors and the early (Umay​yads) had not had it.

This situation prevailed down to the time when Arab group feeling was completely destroyed and the caliphate lost its identity. Non-Arab clients gained power over the 'Abbasids; followers (of their own making) gained power over the 'Ubaydid(-Fatimids) in Cairo; the Sinhajah gained

797 "The caliphate . . . power over" appears in the margin of C and in the text of D.

396 There were, however, other Umayyads called 'Abd-ar-Rabman after an-Na,ir.
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power over the realm of Ifrtgiyah; the Zanitah gained power

over the Maghrib; and the reyes de ta?fas in Spain gained

power over the Umayyads. (Each of) these (groups) took

over part of (the caliphate). The Muslim empire dissolved. The rulers in the West and the East adopted different titles. Formerly, they had all been called by the name of Sultdn.

The non-Arab rulers in the East were distinguished by the caliphs with special honorific surnames indicating their subservience and obedience and their good status as officials. (Such surnames included) Sharaf-ad-dawlah, 'Adud-ad​dawlah, Rukn-ad-dawlah, Mu'izz-ad-dawlah, Nasir-ad-daw​lah, Nizam-al-mulk, Bahi'-al-mulk, Dhakhirat-al-mulk, and so on."" The 'Ubaydid (-Fatimids) used also to distinguish the Sinhajah amirs in that manner. When these men gained control over the caliphs, they were satisfied to keep these surnames and did not adopt caliphal titles out of deference to the institution and in order to avoid any usurpation of its peculiar characteristics, as is customary among those who gain power and control (over an existing institution), as we have stated before .397 However, later on, the non-Arabs in the East strengthened their grip on royal authority and be​came more and more prominent in state and government. The group feeling of the caliphate vanished and dissolved completely. At that time, these non-Arabs were inclined to adopt titles that were characteristic of royal authority, such as an-Nasir and al-Mansur. This was in addition to the titles they had previously held and which indicated that they were no longer clients and followers through the fact that they were simply combinations with din (religion), such as Salah-ad-din, Asad-ad-din, and NGr-ad-din.as7a
The reyes de talfas in Spain, who had a powerful grip on

798v These surnames may be translated as follows: Honor of the Dynasty, Strong Arm of the Dynasty, Pillar of the Dynasty, Champion of the Dynasty, Defender of the Dynasty, Order of the Kingdom, Splendor of the Kingdom, Treasure of the Kingdom, etc.

797 Cf. p. 379, above, and 2:11, below.

797° That is, Welfare of the Religion, Lion of the Religion, and Light of the Religion.
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(the caliphate) by virtue of the fact that they shared in its tribal group feeling, divided up and distributed among them​selves the caliphal titles. They had themselves called an​Nasir, al-Mansur, al-Mu'tamid, al-Muzaffar, and so on. Ibn Sharaf criticized them for this in these verses:

What makes me feel humble in Spain

Is the use of the names Mu'tasim and Mu'tadid there. Royal surnames not in their proper place:

Like a cat that by blowing itself up imitates the lion."'

The Sinhajah restricted themselves to the display titles that the 'Ubaydid(-Fatimid) caliphs had given them, such as Nasir-ad-dawlah, Sayf ad-dawlah,300 and Mu'izz-ad-dawlah. They kept to this (even) when they exchanged the 'Ubaydid​(-Fatimid) propaganda for that of the 'Abbasids. Later on, as the distance between them and the caliphate grew, they forgot the period of (the caliphate). They forgot these titles and restricted themselves to the name of Sultan. The same was the case with the Maghrawah rulers in the Maghrib. The only title they adopted was that of Sultan, in accordance with Bedouin custom and desert austerity.

At the time when the name of the caliphate had become extinct and its influence non-existent, the Lamtunah (Almo​ravid) ruler Yusuf b. Tashfin made his appearance among the Berber tribes in the Maghrib. He became the ruler of both shores. He was a good and conservative man who, conse​quently, in order to comply with all the formalities of his religion, wished to submit to the caliphal authority. He ad​dressed himself to the 'Abbasid al-Mustazhir and sent to him two shaykhs from Sevilla as his ambassadors, 'Abdallah b. al-'Arabi and ('Abdallah's) son, Judge Abu Bakr .900 They

398 Cf. p. 316, above.

3s' Sayf-ad-dawlah is added in C and D.

w0 For Abu Bakr, cf. n. 353 to this chapter, above. He and his father, 'Abdallah b. Mubammad, left on the pilgrimage in 485 [10921, and visited Baghdad twice, once before the pilgrimage and once afterwards; they per​formed the pilgrimage in 489 [10961. It must have been in 1097/98, during
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were to transmit the oath of allegiance to (al-Mustazhir) and were to ask him to appoint and invest Ibn Tashfin as ruler over the Maghrib. They returned with the caliphal appoint​ment of Ibn Tashfin as ruler over the Maghrib and with (permission to) use the caliphal style in dress and flag. In (the document, the caliph) addressed (Ibn TashfIn) as "Com​mander of the Muslims," 401 in order to honor and distinguish him. Ibn Tashfin, therefore, took that as his title. Others say that he had been called "Commander of the Muslims" before that, out of deference to the high rank of the caliphate, be​cause he and his people, the Almoravids, practiced Islam and followed the Sunnah.

The Mahdi (of the Almohads) followed upon the (Almo​ravids). He made propaganda for the truth. He adopted the tenets of the Ash'arites and criticized the Maghribis for having deviated from them by returning to the ancestral tra​dition of rejecting allegorical interpretation of explicit state​ments of the religious law, a rejection that leads to (anthropo​morphism),402 as is known from the Ash'arite school. He called his followers Almohads (champions of the strict one​ness of God), displaying (by the choice of that name) his disapproval (of anthropomorphism). He followed the opinion of the 'Alids with regard to "the Infallible Imam" 403 who must exist in every age and whose existence preserves the order of the world. (Al-Mahdi) was at first called Imam, in accordance with the afore-mentioned Shi'ah practice with re​gard to the title of their caliphs. The word al-ma'sum (in​fallible) was linked (with Imam) to indicate his tenet con​cerning the infallibility of the Imam. In the opinion of his followers, he was above the title of Commander of the Faith​

their second stay in Baghdad, that Ibn Tashfin commissioned them to act as his ambassadors to al-MustaThir (1094-1118). 'Abdallah died on their re​turn trip in 493 [1099]. Cf. Ibn Farbun, Dibdj, pp. 281 f. For the embassy, cf. also 'Ibar, VI, 188; de Slane (tr.), II, 82.

401 And not the caliphal title "Commander of the Faithful," which the Almoravids did not use.

101 The word "anthropomorphism" is expressly added in Bulaq.

40D For ma', um, 'ilmah, cf. pp. 185 and 403, above.
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ful. (To avoid this title) was in accordance with the tenets of the old Shi'ah, and (he also avoided it), because to use it meant sharing it with the foolish young descendants of the caliphs who were alive in the East and the West at that time. 'Abd-al-Mu'min, who was appointed successor to (the Mahdi), did adopt the title of Commander of the Faithful. His successors, the caliphs of the Banu 'Abd-al-Mu'min, followed his example, and so did their successors, the Hafsids in Ifrigiyah.404 They appropriated it exclusively as their own, since their shaykh, the Mahdi, had made (religious) propaganda (justifying the use of) that (title) and since the power belonged to him and to his friends (clients) who suc​ceeded him and to nobody else, because Qurashite group feeling had completely ceased to exist. Thus, (the use of the title) came to be their custom.

When governmental (authority) in the Maghrib lapsed and the Zanatah took power, their first rulers continued the ways of desert life and simplicity and followed the Lamtunah (Almoravids) in using the title of Commander of the Mus​lims, out of deference to the high rank of the caliphate. They rendered obedience, first to the caliphate of the Banu 'Abd​al-Mu'min, and afterwards to that of the Hafsids. The later (Zanatah) rulers aspired to the title of Commander of the Faithful, and are using it at this time to comply fully with royal aspirations and the ways and characteristics of royal authority. "God has the power to execute His commands." 411

[ 31 ] Remarks on the words "Pope" and "Patriarch" in the Christian religion and on the word "Kohen" used by the Jews.

It 90B should be known that after the removal of its prophet, a religious group must have someone to take care of it. (Such a person) must cause the people to act according to the religious laws. In a way, he stands to them in the

Religious Leaders of Jews and Christians

place (khal fah, caliph) of their prophet, in as much as (he urges) the obligations which (the prophet) had imposed upon them. Furthermore, in accordance with the afore-men​tioned 907 need for political leadership in social organization, the human species must have a person who will cause them to act in accordance with what is good for them and who will prevent them by force from doing things harmful to them. Such a person is the one who is called ruler.

In the Muslim community, the holy war is a religious duty, because of the universalism of the (Muslim) mission and (the obligation to) convert everybody to Islam either by persuasion or by force. Therefore, caliphate and royal au​thority are united in (Islam), so that the person in charge can devote the available strength to both of them 408 at the same time.

The other religious groups did not have a universal mis​sion, and the holy war was not a religious duty to them, save only for purposes of defense. It has thus come about that the person in charge of religious affairs in (other religious groups) is not concerned with power politics at all. (Among them,) royal authority comes to those who have it, by acci​dent and in some way that has nothing to do with religion. It comes to them as the necessary result of group feeling, which by its very nature seeks to obtain royal authority, as we have mentioned before,409 and not because they are under obligation to gain power over other nations, as is the case with Islam. They are merely required to establish their re​ligion among their own (people).

This is why the Israelites after Moses and Joshua re​mained unconcerned with royal authority for about four hun​dred years 910 Their only concern was to establish their re​ligion. The person from among them who was in charge of

their religion was called the Kohen. He was in a way the 1, 416

907 Cf. pp. 92 and 380 f., above.

'08 That is, toward religion (caliphate) and politics (royal authority). 409 Cf. pp. 284 fl., above.
410 'Ibar, II, 88, has "three hundred."

4" "In Ifriqiyah" is added in the margin of C and is in the text of D. as Qur'an 12.21 (21).
406 Cf. Issawi, pp. 136 f.
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representative (caliph) of Moses. He regulated the prayers and sacrifices of the Israelites. They made it a condition for (the Kohen) to be a descendant of Aaron, as it had been destined for him and his children by divine revelation.411 For (supervision of the) political matters which naturally arise among human beings, the Israelites selected seventy elders who were entrusted with a general legal authority. The Kohen was higher in religious rank than they and more remote from the turbulent legal authority. This continued to be (the situation among the Israelites) until the nature of group feeling made itself fully felt and all power became political. The Israelites dispossessed the Canaanites of the land that God had given them as their heritage in Jerusalem and the surrounding region, as it had been explained to them through Moses. The nations of the Philistines, the Canaan​

ites, the Armenians [!],412 the Edomites, the Ammonites, and

the Moabites fought against them. During that (time), po​litical leadership was entrusted to the elders among them. The Israelites remained in that condition for about four hundred years. They did not have any royal power and were annoyed by attacks from foreign nations. Therefore, they asked God through Samuel, one of their prophets, that He permit them to make someone king over them. Thus, Saul became their king. He defeated the foreign nations and killed 411 Goliath, the ruler of the Philistines. After Saul, David became king, and then Solomon. His kingdom flour​ished and extended to the borders of the Hijaz and further to the borders of the Yemen and to the borders of the land of the Romans (Byzantines). After Solomon, the tribes split into two dynasties. This was in accordance with the neces​sary consequence of group feeling in dynasties, as we have mentioned before. One of the dynasties was that of the ten tribes in the region of Nablus, the capital of which is Samaria

411 Bulaq: "since Moses left no offspring." Cf. also p. 412, above.

412 Cf. p. 334, above.

413 The subject of the active verb is Saul, though Ibn Khaldun was aware that Saul did not kill Goliath personally, but "had him killed." Cf. 'Ibar, II, 95.

The Kohen in Jewish History

(Sabastiyah),414 and the other that of the children of Judah and Benjamin in Jerusalem 915 Nebuchadnezzar, the king of Babylon, then deprived them of their royal authority. He first (dealt with) the ten tribes in Samaria (Sabastiyah) '411 and then with the children of Judah in Jerusalem. Their royal authority had had an uninterrupted duration of a thousand years. Now he destroyed their temple, burnt their Torah, and killed their religion. He deported the people to Isfa​han 417 and the 'Iraq. Eventually, one of the Persian Kayyanid (Achaemenid) rulers brought them back to Jerusalem, seventy years after they had left it. They rebuilt the temple and re-established their religion in its original form with priests only. The royal authority belonged to the Persians.

Alexander and the Greeks then defeated the Persians, and the Jews came under Greek domination. The Greek rule then weakened, and, with the help of (their) natural group feeling, the Jews rose against the Greeks and made an end to their domination over them. (Jewish) royal authority was in charge of their Hasmonean priests. (The Hasmoneans) fought the Greeks. Eventually, their power was destroyed. The Romans defeated them, and (the Jews) came under Roman domination. (The Romans) advanced toward Jerusa​lem, the seat of the children of Herod, relatives by marriage of the Hasmoneans and the last remnant of the Hasmonean dynasty. They laid siege to them for a time, finally conquer​ing (Jerusalem) by force in an orgy of murder, destruction, and arson. They laid Jerusalem in ruins and exiled (the Jews) to Rome and the regions beyond. This was the second de​struction of the temple. The Jews call it "the Great Exile."

"14 As indicated in this and the following two notes, Ibn Khaldun originally had some rather incorrect geographical information in his earlier text, which he corrected later. In C the corrections are applied in the text or in the margin. In D they appear incorporated in the text. Originally the text here had "the Jazirah and Mosul."

The Arabic form of Samaria, Sebaste, is vocalized Fubustiyah in C.

115 The earlier text added: "and Syria."

'16 "In Samaria" is an addition of C and D.

4L1 For this legend concerning the origin of the Jewish settlement in I1fahin, cf. W. J. Fischel in The Joshua Starr Memorial Volume, pp. 112 f.

1, 418

1, 417
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After that, they had no royal authority, because they had lost their group feeling. They remained afterwards under the domination of the Romans and their successors. Their re​ligious affairs were taken care of by their head, called the Kohen.

The Messiah (Jesus) brought (the Jews) his religion, as is known. He abolished some of the laws of the Torah. He performed marvelous wonders, such as healing the insane 411 and reviving the dead. Many people joined him and believed in him. The largest group among his following were his companions, the Apostles. There were twelve of them. He sent some of them'as messengers (Apostles) to all parts of the world. They made propaganda for his religious group. That was in the days of Augustus, the first of the Roman emperors, and during the time of Herod, the king of the Jews, who had taken away royal authority from the Hasmo​neans, his relatives by marriage. The Jews envied (Jesus) and declared him a liar. Their king, Herod, wrote to the Roman Emperor, Augustus, and incited him against (Jesus). The Roman Emperor gave (the Jews) permission to kill him, and the story of Jesus as recited in the Qur'an oc​

curred 419

The Apostles divided into different groups. Most of them went to the country of the Romans and made propaganda for the Christian religion. Peter was the greatest of them. He settled in Rome, the seat of the Roman emperors. They 420 then wrote down the Gospel that had been revealed to Jesus, in four recensions according to their different traditions. Matthew wrote his Gospel in Jerusalem in Hebrew. It was translated into Latin by John, the son of Zebedee, one of (the Apostles). (The Apostle) Luke wrote his Gospel in

418 Bulaq has "the blind and the lepers," which looks very much like a correction by the editor of Bulaq, because Qur'an 3.49 (43) and 5.110 (110) mentions the blind and the lepers, whereas no mention is made in it of the insane.

419 This refers to the docetist idea of Jesus' death, as expressed in Qur'an 4.157 (156).

4f0 For the following discussion of the Jewish and Christian Scriptures, cf. 'Ibar, II, 148.

The Books of Scripture

Latin for a Roman dignitary. (The Apostle) John, the son of Zebedee, wrote his Gospel in Rome. Peter wrote his Gospel in Latin and ascribed it to his pupil Mark. These four recensions of the Gospel differ from each other. Not all of it is pure revelation, but (the Gospels) have an admixture of the words of Jesus and of the Apostles. Most 421 of (their contents) consists of sermons and stories. There are very few laws in them.

The Apostles came together at that time in Rome and laid down the rules of the Christian community. They en​trusted them to Clement, a pupil of Peter, noting in them the list of books that are to be accepted and in accordance with which one must act.

(The books which) belong to the old religious law of the Jews are the following:

The Torah, which consists of five volumes.

The Book of Joshua. The Book of Judges. The Book of Ruth. The Book of Judith."' The four Books of Kings. The Book of Chronicles .421

The three Books of Maccabees, by Ibn Gorion.424
421 Originally, Ibn Khaldun had said "all." He corrected "all" to "most" in C, and "most" is found in the text of D.

AP2 The MSS have Tahudhd "Judah," but there can be no doubt that the Book of Judith is meant.

423 The MSS do not agree about the name of Chronicles. It seems that the original text in C was b-r-y-w-m y-n, while A has -r-y-'-m-w-my-n. This is easily explained as a corruption of b-r-< 1y>-b-w-m y-n Paraleipo​mena.

424 The reference to the alleged authorship of the Books of the Maccabees by Joseph b. Gorion (Pseudo-Josippon), is not found in 'Ibar, 11, 148, and, incidentally, appears in C only in the margin. It should be noted that the Arabic text of the History of the Jews by Pseudo-Josippon is occasionally called "Book of the Maccabees." Cf. the edition of the Ethiopic version by Murad Kamil, Zind Ayhud (New York, 1937), pp. xvi ff., and J. Wellhausen, "Der arabische Josippus" in Abhandlungen der Kgl. Gesellschaft der Wissen​schaften zu Gottingen, philol.-his. KI., N.F., 14 (1897), S. Cf. now W. J. Fischel, "Ibn Khaldun and Josippon," in Homenaje a Millbs-Vallicrosa (Barce​
lona, 1954), 1, 596.

1, 419
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(The books of) the religious law of Jesus that was re​ceived by the Apostles are the following:

The four recensions of the Gospel.

The Book of Paul which consists of fourteen epistles. The Katholika (General Epistles) which consist of seven

epistles, the eighth being the Praxeis (Acts), stories

of the Apostles.

The Book of Clement which contains the laws.

The Book of the Apocalypse (Revelation) which contains

the vision of John, the son of Zebedee.

1, 420
The attitude of the Roman emperors toward Christianity

.varied. At times, they adopted it and honored its adherents. At other times, they did not recognize it and persecuted its adherents and killed and exiled them. Finally, Constantine appeared and adopted Christianity. From then on, all (the

Roman emperors) were Christians .426

The head of the Christian (community) and the person in charge of (Christian religious) institutions is called Patriarch. He is their religious head and the representative (caliph) of the Messiah among them. He sends his delegates and rep​resentatives to the remote Christian nations. They are called "bishop," that is, delegate of the Patriarch. The man who leads the prayers and makes decisions in religious matters is called "priest." The person who withdraws from society and

Chapter u1: Section 31

The Book of Ezra, the religious leader.

The Book of Esther 421 and the story of Haman. The Book of Job the Righteous. The Psalms of David.

The five Books of David's son, Solomon.

The sixteen Prophecies of the major and minor prophets. The Book of Jesus, the son of Sira, the minister of

Solomon.

History of Early Christianity

retires into solitude for worship is called "monk." The latter usually seek solitude in (monastic) cells. _

The Apostle Peter, the chief Apostle and oldest of the disciples, was in Rome and established the Christian religion there. Nero, the fifth Roman emperor, killed him 927 Suc​cessor to Peter at the Roman see was Arius.

Mark the Evangelist spent seven years in Alexandria and Egypt and the Maghrib making propaganda. After him came Ananias, who was called Patriarch. He was the first Patriarch there. He appointed twelve priests to be with him, and it was arranged that when the Patriarch died, one of the twelve should take his place, and one of the faithful 428 be elected to take his place as the twelfth priest. Thus, the patriarchate fell to the priests.

Later on, dissension broke out among the Christians with regard to the basic principles and articles of their religion. They assembled in Nicea in the days of Constantine, in order to lay down (the doctrine of) true Christianity. Three hun​dred and eighteen bishops agreed upon one and the same doctrine of Christianity. They wrote it down and called it "the Creed." They made it the fundamental principle to which they would all have reference. Among the things they set down in writing was that with respect to the appointment of the Patriarch as the head of Christianity, no reference should be made to the independent judgment of the priests, as Ananias, the disciple of Mark, had prescribed. That point of view was abolished. The Patriarch was to come from a large group and to be elected by the leaders and chiefs of the believers. It has been so ever since. Later on, other dis​sensions arose concerning the basic principles of Christianity. Synods concerned with regulating (the religion), were as​sembled, but there was no dissension with regard to the basic principles (of the method of selecting the Patriarch). It has remained the same ever since.

419 Bulaq adds: "together with other patriarchs and bishops." This may have been the old text, and Ibn Khaldun later took the words out, because he remembered that patriarchs and bishops did not yet exist at that time.

n° Wdhidan, as in the MSS.

1, 421

121 The MSS read Oshir. This may represent a misreading Osther for Esther.

41° Cf. also 2:261, below.
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The Patriarchs always appointed bishops as their dele​gates. The bishops used to call the Patriarch "Father," as a sign of respect. The priests similarly came to call the bishop "Father," when he was not together with the Patri​arch, as a sign of respect. This caused confusion in the use of the title over a long period, ending, it is said, with the Patriarchate of Heraclius in Alexandria. It was considered de​sirable to distinguish the Patriarch from the bishop in the matter of respect (shown to him by style of address). There​fore, the Patriarch was called "Pope," that is, "Father of fathers." The name (of "Pope") first appeared in Egypt, according to the theory expressed by Jirjis b. al-'Amid ' in his History. It was then transferred to the occupant of the most important see in (Christianity), the see of Rome, which was the see of the Apostle Peter, as we have mentioned before. The title of Pope has remained characteristic of the see of Rome down to this day.

Thereafter, there were dissensions among the Christians with regard to their religion and to Christology. They split into groups and sects, which secured the support of the various Christian rulers against each other. At different times there appeared different sects. Finally, these sects crystallized into three groups, which constitute the (Christian) sects. Others have no significance. These are the Melchites, the Jacobites, and the Nestorians. We do not think that we should blacken the pages of this book with discussion of their dogmas of unbelief. In general, they are well known. All of them are unbelief. This is clearly stated in the noble Qur'an. (To) dis​cuss or argue those things with them is not up to us. It is (for them to choose between) conversion to Islam, payment of the poll tax, or death.

Later on, each sect had its own Patriarch. The Patriarch

429 Al-Makin, ca. 1205-1273. Cf. GAL, I, 348; Suppl., I, 590. G. Graf, Geschichte der christlichen arabischen Literatur (Studi e Testi No. 139) (Citta del Vatican, 1947), Il, 848 N. Although the second part of al-Makin's History (which contains the Muslim period) has been known since the seven​teenth century, the first part of the work, where the above quotation may be expected to occur, has not yet been published.

Patriarch and Pope

of Rome is today called "Pope." He is of the Melchite persuasion. Rome belongs to the European Christians. Their royal authority is established in that region.

The Patriarch of the (Christian) subjects 430 in Egypt is of the Jacobite persuasion. He resides among them. The Abyssinians follow the religion of (the Egyptian Christians). The Patriarch of Egypt delegates bishops to the Abyssinians, and these bishops arrange religious affairs in Abyssinia. The name of "Pope" is specially reserved for the patriarch of Rome at this time. The Jacobites do not call their patriarch "Pope." The word (Pope) is pronounced Pappa.

It is the custom of the Pope with respect to the European Christians to urge them to submit to one ruler and have recourse to him in their disagreements and agreements, in order to avoid the dissolution of the whole thing. His pur​pose is to have the group feeling that is the strongest among them (concentrated upon one ruler), so that (this ruler) has power over all of them. The ruler is called "Emperor" (Emperador), with the middle letter 411 (pronounced some​how) between dh and z. (The Pope) personally places the crown upon the head of (the emperor), in order to let him have the blessing implied (in that ceremony). The emperor, therefore, is called "the crowned one." Perhaps that is the meaning of the word "emperor."

This, briefly, is our comment on the two words Pope and Kohen.

"God leads astray whomever He wants to lead astray, and He guides whomever He wants to guide." 432

[CHAPTER III IS CONTINUED IN VOLUME 2]

490 Lit., "those who have entered the covenant ('ahd)." This word is used as a technical term for Christians (and Jews) who have accepted the restrictions placed upon them by the so-called "covenant of 'Umar."

91 The reference is to the d/t. The Arabic text here is not quite clear. Perhaps we should translate: "with the (foreign) letter (pronounced some​how) in the middle between dh and x." Cf. also as-Silafi, W jam, MS (photograph), Cairo, ta'rIkh 3932, p. 379, who refers to the name Zunuh, also spelled Zunuh or Dhfinuh, and explains it as meaning "master in "Roman."

992 Qur'an 16.93 (95); 35.8 (9); 74.31 (34).
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