\

N LB

0

t



A SOCIOLOGICAL ANALYSIS OF IR# XHALDUN®S THEORY
4 STUDY Di THE 30CIOLOGY OF XNOWLEDGE

THIS IS AN ORIGIVAL MANUSCRIPT
IT MAY KOT BZ (1 il WITHOUT
THE AUTHOR'S PERMISSION

APPROVED:

e

Qi(y/l'{( /@JLL\‘Z@bf

abtr Finiy

A% 2

APPROVED:

Dean of the Sehool



A SOCIOLOGICAL ANALYSIS OF IBN KHALDUN'S THEORY
A STUDY IN THE SOCIOLOGY OF KNOWLEDGE

DISSERTATION

Presented to the Faculty of the Graduste School of
The University of Texas in Partial Fulfillmwent
of the Requirements
For the Degree of
DOCTOR OF PHILOSOPHY

Ali Husayn Wardi, B. B. A., M. A,
Austin, Texas

June, 1950



Qift of Author

JUL 27 1950

t © BRARY
THE UNIN FRIITY
OF TEXAS

FREFACE

Ibn Khaldun is a great Moslem thinker of the fourteeath
century (b. 1332, 4. 1406 A. D.). MNodern writers are inclined
to consider him as & pioneer or a precursor in the science of
society and the philosophy of history. Some of them consider
him as the first sociologist in the history of mankind and even
the founder of modern sociology.! His Prolegomens, which is the
primary subject of study in the present work, is regarded by one
authority as one of the six important monographic works in
general mielog.z

The aim of this dissertation is not to study either Ita
Khaldun or his theory im minute detail, In fact, other modera
students heve successfully achieved that task, The aim of this
work is, rather, a different one. Our aim here is to see Ibn
Khaldun in a different light, or, to use Mannheim's term, through
a perspective which is greatly different from the customary one.
Ibn Khaldun lived in a eculture quite different from our present
culture, and vas accustomed %o view the world within a frame of

5ee . Enan, Jbm Epaldun, p. 159; S. Hasri, Dirssst,
p. 198; N. Febmi, Dy Al-Litdms, p. 1.

27he other five ares Positive Philosophy and System of
Positive Polity of Comte, Philopophy of Himtory of Hegel, Pris-

clplea of Soclology of Spencer, Principlos of New gcience of Vieo.
See P, Sorokin, Joclety, Culturc, and Personality, p. 31.
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reference with which we are perhaps completely unfamilisr. The
first duty that 1lies, therefore, before us, in order to be able
to understand Iba Kheldun, is %o reconstruct his perspective or
his frame of reference anew, and to try to look at the social
phenomena through 1it.

In thie work, the space which is devoted to the discus-
sion of Ibn Khaldun's theory per se 1s small in oomparison to
that devoted to the reconstruction of the perspestive and the
categories of thought according to which Iba Khaldun and his
follow writers viewed their world, This work is, as 1ts sub-
title shows, a study in the sociology of knolwedge. Ibn Khaldun
is then taken as a point in case. He is studied primarily to show
how his theory and the theories produced in his culture can fit
into the genersl acheme of the soclology of kmowledge as reeently
developed by modern sociologista,

The soclology of knowledge is, to remind the reader, a
very new discipline, It has been developed and become recognised
as gsuch only in the last deeade or so. Aocording to its funda-
mental premises, the human mind is to be regerded, not as an
infallible mirror of the abasolute truth, but rather as a tool
Placed in the hand of man in order to assist him in his struggle
for existence. Man gees things, not as they are in reality, but
as they one-sidedly appear to him whils he is standing in his



eultural and social situation, and involved in his particular
paychic condition,

Man seems to be mainly influenced in his world-view,
as Burgess points out, by three factors: (1) cultural ocutlook
(2) soeial position (3) persomal inclination.? Man is st first
influenced in his thinnng by the system of preconeeptions and
values which {s implanted in his mind since his early infancy
by his soelal environment, These preconeeptions and values are
unoonseiously hidden in the depth of men's mind. They seldon
rise %o the surface. They may cause trouble, as Professor Wirth
points cut, if they become consciously recognised, Wirth says:

+ +» o the things we take for granted determine
what are the non-controversial elementa in our
existence. Thess are the slements upon which there
is such consensus that they do not evem rise to the
level of conseiousness, If they are brought to the
level of eonssiousmsss, they make trouble. Further,
we never predict these elements in other civilisations.
To find these things out about other people, we have
to enter into their life, for they will not just tell
us these sacred things, tmmlly they do not know
them themaselves). People do not wear such things on
their sleeves; we can get to kmow them only through
long, intimste, penetrating contact, or we can see thea
reflected in various symbols of different kinds which
these pecple cannot zxphin to us, beesuse they are
shrouded in mystery.

Jsee E. N, Burgess, "Researeh Msthods in Soclology,” in
Gurvitch and Moore, Twentleth Century Sociology, pp. 24, 27.

Aprofessor Louts Wirth's lectures on the Sociology of
Enowledge in the University of Chicago.
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Man wsually impeses them on the object he sees and often
regards them as the foundations of nature at large. When he
sess, in other sultures, ecertain velues that deviate from those
to which he has besn accustomed in his own culture, he becomes
amased, and sometimes indignsnt. He tends, in gensral, to con-
sider these deviant values as perverted, unnatural and even
criminal.

Furthermore, man's mind is usually influenced by his class
affiliation and soeial position, Opposed e¢lasses have usually
opposed value systems. What is good to one may be bad to the
other,’ While the upper classes, for example, look upon revolu-
tion or any sort of social movement as a orime punished by death
on the ground that it emdangers public peaece or disturbs a social
order whieh is, to them, a sacred thing; the lower slasses, on the
other hand, may see in revolution a blessed phenomenon or a divine
aet for the reviving of the “old* social justiee,

FMnally, man's mind is influenced by his personal attitu-
dinal and emotional complexes. Nobody seems able to entirely
escape the effeet of his emotions upon his judging power. Even
Aristotle, who had an extreme confidence in his absolutistic
logic, recognized the influence of emotion on man's thinking,

It seems that man's mind is placed inside three circles

38ee G. de Gré, gocloty and Ideology, p. 2 et sea.
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of fetterment which are, in turn, inside each other. If men
can supposedly free himself from his private circle of attitudes,
he will fall into the second circle, that is, of his elass
attitudes; and then, into the third which belonge to his culture
and which is mostly unconscious and almost unescapable. Complete
objectivity of thinking is, therefore, very difficult, if not
impossible.

However, a new level of objectivity can be attained, as
Mannheim peints out.

In the case of situationally econditioned thsught,
objectivity comes to mean something quite new and dif-
ferents (a) there is first of all the fact that im so
far as different observers are immersed in the same
system, they will, on the basis of the identity of their
conceptual and ea%ogorical apparatus and through the com~
mon umiverse of discourse thereby ereated, arrive at
similar resalts, and be in a position to eradicate as an
error everything that devistes from this unenimity;

(b) and recently there is a recognition of the fact that
when observers have different perspectives, "objectivity"
is attainable only in a more roundabout fashion. In sueh
a ease, what has been correetly but differently perceived
by the two perspectives must be understood in the light
of the differences in structure of these varied modes of
peresption. An effort must be made to find a formula for
translating the results of one into those of the other
and to discover a common denominator for these varying
perspectivistic insights, Once much a common demominator
has been found, it is possible to separate the necessery
difforences of the two views from the arbitrarily con-
ceived and mistaken o%ouents, which here too should be
considered as errors.

With this sort of objectivity as our eriteria, we proceed

6X. Mannhets, Ideology and Utopla, p. 270.
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to study Ibn Khaldun, who was himself, sccording to the classical
rules of objectivity, completely biased, One can recognize in
his writings the strong influence of his class position and
personal attitudes on his thinking, PFollowing the principle of
absolutistic objectivity, we are foreed to deprive his theory of
any scientific value., Nevertheless, Itm Khaldun produeed, as
Howard Becker says, “"the most sirangely modern-sounding theories
that one could imagine, *7

Ibn Khaldun's strong bias seems to be one of the main-
eprings of his scientific creativity. Through this bias, he could
see what others were unable to see. As we shall see later, his
conterporaries were handicapped in their study of soclal phenomens
by their *idealistic® preconceptions and elassieal rules of think-
ing. He, om the other hand, was earried beyond these limitstions
by his peculiar class position and stormy politieal career to the
other side of the hill where he eould establish for himself an
individuel perspective,

Thus, the plan of the present work ealls for a somewhat
indirect attack on the sociological theories of Ibn Khaldun, 4
large part of the diseussion will be devoted to & study of the con-
flicting perspestives and value systems that chaeracterised his
time and place., It has been found that, without doing this, Itm

7See Barnes, Becker and becker, Contexporary Socisl Theory,
p. 496.
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Khaldun's theory cannot be fully understood. By generelly dis-
cussing the main feature of the variocus ideoclogies and thought-
styles which preceded the appearance of Ibn Khaldun's work, much

light can be shed on his own theories.
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CHAPTER I
INTRODUCT ION

Ibn Khaldun is considered wague and diffieult to under-
stand, His eritics never agree as to the real meaning of his
writings. Some of them aseribe to him certain intentions which
he may never have thought of, While one writer speaks of him as
a highly pious 'pcrm,l snother considers him impious amd
extremely worldly.? One regards him a devoted drab,? snother
considers his s Berber who was bitterly hostile to the Arabs.4
An Arab writer recently takes Ibn Ehaldun's Prolegomena as the
Bible for the rising new generation of the Arab world of today,
a8 & symbol of their ancestors' grestness and an indication of
their creative intelligenses.’ inother drab writer advosstes, on
the other hand, burning all of Ibam Khaldun's books and unearthing
his bones, too, on the ground that he was a professed enemy of

the Arab nation,®

13, riint, cited by 7. Hussain, Palsafat Ibu Kheldun,
Al-Litimeizs, p. 25.

2Ibid., pp. 13, 16, 23, 25.
3Yon Wesendonk, [tn Xheldun, p. 176,
44, iAnen, Itp Ehaldun, p. 114

53, Hasri, Dirasat, pessim.
6Gited by 8, Hasri, gp. eit., p. 107,



Thn Khaldun's Prolegopeps seems to be like the Bible or
the Koran in which each of the sonflicting parties ean find some-
thing that supports their contradictory views, This may be the
problem of every work that is viewed through a perspective dif-
ferent from that of the author, that is, from an angle with whieh
the author is not familiar,

The tire has gone when truth was taken as an objective
datun existing “there,® and anyone capable of eorrect sight eould,
therefore, grasp its whole reality. This is no longer oonsidered
a valid idea. Truth is now regarded as a highly complicated
phenomenon whieh it 1s impossible to view entirely frem a single
perspective.” Truth may be likened to a multi-phased pyramid.®
Ne one is adle to see all of its phases at the same time while
stending in one plece, The truth can be grasped, as Mannhein has
pointed out, only through a roundabout fashion, through a genersl-
ised view which synthesises all the various partiowlar views.’

The fault of the crities of Itm Khaldum is that they try
to impose their own categories and primciples of thought, i.e.,
their own perspective, on Ibn XKhaldun. The result hss been that
each of them has come out of his investigation with a somewhat
different interpretation.

7See ¥. Mannhein, op. git., Chap. V passin.

8. de Gré, Scclety and Idsology, p. 98.
9K, Mannheim, gp. git., p. 270.
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Taha Hussein, the well-known Arab writer, and De Slane,
the French translator of Ibm Khaldun's works, complain of the
vagueness and the contradictions of Ibn Khaldun's trit:l.m.m
As a matter of fact, Ibn Khaldun is far from their estimats,
His writing is very clear in conparison to the other writers of

his time and wlturo.u

The vagueness of Ibn Khaldun of which
De Slane complains may be due to the faet that De Slane studies
Ttm Khaldun from the ®static" point of view, whereas Ibm Khaldun
is looking at the soeial phenomena from the "dynamie® point of
view,

The same thing can be, ia the opinion of Ibn Khaldun,
good and bed, useful and harmful, This 1s a shockingly contra-
dictory statement to those who view things through the aristotelian
logie. De Slane and most of the critics of Ibm Xhaldum, partiou-
larly the Arsb writers of the modern times, cannot understand how
Ibn Khaldun fevors the Arabs and deelares at the same time that
they are the most savage people on ea.rﬂl.n Living under the
influence of modern civilizatlon, the writers cannot refrein from

the conclusion that "savageness" is one of the most degrading and

10yche Hussotn, gp. git., p. 28; M. Enan, Ibp Ehaldup,
Pe 179.

Dgee x. Enen, op. git., pp. 8, 136-137.

“ 12gee Ibn Khaldun, Al-Mugaddims, Sec. II, Chap. 26 et
passinm,
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chaméful traits any nation can be labeled with, Looking through
the perspective of Itm Khaldun, on the other hand, we may see
that "savagenesa® is not so degrading es those critics think,
Following the argument of Ibn Khaldun, one may see that the word
Ysavageness” means the sawe as the words, "manliness,” "bravery,"
"1iberty," "pride,* and tho like., Civilisation may mean in Ibn
Khaldun's terminclogy "softness," "womanliness,™ "cowardliness,*
*humiliation,® ete, 4nd these are eonsidered by Ibn Xhaldun as
indications of defectiveneas in mar.\.13

Many of the disagreements and the heated controversies
raging now and then between conflicting perties, schools, seets
and the like can be explained as a conflict between different
perspectives—a disagreement about the angle from whieh the truth
shonld be viewed. A party may have,consci-usly or unconsciously,
certain oategories and preconceptions which are juet the eontrary
to those of the opposite party. Each tries to convince the other,
with no avail whatsoever, that the truth is on his own side. The
uselessness of the debete is almoat always due to the failure of
each party to comprehend thé eoncesled precomceptions which under-
lie the thought of the others, The first step which is necessary
to really understend what others say or claim is to try to reach

Lvid., pp. 138, 148, 151, 37 et paseln.



the depth of thelr minds, to grasp the "first principles® of
their thought; in other words, to look through their own per—
spoctiv!.u

Professor Talcott Psraons ssys ae regards this points

It i1s perhaps one of the most important csnons of

eritical work, that the critic should attempt so far

as poasible to see the work of an author i{n the per-
spective of the intellectual situation and traditionm out
of which it has develored. This is one of the best
protections aguinat the common fallscy of allowing super-
ficial interpretation of verbal formulae to mislead one
into unfair MQrprﬁuﬂogg of idees and inadequate
forsmlations of problems,

Most of those who have studied Ibn Fhaldum have been
satisfied with aecepting his theory at its face-value. Thus,
they fail to grasp itz real meaning.

Ibn Khaldun lived {n culture which was completely different
from oure. He attacked, it i{s true, wost of the intellectual
tendencies and attitudinal complexez of his time. But we are
nevertheless unable %o understend his point of view unless we
study at first those tendencies and values which he attacked. It
is necessary, in order to gresp the actual meaning of Itm Khaldun,
to put curselves in his shoss and view the world through his
eyes.

N. Sehmidt considers Ibn Xhaldun as "a solitary figure,

l4et, J. Dewey, How We Think, p. 214.
15¢, Parsons, Eesayve in Soclological Theory, p. 72.
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towsring above his age."6 ilmost all of the modern erities of
Ite Khaldun seem to agree. They even go to the sxireme and
regard his work as an intellectual mirscls, an inexplicable
stroke of genius, arising out of an atmosphers of dariness where
he has no predecessor as well as no aucensor.r’ Toynbee says:

In his ehosen field of intellectual astivity he

arnears to have been inspired by no predecessors and
t0 have found no kindred souls among his centemporaries
nnd to have kindled mo answering spark of inspiration
in any successors; and yet, in the Pre.
(Mugeddamat) to his Universal History he has eonceived
and formmlated a philosophy of history whieh is un-
doubtedly the greetest work of its kind that has "ﬁ
yet been created by any mind in any time and plaoe.

Ons of the main purpcses of this thesis is to refute this
idea; which is here regarded as vold of any solsntifie basis.
Just like any other thinker, Ibm Khaldum is a ehild of his time 19
His soelal theory is, im spite of iis highly imnovational appear-
ance, an end-product of a long series of the Islamic movements
of thonght. It may be mo exaggeration to say that his theory was
a sort of aynthesis of the eonflicting ideologies snd the sectarian

beliefs of Islam. It is in fact mot strange to find such a theory

16y, schmidt, [bp Kbaldun, p. 45.
1%, J. De Boer, Inrikh Al-Fulpafa Fil-Islam, p. 280,
18, Toynbee, 4 Study of Higtory, Vol. III, p. 322,

19, Barnes, H. Becker and F. Becker, Gontemporary Soclal
Theory, Vol. I, p. 496.



arising in Islamic society. It is rather strange to find it
arising so late.

Islam is, as we shall see later, a politicoe-religious
systen.2C It Qiffers from most of the great religions of the
world in the fact thet its founder was secular ruler as well as
a religious leader. This combinatiom of religion and polities,
of ideality and actuality, was quite easy and natural at the time
of Mohammed. The society of kKedina, where Mohammed founded his
politico~religious system, waz constituted of what Professor
Cooley ealls ®primary groups." Ia such a society, polities and
religion normally go hand in hend. They are two phases of one
integrated whole, dnthropologists have noticed, as we shall see
later, that there is no discrepancy between the *ideal® and the
‘real’ among the primitives who live in societies of a primery
type.

Ahmed Amin, the professor of Arable literature in the
Egyptian University, has saild that the nomadic tribesmen of Arabia
ere so proud cf their culture and so content with their life, that
they cannut imegine a better one. They do not know, he says, the

4ideal” becauss of their limited imsgination and so they do mot

2034e R, Strothmann, *Shls,* Encyolopedis of Islam, Vol.
IV, p. 350; M. Ehadduri, The Law of Nar and Peace In Islam, p. 3.



have any word for it in their language.l The Arabian nomads,
it is true, have no word for the "ideal,” but this is due not
to their limited imagination, as Amin says. It is due rather to
the fact that, unlike civilised man, they do mot resognise an
"ideal" separate from their own "real.® The primary groups, as
Cooley points out, *. . . do not formmlate any such ideal, but
they have it nevertheless, %2

Thus, it was sasy and practical, on the pert of Mohammed,
to combine in his religion the "ideal" and the "real." But,
after Mohammed's death as Islamic society moved from a primery
type to a secondary one, or to use Timnies' terms, from a
"Gemeinschaft" to a "Gesellschaft," difficulty arose., The secu-
larized "reel” of the Islamlie Empire oould not contimue to be in
good terms with the lofty "ideal® of Mohasmed.?? Moreover, in the
Noslem world there had grown up, as Lammens points out, the well-
established “sciences" which have the Prophet's traditions as their
objects.?4 The traditions) *idesls” of Mohammed were well-preserved

2l hmed Antn, Fair Al-Isism, p. 37.

22, Cooley, R. Angell, and L. Cerr, Introductory
Soejology, p. 61.

237, Schacht, "Sharia,® Encyclovedia of Islam, Vol. IV,
p. 323.

5. Lemsens, Iglam, Its Belisfs spd Ingtitutions, cited

. Barnes and H. Beck-r, Soeial Thought from fore %o Science,
Vol. I, p. 267.



and became gradually well-memorised, while political affsirs,
ran their inevitable course, following the dictum of expediency
and compromise as against the principles of the Prophet.25 The
men of kmowledge and ideation came then face to face against the
men of practice and polities.

The conflict was at first very severe and bloody. 4 truce
was finally established between the two parties., It seems as if
they had recognised the futility of the fight, No party eould
1isten to the good reason of the other. Each would go its own
way as if it were drivem by an ineseapeble t‘c'n'co.""’6 Both might
have found it useful to come to terms of some sort.

The reconeiliation was a pecullar one indeed. Each party
seemed to concede to the other a somplete freedom within its own
field on condition that it would, in turn, not interfere with the
other's field, The rulers began, therefore, to indulge in
ceremonial and institutional performances, to pay an extreme
attention to what the "men of kmowledge" would say as regards these
performances, and to be permitted afterwards to go their own ways
in their secular activities ummolested and unwatched. The “men
of knowledge,” in their turn, recommended a complete submission

to the rulers. He who rebels against his ruler, they would say,

258ea Ahmad Amin, phuba Al-lalam, Vol. II, p. 162.
26, J. Schaeht, gp. glt., Vol. IV, p. 323,
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rebels against Allah,?7 They approached, to some extent, as
Goldseher points out, the Christian principle of giving to Caesar
what was Caesar's and to God what was G«ad'..z8

A "compartasentalised," or what Kimbal Young calls
“schizoid,™ mentality developed as a result of this reconciliation
of the "ideal” and the "real.” There had grown up two separste
realms of thinking, One was allotted to the religious and the
formal activities; the other was allotted to the normal dsily life.
Men were permitted in some sense to do almost anything within their
secular activities, but as soon as they came to talk to others in
a formal woeting, they returned to the traditional "ideals,”
shouting enthusissticelly im the preaching for them. Thinkers and
writers of every sort developed an extreme logic-tight "compart-
mentalisation® of thought. They were accustomed to drift along
with the soecial currents of their time, but when they came to
write & book they put on their godly countensnces and becaxe
furious about the decline of the Prophet's "ideals" among their
fellowmen,

Ibn Khaldun was borm in this mental atmosphere. He was

?TR. Stethmazn, *Saia," Encyclopedis of Islam, Vol. IV,

“Ah-aa Anmin, Dhuhg Al-Islgm, Vol. I, p. 359.

p. 350.
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brought up and educated strictly along these lines.3C Fortunately
or unfortunately, he was driven afterwards toward politics in a
society which was enormously di.ormilod.’l He was brought up
as a "man of knowledge" and finally came to be an opportunistie
politician and a fickle diplomet. The dilemma of the "ideal®
versus the "real," which highly characterized the Islamic soclety,
most probably reached a high pitch in Ibn Khaldun's psyche, BHe
was perhaps bitierly criticised by his ®*idealistic" fellow-men
on the ground of his "secular® imsl!.nn‘l'.ion.32 His bitter attack
against the proud and uneowpromising nature of the theologians and
*jurists® of his time might indicate a reeiproeity of dislixe.33

After fruitless strife and a stormy career in the political
field, Thn Khaldun fled to a nomadie tribe where he intended te
have soms mental rest end to write a general history of Islam,

He may be likened in this respect to Thueydides, the grestest of

ancient historit.ns,y‘ who wrote an excellent account of the

30ce. a. Toynbee, op. git., Vol. ILI, p. 322.

Myana Hussetn, gp. git., p. 24.

32¢r. k. Enen, gp. git., p. %.

338ee Ibn Khaldun, Al-Moogddima, pp. 460-61, 542, 224.
34np1y ﬁmuydldug search for purely netural causes,

strict impartiality, and rigid eriticism of sources made him the
greatest of anclent historians." K. Schmidt, Ibn Kheldun, p. 17.



Peloponnesian War, after he was forced into a position whieh
enebled him to study the two sides of the conflict. Both Ibn
Khaldun and Thucydides can be said to have been driven by some
personal aisforiune toward the "other side of the hill® and so
they achieved a view into the world more comprehensive than that
of their contemporaries, Thusydides writes, in the prefaes to
the second part of his famous work,
It was my fate to be exiled from my sountry for

twenty years after my command at dmphipolis; and in

this situstion I was enabled to see gsomething of both

sides-~the Peloponnesisn as well as the Athenian—

and to make a aspeaial study of the war at xy 1oisure.3 3
Seeing the two sides of the pieture, and being familiar with the
underlying faectors of the two conflicting parties of Islam, I'm
Khaldun might have seen elements of truth in each. In prepers-
tion to his history-writing, he read, in his nomsdic resort, the
works of most of the historians of Islam up to his time, It was
quite possible that he was amased and perhaps shocked to see that
Moslem historians were all fully oriented toward *idealism® with
no tendeney whatsoever in favor of a “realistic" explanstion and
understanding.

As he spoke of himself, a stroke of inspiration suddenly

35ci1ted by A. Toymbee, 4 Study of History, Vel. ILI,
p. 292,
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hit hie mind as s result of his wide reading.’® He thought that
it was necessary, before writing a history, to write an intro-
duetion in which he might be sble to oriemt the minds of the
prospective readers in favor of some Prealistic® understanding.
With this aim aet before his eyes, he sat down and started to
write his famed Prolegopeng. FHoward Becker seys im this reagrd,

It has been noted that his meithodology was oriented
toward the probless of historicel documentary criticism,
This led to his larger formulation of the laws of society
and social change, which should act as points of critiecal
reference in determining the validity of documentary or

traditional evidence, The logioo-oggerntional character
of his work is striking throughout.

4 B X 2 & %

The present dissertation deals with four subjects which
ars supposed to be the most important axes around which Itn
Khaldun's thought revolved. These subjects are to be presented
in terms of dichotomies—one point warsus the other, Weber's
concept of the "ideal-type? will be used extensively in dissussing
these dichotomles,

Since the present work deals meinly with thought in the

1ight of sociology cf knowledge, the concept of "ideal-type,” or

363ee 5. Hesri, gp. git., pp. 69-71; Tom Khaldun, Kitsd
Al-Ibar, Vol.VII, p. 445.

374, Barnes and H. Becker, Social Thought from lore Lo
Seience, Yol. I, p. 269.

o
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what Becker ealls “eonstructive typology,” seems to be a nesces-
sary tool of study. The human mind, in genersl, seems to be
inclined to hink in terms of typological dichotomies. 4s we
shall see later, thinking is & social product. It is, as Mills
points out, a silent conversation with an imagimary sdversary.>®
Thus, any point raised for discussion or reflection normally
takes the form of "pro® and %con.,® Most of the historical phi-
losephies and thecries of the human rece can be said to be products
of vehement controversies. No thinker is able to produce a theory
without being at first well-informed about certain controversies
which have been already discussed and in at least some respect
left unsettled. The human mind seems to grow up and thrive on
subjeots in which two sides are extremely opposed to each other,
As socn as a certain value is contemplated, its opposite arises
in the mind, and so, a heated conversation, whether silent within
the "gelf" or aloud betwesn conversing men, takes place.

It is easlly obaerved that the controversy is usually
held in terms of opposing "ideal-types": one against another,
an ideal-typical phenomemon is seldom found in actual life,
Soclal events usually teke place in less definite forms. But,
human mind nevertheless is accustomed to take sides in looking

38, Wright Mills, "Language, Logle end Culture,” American
Soclologloal Review, Vol. IV, No. 5, Oet. 1939, p. 673-7.
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at social events. It ia often oriented Loward one extreme or
the other. It is often enchanted by the dichotomies of absolute
good versus absolute evil, absclute right versus absoclute wrong,
absolute beauty versus absolute ugliness, etc. There is nothing
absclute in actuality, as we shall see later. However, typo-
logical controversies seem to be useful tools of discussion with-
out which the human mind seems incapable of any productive work,

The four subjectz in which Ibn Khaldun appears to be most
interested have caused, throughout the whole history of Islam,
exciting controversies. They are as followss

1. idealism vz, realimm

2. right ve, might

3. reason vs, religion

4e Islem ve. nomedism
The present work is therefore divided into four parts; each part
deals with one of these four dichotomies.

It should be made elear at this point that the terms used
in this work are defined from the soelologicel point of view
rather than the philosophieal one. Terms, such as ideal, real,
right, pight, reason, religion, and the like, have no clear and
definite mesnings in philosophy. Philesophers are usually inclined
to deal with things in terms of metaphysice whieh are supposed
to lie beyond this phenomanal world., Sociologists, on the other
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hand, 4emd to understand things as they are in sctuality, They
do not oare, for example, to Imow what is "right® im itz mete-
physieal, absolutistic reeln. They may doubt the existence of
such an sbselutistie realm, What is "right” to them is what
men im their soeial considerations take as right. "Might® is
also what peopls consider as might.

The coneept of social classes, which is closely comnected
with the subject of ®right® versus “might,® is taken here in its
soclological definition. Several theorists have tried to define
social classes objectively, that is, on the besis of inocome,
occupation and the 1:l.lto.’9 Socioclogically speaking, social classes
are more or less spontaneous formations expressive of social
lttitudoa.w In the words of MacIver,

Whenever social interccurse is limited by con-

siderations of status, by distinctions between "higher®
and "lower," then goglal class exists. 4 goclal glass,

then.nmmxnmmmm
ihe rest by soclial status.

The terms "idealisa® and "realisa" are alsoc taken inte
consideration along sociological lines rather than philosophical

ones. These terms are popularly used in differentiating between

3900 u. Gordon, "Social Classes in Americen Soeiology,"
American Jourpal of Scciology, Vol. LV, No. 3, Nov. 1949, pp. 266-68,

403 yaeIver amd G. Page, Soglety, p. 348.
Mpge. pit.
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two kinds of attitudinal eomplexes toward social life, In
the popular mind, there are two opposite types of men: "idealists"
who aecept and live by lofty moral, aesthetic or religious stand-
arda,‘z on the one hand, and *reslists® who devote themselves to
the facts and details of actual 1ife as opposed to the imaginary
1deals,43 on the other hand. Philosophers, however, mean by
*jidealisn® and "realisa" quite different things., Their main
intention in this respsct is to disecover whether the ultimate
reality of the world consists of "idea® or “matter," of "purpose~
ful wind" or "blind nature.®

As regards the term "religion,® there slso ean be; seen
some discrepency between philosophieal and soeiological inter—
pretation. The philosophieslly minded person often attempic to
discover the ultimate truth behind the religious phenomena., He
nay be inclined sometimes to seek some rule with which he can
dietinguish the true from the false religion. In sociology, on
the other hand, religion is treated as a part of s well-integrated
society. Whether a religion is false or true is not important
in this regard. As far as a religion is adopted by a socisty or
a elass in a society, it becomes a social phenomens worthy of

study and investigation. In the words of Durkheim, "There are

42500 H. Titus, Living Isgues in Philosophy, p. 236.
Oid., p. 268,
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no religions which are false, 4ll are true in their own fashionj
sll snswer, though in different ways, to the glven conditions
of humen uinanoo.'“

The philosopher, who takes sreason" as his gulds, may
£ind certain religious bellefs irrstional or 1llogical. Is there
any real basis for the well-kmown antegoniss between rationmalism
and religion? The factor behind this antagonisa is perhaps due
to the philosophieal belief that the laws of ®reason® and logie
sre absolute, From the sociological point of view, logie is
relative; and the laws of thought are social derivatives just like
any norms of social behavior. Both thought and behavior develop
and become stendardised under the impression of socisl norms,
Hills mayss

No individusl can be logical unless thers be sgree-

ment among the members of his universe of disoourse as
to the validity of some ganeral conception of good
reasoning. . . . The 'laws of logic' impose restrictions
upon essertions and srgument. They are the rules we
must follow if we would soceialise our thought. They are
2ot arrived at intyitively, nor are they glvem, tinnate
within the mind.‘'4

In this way, "reason® can be regarded as a weepon in the hands

of man. Man cen use it to fit or to Light any system. Religious

Ahg purkheim, The Elewentary Forss of the Religlous
Life, p. 3.

45¢. wright Mille, gp. git., p. 67h.
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nan may sometimes fear "reason.” They fear it not beesuse of
any intrinsic quality in it whieh is opposed to religlon. They
fear it in fact as they fear any weapon used against them, while
they like at the same time to use it, 1f they can, against their
ensmies. "Reason" 1s, as William James points out, a tool put

in the hands of man to help him in the struggle for existence,



PART I

IDEALISM VERSUS REALISM

In this part the dichotomy of idealism versus
realism is treated. We are going to see here, from
whence the "ideel® and the "real" have come, why they
are often opposed to each other, how they become some-
tines reconeiled, etc. At the end, the opiniom of Ibn

Khaldun on these controversial points is discussed.



CHAPTER II
THOUGHT-STYLE

Before discussing ideslism and realism, it may be neces-
ggry to study the nature of human thought, Nany of the writers
who deal with the subjeet fail to realisze the faet that idealism
and realism are patterns of thought, or to use Mannheim's termin-
ology, "thought-styles.® It is not enough, therefore, to elassify
men into ideslists and realists without going further into wen's
minds and studylng how these two mental orientations have risem.

The conespt of “thought-style" is most probably in-
comprehensible to those who think aecording to the classic way
of thinking. In their opinion, the thinking process is absolute

l'l'hought-ﬁylc' is & literal translation of Mannheim's
term "Denkstil.® It means, according to Mannheim, "the model
that is implicitly in the mind of a persom when he proceeds to
refleet about an object.® Karl Mannheim, Idealogy and Itopla,
P. 247. It may also mean, as Mandelboum puts 1t, a "system of
categories with which a person or an age . . , seeks to grasp
the nature of the world.* M. Mandelbaux, The Problew of His~
toriesl Knowledge, p. The It should be mentioned here that the
English translators of Namnheim's book, Jdeology and Utopia,
have translated the Germsn term "Denkstil® into *thought-model.”
It seems, however, meaningless to prefer one translation to the
other, Both demote the same meaning indeed, that is, the
implicit preconceptions or categories which form the frame of
reference or the perspective through which a thinker views the
world around him. It is needless to say that this runs contrary
to the spirit of the iristotelisn logic which considers pre-
eonceptions and estegories of thought us "imnate® notlons of
husan mind whieh in turn correspond to the eternal qualities of
nature.



and universal. It is the same wherever man can think, To
them, truth is sowething that exists distinetly “there," ready
to be picked up, The thinker has only to look cut and see 1it,
All thinkers are able, as long as they are eapable of correct
thinking, to see it as it is, without any elteration or dis-
tortion whatsoever,

However, this view ie no longer held to be valid, Thought
is, as John Dewey points out, a sort of humen aet. 2 Tt tends,
1ike any other aet,to follow the rules set by society, Logie can
be taken to be as relative as any system of social nll.no«.3 c. W,
Mille says:

e o o What we cell illogieality is similar to

{smorality in that both are deviations from morms,
We know that such thoughi-ways echange. Arguments,
which im the disecurse of one group or epoeh are
accepted as valid, in other times and oonversations
are aot s0 reeeived. That which was lemg meditated
upon iz now byushed aside as 1llogieal. Problems set
by one logh are, with a ehange in interests, out-
growm, not solved. , . )
This opimion may be extremely shoeking to the claszical

thinkers. The idea of relstivity of logic may have the ssme effect

2;, Dewey, Human Neture gnd Conmduct, Pt. 3, passim.

3¢cf. L. Rougler, "The Relativity of Logie," Philogonhy and
Phenomenological Regearsh, Dec. 1941, Vol. II, No. 2, passim.

bo. w. ¥ills, *Language, Logic and Culture,”
Sogiological Review, Vol. IV, No, 5, Oct. 1929, p. 674.
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on them ss that of the relativity of morals has on the primitives,
It can be safely said that both the belief in the absoluteness of
rules of logic and that of values spring froam the same source—
{.e,, luman society.

It is now considered that thought follows the pattiern of
conversation.’ It is in a sense a silent conversation with the
%501f." When one feels that ideas are {llogical, it may mean
that the "gelf* has mot approved of them, Reasoning, says Plerce,
involves approval of one's muv.ming.6

G. H. Mead attributes the rise of "mind,” and consequently
of thought, to the process of "taking the role of the other. "7
When man thinks, therefore he merely eonverses with that "ot.hex-."8
It is observed in everyday 1ife that people sometimes talk with
themselves whan they think, as if they were talking to some
imaginary adversary. This adversary we may call, as Mills does,
%the generalized other. o) Most of the time, we think silemtly.

Our thought is, then, a silent conversation. "It is,* Mills seys,

Slec. sit.

m.. p. 673.

Ta. wead, Jind, Self and Soclety, Pert II, psssix.
&. ullls, gp. cit., p. 672 et seq.

9oc. sit.
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"from this sscilally constituted viewpoint that one approves or
disapproves of givem arguments as logical or illogieal, velid
or invalid,»10

From this, we oan conclude that rules of logic are not
absolute or *inmate within the mind* aas dristotle thought. They
are products of debate and discussion. In a sense, they are
social regulations to check eonversation whem it goes beyond the
linits set by the group in which the thinker happens to live,
When a person begins to doubt the logie of his own idea, it is
an indication that the imaginary adversary of the conversation or
*the generslised other,® to use Nead's tern, has registered a
valid cbjestiom to it

An idea reesived, unsccompanied by explicit or implieit
srguasat, is ax item to be memorised ruther than evalusted. No
idea besones a datum for thought unless it cen be utilised as &
point of discussiom, a subjeet with pros and oons, & matter for
lively eonversation. This shows how the modern method of education
encourages thoughtfulness end wental ereativity by weans of its
encouragement of curiosity and disecussion smong students. The old
method, on the other hand, suffocates creative thought because of
its ezphasis upon wemorising rather than upon controversial think-
ing.

10 ce. sit.
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It 1s indeed interesting in this connection to notice

that the rise of highly complicated systems of philosophy im
the Ancient Greek, for the first time {n the history of mankind,
was actually corrslated with freedom of speech and a certain sort
of democratic govermment which permitted men to express their
ideas without much fear of punishment--a situstion which could
seldom be found in any other part of the ancient world. At that
time, the Sophista appeared on the stage of Greek hiatory-—a
strenge class of professional teachers whose main business was to
teach the Greek youths how to win an argument in a politieal or
judicial meeting, 1l
The Sophists furthered the transition froa dialeetis

to logic in two ways. In the first place they made it

possible. Incessant questioning leads to answera., Hair-

splitting, even where mischievous in intent, leads to

diatinctions of value, Paradoxieal insistenee on the

aecidents of spesch-forms and thought-forms lsades in the

end to perception of the tials. S dly, they

nade 1t necessary. The spirit of debate run riot evokes

a counter-spirit to order it and control it, The result

is a self-limiting dialectic. This higher dialectic is
a logle.12

As a result of the intellectual tumult caused by the appearance

of the Sophists, thinkers began to feel the need for rules to

Usgee Heary Jackson, "Sophists," Encyclopedis Britamnice,
Yol. 20, pp. 999-1000,

13y, Blunt and A. Wolf, "History of Logic,” Eycyclovedis
Britamiem, Vol. 14, p. 137.



regulate the debate. iristotle happened to be the legislator
of those rules which he ealled "the rules of logie. 13 It is
ot strange, therefore, that the word “logle" means, in Greek,
speaking.14 This may be similar to the enactment of law in
modern times. The legislators, in their attempt to ssttle the
conflict of the various interests, enset rules according to which
the various sections of the society are supposed to proceed in
their activities.l? iny act which violates these rules is them
considered 1llegal. In the same way, any act of thinking which
violates the Aristotslisn rules of logic is eonsidered illogieal,
ds we have observed befors, thought iz a form of humam
action. Dewsy has rightly pointed out that all forms of human
action result from disequilibrium. It is ebsurd to ask what
induces man to action. ke 1is an active being, says Dewsy. You
begin with luman beings who are alive, active and part of a
sequense or in some kind of context, Thers is some degree of
disequilibrium present at all times. This disequilibrium ealls

Dgee 10c. git.

141t 1s interssting to note here that the Moslems called
one of their seiences—-the ascience with which the tried to
reconcile religion and reason—Hthe science of Kalam," that is,
the science of apeaking and argument, See T. De Bosr, Tarikh jl-
Felsafe, Eil-lolam, p. 50.

1580. W. Ssagle, “Soclologicel Trend in Modern Juris-
prudence,” in H. Bernes, H. Becker and F. Becker, Contesporary
Soeial Theory, passim,
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forth tendencies to uot.16 In infants or animals, the tendenay
or the impulse to ast is not limited by any social norm. When
the beast of prey, for instance, sees his prey, he jumps om it,
struggles with it, overcomes it and finally eats it. There is no.
place for thought in this operation. The animal feels, under the
pressure of hunger, some sort of disequilibrium, some sort of a
biological impulse or a tendency to act. He has no "self" which
might converse with him or inhibit his action. He has, therefore,
no "oonscienoe® as well as no thought.

Man, on the other hand, has ®self." He lives with other
men and 80 he is accustomed, as Mead peints out, o take the roles
of other human beings. Thus, when he feels a tendency to act,
under the pressure of certain blologiosl impulses, he finds his
"gelf," or the "gemeralized other,” watching him and, in many cases,
inhibiting him, He is then obliged to converse with his "self.*
He starts thinking about how to overcome this soeial obstacle.
When he is hungry and sees delicious food in the hands of other
fellews, his netural tendency is to take the food, by force if
negessary, and imsedistely eat it; but his "self® would say "No,
this is not the way to earm your food. People will laugh at you,
will condemn you, will punish you!® The silent conversation will

16;, Dewey, gp. cit., passimg Mary Follett almost hits
the same point, *, ., . we can see in our own lives that urge 1s

always the laek.™ See M. Follett, Creative Bxperjence, p. 81,
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then continue wntil he reaches e solution of how he can get food
in a way whieh his “s01f," or his group would approve.

Here one may motice some sort of resemblence between thought
and "eonscience,® Freud almoet hits the same point when he calls
conscience "the superego,* or in other words, the "suwper-self,"
Using Mead's terminclogy, 1t may be right to say that when you think
you mentally talk with the group of whieh you take the rele. ird
when you feel the pangs of conscience, you merely feel, as Professor
Harry Moore peints out, that the group of which you take the rols is
peeping at you.l7 One of this writer's friends in Bagdad relsted
one day the following episode as he remembersd it from the early
days of his childhood:

When I was still a eh1ld, my father used to by for

the family dimner more meat than was needed., He seemed
to feel very ashamed to buy from the butcher a small
quantity of meat. I discovered later that the main reason
behind it was that wy father's shop was located near a
sharp-tongued butcher, My father used, therefore, to
hear a lot of hitter eritioism and dispraise from that
sauey butcher everytime s custoaer bought a small quantity
of meat, Thus, my father, uneonsciously developed some
sort of contempt for thoes who used to buy little meat for
their homes, He oalled them misers and even rascals,

When he went to any btutcher shop to buy meat, he seemed

to take the role of that censorious butecher and to think
through his perspeetive.

It should be meniloned at this point that this example of the friend's

17prcm Profescor Harry Moore's lectures on Social Theory in
The University of Texas.



father is by no means rare. Almost all men fall more or less
under the same pattern. Nobody seems to escape taking the role
of a eertain individual or group when he thinks. Even the
sclentifiec author, who is usually supposed to be absolutely objec-
tive in his thinking, takes, when he starts writing, the rcle of
some of his students, colleagues, friends, erities or some other

persong, and begins to judge the logle of his writing through

their own perspectives,

In the light of the preceding discussion, one may under-
stand the nature of thought-style and the main faetors behind its
development in man's mind. Man is, them, not free to become
completely objeetive and impartial in his cbservations.}® The dice
are, as M, Moore says, always loaded in favor of some prererence.19
One can rightly come to the coneclusion here that as far as man
may have several "econsciences" to cover the differeant velue-sysiems

of the various groups to which he bclonge,zo

he may have scveral
thought-styles too. It can be easily observed that man thinks and

behaves differently as soon as he moves from one group to smother,

12500 K. Mamnhein, pp. gif., p. 240.

19%errit Moore, "Introduction,” in G. H. Meed, jMovepents
of Thought in She Eineteenth Gentury, p. xxix,

208ee J. Rouosk, Socia] Comtirol, p. 40.
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The system of categories and preccmesptions, whiech implicitly
underlies his thought, changes along with his moving from ons
social environment to another., At one time you may see him sober,
critical and wisdom-seeking; at another, careless and childish.
At one time, he may pedantically blame you for some formal mistake
you have made; at another, he may joyfully commit the same mis~
take and advise you to do smo, too. This, 1t is true, can be
attributed sometimes to a psychic or emotional factor, But the
soclal factor is neverthesleses quite obscrvable on various oceasions.
An oriental proverd says, "There is a special kind of speech for
every kind of situation.® William Janmes says that man has a2 many
different social "selves® as there are distinct groups of persons
about whose opinions he eares; he generally shows a different
side of himself to each of these different groupa.zl This great
insight of Williewm James is quite instructive. Since man has es
many "selves” as necessary to cover the various groups around him,
he can equally have many thought-styles,

I% seems as if self, consclence, and thought-atyle are
different phases of one single reality——the social self, MNan is
eald to be a "soclal animal.® 4s a result of living in society, the

tuman animel develops self, conscience, and thought--style, and con-
seqaently distinguishes himself from other animals.

2y, James, Pyychology, p. 179, cited by E. V. Stonequist,
The Marginal Mag, p. 4.



CHAPTER III
THE TYPES OF THOUGHT-STYLE

As we have notieed in the last chapter, man thinks dif-
ferently as he moves from one group to another, This can be
taken as sn indiestion of sn unlimited variety of thought-style
due to the fact that there is no limit to the number of groups
in whiok man may become involved at one time or another, In the
present ehapter, however, an attempt i3 made to construct some
ideal-types of thought-style in which the ainor differences of
individual thinking are overleoked, while the fundsmental features
of group thought are duly emphasised.

In modern civilisation, man has wembership in various
groups and assoeistions et the seme time. 4As Pigors points out,
he does not share in the activity of each group with all his
perscnality.l However, it should be remembered here that this
is not the ecase with the so-eslled primitive pecple., The primi-
tive man enters hie group with all his personality., Nothing is
left to be acted upon in another grouping. The primitive group
is usually small in mumber. 411 its activities are done in a
face-to=face pattern.z When the primitive man thinks he slways
et ——

1p, Pigors, Leadership apd Domination, p. 50 et seq.

200016y, Angell and Carr, Introductory Socielogy, P 55
ot seq.

k)i
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takes the role of his small group. His "generalized other® is,
therefors, one at all tires. In suoh primery greuping,’ things
are the same for s comparatively long period of time. In other
words, the moréa and the soclal values of the group are fizsd and
oconsidered sacred. 4 ocertain spiritual element is supporting
them, ready to punish anyone who violstes them., This spiritual
eslement ic called Wy various names, such as "mana,* "totem,”
“gods,” "charisme,” but 1% has in any case the same effect of
value-fization.4 In such cuviromment, man temds, therefors, to
think aleng & conservative line. He takes the role of one un-
wopwpdlthcuu.’ There is no plaes in his thought-
style for a relstivistis ar tesporalistie poinmt of view, This is
no doubt contrary to the thought-style of a man who lives in a

’meu:-or Cooley gives the fase-to-face sssociation the
classienl term of “primery grouping.” He includes in it, in
addition to the primitive soeletiss, the fumily, the agricultural
village, the play-growp, the neighborhood, ete. The sharseter~
isties of the primary group sccording to Coocley are:r (1) faece-
to=faee assosistion (2) the wnspesialised character of that associa~
tiem (3) the relative permanence (4) the smell mumber of persons

lved (5) the relative imtimaey smong the participants. See
d., p. 55, Chap. IV, pessiz.

” 4ct. R. X, Merten, Soclyl Theory and _Scolal Structure,
p. 'y

5eThe folkways," seys Nurdoek, "are further regarded as
naturel aud right, and any devistion from them as umnatural sad
wrong . . . Bembers of other groups, vho follow othar eodes, are
perverse, immoral, savage or hesthen." @. Murdook, *Ethmcoentrism,"
Iacyslopedia of Soslal Scisnces, Vol. ¥V, p. 613,
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"secondary® group, where he participates in verious groups,

shifting from one to another as time marehes on. To quote Karl
Mannhein,

For the son of a peasant who has grown up within
the narrow confines of his village and spends his
whole 1ife in the place of his birth, the mode of
thinking and speaking eharacteristic of that village
is something that he takes emtirely for granted. But
for the country lad who goes to the city and adapts
himself graduslly to city 1ife, the rurel mode of liv-
ing and thinking ceases to be something to be taken
for granted, He has won a certain detachment from it.
And distinguishes now, perhaps quite eomeionlgy,between
*rural® and *urban® mode of thought and ideas,

From the sbove diseussion we may construct two ideal-
types of thought-style in correspondence with the two ideal-types
of grouping—the primary ard the sooondnry.',

It is customary to attridute to the "sscred" thought-
style the characteristics of being"absolutistic,® ¥eternalistic,*

and 'cpiritunlinie."a In the same way, we ean say that the

6%, Mannheim, Jdeology and Jbopls, pp. 252-53.

7It 1s in vogue among medern sociologists to classify
human societies into two mein types, similar to those of Professor
Cooley. For example, Becker elassifies them into Sacred cnd
Secular; MscIver, Commmnity end Society; Durkheim, Mechsnical
and Organic; Tomaies, Gemeinschafi and Gesellschaft; Sorekin,
Uaibonded and Multibonded; Ogburn, Stationary and Changing; ete.
For certain considerations, linguistic and otherwise, Becker's
terms will be used throughout the present work,

8The term *spiritualism® is usad here to indicate buth the
philosophicel term, "idesliss" and the ethnological terms “animiem,*
‘“amimatism," "Totemisim,” and the 1ike. Im the opinion of this
writer, both the philosophical "idealise" and the primitive belief
in ¥mans,® "spirits," end "gods" springs from the same resson. Cf.
P. Serokin, Social apd Culture] Dymamics, Yol. IT, p. 183.
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%gecular® thought-style is, on the contrary, "relativistic,®
*Lemporalistic,” and *materialistic."’

It scems that these thres characteristics of the "sacred"
thought-style are highly suitable to each other., They can be
said to form & well-integrated whole, or a “Gestalt,® to use the
nodera term of psychology. Howard Becker defines the "sacred®
societies sz "communities in which a sort of emotional halo em-
circles the ways of fathers and thereby prevents their profana-
tion by change."10 This mey mesn that the membar of a "saared®
society cannot escape viewing the world through a "statice" perspee-
tive in which the truth is oonaidared sbsolute, eternal and
sacred, It seeme difficult for him to think of the truth ss a
changesble or relative phemomemon,

Generzlly speaking, man derives, as Durkheim and Scheler
point out, the eategories of his thought from the structure and
norms of his group. To quote Scheler in this regard,

Since explaining means relsting the relatively new

t0 what 1s already Imown, cnd since soclety is always
fmore xnown' than anything else, the arrsngement arnd
classifieation of growps which composs society, determine

the subjective forss of thinking and perception as well "11
the classifisatery arrangement of the world in categories.

Barnes, H. Becker and F. Becker, Coptemporary
pp. T5-63 P. Sorokin, gp. git., Vol. II pessix,

106, Barnes end H. Becker, Social Thought Lrom Lere 1o
Scienge, Vol. I, p. 10.

1lcited by H. O, Dshlke, gp. slt., p. 76.

9cf. E. O. Dahlks, "The Sociology of Knowledge,* in H.
sSocial Iheory,
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Accordingly, it is possible to infer that, in the sacred socliety
which i# normally built on a "permanent® and holy basis, thought-
style should be eternalistic, absolutistic and spiritualistie.
In such mental atmosphere, values seem to be sacred bscause they
are unchangeable, and also, they are unchangeable because they
are sacred, Each quality appears to be the eause and the effect
of the other at the seme time.]? In other words, they are parts
of one Gestaltlic whole, ‘

Anthropologists agree that the so—ealled prinitive ponplnl3
believe, in one form or another, that the world is inhabited by
spirits of varicus kinds. Every value or cultural trait has, in
their eyes, s "mana® or "spirit*l4 behind it, ready to punish for
violation and to reward for conforming,l®

Several anthropolegists, sociologists, and psyehologists
have attempted to explain the universel tendency of “spirituslisa”
along the primitive peoples. Ths guestion is always raised as to

12rmis becomes quite understandable in the 1ight of the
so—ealled "eircular response" theory. See for detall, Mary
Follet, Cregtive Experjence, Chap. III, et passis.

1374 1s lmportant to note at this point that the primitive
society 1s diseussed here as a reprosentative par excellence of
the sacred society. By studying the primitive thought-style, mmch
1ight ezn be shed on that of the civilised man,

Uyorat and Davey, Frop Iribe o Eapire, p. 47.

“ 1%%ans Xelsem, Society and Hature, pp. 13-15, 55-58, et
passin,
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why are religiom and the belief in spirits found everywhere among
prinitive peoples? It is strange indeed that these theorists
always raise the question about the origin of "spirituslisa* among
primitive psoples, without turming back to themselves and asking
why are the civilized peoples "materialistic® {n their thinking.

It seems that these theorists, whose minds are impressed by the
"materialistie”® oriemtation of their civilization, consider
"materialistic" thiaking merely natural, whereas "spiritnelism®
needs 10 be explained. They overleok the fact that a men living

in the "sgcred" society has sn equal right to consider “spiritualism®
as the natural tendency, while "materislistie® thinking needs
explanation. The problem 1ies in the faet that modern thinkers
tend to take the categories of their own thought as natural and
absolute and so try to impose them on the thought of other eultures.
As far as human nature is comcerned, "spiritualisa® may be more
"matural® tham our arrogant “materialism.” As a matter of fact,
causality, which is the core of "materialistic® thinking, ir not

a form of thought with which human consciousness is endowed by
paturel neeessity. TiL is mot, as Kant cells it, an *fnnate
notion."16 «gpiritualism,® on the other hand, may be more suitable
to the nature of husan mind. It iln.ot so strange for man te

16}!. Kelsen, op. gik., p. vii.
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think in a "spiritualistic® mode. It is rather strange if he
thinks in terms of cause and effect.

In order to understand more clearly the preceding dis-
cussion, it is necessary to study the psychological process through
which hmman mind develops. As was said in the previous chapter,
human *mind* and "self* develop together through the seme progess,
i.s., through the process of taking the role of others.l? kan
starts to think and to be conssious of his “self" at the same
time. He becomes conselous of his “self" beesusé iw begins te
look at himself as an objeet through the syes of othora.m And
he becomes able to think because he begins to take the role of
others and converses silently with them, It is quite natural,
therefore, that man tends, as soon as he feels the riss of "self,*
to project the same on everything around him. Thus, everything,
animate and inanimate, has a certain kind of "spirit" or "mans"
which makes it behave 1ike a humen being. Everything can, there-
fore, be said to have "self.® Thia is often observed among childrem

of the civilised peoples. Children, as well as primitive people,

1%he behavoristic-pragmatistic theory of Mead which
exphasises the importance of taking the role of others in the
rise of "aind" and "self," secms to be the ascepted theory im
the field, Most of the modern psychologists and soclologists
seen to pay some tribute to it in one way or amother,

183, Meed, Mind, Self snd Soclety, Pt. IIT pasair.
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treat the inanimste things around them as if they were human
beings like thﬂolm.n To them, even social values have "mana*
and behave 1ike men according to the law of retribution.?® In
the eyes of the primitives, as Moret and Davy zay,

It is mana which makes the net catch, the house

stand fast, the canoe be seaworthy. It is the fertility

in the field and the healing or the deadly Hrhu in

drugs. In the arrow it is mana that kllls.
Thizs *spiritualistic® or "animatistic” world-view among the prim-~
i{tives can be said to be the projection of cne's self or spirit
on the cosmos,

As a matter of faet, there may be no difference in the
primitives! eyes betwoen self and spirit. This differentiation
has been recently developed by modern philosophers who are
accustomed to ask questions about everything ecoming under their
cogpition. The primitives, on the other hand, are not inclined
to ask philosophiesl questions. They take everything around them
for granted, They firmly believe in the dualism of body and
spirit. They simply feel it in themselves, and clearly see it
in the case of death or sleep, There is no obviocus reason te

doubt this dualism or ask questions about it as the wise-men of

195, Kelsen, op, ¢it., p. 6, st passia.
2rpid., pp. 5, 7-8.
Unoret and Davy, From Iribe to Bmirs, p. 47.
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civilization usually do., They actually feel the effect of the
"gpirit® or the "self™ or the *mana" as living within their bodies.
They consequently tend to attribute the same thing to the various
things of nature, There are spirits everywhere, and God may be
considered the chief spirit who lies behind the great universe.

His position relative to the other spirits may be parallel to that
of the leader of a tribe or the father of a talily.n

It i3 interesting to noties, as Kelsen points out, the
complete difference in the world-view betwsen the primitive and
the civilized man. Whereas the primitive man tries to interpret
nature in the terms of human society, the civilised pecple try,
Just om the contrary, to interpret bhuman society in the terms of
nnt.u'ro.23 And consequently each accuse the other of superstition
and irrationality., The civilized man tends to deny every influence
of "spirits® on nature, To him, nature is entirely governed by
certain ineseapable lawsj and human society, as part of nature,
should be interpreted, therefors, in the terms of these natural
laws, The primitives, on the other hand, are so impressed by the
mould of the socisl environment that they see all nature likewise
impressed by it. They are then rather to be called "social® people

220r, ®. 0. Dehlke, gp. git., p. 76; H, Barnes and .
Beoker, op. git., Vol. I, pp. 33=34.

221, Kelsen, gp. git., pp. Vvii, 1 et passim.



than to be ealled "natursl”pesple, Kelsen says,

For these reasons the customary characterisation of
primitive man as a 'man in & state of nature! or a
‘natural man' is inept, Nothing appeers 'matural' to
him besause everything, as soon as he secks to explain
1t, 1s tartificial® or 'sade,’ mot necessarily by him-
self huhby his fellow-men or even by super=human
beings.

As we have moticed, children of the civilised pecple are
usually inclined to think in a similar way. There is, indeed, a
profound insight in Jumg's theory whieh says that the primitives
are the children of humen race. It is right to mote that the
primitives' aind ceases to develep beyond that of civilised
children, There is, it is true, mothing deficient im the biological
structure of the primitives'! minds. Humen mind ceases to develep,
generslly speaking, ou ascount of certain deficleacies in the
soclo~cultural contact. Mind is in reality a product of contact
and commmioation.?5 In the "sacred? society, where the primitives
and all culturelly-isolsted pesples live, mind eammot develep
beyond certain limits, Thers, men does not find anything new or
different from what he has been used tc singe his early childhood.
Everything is permanent and sacred; what was yesterday is todey,

and shall be fa-orru.26 As we have notieed before, things do mot

2A1id., p. 48
25See G. Nead, gp. git., Pt. IT, passim.
9

26300 ¥. Miller, The Child ia Primitlve Society, p. 253.
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change because they are sacred, and they are sacred becanss they
do mot change,

In the "sesular socisty, on the other hamd, things are
greatly different. They change from time to time, and from place
to place. Thelr sacredness loses, therefore, iis grip upon the
humen mind., Man begins in such environment to seek connection
betwesen cause and effect. There are mo *spirita® behind the
phenomena of nature, When things change repidly man begins te
search for the underlying laws whieh do not echange. Man seems
always looking for a permanent besis behind the ehamgeable phencmena.
In the "secred"society, there is no meed to look for such a basis,
besause nothing ochanges. Things are tekem as they appear, being
moved by spirits like man himself, In the'"seeular”socisty, om
the other haad, man tends to beoome rationalistic, materislistie
and philosophical. He asks questions sbout everything in an
attempt t0 reach the solid foundation of the universe.

In ancient Greeoe, where society was highly seecularised,
philosophers tried to see, im the “atom," the "four elemenis" or
the like, the answers to their perplexing quéatiom. As a Te=
action against these secularixing and soclally-disorganising
tendencies, there arose Socrates and Plato, the prophets of the
ancient Oreeks., Plato fried, with some sumccess, to combine the
"materialistic” tendency of the early philosophers with the
wgpirituslistie” tendency of the "sacred”society which he greatly
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adnired.?? He consequently developed his well-knowa theory of
"the Ideas®® {n which he found the permanent basis that lay
behind the changing and illusory phenomena of the world.

In conclusion, we may say that, in the Bacred"society,
the human mind is normally inclined te think according to the
spirituslistic-sternalistic-absolutistie thought-style, while the
secularized mind tends to think, om the contrary, according to the
materialistic-temporalistic-relativistic one., The coniroversy of
“1dealism* versus "realism,® can be safely regarded as an aspect
of the conflict which usually arises between these two contra-
dictory thought-styles, "Ideals® are, as Cooley would say, products
of the"sacred” thought-style, They are regsrded in such a soclety
as eternal and absolute-—as existing beyond this temporary and
changeable world. They are taken as spiritual too. Idealists
firnly believe in some spiritual power that supports the idesls
and guarantees their finsl victory. Ideslism 1as, a8 Lathews points

27y, Barbes and H. Becker, gp. git., Vol. I, p. 8.

2814 is tnteresting indeed to find im the Platoniec "Ideas®
a philosophical system that successfully solved, in the ancient
times, the secularisation dilemma of ratiomalism versus religion,
realism versus idealism, secular thought-style versus sacred.
This may explain why Plato has won the sdmiration and reverence
of an unlimited mumber of thinkers throughout history., Neo-
Platonism which developed afterwards a strong religious inelina-
tion .‘;zuld be regarded as an inevitable evolution of the Platonie
*id s, *



out, closely akin to religious faith.??
Charles Cooley ssys, on this point,

Life in the primary group gives rise to social
jdeals which, as they spring from similar experliences,
have mueh in common throughout the humen race. These
neturally become the motive and test of social progress.
Under all systems men strive, however blindly, to
resalise objects suggested by the familisr experience of
primery iation, H , again, the gravity of the
inereasing -ub-tu-utssn of secondary for primary sssoele-
tion in modera l1ife.

295, Mathews and G, Smith, A Dictiopary of Belixicn and
Ethiss, p. 216,

30ooley, Angell and Carr, Imtroductory Soclology, p. 60.



CHAPTER IV
COMPARTNENTALIZATION OF THOUGHT

It should be remembered that the elassification of thought-
style into "sacred® and "secular,* as it has been discussed ia
the last chapter, is merely s constructive typology. It 1s an
“ideal-typical® clsssification, which does mot show things in their
actusl process of becoming. It il; in other words, a heuristie
construstionl mede for the purpose of comtrastirg the two extreme
points of & continuum along whieh the actual societies and the
thought-styles oan be arranged side by side,

4dctual societies can neither be pleced in the ‘sacred*type
nor in the"secular." Each can be shown with some tendency toward
one or the other extreme, However, one can find many societies
and groups elosely approaching the "saored® type. But it i{s quite
difficult, indeed, to find societies approaching the "secular.”
Most of the primitive and the nomadic tribes, many of the isolated
villages and mounteinous commmnities, ete., can be classified
with a strong inclinstion toward the "saored® type of soeiety.
The "secular" typs, on the other hand, is actually mpproached by
comparatively very few. This may be explained by the faet that

lgee for e good discussion of comstructive typology im the
social sclemses, H. Barmes, H. Becker and F. Becker, Contesporary
Soclial Theory, P4, II, Chap, 2.
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secularization of humen society is a new phencmena in the history
of mankind, Men lived in "sacred" societies for hundreds of
thousands of years before the dawn of civilization, and the process
of secularization arose in history just a few thousand years ago.
Moreover, the effects of seculariszation have penetrated only a fow
societies here and there which have happened to fall under one or
the other of the seeularising factors.? The remaining majority of
peoples have stayed in their sacredly isolated waye of life.

This may explain why "sacred" thought-style can be observed,
more or less, everywhere, and even in the midst of the most secu-
larized and materialistic section of modernm civilisation. Very
few men indeed ocan think todey in a completely relativistic-
temporalistic-materialistic thought-style. The late rise of
soclology and the other social sclences may indiecate the same point,
Social sciences, which are usually based on a relativistic-
temporalistic-materialistic foundation, found, and still find,

ZSoe:lologistl widely differ in their opinion about the main
factor behind the secularising of a sacred society. Durkheim con-
siders it to lie in the growth of population and the rise of divi-
sion of labor; Tdnnjes believes it to lie in trade and commeree;
Yeblen, in the introduction of technology snd scientific knowledge;

in oconfliet and war; Begker, in culturasl contact and
commnication; Sorokin, in the dialectieal process of the socio~
cultural dynamics; etc. It is perhaps permissible to conclude that
a sacred soclety can be secularised by each one of these factors.
It is not rare to find two or more of these factors workisg together
in the process of social secularisation. It can be rightly said
that, other conditions being equal, the more the secularizing
factors, the greater is the momentum of secularization,
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great difficulty in penetrating the human mind. The "sacred"
thought-style ususlly pereists, and "lags" behind, in almost
every society which comes under the influence of the secularize-
tion process. This may be due to whet Ogburn ealls “cultural
1ag."> In a seculariszed society, men easily follows the dicta-
tion of expediency when he is earning his living or raising his
positlion. Under the pressure of the rapidly changing situations,
he may lead a "secular" career in his everyday 1ife, but when
he comes to think about the lsrger world around him, he tends to
think aecording to the old "ssered® way of thinking. In the words
of Louls Wsber,

It is said when man thinks about nature and its

conditions, be thinks with the brain of ancther age,
and, though possessing the technical imowledge of
adult, he philosophises, nevertheless, as a child.

It is indeed interesting to observe men leeding s eompart-
mentalized life, thinking in a contradictory way, without being
aware of 1t., This can be observed in en intense form in socleties
which have newly fellen under the impaet of civilisation, Whem
max is in the market-place or amidst his political activitles, he

3gee for details and criticlsm of "cultural lag,” %. F.
Ogburn, Socigl Change, Chap. IV, V3 R. K. kacIver and C. H. Page,

Sosiety, p. 574 et seq.j P. Sorokinm, Social and Culturel Dynamics,
Vol, IV, Chap. IV.

4Louts Weber, Ig Kytime du Progres, ecited by P. Sorokin,
Soclal gnd Culturs] Dynemies, Vol. IV, p. 158,
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forgets the sbsolute-stermalespiritual truth, He merely seeks
the best practioczl way leading him to his "secular® ends, is
soon as he leaves the spot and goes to znother place, such as
a religious or intellectual meeting where the "sacred" truth
hangs in the eir, he forgets his other "self" and begins to
preach and teach--to get enthusiastic ebout how ran should
strictly live up to his etermal principles., To quote Kirball
Toungs
In our soclety, we have two moralities, one
derived from Christliamity and the Golden Rule, and
the other from business enterprise, where sharp
dealing and eutthroat competition are considered
virtuous practiees. Sometimes the strein induced in
persons who are culturally iadoetrinated in both
codes results in schisoid, or split, pormlity.s
Following the theory of William James of the wariety of
men's "selves,® we can ccnelude that in a "secularised” society
man usually takes the roles mainly of two groups; the primcry
group im which he has been brought up, on the one hand, and the
group of his economie and politieal interests, on the other
hand.© He then has two "selves,” the first tends to live up to
the "sacred" values of the primary group, and the second self
is motivated by the expediency of his "secular® life. To quote

Young again,

3. Young, Soolal Peyehology, p. 145.

6cf. Reinold Niebuhr, Norsl Man and Imeore] Society,
pp. 13-14.



In moral matters we may thoroughly aecept the
oodes and practiees of primary group controls but
feol free to break tbuo.’codes in dealing with
competitors in business,

Thie “coxpartmentalisstion® of thought-style seems to
be rife in a society, like the United States, where both reli-
glous sentiment and economic activities are sirong. What Nyrdal
calls "the imerican Dilemmea” may be well-represented in this
realm. Strecker end Appel say,

4 certein business man was the lesder of the com-~

mmity in o tom in the middle west, He was Presideat
of the Boerd of Trade, Superintendent of the Sunday
School, and a generous contributor to the Boy Scouts,
Yot he pressed a very elose business deal, and several
times ruthlessly ruined competitors. Religion may be
love for fellowsen on Sunday, but in this instance,
business wes strictly business on the remaining six
days of the week.

This 18 the motif of Ibeen's 'Pillars of Soclety'—

those who lead doubls lives or pnctigo secret vices
may use this double type of thinking,

Perallel to what is called in psychology the "schizoid®
personality, we can develop in soclology the concept of "schizoid
soclety.® Ae a matter of fact, "compartmentalisation® of thought
is sometimes more obviocue in soclety tham in the individual,
Almost all of the societies that are somevhat raised above the

level of primitives have, more or less, some sort of "compartmentelized"

7K. Young, gp. git., p. 130.

8k. A. Strecker and K. E. dppel, Dipcovering Qurselves,
p. 251.
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tlumght-atylo.’ Thinkers have always, since the alassieal
time, talked about the conflict between the so-eslled "ideelism®
and *realism,* Soeciety is often pulled hard from two opposite
sides. Men feel, on the one hand, obliged to follow the "ideals®
inherited from the primery group, and tend, on the other hand,
to drift alemg with soeial "currents" regardless of these saered
*ideals,"

In order to selve this dilemma, sccliety may resort to
the distribution of the conflicting values among the various
elesses. To quote Professor kertom,

Abstreetly inoonsistent values ere often rendersd

compatable by their distribution among various statuses

in the social strueturs so that they do mot result in

eonflicting demands upon the same persons at the same

time, Poteatial eonfliet of values may be obvisted by

their segregation in different universesof diucox:iao

and their incerporationm in different social roles.
In this way, peopls may allot, as it is often observed, the
service of the "etermal truth® to certain classes, such as the
priests, the monks, the wise-men, etc., whereas, the other classes
go shead in their seoular activities ummolested. It may be,

permitted for msn %o indulge in %sins,” or in “secular activities."

9[1'. is a well-kmown saying that the "prinitive® is mueh
less hypocritieal than the "eivilised” man. This may indicate
the fact that “compartmentalisation® of thought-style does not
exist among primitives.

10p, x. Werton, Seclsl Theory &nd Soclel Structure, p. 258.



But, they must go, a# soon as possible, to the gusrdians of

the "eternal truth," so to speak, for the purpose of cleansing
themselves from these "sins.® The only duty which is required
from the ordinary man as regards these gusardians and functionaries
is to provide them with decent living, fulsome respect, and
certain lip=service once in a while,

In fact, it can be noticed, in every institutiomalized
religion of the present civilisstion, some sort of “compartasntel-
ised® thought-gtyle and %schiszold" tendency. Durkhein seems %o
consider this "oompartmentalisation® the essence of religion in
genaral. To Durkheim, the essence of religion is the division
of all things and phenomena into two kingdoms: the profane and
the sacred. Its teachings urge the members of a religion not
to mix these two kingdoms becsuse mixing 1s 2 #in or a religious
sacrilege, and it teaches them to approach the kingiom of the
sacred or, when mixing does happen, in order that they may anmml
its sinful results, it urgeas them toperform religious purifica-
tion, whatever its concrete form may be, These functions and
cheracteristies of religious phenomena are, zccording te Durkheins,
manifested im thousends of forms: 4in a special separation of the
place for religious scrvices from the plases of usual profane
activities; in a prohibition to use such places for everyday

affairs; and in separation of the time devoted to the sacred from
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that devoted to the profane; hence, says Durkhein, arise
holidays when it is forbidden to do rrofane things, as is
specified in the fourth Commandment. The same essence of
religion, is, in Durkheim's opinion, exhibited by religlous
ceremonies whose purpose 1s either te purify man from sin, as
in the ease of confessionsy or, like the Bucherist and beptism,
1o make a profans man a participant of the sacred} or, like a
consecration, to give him an additionsl portion of the sacred, 1}

However, this religlous phencmenon, which Durkhelim
claims to be the essenoe of religion in general, secms to
charscterise more obviously the civilized than the primitive
socisty. The primitive life is too simple to suffer “compart-
mentalisation® in any of its various aspecis. The separation of
time, space, or class for religious devotion is not so imporhamt
smong the primitives as to make them behave or think in twe
different realms. There may be no exaggeration in saying that
almost all of their activities are in some sense religious,
that is to say, performed according to the "pacred® thought-
style. "All in all," seys Becker, ™it may be said with con-

giderable essurance that there is no phase of preliterate 1ife

ik, purkheis, The Elementary Forms of Belizious Life,
Chape. II-III; See also P, Sorokin, Copteporery §ociological

Theory, PP. 4T3~74.
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unaffected by supernatursl or religious factors. . . o2
There is no differentiation, to refer to MacIver's theory,
between value-as-end and value-ms-means in the "primitive's*
eyca.n Everything is ruled by certain spirit or "mana, and
so, should be done according to the "eternal® and “absolute®
way which is inherited from their grandfathers and their great
grandfathers.14 The "primitive’ man acts in a certein fixed
way regardless of whether he is acﬁng for sacred or sscular
purposes, His behavior, as well as his thought, is done accord-
ing to the spirituslistic-etermalistio-absolutistie points of
view, In other words, there 1z no plsee in his 1life for the
naterialistio-temporalistic-relativistic perspective,

4s soon as olvilisation dawns upon the horison of humsn
society, we find some segregation begimning to appear batween the
%gaered* and the "secular,* or, as Maclver puts it, between
value~gas-end and walue-as-means. The secularisstion process

will then draw certain things from their sacred places and throw

12y, Barnes and H. Becker, Social Thought from fore %g
Science, Vol. I, p. 36.

1350e R, ¥scIver and C. Page, Sogiety, p. 630 ot seq.

Lhngg thirgs," says Brown, *were in the days of long ago,
so they are todey, so they must remain, . . . Things remain; they
dan't pass away; they don't chenge . . . as the saying is ‘'the
unconguersble things have been ever since the beginning.'® See
¥. Miller, Ihe Child In Primitlve gSociety, p. 253.
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them intc the rapidly ehanging current of 1ifej while other
things remain in their old plases comparatively unmolested. 15
The politico-economic values, for example, may not be capable
of standing still in the midst of the tumultuous process of
civilisation. A4 ruler, who follows the old rigid standards,
will be sooner or later overrun by his newly rieing rivals, 4
business man, too, will be destroyed by his competitors if he
*piously* sticks to the *smered® rules of the primary group.
len will be foroed, therefore, by the pressure of time to adopt
the new ways of behavior and thought, The “secular"® thought-style
will be, then, inevitable., The old "sacred” ways will be no
longer effective. To ease his conscience as regards the sacred
"jdeals,” man may resort to logic-tight "compartmentelisation®
of thought and behavior. He will be permitted them to conmit
"gins." But, in order to clesn his soul from it, he quiekly goes
to a "specialised" professional functionary and pays or performs
whatever he 1s ordered to do according to the circumstences,

Consequently, the schizoid type of personality becomes
rife. The drama of "Dr. Jekyll and Mr. Hyde® may be played by
meny persons, on the soclal stage. To guote Strecker and

Appel,

13ce, w. ogbarn, Social Ghange, p. 259, et seq.



Barriers, apparently, may prevent one side of the
personality from observing what the other side is
doing. Instead of thinking them out and reconeiling
them or adjusting them consciously, we follow one line
of eonduct and them another without ever bothering
about inconsistencies. We develep a blindness to our
contradictions which may be so patent to i&hom that
it becomes mmorous—if it is not tragle.
It is interesting indeed tc see, as Max Lerner says,
"that men, whether in politics, in business or in private life,
do not act sccording to their professions of virtues, v17 NMen,
as ¥achisvelli rightly motices, thinks differently in the
plazza snd m.u When one talks in a "salon," spesks in
a meeting, addresses a crowd, writes a bock, or the like, he
preaches about the “ideals™ as if he is a completely different
person from his ususl self. To use again Mead's terminology,
he takes then the role of a primery group with its unchangeable
ideals. But, as soon asz he turns back to his usual life, he
forgets the high *ideals" he was preaching. Hie thought-atyle
goes 1n almost the opposite dirsetion.
One of the senior governors of the Islamic Empire of

the Medieval Ages once sent a long letier of advice to his son

16z, strecker and K. Appel, op. glt., p. 252.

174ex Lerner, "Introduction® in N. Machiavelli, The
Erince, p. xdii.

1%¢1ted by N. Nendelbeus, The Probles of Historical
knowledge, ». 69.
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who was newly appointed to the offiece of governorship, It is
really astonishing to find thet ihe slaboretely writienm advice
of the governor rune just contrary to how he actually beshaved
in his owh political career.}? He diligently urges his son,
for sxample, never to flatter an enemy, believe a apy, befriend
a libertine, ally s noa-believer, reward a flatierer, forgive a
sinner besause of his high position, o'u.zo In feet, 1t is
uninaginable how a ruler in a“secular"society can strietly follow
such advice without losing his job. It is difficult indeed to
believe that the governor's purpose is really to want hig son
to follow literglly his *idealiptic" mdvice. He intended perhape
0 perform, by sending such a pedantic letter, his formal duty
a8 a ruler in a politico-religious state,

People are used, it seems,to forgive being "evil® in
astual behavior, But they never forgive, oa the other hand,
believing in “evil® behavior. They may believe that actual
behavior beongs to this changing world, while belief belomgs to
the eternal snd absolute one. If you seot "badly," it is a
temporary phencmema, you may repent someday in the future and so
you wash away everything you have done. But whea you think

1940 the text of the letter in Ibn Khaldun, Al-Npcaddims,
p. 303, et seq.

20mpid., p. 307.
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"badly," your eternsl soul is polluted. You doubt the absolute
wisdom of God and side with His enemy, the Devil, and so He
will not fergive you. This appears to be derived from the
tridel spirit of the "sacred® society, You may be forgivem if
you act "badly® within your group as soon es you revert to believ~
ing in its "just® cause and siding with it against its enemies.
But when you cross the line and go to the side of the enemy,
only once, you are a "treitor.® The only punishment for this
unforgivable act is death,

In this way, it is supposed,people are wont to differen-
tiate between thought and behavior, They allot to each a world
which is eompletely different from the other. Thinking belongs
to the realm of God, ideals, eternsl walues, the-other-woerld,
ete, Aeting, on the other hend, belongs to this changing and
temporary world, 8o, the author of a book or orator should
forget his actual behavior and place before himself and his
sudience the "etermal, absolute truth.® Otherwise, he may be
considered a traiter, infidel or advocate of the Devil,

When Machiavelli wrote a book in which he tried to advise
his prince to pmsh aside these “idealistic® penadtries and deal
with pesople in a truly "realistio® way, he became associzted in
the popular mind with the Devil himself. ¥0ld Nick™ became an
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epithet equally epplicable to both.2l Tt is right to say
that most of those who condemn Machiavelli actually behave in
the same manner g8 he advised them to. They condemm in fact
how he dsres to exploit the realm of the eternal truth in the
explaining of such changeable phenomena as those of political
or military affairs. These phenomena which belong to this
11lusary world should, they would ssy, be kept away from the
books of schools, the pulpits of churches, the platforms of
mestings, ote. In their opinion, people must be slways taught
with these sacred meens in terms of what gught 1o be rather than
what ig.22

However, there are many thinkers whoe eonsider this
tcompartasntalization® of thought quite sdvantagecus to the
uman soclety, They are of the opimion that "fdealistic" think-
ing has, in spite of its contradiction to actual 1ife, the
advantage of reminding man that there are certain "ideals" ahead
of him that should be sought and strived for. In this way,
soclety can move forward and release itself from the rigld
“ecake-of-custom," in which it ususlly arrests itself., To quote
VYon Wiese, the German sociologist,

2ges Barnes and Becker, op. git., Yol. I, pp. 301-02.

220f, Max Lerner, Iptroduction in M. Machiavelli, The
Eripce, p. xliil.



Utopia and Topla are always in deadly combat;
1ideal perfection continually ¢lashes with reesl
imperfection—perhaps imperfect because resl, 4nd,
Just as the Topia must always and everywhere be
present 1f any ordersd socisl 1ife is to exist, sc
must the Utopis be similarly immortal, for one is
the necessary complement of the other, Few of us
are willing or able to dispense with the vision of
a more perfect world; we gain courage to struggle in
the here and now by the nowhere and never.
Some of us look forward for thet vision, sowe look
:ck,zyut slmost no one wishes to banish it from the

According to some soclologists, "ideals" are necessary for humen
society whatever it may be. The nsmes or the forms of the
"{desls” may ehange, but there will never be a socisty without
them., In Durkheim's wordes: %Soelety ean neither create nor
recreate itself without at the same time creating ideals, 24

As far as soclety is now in a stage of transition from the
“sacred"type to the "seecular” one, "ideals” seem to be ilnevitesble
as well as necessary. Compartmentalizetion of thought-etyle is,
no doubt, hermful snd indeed ridiculous. But, on the other hand,
to live slong eompletely "realistic" lines in such a transitional
stage may be harmful slso, It is, undoubtedly, a dilemma in
which both horns are sharp, but life in itself is a huge dilemma.
No aspect of humen 1ife seems to be free from such critical

Byiese-Bocker, Sygtematio Sociology, p. 410.

4g, Durkheim, The Forms of Elementary Beligiong, cted
by @. Gurviteh, Jwentleib Century gSociology, p. 276.



situations. In order to be alive and active man needs, as
Dewey points out, esome goal towerd which to strive. On arrival
at that goal, there should eppeer another to be attained, Lack
of striving and sction may wean a lack of 1ife.23 There is,
therefore, always a dilemma between the one horn of attaining
the goal desired and the other of not attaining it beesuse it
is the degimning of a new striving.

A typical "secular" sosiety, it is true, can be said to
lack "compartmentslization® of thought-style, Man may be able
there to think snd act in the same say. A typical "secular®
society may be likened in its lack of “eompartmentalization,”
to a typleal "sacred® society, as we have noticed bofox'e.26
In primitive society which has been taken as "sacred" soclety
Dar excellence there is almost no conflict between the ®"actual®

and the "ideal." 4s Cooley says,

25en1e 18 strongly reminiseent of Schopenhsuer's

philosophy of life, See W, Durant, The Story of Philosophy,
Pe 44, et seq.

2611 ghould be remembered here again that a typleal
society, whether sacred or secular, does not exist in sotual
life, Every society in the world eam be said to be in some
sort of transitional stage. "Shangri Ls" is nowhere on this
“sinful® glebe. The dilemms is, more or less, present every-
where,



« « « [The primitives,/ do not formulate any

such ideals, but they have it nevertheless; they see

it they see themselves and their fellows as an

indivisible, though various, ®we," and they desire

this "we" to be harmonious, happy, and suecessful.
In other words, the primitives are not awere of the "ideal”
because their "actuml® does not differ from it. In brief, they
act and think in the same way. A typical *secular® scclety
will 4o the same, if it reslly arises somewhere in modern civilisa-
tion. Men will them think about the world sround his in the
same manner as he acte upon it., He will no longer have "ideals*
that differ from his actusl behavior., If the new “dynamic"
system of edusation prevails in the family and the sehool of
modern civilisation, the child will no longer see the *ideal® as
a "static" idea loftily existing in the eternal-ebsolute~

spiritual world, There may be no such world to him. What gyght

270016y, ingell and Carr, Introductory Sosiology, p. 61.

It 1s interesting indeed to motice at this point that the
goal of human ideals i1s, as Cooley here alludes to, to lose one's
self in the group, that is, to give up ome's own interests for the
sake of the group's interests. Henoe, we ean consider the primi-
tive man highly "idealistio® because he usually identifies himself
with what Cooley calls the "we." This has wrongly led some
anthropologists to think that the primitive man has no ego-
conseiousness, and no developed experience of his "self.” It may
be more correct to say rsther than he has no clear individuality.
To interpret this imto Mead's terminology, we can say that he has
a week *I" and a strong "me"; that is to say, he sees his "self®
as others see it; he feels thst way very clearly, btut he does not
feel it as an independent entity for itself, In brief, he has
social “self" but no individuality, just contrary to the civilised
man,.
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%0 be will become what ig, His logic will be then, as I, M.
Baldwin suggests, a "clnamatographic* rather than a “photographic*
om.zs The "ideal" for the typieal "secular” man will be a
relative, temporzl and rational one, which pragmatiezlly changes
along with the change in time and space, Instead of the ancient
idea that history is a serles of struggle between good pecple
and bad people, the new loglc will teach thet many of the bitterest
struggles are oppositions of one group's good and some other
group's good, It will be no longer good versus bad, but good
versus good and evil versus evil.??

It should be remembered that this is s typolotical des-
eription of some fictitious society which is expected to be
closely approached soreday in the future if the process of soclal
*gsecularization® continues along the same trend that has been
obgerved since the begimning of modern times. There are, however,
certain evidences that support this prorhecy. Comparing the
modern situation where a writer 1ike Machiavelli is welcome and
respected, to the past where there was a wide discrepency between
how pecrle actually behaved and what they confessed, we may find

2830 H. Thomas, The Living Norld of Philosophy, p. 99, et seq.
%%8ee ¥. A. Leys, Ethics and Social Policles, p. 257.



that we are really moving, fast or slowly, toward the afore-
mentioned gonl.” The dilemma of idealism versus realica is
now losing such of its vigor in the mental atmosphere of the
cosmopolitan cities of today. There mey apreasr here and there
mmerous writers, 1ike T. V. Saith,3l who do not see any conflict
whetsoever between philosephieal spsemlstioms, on the one hand,
and political eetivities, on the other. "Compromise," rather
than dogmatis attachment to sertaln sbsolute walues, becemes
the shibboleth of the age.

T. V. Suith says as regards "compromise,®

To demand the maximum of ideality—the highest

demends of the private conscience--as the rule of

eollective action is to suffer the minimm ideality,.
for, since other eonscisnces will not agree with the

301t 1s interesting to motice that the thinkers in many
of the oriental eountries of today still live in the seme mental
olimate of the past ages. The conflict, betwesn what iz and
what gught to be, is still going on in the same seale as that ol
the tixe of Nachiavelll and Tbm EKhaldun, In the East, it is
enormously hasardous, on the part of a writer, for example, to
write todsy a "realistic® article which violates some of the
favorite "ideals® of the publie.

31‘1‘. V. 8mith is a politician-philosopher. He may be
considered the secular version of the Platoniec "king-philosopher.”
Instead of dogmatically clinging to certain fixed ideas or ideals,
he believes in eompromise. "In his reeent publication,®
Loys, "Professor Smith has blessed the peacemakers (the politiciana)
who mediate and wear down the demands of the rival pressure groups.
He has also suggested that consclentious citisen will be mcre
civilised if he loses some of his self-rightousness and shows more
readiness to go 'beyond consclence.'® . A. Leys, gp. git.,
pp. 313-14. .



highest vision of any conscience, this vision can
be put into action only by coercion, which in turn
outrages all other values and mutilates its own by
the form of implementation. To settle collectively,
on the other hand, for the minimm ideality is to
facilitate the realisation of the maximum. This is
sé because the minimum can be agreed upon; the agree-
meant establishes a domain of peace and permits each
conscienes to go baek to its groups of like-minded
people and then work out its highest promptings
directly for the ggbuquont indirect improvement of
the body politie.

The above quotation is an example of a seeular thought—

style. In it, one cen clearly see 2 relativistic, temporalistie,

materielistic reasoning. It is undeniable that this sort of

reasoning is comparatively rife among modern thinkers. It seems

to be gradually spreading day after day. It is, therefore,
reasonable to conclude that the time when it beeomes dominant

will eome sooner or later, and then the pattera of behavior and

the style of thought will, for better or worse, coineide.

32y, v. saith, "Compromise, Its Context and Linits,*
Ethicg, Vol. LIII, No. 1, October 1942, pp. 7-8.



CHAPTER ¥
THE ISLAMIC THOUGHT-STYLE

The conflict between the “ideal” and the ®reel® and
their final ®eomparimentalisation® within the soeial structure
can be elearly observed in the early history of Islam. The
Islamic society may be taken as an excellent example of what
has been called the "schiszoid society."

lMohammed founded Islam in a "sacred' society; and shortly
after his death, the Noslems rapidly spread over a wide variety
of cultures and eivilizations, where they established one of the
biggest empires in history. The transitioa from an extremely
"sacred” society to an sxtremely "secular® one was enormous and
very fast indeed. The well-conserved and well-memorised tradi-
tions of Nohammed, "Al-Hadith,” stood fece to face against the
secularised and disorganised affairs of the Islamic Empire,

The external wars which successfully built the empire
were inmediately followed, as Toynbee points out, by the internal
warel which srose between the two camps of Islami the “idesl-

istie” and the "realistie.® Some of the Moslems had drifted

legn this Arad sct of brigandage," says Toynbee, ®the
twelve years of conquest were followed Dy twenty-four years of
fratricidal atrife.® A& Toynbes, A Study of History, (Abridged),
P. 343,
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along with the currents of the time and so sdopted a relativistiec,
temporalistic, materialistic attitude; while others remained
in the mental atasosphere of the old time in which secular life
was bitterly eriticised and vehemently fought. The confliet
batween the two camps was, as Professor dhmad Amin notices,
severe and long.2

The Moslem historisns are wont to classify the history
of the Islamic Bmpire inio ihree clear-sut periodss (1) the
period of the "Rashidin" (orthodox) caliphs which immediately
succesded the death of the Prophet and lasted for about thirty
years (2) the period of the Omayyad dymasty which succeeded the
first period and lasted for sbout a century (3) the period of the
Abbasid dynasty which suoceeded the second period and lasted
until the invasion of the Mongols, who rensacked Bagded (656,
4. H.==1358, A, D,) and marked the beginning of the Islamie
dark uu.’

This olassieal division of the Islamic history ean be,
in spite of its dynastic basis, highly inatructive in tracing
the successive stages through which the Islamic thought-style

has developed. ¥e can safely say that these three perlods

2a, amin, Iair Al-fslsm, p. 82.

3see D. Miqdadi, Terikh Al-Ummat Al-Arsbivys, p. 330
ot passinm.
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closely correspond to a pattern according to which the thought-
style of most soeieties, who came like the Islamic society
under the impact of a sudden secularisation, develop.

The first period was comparatively short. It can be
likened to the "ealm before the storn,” At the end of it, some
sort of soeial eruption took place. During the short reigm of
411, who was the fourth and practieally the last of the "Reshidin
Caliphs, ™ thé conflict between the "idesl® and the %real," arose
intensively. Many have accused Ali of bLeing the main factor
behind thet fratricidal conflict, overlooking the fact that i%
was in some sense inevitable.’

Pinally, Ali was defeated and killed, and thenm, the
Omayyad Dynasty was established on a highly "secular* basis.
Thus, the seecond period actually started. In this period, the
name of Ali beeame the shibboleth of the ™idealistie" -ovelent.6
Religion end polities virtmally became two separate realms. The
rulers were sntirely engaged in thelr politieal affairs without

4p, Hitts, History of the arabs, p. 183.
5See 4. Aqaed, Abaerivvat Al-Imam, passis.

630 R. Nicholson, A Literary History of the Arabs,
p. 1913 P. Hitti, go. git., p. 183,
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paying much attention to the Mohawredan traditions.’ The
"idealists® and the religious men, on the other hand, devoted
themselves to the collecting and preserving of the sacred tradi-
tions of Mohammed and his "Rashidin® successors with no inelina-
tion whatsoever toward the understanding of actual development
of 11fe.8 The gap between two camps gradually increased with
the passing of time., One Omayyad Caliph, Omar II, seriously
attempted to reconeile the two and revive the old "golden® time,”
but without mueh success. The only reward he got for his pious
attempt was being ineluded, by the orthodox historians and
theologlans, among the "Rashidin Caliphs.* His attempt was like
%a blow in the ashes,” as the oriental proverd would say.

An importent event took plaee during the Omayyad regime,
whieh eventuslly turned out to be a highly explosive mine put
under the whole edifice of the Omayyed Caliphate. This event
was the murder of Hussain, the son of Al1i and the grandson of
NMohammed through his well-inown danghter, Patima.l® Hussain was,

7See L. D. Vids, "Umaylad* fngyclovedia of Islsa, Vol. IV,

P. 998; Ahmed Amin, Dimhs 4l-Islem, Vel. I, p. 374; Yol. II, p. 162.

8;. Schacht, "Sharia,* Enovelopedis of Islam, Vol. IV,
p. 322.

93ee Abu Tusof, Kitsb Al-Kbaral, po. 18-20.

105, aqqad, Aby Al-Shubada, p. 140, ot passim; Amir Ali,
Ibe Spirit of Islanm, p. 464 et seq.



like his father, Ali, a man of idealisa and extreme piety. He
revolted with some few followers againat the drunksrd Omayyad
Caliph, Yasid. A government army net him in a place in Irag
called Kerbala, and savagely murdered him along with his sons,
relatives and followers., Modern orientalists end students of
Islam are ususlly inclined in favor of the Omayyad Caliph
against Hussain, They tend to eonsider Hussain a merse rebel
ageinst his legitizate govermment. The orthodox Noslems, on
the other hand, view the event quite differently.

Mohammadan trsdition, which with rare exseptions
is uniforaly hostile to the Umayyad dynasiy, regards
Husayn as a martyr and Yazid as his murderer; while
modern historians, for the most part, agree with Sir
W. Mair, who points out that Husayn, "having ylelded
himgelf to a treasonable, though impotent design upon
the throne, was committing an offense thet endangered
soclety and demanded swift suppression.* This was
naturally the view of the party in power, and the
resder must form his conelusion as to how far it
Justifies the action which they took, Tor Moslems the
question 1s deaided by the relation of the Umayyads te
Islam., Viclators of 1ts laws and spurners of its
ideals, they could never be anything but tyrante; and
being tyrents, they hed mo right to slay believers who
rose in arms against their usurped suthority. The
so—-ealled verdict of history, when we come to examine
it, is seen to be the verdict of religion, the judgment
of theoeratic Islam on Arablan Emperialism. On this
ground the Umayyads are jJustly eondemned, but it is
well to remember that in the Moslem eyes the distine-
tion between Church and State does mot exlist. Yazid
was a bad Churehman: therefors hI was a wicked tyrant;
the one thing involves the other. 1

L5, Nickelson, gp. gik., p. 197. It is significant te
note here that the above quotation is one of the rare examples
in which orlentaliasts study Islam through its own verspective
rather than through their owm,
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However, this historie tragedy of Hussain provided the
"idealistic" camp with a tool of propaganda that eould never
be obtained otherwise. Many historians agree that the Abbasids
based their whole movement on the idea of "avenging the murder
of Hussain,"12 4s & matter of fact, the classical slogan "Cn,
revenge for Hussain!® was a motto around which many Moslems
rose in rage and sacrificed their 1.'1"-.13

Finally, the Ommayyad Caliphate ecrashed, and the Abbasid
regine becanc firmly established. In the opinion of Amir Ali
and soms other orlentalists, the orthodox Islam 1s entirely
built on the self-interest of the Abbasids.l* Thie opiniom how-
ever, is not wholly free froam cxaggeration. The orthodox Islam,
it is true, took its final form at the time of the early Abbasid
Caliphs, Nest of the Islamie ¥sciences," especially history and
"Hadith,® were encouraged by them and became firmly established
under their supervision. The history of Islam bagan then te be
molded in its fingl form., MNoreover, it began to be overloaded,

conseiously or unconsoiously, with undue praise for the dbbasids

L2ypetr war flags were black in eolor in order to indieate
their mourning for the death of Hussain and the other 411d martyrs.

See Itm Ehaldun, Al-Moqaddirg, p. 259.
Dsee 6. zatdan, Al-Tamaddun Al-Islasi, Vol. IV, p. 114

ot seq.

Lhpuir A2i, gp. git., P. 287, A. Ouillauwe, Traditions
of Islam, P. 603 R. Nicholson, gp. git., p. 365.
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and dispraises for the (hqynda.u The Aristotelian logic was
introduced st that time, and became a useful tool in the hands
of the historiens and earriers of "Hedith" in their praising-
dispraising tendeney. FPhilip Hitti says,

4% the time of its achievement the Abbasid vietory

wae generally hailed as representing the substitution

of the true conception of the ealiphate, the idea of

the theoeratic state, for the purely secular state (Mulk)
of the Unayyads, . . . the highly organized nachinery
for propagands which helped to undermins publie eon-
fidence in the Umayyad regime was now cleverly directed
toward Igr-n-ntly entrenching the Abbasids in publie
favour.

It was impossible, of course, on the abbasids' part to
really combine the old "ideal® of Mohammed with the secularized
"real" of actual politics, and make them aet together in the same
pattern as that of the early time. The "real® of the Islamic
Ewpire was at that time too sscular to be basically reconciled
with the sacred "ideal." The Abbasids rasorted, thsrefore, to
the trick of “compartmentalisation® with which they eould setisfy
both needs separately without bringing them faece to fece on a
comron ground. To quote Professor Hitti again,

4s a matter of fact the religious chenge was more

aprarent uhaen real; although unlike his Umayyad
predecessor he assumed plety and feigned religiomity,

15, amtn, Dhuba Al-Islem, Vel. I, pp. 26, 124; L. D.
Vida, "Usaylad,® Recselovedis of Islam, Vol. IV, p. 999,

16p, mive1, gn. git., pp. 286-89.



the Baghdad Caliph proved as worldly-minded as
he of Damascus whom he had displaced.l

They devoted special times and places for prayer and "idealistic®
eontemplation and discussion, while the remaining times and
Places beseame free for secular activities. They appointed offi-
cial functionaries for each reslm and ordered them to go ahead
with their fields of specielisatiom without paying any sttention
to what the other specialists would say.

When the ibbasid ealiphs found themselves in a situstion
whers the “ideal® and the “real® came into open eonflict, they
did not hesitate to e2ll the orthodox jurists and thinkers in
order to find some "legitimate tricks" with which they might be
able to evade the conf.l.ict.l’8 It was not rare, for example, to
find e« caliph legitimately releasing himself from an oath or a
promise through a religious or "idealistic* excuse that was
readily sanetioned by the orthodox Juristn.19

The caliphs were aocustomed to f1ll1 their lumrions

pelaces with thoussnds of concubines and slaves, and hundreds of

174g., p. 299,
18,, anin, Dhuhg Al-Islasm, Vol. II, p. 33.

1934e, for example, Itm Khaldun, Kitsb gl<Ibgy, Vol. III,
Pp. 208,218,
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specialised singers and dancers, and enjoy life to the utmost.20
Bat, as moon as the time of formal prayer came, everything would
be sdjourned and the psychological atm

phere then b com-
pletely different.?l One of the dbbasid Caliphs, Al-Mutawakkil,
was so mnjust and ruthless in his secular life that he was

called the "Nero of the Orient."?? He was nevertheless con-
sidered by the trsditionists as one of the best caliphs in Islam
merely because he upheld the traditional orthodoxy and suppreased
seotarian tendencies with utmost severity. ahmad imin seys
about him,

In spite of the fact that he was one of the most
ust caliphs, the orthodox Moslems eulogised him,
pardoned hi- for his mimchievous deeds., Many
tmditionintszsn in their dreams that 4llah had

forgiven him.

It Khaldun relates a story about a certain ecaliph who
was widely knowa for his extremely vieious life whick ran eontrary
to the Islamie standards of piety and moral integrity, Com=
sequently, he was killed. However, some men finally discovered

20gee P, Hitti, gop, git., P. 302, et seq.

2gee G. Zaidan, gp. sit., Vol. IV, pp. 19698,

22p, Miqdadi, gp. gik., P. 320. "Al-Mutewakkil," saye
Hitti, "according to a report, had 4,000 concubines, all of whom
shared his muptial bed.® P. Hitti, gp. git., p. 342.

23\hmed Amin, Diubr Al-Islsm, Vol. I, p. 198,



(£
that the caliph was not so bad as it had been judged. He was,
they realized, highly meticulous and careful as regsrds his
formal prayers and religious ceremonies. When the time of prayer
approached, he was accustomed to take off the clothes in which
he commitied his vices, put on clean onec, perfeetly perfora
the rite of ablution, and then, perform the required prayer as
busbly as any other pious Moslem would do, His murderer, there-
fore, made a great misteke in killing such a "good" ealiph.?* Im
their opinion, it seems, whether a ealiph iz good or bad, depends,
not upon his actual behavior but rather u-on his lipeservice
towards his God.

As we might heve noticed in the preceding chapter, a
Moslem ruler was practicelly permitted to aet within his politieal
field according to what the socletal sxpedienay or his personal
sentiment would dictate upon him; but, when he was to speak from
the pulpit of the mosque or to deliver formal advice, he should
act according to the striet "ideal® of the Prophet., The later
action had absolutely nothing to do with the former, Each had
its own independent field, When the Moslem governor mentioned
in the preceding chapter advised his son in his "ideslistic*
letter to do in politics as he would &o in the mosque, i.e., to
befriend pious men and repsl men of this world, he did mot really

2U3ee Itn Khaldun, Kitab 4l-Ibar, Vol, III, p. 106.
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mean that his son should take his advice literally. In other
words, he did not mesan to ruin his son's future as a successful
governor, Perhape he meant to make him appesr that way in his
public performances.

Graduelly afterwards, the Islamic soelety developed what
may be called "vicarious religion," Successful men in politics
or business might hire, with money, some other men to perform
religicue dutlias for them, such as prayer, pilgrimage, fasting
and the lilke. MNany mosques, religious schools, monastery-like
ingtitutions were erectsd by the upper and wealthy classes of
the society for the purpose of pleasing or appeasing 4dllsh. It
appeared as 1f God beeame in their eyes a monarch-like person
who was to be propitiated by gifts, flattery end signs of personal
submission and obedience. One can sasily notioce that the mmber
of religlous establishwments usually ran proportional to the
injustice done to the soclety by the ruling class. A modern
writer in Egypt observes that the darkest age in the history of
Bgypt, that is, the age of the Turkish Mamluks, was also the
greatest age in mosque building. Nizam Al-Nalk, the well-known
eouncilor of the Saljugi Sultanste in Iraq, spent a great part
of the Sultan's money on building mosques and almhouses, When
the Sultan blamed him for that extravagance, he frankly answered

that all of them as well as their soldiers and officials indulged
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in various sins and vices. Nothing, therefore, the couneilor
continued, could save them from Allah's punishment except to
mobilise a huge army of plous worshippers who would gpend their
nights in worshipping, "erying" and praying for them.25

Religion became then extremely formal, with little
attention paid by its followsrs to its original spirit and
lm'uli.ty.26 Secular life beeane completely separate from reli-
glous 1ife. Each had its special attendants, functionaries and
funds, A ruler would be popularly considered pious and good as
far as he hed ®taken care of the shrines and provided for the
maintenance of the regular offerings.” His unjust deeds in his
secular life might be taken as relatively insignificant. Thease
deeds were temporary phenomena which would be soon forgotten.
The religlous institutions which he had established, on the

250, Zaidan, gp. git., Vol. III, p. 202.

261'1:1- secms to be the final atage in the evolution of
svery religion arising in a secular society. 4s we shall see in
the third part of this work, every religlon tends to be moral-
istic In its beginning and formalistic at the end. What has
happened in Islam is quite reminiscent of what had happened, for
example, ln the religiom of ancient Babylon. 4s P. Smith points
out, the Babylenian priests flatly ascribed the fall of Babylon
to the fact that {ts king, Nabonidus, had not taken care of the
shrines and provided for the maintenance of the regular offerings,

See P, Smith, The Prophet and His Zroblems, p. 221. Judeism,
which arose partly as a reaction agalnst this formalistie religion,

finally beozme itself formalistic. See J. Driscoll, "Pharisees,"
The Catholle Encyclovedia, Vol. XI, p. 790.



other hand, wers long lasting, and long culogised.z"

The ruling and the wealthy classes had a full right to
immortalise their religious achievements by writing thom down
or hiring someone to write them down in a form of book., This
was considered permissible and even good. By writing a book
about religious achievements, other wen, it was expected, might
be encouraged to do the same, It was, on the other hand, deemed
bad for a ruler to write down his secular activities as they actually
happened without some sort of apology or rationalization. Book-
writing was regarded at that time similar in effect to presching
from s mosque pulpit. 4 writer, at least while writing, was
expected to be “idealistic.® His books were intended for read-
ing by many men and for future as well as present times. They
were required to deal with the etarmal truths instead of the
ephemersl ooncerns of a partioular group of men at s given time—
with the *ideal" world instead of the "real® one,

There appeared only one writer in the whole history of
Islem who once belonged to the ruling clamses of the soclety and
who frankiy wrote a book sbout his secular activities as truly
as they happened. This was Ibtn Khaldun., Imn addition to his

271% 1s interesting to note here that all of the old
mosques and religious establishmentis that remain until today
earry on their walls the names of their builders surrounded by
plentiful ceremonial phreses and Koranic verses, Nobody can
imagine, therefors, that those great builders go to "Hell" after all,
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famed Prolegogens which is the mein subject of the present dis-
sertation, he wrote s long nutobiomph;zg in which he flatly
told all the "badness® and "fickleness® of his seoulsr 1life
with no tendency whetscever to apologise or rutioulho.” Itn
Khaldun's asutobiography was no doubt an astonishing and umexplain-
able phenomenon to his contemporary fellow-writers. Until the
present time nobody has been fully able to explain hew and why
Ibn Khaldup dared to write such an extremely frank and "real-
istic" bdook cbout himself, It is possible, however, to consider
Ibn khaldu.n'l Eralegomena as a sort of indirect or semi-~oonscious
rationalisation of his "fiekle® political carser which he honestly
told in his autobiegraphy. At eny rate, Tbm Khaldun's whole
work was an exceptionel phenomenon im view of the entirely
"{dealistic® intellectual environment in which he appesred.

Just like their rulers, the Moslem writera did not raise
any serious objection sgeinst the extremely secular trends of
their sociotn” while they were, nevertheless, highly "idealistic*
in their literary and formal engagements, They persisted in
writing wehemently about the Mohammedan "ideals® im spite of the

2810 Ynaldun, Kitel Al-Ibar, Vol. VII passim.

2%, Enan, Do Khaldup, p. 28; Tabe Husseln, Pelafat Ibm
Ebsidun Al-Iitimalys, p. 24.

30340 T, Arnold and G. Gullaus, The Legacy of Islem, p. 302.
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faot that no one would be influenced by them. They themselves
wore not different from others in ascepting mecular trende,
despite their own writings.’l

Several books had been published during this period,
and all of them were written, not to describe what ig, btut
rather to discuss what oyght to be. The orthodox writers seewed
to indulge in some sort of Platomic Utoplas where things were
supposed to be mohieved exactly according to the old *ideals.”
In the opinion of Sehacht, they intended by writing their books
to show how things were going to be at the time of the *Mahdi,"
the futare deliversr of Islam.32 They appesr to have been lost
between the past of the Prophet and the future of the "Mghadi.®
They hed peld so much sttention to the past end the future that
they had missed the present.

In this light, many of the classic books of Islam which
deal with politieal affairs ean be understood, They have been
writtem to preach rather than to deseribe, to dreem rather thm
to see objeatively.

One of these books deserves a special mention in this

31g¢e Ibn Khaldun, Al-Nogaddime, p. 224.

323, sSehaoht, "Sharie,” Bngvclopedis of Islam, Vol. IV,
P 323.



conneetion., This book, The Yirtuous City, was written by
Farabi, the great philosocher of Islem (d. 950, A. D.). It is
not different in its general cutlook from any other book written
in Islam sbout social phenomena, PFarsbi was most probably
inspired in the writing of it by Plato's Republie.33 He attempts
in his writing to deseribe an ideal state or what he calls a
*yirtuous city." WNothing strange or new can be found in it as
far as he continues to describe his “wirtuous c¢ity.* But, great
soolological insights suddenly appear in the book when he comes
to desoribe what he calls "snti-virtuous cities.” Here we find
hix a men of great scientific abllity and keen obgervation, 3
In order to show how things become corrapted in actual life and
very low in comparison to those of the ideal city, he gives some
detalls of real cities. By these deteils which reflect, to a
large extent, the every day life of his time, Farabi provides
us with a soelological desoription of the first grade.}’

It is interesting to imagine, whiie reading this excellent
work, how many grest sociologiocal works like this eculd have
been produced by the classis writers of the old time, if they

33¢. De Voux, "Farabi,® Engyclopedis of Islam, Vol. II,
Pe e

34¢. De Vaux likens some of his theorfes in this regard

to those of Nletzache. See M. A. Rasiq, Fallaszu £ Al-Arab, pp.
91-9z2.

353¢e Al-Farsbi, Al-Nadinat Al-Fadhila, p. 90 et seq.
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had not been so much preoscupied by their "idealistic® tenden-
cles, Some of those writers sesm to be highly cepsble of
sociological study. The main resson, which has prevented them
from doing that, lies perhaps in the faect thet they consider it
"bad" and "devilish" to study temporary phenomena that belong
to this corrupted m:u'ld.36 Farsbi hae devoted a small part of
his book to the description of actual life only for the purpose
of condemning it and laughing at its "absurdity.” If he had
been free from such mental preocccupation, he might have produced
a mich greeter work.

When we come te study Ibn Khaldun, it seems necessary to
treat his sceiologzieal theory in the 1ight of whet ras been just
diseussed, Ibn Kbaldun is, no doubt, a great thinker snd original
writer. But, we shonld not over-emphasise this faot to the

3brha suthor of pAkhlacl Jalall which is considered the
most estesmed ethical work of Islam divides men into four grades
socording to the ability to understand the sbsolute truth; the
highest grade includes philosophers, while the lower grade
includes the 1diocte who do not penetrate in their world-view
beneath the surfase of things into the absolute truth. In his
own words, "Next comes the class of those short sighted mortals
who cannot idealisze et all beyond the order of things sensibly
nanifest, and who stop short at remcte ideas and images; and

those we tern imbeciles.,* W. F. Thompson, 2?%&}“; guﬁﬁ
ol the Muhammedan Pecple, p. 369. In view o s classificetion
of men, no writer 1s emcouraged to deal with the actual things
which are decmed superficiel. Every writer likes, of course,to
be graded within the upper grade~ewith the philosophers who over=
look the temporary phenomena of the world for the sake of its
sternal and sbsolute reslity.
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extent that we neglect to go deeper into his mental preoccupa-

tion and preconception in order to understand the origin of his
theory. The key with which we may be able to sppreciate fully
Ibtm Khaldun's originality lies in the fact that he was the only
writer in the medieval Islam who became free in his political
and soelal writing from *"idealistic® orientation. He differs
from Farabl, for instance, in the fact that he tends to deseribe
actual life, not to condemn it as Farabi has done, but to seriocusly
amalyse it in order to understand it and adapt himself to 1i%.

There are, of course, several factors behind this “real-
istic”" orientstiom of Ibm Khaldun. Why he beeame "realistie® in
bis thought-style in spite of his *idealistic" edwecation, is =
complicated subject indeed, Seversl aspects of this subject are
to be studied in the following parts of this work. In the next
chapter, however, one single point is going to be discussed;
that is, the way in which Itn Khaldun has tried to reconsile the
"ideal® and the ®real® in his thecry.



CHAPTER VI
IBN XKHALDUK'S THOUGHT-STILR

Itn Khaldun can be rightly considered the Islemic ver-
sion of Machiavelli. Both Ibm Ehaldun and Machiavelli have
distinguished themselves from their scholastic eontemporaries
by treating social affairs within a highly ®realistic® frame
of reference. There is, however, a big difference between the
two which should not be overlooked. Whereas Machiavelll rejects
"{dealisa® for ®realism,® or ia the words of Max Lerner, what
ought 4o be for what 13,1 Itn Khaldun sckmowledges the validity
and importance of both, To Ibn Khaldun, what ought to be i as
velid as whet g, but they should be completely separated, each
to be placed in its speciel realm without permitting it to inter-
fere with the other, He bitterly attacks orthodox thinkers in
sevaral parts of his famed Prolegometg on the ground that they
are in the habit of mixing the two, that is, of having a
"gehisolid" thought-style,

In certain places, he attacks the historians who are
accustomed to write history and to discuss its problems in the

lyax Lerner, *Introduction® in N. Machiavelli, The Prince,
p. xlvi.
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same spirit as that in which they treat the Hadith (i.e.,
traditional sayings) of the Prophet. Ibm Kheldun is of the
opinion that religious affairs should not be mixed with secular
affairs.? The Prophet's sayings normally deal with what ought
to be; the "traditionists" therefore have the right to busy them-
selves with the question of whether s certain "tradition” has
been really sald by the Prophet or not. But they should not,
Ibn Kheldun says, use the same method in history. History deals
with what jg, with the actual affairs of society, and so, im
order to study it you must study at first the social laws whieh
rule people in thelr everyday activitiles, Tho method of the
"traditionists,® in investigating the integrity and truthfulness
of the men who bear the Prophet's saying, is no longer important
in history-writing., Nost of the Moslem historians and social
theorists are, in the opiniomn of Ibn Khaldun, like preachers and
teachers telling what gyught to be, while their real job is to tell
what sctually happened in the past.’

At any rate, Ibn Khaldun does not belittle the significance
of the "ideal” and religleus, as Machiavelll does, In fact, he
hingelf claims to be a very pious and religious person. The

230 Itn Khaldun, Al-Moaaddima, p. 37 end passis.
3b14., pp. 37, 40 and passim.



thing he hates most in this respect is the interference of
religious "idealisn® or utopieniss in the affairs of actual
1fe, 4 In order to fulfil your duty as s religious men, he
says, you should retire from secular 1ife and go worshiping
Allah in some 1solated places which are particularly devoted
%o such religlous activities.® It is not practical or useful,
in his opinion, to disturb soclety with "idealistic" halucina-
tion or religlious utophnln.‘ Instead of diaturbing the social
order by dreaming reforms, Ibn Xhaldun sdvises, one should
submit to the social necessity and expediency to which all meam,
since the beginning of history, have submitted.

Ibn Khaldun attacks the *ideslistic® thinkers for their

Art should be memtioned st this point that the orthodox
writers, in spite of their actual drifting with the expediency of
secular 1ife encoursge at times utopiamistic reforms and revelu-
tions, 4t the time of Ibm Khaldun, several revolutions arose
in North Afriea as a resalt of their utopian writings. Mueh
bloolt was shed for the sake of some impractieable *ideals.®

%Ses Taha Hussain, Palsafat Ibn Kbaldua Ad-Iitimsiva,
Yol. 25, p. 80.

e Khaldun, yp. git., p. 160 et passim. It is interest~
ing to notice that Gumplowies, who is considered one of the great
adeivers of Ibm Khaldun emong modern soclologists, hes coms to a
oonclusion quite similer to that of his sdmired master. ®In fact,"
sas Barnes, "Gumplowlios maintains that the chief practical value
of his soclology is that it will prevent the waste of human energy
in futile utopian schemes of social reform." H. Barnes, "The

Social Philosephy of Ludwig Gumplowioes® in H. Barnes, History of
Soclology, p. 201.
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overlooking of the present and their coneentrating on the past
of the Prophet along with the future of the "Mahdi,” To him,
the Prophet's *"ideal® was suitable to the time and the place
in which tho Prephet happened to 1ive.” It 1s quite useless and
even harmful sometimes te apply this old "idesl" to the present
which 18 quite different from the time of the Prophet. As to
the future, Ibn Khaldun flatly denies the coming of =ny "Mahdi,"
Thus, Ibn Khaldun ean be regarded as the first, and perhaps the
last, writer in Islem who dares to deny the "Mahdi.® TYo hiw,
the future, as well a= the past, runs on the same patitern, and
goes agcording to the same laws, that can be observed in the
presext, The similarity between the past and the future, Iba
Khaldun says, is more than that between two dreps of 'n‘t.or.8

7in nis own words, "Ages differ from each other . ., . and
each must be mpecifically judged.” Jbid., p. 211.

8 «s Ps 10. One may notice hers some sort of contra-
diction between this opinion of Ibn Khaldun and a former one which
says that ages differ from each other and each must be specially
judged. It is undenisble anyhow thet Ibm Khaldun's work is not
free from inconsistencies. No creative mind, in fact, can escape
inconsistenay of some sort, S. ¥, Patton says, "consistency is
the refuge of small minds.* (Cited by J. M. Ferguson, Landmsrks
of Eoonomie Thought, p. 131.) At any rate, Ibn Khaldun's present
situation can be easily defended. He belisves that ages differ in
thair particular conditions, but all of them nevertheless are ruled
by the same social laws, Aecording to his theory, the time of the
Prophet, for example, is different from our time on the ground of
differences in type of customs, cultural development, social
structure, otc,, while the gensral rules whieh govern various kinds
of human society are the same in the past and the present.
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Ibn Khaldun pays great attention to the historicel con-
troversies of Ali versus Immlya,9 Hussain versus Yasid, and,
finally, the "sacred® Caliphate versus the "seeular" kingahip.
As we might have noticed, these controversies characterised the
eonflict between the "ideal" and the "real® in the Omayyad period,
and eventually became rigidly institutionalised within the
Islamic orthodoxy in the dbbasid period. Ibmn Khaldun faces,
therefors, a perplexing dilemma. Following his “realistic® tend-
enoy, or in other words, his "secular" thought-style, he should
side with Muawiya against 414, with Yaxzid sgainst Hussain, and,
in general, with the Omayyads against the *idealistic® camp. But
this would surely bring trouble to Ibm Khaldun and to anyone who
dared to doubt the sbsolute validity of the orthodox dogma.

However, Ite Xhaldun wes clever emough to come out un-
harmed from that critical situstion. It wae quite possible that

he might have come out, otherwise, with the same result as that

Fnuawyn 1s the chief rival of Ali and the founder of the
Omayyad dynasty in Islam. The conflict betwesn Ali and Muawiya
is considered the first event in the history of Islam in which the
"{deal" and the “real” csme into clear-cut contrast. Nuawlya 1is,
a8 Hitti points out, mo favorite with several historians whose
works came down to us. They regarded him as the first "king" in
Islam. The historian's attitude is a reflection of that of the
*idealistio? puritan, who accused him of seculsrising Islam and
changing the theocratic caliphate to a temporal kingship, (P.
Hittd, History of ihe Arabe, p. 197.) Ibm Khaldun is one of the
very few historians who praise snd admire Muswiya in Islam. This
is one aspeet of Thn Xhaldun's “realistic® orientatiom.



of Nachiavelll, i.e., cursed and eternally condemned, if he
had not pretected himself by some traditionsl sayings with
which he superficially supported his theory. He got, it 1s
trus, a general neglect from the Koslem readers, as a result of
his *reslistic" cnlook;m but no religious “ecurse" has ever
fallen on him.

Ibn Khaldun eleverly defends Muawiya, criticises Hussain
and favorably discusses the secular tendensies of the Omayyads,
without arousing any suspision or indigmation in orthodox
Moslems. He theorises in a ocompletely secular thought-style, but
he resorts to a “saying" of Mohammed or a "doing" of the
"Rashidin® caliphs as soon as he finds himself in a "dangerous*

10ggveral writers have tried to explain the resson behind

the genersl neglect in which Itm Khaldun's theory was trested in
the Islamie werld up to a very regent time, MNost of the writers
seer to agree that his theory was forgotten and negleocted ia
Islam only beesuse of the gemeral desline in which the Islemie
civilisation had been sompletely immersed after Iba Kheldun,
This may be true but in a very indireet way. Many of the thinkers,
who appeared about or after Ibn Khaldun's time, won long-lasting
fame in spite of the so-ealled "decliine of the Islamic oivilisa~
tion.® Ia the opiniom of this writer, Ibn Kheldun was forgotiea
by the Mosloms mainly veosuse of his "realistic® outlook which
they did not understand, or rather, did mot appreciate, They
were perhaps amazed at the seriousness with which Ibn Khaldum had
treated the affairs of this temporary world, PFor them, these

falrs did not deserve to be writtea in a formal book; everybody
new them for everybody practiced them; there was, therefors, no
sdvantage of wasting "pens and papers® on them, while ideas of
eternal vealue waited to be contemplated upon and written instead.



situation, MNost of the traditional "sayings® or “doings,"

which he has used, do not fit well the theory he propounds.lt
Some of them may be, in reality, contradictory to the spirit

of his theory; but he seems to be satisfied with them as far as
they talismanieally proteet hiz from the "curse® of the "jurists®
and theologians.!?

His writing in this conneetion i3 clearly "secular,®
that is to say, relativistic, temporalistie and msterialistie,

In the fourth part of this work, the permonal and the class factore,
which underlie his "secular® thought-style, will be duly dis-
cussed, It may be satisfactory here to discuss how he has spplied
the relativistic, temporalistic and msterialistic methode on the
aforementioned controversies.

Tbn Xhaldun agrees with the orthodox writers that the
sacred ealiphate came to an end when Muawiys, the founder of the
Omayysd dynasty, escended to the throne.l? Ibn Khaldun might be
unable to deny this because there was s well-known “saying,"
attributed to the Prophet, to the effect that the ecaliphate
would last only thirty yesrs after the Prophet's death, and thea

llce, T, Hussain, gp. git., pp. 94=95.
mid., p. 128
L khaldun, gp. git., p. 206.
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an unjust kingship would prevail.lé Ibn Knaldun admits, bhow-
ever, that Muawiya was a "king" rather than a %caliph.®* But,
what is wrong with that? he seems to ask,l5 In his words,
"kingship is a relative thing."16 It is, therefore, mot bad in
itself. It is like eny thing human—bad vhen used for bed
purposes, good otherwise.l?7 In his opinieon, the Prophet did not
dispraise or oondemn kingship as such; he rather condemned its
usual Wy-products sach as injusties, luxury and the 1ike.18
When it is used, on the other hand, to help justice, defend
religion and encourage religiocus ceremonies, it becomes un-
doubtedly worthy of praise. Condesming kingship is, according
to Ibn Khaldun, jJust like condemning anger or sexual desire,
Thess instincts, he says, are not intrinsieally bad; they are
causes of preserving the human race and protecting it against
agression. They become baed only when they are unjustly or
11legally used.1?

l4rhis saying is said to be invented by the orthodox
earriers of Hadith as a protest against the worldly Omayyads.

15gee Itm khaldun, gp. gi%., p. 206.
1"md_., p. 188,

1701d., p. 1924193,

18p44., p. 19%2.

191b1d., pp. 202-203.



To It Khaldun, Muawiya was a true Noslem and a good
ruler, He adopted a pompous kingship merely becsuse the oon~
ditions of the time obliged hiz to do so. He lived in an age
which was greatly different from that of the Prophet and/or his
"Rashidin" successors. Luxury and pompous appearances became
in his time necessary in order to be a respectable rulcr.zo As
to Muawiya's rebellion against the legitimate saliph, Ali, and
his taking of the ealiphate by fores, Ibn Khaldun refers to the
soclsl pressure whieh obliged him to do 80,2 Murther, Itm
Kheldun says, Muawiya did not show by his revolution s wrong
aim, Muawiys fought Ali merely beesuse he found himself better
squipped for the oaliphate Shan Ali. luswiys's "asabiyya® (or
party) was stronger than that of Ali, and so he was in a better

position to enforce the divine law than Al11.%® 414 hed a weak

2Omid., p. 203,
ZIM-. Pr. 205-206.

221ve Khaldun doss mot dirsctly say that, But, in several
places of his Prolegomops, he notes that one of the most important
qualifieations of a ealiph is to have a strong party, or to use
his terminology, a strong “asabiyye," for the purpose of supporte
ing him {n executing the divine law. (8Ses Ipid., pr. 193,_195,
216, 224.) In his own words, "o one is ordered Al to do
something which he is unable to do,* (Ibid., p. 196.) Generally
speaking, Ibn Khaldun can be said to be of the opinion that it is
for the welfare of the psople to have a caliph from the strongest
party in the nation, and the strongest party or tribe has full
right to revolt against any ruler who belongs to a weaker party.
This is, of course, an opinion that shocks *idealistic" thinkers.
It is interesting to mention here that a certain Moslem thinker
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“asabiyya® behind his back., He was, therefore, to be, sooner
or later, replaced by a more powerful leader, This leader
bappened to be Muawiys, If Muawiya refused to lead the revolu-
tion against 411 some other leader of his tribe would eventually
lead it. Muawiya did, therefore, what was i.nclrv'i.f.nhlo.z3

Im Khaldun supports this extremely relativistic point
of view by a "saying® attributed to Ali himself, He siresses
the fact that those who died on both sides of the fight between
411 and Muawiye were urtyrl.u Ibn Khaldun approaches here the
sape relativistic view as that of T. V. Smith; he comes to the
eonciusion that the fight was not along the line of good Yergusp
bad, but rather, of good yerpus good. 4s he puts it, "Yom will
excuse everyone, if you examine his case with the eye of justiee
and neutrality.*?5 Here he finds good support in the very
"Hedith® of tihe Prophet. The Prophet is kmown tc have said that
any one who forms his own opiniom by exerting his own reesoning
shall be favorably rewarded by Allsh. To quote Macdonald, “For
thms applying himself he would, according to a tradition from the

of the secondcesntury A. H. suggested that the caliph should have
been selected from the weakest party, for it would be then mueh
easier to depose him in case of corruption or injustice-—~an
extremsly "idealistic® opinion in comparison to that of Itm
Khaldun, (Ses Ahmad Amin, Dhuha A1 Iglam, Vol. III, p. 77.)

Ve Maldun, pl-Noosddima, Pp. 205-206.
2b1044., p. 215,

2100, sit.
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Prophet, receive a reward even though his decision were wrong;
while if 1t was right he received a double reward’26 It s
greatly advantagecus, Ibm Khaldun coneludes, to ses the Prophet's
eompanions disagree in their opinions about religious matters
end fight each other sbout them. This may be, he zays, takem
by the Moslems a3 a guide in their actusl life, so that everyone
can find, among the different opinions of the Prophet's companions,
one thet fits his particuler conditiom.??

Ibm Khaldun treats the controversy of Hussain versus
Yssid in the sane relativistie~temporslistic-aaterialistic frame
of reference as that im which he treats the gontroversy of All
versus Muawiya. Liere, we find Ibn Khaldun condemning Hussain's
rebellion against Yasid. He admits with the orthodox historians
that Yazsid was a vicious libertine; but that was mot encugh, in
his opinion for a rebellion against him., Iba Khsldun defends
Muawiya's rebellion againat Ali on the ground of “ssabiyya." He
condesns Hussain's rebellion on the same grownd.2® It appears as

26p, B, Macdonald, "Idjtihad,* Encyglopedis of Islem,
Vol. II, p. 448,

27ba Khaldun, Al-jogeddima, p. 218.

2BIhn Khaldun's conespt of "asabiyys" will be fully dis-

cusgsed in the following parts of this work. It may suffice here to
sey that "gsabiyya® in the nomsdic culture ean be paralleled to a
political party in civilisation. "isabiyys® is the loyalty of one
or more tribes to a cartein leader. Ibn Khaldwm condemns Hussain's
rebellion on the ground that his "asabiyya® was weaker than that of
Yasid; Hussain then had no right to revolt whatever the corrpution
of Yaxid might be,



if Tbn Khaldun's standard of good and bed rebellion lies im
its final success. He seems to have this extremely pragmstie
point of view unconsciously concealed in the depth of his mind,
He might have been unsble to opemly express it to himself or te
his readers,

In fact, the "asabiyya® is too vague a factor to be so
much depended upon im politieal and social affairs. The history
of Ieglem shows that the same "asabiyya® msy increase or decrease
in power according to the change in situation. Many leaders lost
their own "asabiyya" after they had suffered s defeet in one way
or anwther, Many others gained strong “asabiyyss" after some
accidental vietory or suddenly rising fortune. The life of
Mohammed himself is a good example of thet. MNe was at the begin-
ning powerlessly striving for his "idealistic® prineiples without
mch avai).2% When he at last won the battle of Badr, which
almost happened by mere chanee, he gradually developed the
strongest ssabiyya®in iradia at that time.>¢

Ibm Xhaldun seems to over look the fact that politics is
a sort of gusbling, It cannot submit itself to examet saloulations

or measurements. He had most probably witnessed the gambling

292, Toynbee, 4 Study of History, Vol. ITI, p. 468.
30p, Nicholson, A Literary History of the Arsba, pp. 174~75.
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aature of politics within his own career. However, in criticis-
ing Hussain's rebellion, he seeme interested primarily in belit-
tling %idealistic® movements in general. "Idealistic" inclins-
tions should be, in his opinion, expressed, not in the social
realn where everything is fixed according to an ineviteble pattern,
but rather in their own specialised places where they willmever
be interfered with by any secular considerations. d4ccordingly,
Muaiwys might be eonsidered as a "realistic” leader who wented
nothing btut to reach the throne of the Caliphate, and then, te
maintain the status quo with no intention for change whatscever;
while Hussain was, on the other hand, an extremely "ideslistic*
man, who always strove to revive the sacred traditions of his
grandfather, the Prophet. Iba Xhaldun condemns Hussain's rsbel-
1lion perhaps aleng these lines, He dislikes any one who disturbs
the sociel order for some impractical *ideels." When Muawiys,
however, disturbed the social order, he merely tried to replace
Al1 on the ground that he wes more powerful than 411 in the msin-
taining of the soecisl order—he disturbed it a little only teo
meintain it better. But Hussain disturbed the social order,
according to the theory of Ibn Khaldun, without having enough
%asabiyya® for meintaining it agein. "Ideals® alone are not suf-
fieient, or to use Ibm Khaldun's words, "religion without
Tasablyys' is nuo-phto.dl

———————————

Nion Khaldun, op. git., p. 159.
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Ibn Khaldun's view of the social order can be, in some
sense, likened to that of the classic economists, He seems to
believe that human society is constructed and directed by a
benevolent invisidle hand, the hend of Allah himself. For him,
Allah is the creator of both the good and the evil of the
world;32 and the evil is a necessary by-product of the good.>>
S0, 1f you let society alone, says Ibm Khaldun, with no inter-
vention whatsoever, you will enable it to correct itself and to
turn back to its original and well-srranged equilibrium., Soelety,
it may be said, goes on along its inevitable lines which have
been wisely arranged by its ommipotent creator, 4 Things may
becoze bad sometimes and even get gradually worse day after day.
This by no mesns justifies revolt or protest against them.
Revolution may be harmful rather than useful to the soclety.
It is betier, instead, to drift aleng with 1t, Tt will sooner
or later turn back to its original zoodmn.”

It can be observed in several places in Ibn Khaldun's

32m4d., v. L3,

33m_q., P. 390.

345ee Ibid., pp. 390-91. Ibn Khaldvn once indirestly
declared that Allah was more just than to permit s bad ealiph to
rule the people, (Ses Im Khaldun, Eitab Al-Iber, Vol. III, p. 106.)

355ee Tbm Khaldun, gl-¥ogaddims, Part II, Cheps, 15, 20
ot passinm.
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works that he sees in the social dialectic an efficlent tool
for reviving social justice when it periodieally goes on a
deeline, MNodern writers are wrongly inclined to consider Ibm
Khaldun a pessimistie Iritor.36 Just on the contrary, he cen
be considered quite optimistic in his social theory. In order
to devaluate the “idealistic" tendency of his contesporaries,
it aight have been necessary for him to propound an optimistie
philosophy of 1ife, He appears to tell them that there was no
need for their "ideslistic® efforts because society would
eventually and spontaneously get better as far as they would not
molest it with their impractieal ideals.

Like the English Deists of the eighteenth century, Ibn
Khaldun seems to belisve that Allah after ereating the world
hes left it to be run by its own laws without interventios of
any sort., Even the prophets, who are semt by Allah himself,
tend to achleve their sacred mission ascording to the social
laws. They conform, says Ibn Xhaldun, to the dictation of
“asablyya® like any other men. In other words, they do not
attempt to change the customary ways and morés of society. They
leave everything as it 1s, or rather as it has been arranged by

365eorge Sarton, for sxample, regards Ibn Khaldun's
as a pelancholic book and Ibn Khaldun himself as
a precursor of Spengler. See 0. G. Sarton, History of Sclence,
Yol, IIX, p. 1770.



1ts wise creator,37

Ibn Khaldun frankly refere to the Prophet, Mohammed,
saying that he was sent for the purpose of teaching us religion
Tather than the affairs of this world.3® Ibn Khaldun appears
here as 1f he distinctly differentiates the religious from the
secular affairs. This of course runs contrary to the spirit of
Islam as defined by its orthodox followers. Islem is, as we
heve noticed, a politico-religious system. The traditions of
Mohammed desl with secular as well as with religious affniru.”
The orthodox jurists and "Ahl Al-Hadith" (i.e., the carriers of
the Mcohammedan traditions) are accustomed to view social phenomena
in the light of the Prophet's tesehings., They tend, thereforse,
to eondeam any phenomenon or custom that differs from the
Mohammedan pattern regardless of the differenece in time or place.
It can be safely said that the Noslems in general take the
Prophett!s traditions as if they carry "mana"; they always
remember the fact that the Arabs were before Mohammed an humble

37'Thnl," says It Khaldun, "the Prophets, peace be upon
thea, resorted in their divine missions to the *asabiyya" and
the tridal support, while they sould, if they wished, win vietory
by the mere help of Allsh, This is because Allah does things
according to the social customs.® Tbn Khaldun jl-Mogeddims,
p. 159.

381n1d., po 4%.

393ee X. Knadduri, The Law of War and Pesce in Islss,
p. 3.
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and poverty-stricken people, and they became after him wealthy
and vietorious over a great part of the world, They firmly
attribute that historical success to the sacred influence of
Mohemmed and his teachings. This may pertly explain the
vehemence and the extreme meticulousness with which the early
Moslems preserved the minute details of every saying or doing
of the l’r«-:plut.‘o They deal with these well-preserved traditions
of the Prophst in an nba_olutiltic, eternalistic, spiritualistie
frame of reference. Ever¥thing the Prophet did should be taken
to fit all times and places, and to bring victory to everybody
who devotedly conforms to 1t.

At the time of Ibn Xhaldur which was one of the darkest
times in the history of Islam, the Moslem "traditionists®
attributed the deeline of the Islamic soclety mainly to its
deviation from the originel "ideals" of Islam. Ibm Khaldun
bitterly attacked this sort of *idealistic® orieatation, or
"gaered® thought-style. He tends to consider it a sort of

hypoerisy and double~faced arrogance. To him, the true pious

‘o"In the Moslem world there haed grown up the ‘well-
established sciences which have traditions as their objects.'
The method consisted in a complicated system of checking and
sataloguing the isnads, or the bearers of tradition, so as to
know just who they were, from whet sources their treditions
came, and the degres of confidence that could be assigned to
thes.* H. Barnes and H. Becker, Soclel Thought from Lore to
Science, Yol. I, p. 267.
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men are those who retire from this world and sincerely worship
Allah in their devoted se¢lusion. These are, as he puts it,
the real "inheritors of the pr.phets.'u The "jurists* and the
*traditionists,” on the other hand, do nothing of the sort. They
teach people how to behave, while they do not do sccording to
what they have said. They are, says Ibn Khaldun, religious men
only in appearance and prctuwo.‘z

Ibn Khaldun views the traditions of the Prophet in a way
which distinguishes him from alwost all other Moslem writers,
His method in dealing with these "sacred" traditions is completely
"gseeular,® that is to say, in accordance with the relativistie,
temporalistic, meterislistie thought-style, However, he does
not express his *sesular® thought-style in an open and direct way.
He uses in this regard s highly clever method in order to pro~
tect himself from a publie curse or perhaps from a "modb l|:msl:1ng."l‘3

In his opinion, the Prophet was sent not to teach us how

4l5ee Ibn Khaldun, Al-Mogaddima, pp. 223-24.
421n1d., p. 224,

431t 15 relevant here to mention that one of his favorite
friends was savagely strangled, as he points out, om aecount of
some unorthodox idess. (Ses Ibn Xhaldun, Kited 41-Ibar, Vol. ¥II,
PP. 341-42.( At the time of Ibn Khaldun, pecple seemed %0 bas very
fanatie and intolerent against any idess that slightly differed

from traditions. (See T. J. DeBoer, Tarikh pl-Felsafs Fil-Isles,
p. 238 ot meq.)
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%o behave in cur seeular activities.® His sayings or doings
in this regard contain no "mana® or tslisman for lueck. Ibm
Kheldun explsins, for example, the drab victory after Mohammed
with an entirely sociological explanstion. The 4drabs, since
they are very nomadic and "savage® in their characters, can
conquer other peoples suy time they are united by one cause 45
They failed to do that before Mohammed merely because they were
antagonistie toward each other due to their strong tribal
spirit.“ As soon as they were brought together by Mohammed to
fight for one cause, that is, the cause of iAllah, they conquered
the world, Moreover, they may be able to do that again if they
become reunited in some way or another,

Itn Xhaldun reviewed several of the Nohammedan tradi-
tions that deal with the sesular affairs and then hit what
might be ealled, his greatest and most dangerous stroke. These
traditions should not, in his opinion, be treated as absolute
and eternal--ghove and beyond the effects of time and place,
Mohammed did mot intend that they would be exactly followed with-
out looking at the reason behind them. Everything the Prophet

44Ton Khaldun, Al-Mogaddimg, pp. 493-94.
453es Ibid., pp. 138, 145.
46n44., pp. 150, 151
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said or did as regerds the affairs of this world should be
takem, secording to Ibm Khaldun, within its temporal and
relative context. There will be no advantage in following it
as such. Unlike purely religious traditions, the secularly-
intended traditions fit only the time and the place in which
they were issued. The orthodox traditionists have, therefore,
no right to impose, for instance, what the Prophet did as
regards the politics of his time on the politics of our time.

In brief, the conception of time is very {mportant im Ibn
Khaldun'a thought-style, in contrast to that of his "idealistic"
oontonponrin./’?

T Khaldun can be rightly eonsidered aas the first
thinker in Islam who put the saered traditions of the Prophet
on the dissection-table of time and place, There appeared, it
is true, a Noslem writer called Al-Jahidh, several centuries
befors Ibn Khaldun, who faintly tried to criticise the sbsolut-
istie, sternalistie attitude of the “raditionists® and te
examine the traditions in the light of time and place,t This

4Tuprom the extreme idestional position, no change, no
process, and no sensate time really exists; true reality is
eternal and unchangeable. However, even from this standpoint
the phenomens of change, though illusory, must bo admitted ii
the illusory world of senses.® P. Sorokin, Social gnd Cultural
Dynamios, Vol. IL, p. 153 (foetmote).

4830 41-Jabidh, Halwen, Vol. I, p. Lig.
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writer was, however, no Eatch for Ibn Khaldun, in this respect,4?
Al—~Jahidh was extremely logical minded. He criticized the
traditions, in faet, 3 ]a Aristotle., Ibn Khaldun, on the other
hand, is free from any consideration of logic. As we shall see
later, he vehemently attacks the Aristotelian logie and its
applicetion in sctusl life. He views the Prophet's traditions
within the context of social customs and norms, while Al-Jahidh
views them within the context of formal logie and static syllo-
giem, The gap between the two views is quite wide indeed.

One of the important Islamic subjects which was highly
controversial at the time of Ibn Khaldun was that of the Cali-
phate, The Prophet is kmown to have said thst the ealiph must
be from the tribe of Kuraish. 4t the time of Ibn Khaldun, there
was practieally no Kuraishite ealiph in the whole Islamie Empire,
The orthodox writers stayed in the "ivory tower," assenting
that the Caliph should have been Kuraishite, with no considera-
tion of the real eonditions of their state, To Ibn EKhaldun the
problem is very simple. Looking at the point through his
relativistic-temporalistie-materialistic perspective, he sees
that it is not neceasary for the caliph tc be Kuraishite in
all times and places. When the Prophet reatricted the ealiphate
to the tribe of Kiraish he did not mean that Xuraish had certain

491t ia interesting indeed to motiee that Ibm Khaldun
was once sccused by some orthodox writer of being an imitator
of Al-Jshidh, See M. Enan, Ibn Khaldug, p. %.



103
spiritual characterisiics whieh other tribes had not. The
reason behind the Prophet's saying lay, sccording to Ibn Khaldun,
in the fact that Kuraish was at the time of the Prophet the
strongest tribe in Arabia. Its “asabiyya,® in other words, was
the most powerful, Consequently, a ealiph from this strong
tribe would be an effective factor in subduing the whole of
Arabia to the soversignty of Islam.™® But now, Ibn Khaldun
avers, after Kuraish has lost its “asabiyya," any powerful tribe
that is able to support a ealiph in his position, hes the same
right as that of Kuraish in the past.’l

Ibn Khaldun discussed another question as regards the
caliphate~-the question of the popular election of the ealiph,
Immediately after the death of the Prophet, popular election

- was, Ibm Khaldun says, possidble, The influence of the prophetis
mirscleas was still fresh. People were still impressed by the
historical events of the Prophet's life. But, later, things
becseme different. Seeular considerations beeame more effective
than religious ones on the minds of the irabs. The Caliph
should, therefore, have been a son or elose relative to his
predecessor. In fact, he should have been appointed by his

predecessor, in view of the fact that the same *asabiyya® which

501bn Khaldun, Al-Bogaddims, p. 195.
511v1d., p. 196.
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had supported the predecessor would support his son after
his death,5? Popular election is then ineffective in the secu-~
lar socliety of Islam.

This may appear ridiculous in the eyes of the Moslem
thinkers who are accustomsd to see things according to what
gught to be, rather than to what jg. Until now the princip’e
of the popular eleetion of the saliph is one of their favorite
subjects in spite of its impractieability in the actusl polities
of their socisties.?

Ibn Khaldun is opposed to the Moslem writers in another
point about the caliphate, due to the "reslistic® orientation of
his thought-style. According to M, Khadduri, Ibn *haldun is
the only writer in Islam who approves of more than one ealiph
to rule the wide Islamic Empire, whieh is very difficult to be
ruled by only one. In this point as in all other points, Itm
Khaldun is sociologieally minded. He tends to treat Nohammedan
traditions, not as ideas existing in a vacuum, but rather as
real phenomens existing in actual society,

It ie interesting indeed to observe that Tbm Khaldum

52This cen be more clearly understood if we remember that
family relationship rules supreme in the Arablan soclety uatil now.

538ee T, W. Armold, *Khalife," Eucyclopédia of Islem,
Vol. II, p. 884,

54Ses M, Kbhedduri, gp. git., p. 43.



105
tries to explain on a soeiologlcal basis, not only the sacred
t{raditions of the Prophet but alsc all sorts of popular beliefs
and myths. He touches the questions of luek, intelligence,
public health, and the like, and attempts to explaim their origin
along materialistie or sociological lines. Yor example, he dis-
cusses the problem of Emst and West and why Eastern pecple were
wore intelligent snd seientifically-sinded than the Western
people (im his time, of courss), He firmly deslsres that this
1s mot because of any difference in the original constitution
of mind as igmorant travelers tend to believe.’® Im his opimion,
all men, Western and Eastern, are almost the same in their meatal
potentialities. The difference arises only as a result of dif-
fersnce in sulture and soeial «'lcvolula-ont.56 The Western people,
he says, are mostly nomadie in culture. They are not familiar
with the things with which the clvilized people of the Rast are
femiliar. In his opinion, mind is largely s product of the
soelal environment. It incresses or decrsases in wisdom sccording
s —

55fbn Khaldun, Al-Mogaddira, p. 432.

56m1., p. 433. Some of the old writers even attribute
the difference in intelligence between the West and East to an
astrological factor, Ibn Khaldum, however, acknowlsdges some
geographieal effect in this respect. Geography works perhape
indirectly by facilating or handicapping civilisation which is,
in his opinion, the main fastor in developing huxan mind from its
potentiality to its actuality. Just contrary to what is popularly

escribed to him, he does not lean heavily toward the geographical
interpretation of social phencmena.
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to the eontacts and training it reesives from its surroundings.5?
Some nomads, Itm Khaldun resumes, are originally more intelli-
gent than many of the civilized men., It is the artiffieiality
of clvilisation that makes civiliszed men sppear more sophiaticsted
than the momads.>®

In snother place in his Prolegogpens, Ibn Khaldun
observes that the more the population in a city or a country
the better 1s the public health.’? However, Itn Xhaldun fails
here to place the horse before the earriage, He falls, in other
words, to realise that large population can be a result (rather
than an effect) of good health comditions., His methodology in
this point is, nevertheless, far better, from the sociological
point of view, than that of his eontemporsries, One of his
fellow~writers attributed the bad health conditions of a certain
place in North Africa to a talismanic work.’0 Ibn Knaldun re-
acted against this superstitious explanation and put forth,
ingtead, his rational explanation. In his opinion, the reason

behind good health eonditions in the cities of large populations

5Tiec. git.

8[bid., pp. 433-34.

S9mbid., p. 348.

60349 details in Ibld., p. 347.
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lies in the fact that the brisk movemente of lerge populations
cause the ailr of the city to move accordingly. This moving
of the air consequently prevents the putrefaction of things end
the spread of fevers.6l

At the time of Ihn Khaldun, thers was a popular belief
to the effect that knowledge and luck wers rarely found together
in one person. Man gots Imowledge at the expense of his means
of uvinc.& Ibn Khaldun attributes this phenomena to a socio-
logical csuse. The man of knowledge, he says, is normally
proud of himself and his intelligence.3 This is, according to
Tbn Khaldun, one of the bad charscteristics which handicap man's
success and prosperity in this world, Material success needs,
in his opinion, the use of flsttery, lumbleness, and readiness

to submit one's self to those of higher socisl positions.64 Many

6."‘Ih_m., P. 348, Ibn Khaldun seems to be influenced in

this explanation by a certain linguistical consideration, In
Arsbic, the same word is sed for the motion of air as well as

for the motion of crowds and population. When Ibn Khaldun thought
of a large population he probably connected it unconseiously with
the motion of air and then he put forth his atrange theory about
the good health in big eities.

62yp14 belief is still held to be true by many in the
Eastern countries of today. It can be explained by the faet that
knowledge in these countries is st1l]l *idealistie® in its orienta-
tion. No wonder that it handicaps man in the getting along with
his actual 1ife!

63md., p. 391.
643ee Ibid., Part V, Chap, 6 paasin,
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ignorant and illiterate men have won great luck merely beesause
they are submissive and not proud in their chancter.“

Ibn Khaldun's sociological insight greatly shines when
he discusses another superstition of his time—-the belief in
the connection between the planting of a certain frultless tree
and the decline of the people's prosperity., There is no magieal
or spiritual factor, Ibm Khaldun says, in this kind of tree that
brings about bad luck as ignorant men beucn.“ In his opinion,
the planting of fruitless trees of any kind is an indieation of
sxtreme luxury. It then indicates the approaching deeline of
the nation. Ibn Khaldum is highly firs in hie conviction thst
luxury always leads to the destruction of civiliution.e’ He
ridicules those people who sbstain from planting fruitless trees
in their gardens.5® For him, this abstention is meaningless and
nseless, ILuxury is an inevitable part of civilisation. It will
lead sooner or later to ite destruction regardless of whether

people plant or abstain from planting this insignificant tree.

4., p. 392
661pid., p. 373

67Ibn Kheldun's opinion as regards eivilisation is quite
similar to thet of K. Marx as regards the eapitalistic system,
Ibtn Kheldun believes that civilisation earries within itself its
own contrediction and the seed of its own destruction. In his
own words, "eivilisation is the goal of zoclety, the esuse of its
deoline, and the end of iis life.* Ibid., p. 371.

68.&&‘_- » be 373,
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The tree is an indication, rather then a eause, of the civilisa-
tion death., It 1s important to note here that Iba Khaldun
regards individual efforts complestely useless in this respect.
Soclety, llke any other living organism, sventually dies when
its reaches its 0ld age, that 1s, civilisational stage of itis
dcvolqpunt. Ho one is able to prevent the social dialectie
from its eycliesl evelution,?

The reader can find other exasmples in Ida Khaldun's
Prolegogeps that indicate his ®"realistic” thinking. Im some of
them, the reader may find, as Howard Becker says, *the most
strangely modern-sounding theories that one ecould imagline.”

He even explainsg the phenomena of “prophethood," as Taha Hussain
points out, on a pycho=sociologleal basis.7® He seems to regard
*prophethood” a normal phenomenon which any man may bs able to

experiencs to some degree in his dream or mystiec mhlx.'n
This, however, should not blind us to the fact that Ibn Khaldum
is mot completely “sseular" or *realistic® in his thought-atyle,

His "sseular® thought-style is reserved only for secular affairs.

69340 Ibid., Part ITI, Chaps. 13 and 14 pessix.
Mg3ee T. fussain, gp. git., p. 8l.
N3ee ™0 Khaldun, Al-Nogpddims, Introduction VI passim.
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Thus, he differs from the other Moslem writers who treat even
the secular affeirs with "sacred® thought-style, as we have noticed
before., However, when he comes to discuss purely religious matters
he writes in a way that amases the reader with the sudden change
of tone. Ibn Khaldwn, then, jumps surprisingly from a materialistic
attitude to a spiritmsl cne, from rationslism to mysticism.’? In
this regard, he greatly differs from Hachlavelli who entirely
rejects the "ideal® for the ®"resl.*

In conelusion, it can be sald that Iba Khaldun has adopted
the orthodox "compartmentalisation® of thought and developed it te
its loglocal conclusion, He agrees with the orthodox thinkers that
there are two distinct realms, idesl and real, but the two should
be, in his opinion, completely separated from each other, According
to his theory, mar should not molest the "real® world by some
impractiosl ideas derived from the "ideal® world; there is absolutely
no eonnection between the two worlds. Man can be, therefore,
idealistic and realistic at the same time; he can be both & religious
man a8 well as a seculer men, without feeling any conflict inside
his soul, Im contrast to the orthodox thinkers, Ibn Khaldun does
not like to play the drama of "Dr. Jekyll and Nr. Hyde," in the field

72800 for sxample his discussion of pilgrimage ceremonies
of Necoa, Jbid., pp. 411-12. See alse what he says about the
religious situstion in his time, Ibid., p. 208,
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of soclal activities, He hates those pedantic men who aet in one
way end think in another, and who do not "really® behave secording
to what they "idealistiocally®™ preach, Ibm Khaldun seems to believe
that "compartmentalization® should be complete, and the partition
between the religious realm and the secular one should be impervious
and idea-proof. Aecordingly, man has no right to carry with him,
when he comes out from his religlous devotion, an ideal or idea
that may disturdb the on-going process of social life. Each realm
has to be completely independent from the other.



PART IX
MIGHT VERSUS RIGHT

In this part, the classieal conflict between
*right" and *aight,” its origin and its importance
from the standpoint of sociology of imowledge, are dis-
cussed in general terms. Them, a particular discus-
sion as regards the role played by this eonflict in the
developrent of Islamic thought is prosented. PFinally,
Itn Khaldun's opiniom about these points is carefully
studied,



CHAPTER VII
MIGHT AND RIGHT

The chronlie sontroversy, which has engaged the philoso-
phical mind since the classic time, of ®might* versus "right,"
politics versus religion, realisa versus idealism is meaning-
less in a "saered” society. In such a society there is no gap
between the so-called "might® and “right."} Among primitive
peoples men of power usually go, hand in hend,with the earriers
of traditions. Thus, it is hard to find there despotie or
unjust rulers. To use Pigors' term, the ruler in the *sacred"
society 15 a "lesder® rather than a “dominater." He usually
leads his people toward what they want, There is normally no
place for & ruler who leads his subjeets toward what only he
himself wants, In short, there is no elass expleitation or

soclal injustice in the *sacred® society. The leader in suech

11t should be remembersd here that the terms "might* and
*right® are used in the socisl or relative sense. #What is right
12 no more than what is regarded so by the people. "Right" is
traditionally derived. People do not uswally ask what is right
or wrong, They inherit it as such within their social heritage
or culture. Only philosephers of the extreme seoular type ask
about these things and try to find metsphysical bases for them.
*Might" 1s also a relative term, sosially defined. Criteria of
*pight* or power ehange with the change in the value-system and
social heritage,

28ee Pigors, Leadersbip and Domigation, passie.
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a society is ususlly the “father," the "sheikh," the "elder,®
or the like. He follows the same tradition, believes in the
samre "msna," fears the same "tabu,” worships the same "god,"
as his followers. To use Mead's terminology, he takes the
role of the same "gmneralised other,® that of his subjects.
He looks through their eyes, and feels the same as they fael.’
The dilemma of the ideal versus the actual, which the
sociologists of religion are fond of discussing these dayo,‘
hardly exist in "saered® soeisties. It, too, is most probably
a product of civiliszation, that is, of the "seeular” society,
The historians of eivilisation almost all agree that the rise
of civilisation was accompanied by the rise of soclal injustiee,
the oppression of one class by another, the use of force for
soclal control.’ In Briffault's words, "The develepment of
eivilisation is not, eecordingly, a gradual transition out of
lower forms of culture, but a revolution from a state of soclal
equality to one of social inequality. 6 The appearance of the

33ee w. Durwnt, The Story of Civilisation, pp. 23-25.

43ee Wiese-Becker, Systemstic Soclology, Chap. ILIV;
J. M. Yinger, Religion in the Siruggle for Power, Chap. II.

5%es H, G. Wells, Outlipe of History, p. 228; R. Niebunr,
Moral Mam and Jmmorgl Society, p. 127.

6. Briffeult, Rationsl Evolution, p. 2.
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first written code in history, that is, the "cods of Hamurabi®
in ancient Babylon is interpreted by sociologists as an indi-
cation of the weakening in the spontanecus social control of
the primary mupi.ng.7

The state, whieh is a fundamental element of every
“gecular® society or civilisation, is viewed by many soeiologists
a8 to have been originally established and based upon oppression
and social inequality. "The state,” says Lester Ward, “as dis-
tinct from tribal organisation, begins with the conqueat of one
race by anothor.'a "Everywhere," says Oppenheimer, "we find
some warlike tribe breaking through the boundaries of some less
warlike pecple, settling down as nobility, and founding its
"state."? *Violence," ssys Ratsenhofer, "is the agent which has
ereated the state."10 #rhe state,” says Gumplowies, s the result
of conquest, the establishment of the victors as a ruling caste

over the mqniahed.u *The state," says Summer, "1s the product

7H, Barnes and H. Becker, Social Thought from Lore %o
Seience, Yol. I, p. 87.

8Cited by W. Durant, gp. git., p. 23:
9%, Oppenheimer, The State, p. 16.
10cited by E. A. Ross, Zocial Contrel, p. 50.

1101ted by ¥. G. Sumner and A. G. Keller, Sclence of
Society, Vol. II, p. 704.
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of force, and exists by foroe."1? In brief, the “eonflict*
theory, and consequently class oppression has gained, as Barnes
points out, such general acceptance among sociologists that
it may almost be considered as the sociologicael theory of the
origin of the state.l?

To quote Durant sbout this peint,

Every elvilisation is a secene of multiply-

ing inequalities; the natural differences of human
wdowment unite with differences of opportunity te
produce artificlal difference of wealth and power, and
when no lawe or despots suppress these artifieial
inequalities they reach at last a bursting point where
the poor have nothing to lose by violence, and chaos
of revolution levels men again into a community of
destitution.

Hence the dream of comwunism lurks in every modern

society as & raclal memory of simpler and more egual
life; and where inequality or insecurity rises beyond
sufference, men welcome a return to a condition whieh
they idulishby recalling its equality and forgetting
its poverty.

The sbove—quoted argument of Durant is quite reminiscent
of Nietsache's theory of the geneology of morals and the process
of transvaluation,l® In the growing civilisetion, the oppressed
classes tend to revolt or protest against the prevailing values

which usually support the upper classes in their oppression.

12p44., p. 709.

13K, E. Barmes, Higtory of $oeiology, p. 195.
14w, purent, pp. git., pp. 18-19 (footnote).
135ee I, Mietssche, Jeneology of Morslg, passim.
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They may invent another system of values as a reaction against
the dominant one.l® Thus, the gep between "might® and Fright®
appears. Two separate systems of values then develop; one for
the man of ®power" and ®might,® and the other, for the men of
*religion® and right.*l7

Among the primitives and in’sacred"societies in generel,
on the other hand, where oppression and unjust govermment seldoam
exist, it is safe to say that there is no gap between "might"
and "right.” Ethnologists give us many actunal evidences te support

163. De aré, Society and Ideolas,p. 2.

1714 48 quite interesting indeed to motice that the period
around the sixth eentury (B. C.) strangely witnessed many religious
revolutions against the prevailing valwe-systems of the time,
Hahavira and Buddha rose in India, Lao-tze and Confucius in Chins,
some of the great Hebrew Prophets im Judes, Soarates and Plato in
Gresce, Zarathustra in Persis, etc, Will Durant seems io attribute
the sirultsneity of these religlous risings to some sort of cul-
tural contqet between the nations of the ancient world. (See W.
Durant, gp. git., p. 422, footnote). However, it seems that in
this period, the various ecivilisations of the world reached a
peculiar stage in their social development where social injustice
and class oppression were no longer bearable. Thus, the various
Prophets mentioned above appeared to lead the oppressed classes
in their transveluation tendencies against the oppressors. It is
highly instructive in this regard to observe that the various
civilizations of the old world, from the Par East to the Near Kast,
appeared almost simultaneously on the face of the globe., Why?
Nobody seems to know exsotly why. Anyhow, in that period of the
Prophets mentioned zbove, all the civilisations of the ancient
world seemed to have reached what Durant calls "the bursting
point,* Hence, most of the great religions of the present world
started and so put human morals on the wove.
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the point.}® To quote Jamali about the institutions of *sheikh-
hood” among the nomad tribes of Arabia:

In order to be worthy of his post, a sheikh must
possess a great capacity for leadership. In the desert,
of course, this would be interpreted to mean physical
strength, moral and physicel courage, far sightedness
and good judgment, personal magnetisa, and a grest con-
sideration for the rights of the poor, of the refugese,
and of the guest,

Theoretieally the shelkh power is sbsolute, but
his actions and decisions are always gulded by the publis
opinion of the tribe. . . . Thus this apparent absolui-
ién. 15 in reality only velative, since it is always
checked and balanced by the opinion of the men of the
tribe. Indeed, the sheikh usually oounlt! wembers of
the tribe whose good judgment he respeets. 9

Viewing ®right® and "might* through the primitive or

"sacred“perspective, we can see that the two are looked upon as
one., The primitive man cannot imagine them as separate. If some
nen in modern civilisation begin to believe that *might" makes
“right,® primitives ean be said to believe in the reverse, that
is, *right* makes "might.® The primitive man, in other words,
regards any kind of success g8 3 result of the work of some

invisible or supermatural power. According to Morst and Davy,

18ce, R. ¥, MacIver and C. H. Page, Society, p. 5%
et seq,

19, Jamali, The Kew Irag, p. 28. BSee, for a similar
opinion, E. Main, Irac, p. 20.
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It is mana which makes the net eateh, the house
stand fast, the cance be seaworthy. It is the fertility
in the field and the healing or the deadly xértno in
drugs. In the arrow 1t ie mena that kille.

Thus a chief has not been sble to reach his high posi-
tion unless he has obtained in advance the right qualifieations
of chiefhood, he has become a chief besause certain “mana” or
“spirit* has supported him in his beeoming s0.2! Speaking of
"oharisma,” which is not much different in this respeet from
"nans, " Max Weber says:

If proof of his charismatic qualification fails
him for long, the leader endowed with charisma tends
to think his god or his magiesl or herolc powers
have deserted him. If he is for long unsuccessful,
above all if his leadership fails to benefit his
followers, it is 1likely that hig charismatie authority
wi{ll disappear, This is the gemine charismstic
meaning of the “gift of grace,"

Even the 0ld Germanis kings were sometimes rejected
with scorn. Similer phenomens are very common among
so-ealled "primitive® peoples, In China the charimmetie
quality of the monarch, which was transmitted unchanged
by heredity, was upheld so rigidly that any misfortune
whatever, not only defeat in war, but drought, floods, or
astronomical phenomena which were considered unlucky,
foreed him to do publie penance and might even fores
his abdieation. If such things occwrred, it was a sign
that he did not possess the requisite charismatic 22
virtue, he was thus not a legitimate "Son of Heaven.®

20yoret and Davy, From Tribe to Empire, p. 47.
21gee H. Becker and A. Barnes, op. git., p. 23.

Lyax Weber, The Theory of Sosial gnd Economic Orgenisza~
%ion, p. 330.
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The chief then is usually awsre of the *mana” behind him,
When he fails in sowe of his enterprises, he is sure that he
has lost his "mana.®” He has no right, therefore, to persist
in elaiming a high position in his group. The group merely
shifts its loyalty to another chief. It iz, in this sense, as
objective in its selection of its leader as an engineer in his
seareh for a new machine or an invention,23

The nomad Arabs are known as fiekle men, changing their
loyalty as soon as their chief loses his fight. *The first
among those who loot his tent,” says Wihba, "are his friends,
*Since he has been defeated,"they usually say, “we have more
right to take his property than his m-ioa.'u This quality of
the nomed Arabs has been widely condemnsd by their crities.23
It is quite interesting to notice that the oritics, who are

moptly Christians or devoted Noslems, impose their own estegories

D14 should be remembersd here, again, that we are talk-
ing sbout an ideal-type which does not exist in reality as such.
This is the tendency, rather than actusl happening. No doubt
mch oppression and social injustice can be observed among primi-
tive people and primary groups, but thiz can be taken as an
exception that proves the rule, as old thinkers would say.

2hy. winbe, jasirst Al-Arab, p. 275.

25In the judgment of the Koran (9198), "The desert
Arablans are mcst confirmed in unbelief and hypoerisy.® (See

elso P, Hitti, Eigtory of the Arabs, p. 26.)
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of values and thought on the nomad Arabs. They try to view
the Arabs in the 1ight of Christ!s or Mohamsed's principles.

Viewing this characteriastic of the nomad drabs in the
light of the sacred thought-style, i.e., through the absclutistie-
eternalistic-spiritualistic perspective, we find them quite
rational and consistent within their own 10110.26 decording
to the "saered thought-style, the failing chief is no longer
a shief, Thare is noc use %o cry over spilt milk, Since the
values of the "sacred® society are eternal and abeolute, nobedy
dares to violate them, The new chief is therefore not different
from the previous one in his value-system. He strietly follows
the prevalling syatem as did his predecessor. The only difference,
which favors of course the new against the old chief, is the
newly rieing "mana.® The new e¢hief has more right to be followed
by the group beeause he 1s more successful in his lesdewnhip. He

has & vietorious "mana.® 48 soon as he falls, a newer leader is

26ps we heve noticed before, logle and rationality are
relative. Thus, it is wnjust to condemm other peoples through
our own logic. "True,® says Weber, "a Hindu mystlie suddenly
transplanted to a center of Catholicisa would not be regarded
as in any wey rational; value systems of the contrasting civili-
sations are too far apert. Still, it is cleer that within any
given civilisation the scope of rationality is always implisitly
determined, and teken for granted in passing social judgment of
every description., He have, as it were, a sort of secret yard-
stick by which we measure eonduct, sometimes without any clesr
{dea of what we are doing." (Cited in H. Barnes, H. Becker and
F. Becker, Contemporsry Social Theory, p. 520.)
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found whose "mana® is fresh and effeetive., In this way, the
nomeds, and the primitive peoples in general, can maintain a
successful and good system of leadership, and so sliminate,
in one way or amother, the gap between the ruler and the ruled.

Even the genersl respsct with which primitives normally
treat their elders, can be explained along the same lines, It
may be right to eay about this point, the more hasardous the
life is, the higher will be the power of old men. This ean be
attributed to the faet that the mere survival of a man in a
dengercus environment, may indieate his possessing a strong
"mana,® Among primitive peoples, an old man is respected not
merely because he is an old man per ge. He is respected because
his "mana® has been so powerful that he could emerge safely
out of all various risks and battles of life, until he has reached
finally his old sge., In some primitive cultures they kill their
old men and eat their flesh. This may indieate that they de
not respect the old man as an individusl; they rather respect
his successful ®mana.® By eating his flesh they imagine that
they mey aequire some of his eapac:ltiea.n In the Near East,
until now, people consider that eating certain coremonial food
prepared after the death of an old man, lengthens the age of

—————————ta—

27340 H. Barnes and H. Beeker, gp. c¢it., p. 23,



the eater,2®

Accordingly, the old men, who normally form the upper
class in the "saored® society, are locked upon as the earriers
of traditions and the possessors of rightful spirits. The
ordinary member of the society does not feel then any sort of
oppression under their rules, He takes their rules as natural
and right. 4s we shall see later, there seldom exists s feeling
of resentment among the lower classes against their elders. To
conclude, we may say that the rembers of the "sacred" society
are in a sense grop-eonscious rather than class-conseious.

When the first eivilization arose in the ancient East,
this queer smalgamation of *right® and "might,® began to weaken
and finally was shattered to pieees. In the next chapter, we
are going to diseuss what this mew phenomenon in the strueture
of the ansient sosiety would lead to in the realm of thought.

2‘Durant says, "everywhere among nature peoples' blood
is regarded as a delicacy—never with horror; even primitive
vegetarians take to it with gusto., Human blood is constantly
drunk by tribes otherwise kindly and generous; sometimes as
nedicine, sometimes as a rite or covemant, often in the belief
that it will add to the drimker the vital foree of the vietim,*
W, Durant, gp. g¢it., p. 1.



CHAPTER VIII
THE MILLENNIAL HOPE

In the la-t chapter, we have seen how, in the "sacred*
society, the man of power is, at the same time, the upholder
of tradition, the symbol of religion and the owner of a strong
"mana,*) s moon as civilisation arose in the anclent times,
and with it the state, there appeared soms disorspency between
*aight’ and "right.® H, G, Wells describes, with his lueid
pen, the new phenomenon when he discusses the Sumeric oivilixa-
tion which is considered one of the first, if mot the first,
civilisations in the world,

The early rulers of Sumer we Jnow were all priests,
kings only because they were chief priests, ind
priestly govermment has its own weaiknesses as well as
its peeuliar desp-rooted strength, The power of a
priesthood is a powsr over their own people alone.

It 1s & subjugation through xysterious fears and hopes.
The priestheod can gather its people together for war,
bt ite traditiomalisa and all its methods unfit it for
nilitary control. Against the enemy without, a priest-
led people is feebls,

Moreover, a priest is a man vowed, trained, and con-
secrated, a men belonging te a special corps, and neces~
sarily with en intense osprit de corpg. He has givem
up his 1ife %o his temple and his god. This is & very

1ye ahould note at this point, that *mens® is no longer
recognised as such among the civilised peoples., It would take
the napes of *Spirit," *Ides,” “Charimma,” "God," *Sakhina,"
*Divine Right," eto,



excellent thing for the internal vigor of his own
priesthood, his own temple. But in the next town

or village is another temple with another god. It

is his comstant preoccupation to keep his people from
that god, Religious cults and priesthoods are
sectarian by mature; they will convert, they will
overcome, but they will never coalesecs. . . .

@ a4 8 @ @ o o ¢ 6 & 0 0 9 s e s 8 s 6 0 ¥ s e s s s .

It was out of the two main wealmesses of all priest-
hoods—nanely, the incapacity for efficlemt mili
leadership and their inevitable jealousy of all other
religious eults—-that power of seeular kingship arose,
The foreign eneay either prevailed and set up a king
over the people, or the priesthoods, who would not give
way to eaeh other, set up a common fighting eaptain,
who retained more or less nower in peace-~-time. The
secular king develeped a gromp of officials about him,
and began, in relstion to military orgenisstion, te
take a share in the administration of the people’s
affairs. So, growing out of priestoraft and beside
the priests, the king, the protagonist of the priest,
appears upon the stage of human history, and a very
large amount of the subsequent experiences of mankind
is omly to be understood s an elaboration, eomplieation,
and distortion of the struggle, unconscicus or deliberate,
between these t!o systems of human control, the temple
and the palace.

As a matter of fact, thie conflict discussed by H. G.
Wells, between the "temple® and the "palace,® can be found in
one form or another wherever a ecivilisation, that is to say, a
"gecular® society, arises, The priest, who is the successor and
the replica of the primitive leader, and who has beem obliged to

incarnate his "mmna® into a "temple® in order to satisfy the new

2, G. Wells, Qutline of History, pp. 215-16.
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taste of the rising material civilisation, finds himself weak
in front of the "seeular® king. As ¥r, Wells has shown, the
priest is effective within the viilage around his temple., The
growing state, whieh is usually formed by the ecalition of
soveral villages, needs another kind of ruler. The state needs
a sscular ruler who does not rely on the face-to-face ways of
social control, but rather on force and sometimes on reigm of
terror. The social control of the primery group, in which the
*priest® is quite effeetive, is no longer efficient, The state
needs a Hemurabi rather than & Patesi. It needs s written eode
rather than a system of local folkways and morés. The secular
king with his disciplined army and cbedient officials around him
becomes the core of the new state and the builder of the rising
eivilization.

Neelver has shown that one of the main differences
between what he ealls “culture®? and "eivilisation® 1ies in the

fact that in "cnlture" values are means and ends at the same tinme,

SMaclver uses the term ®culture® in a sense quite different
from that used by anthropologists., JFor the anthropologist, "eul-
ture® signifies the total scclal heritage. For MacIver, on the
other hand, "eulture" is taken as the opposite of “eivilization,®
In order to decide whether certain value is "eultural® or *eivili-
sational,® in MacIver's sense, we may ask curselves: Do we want
it for iiself or do we merely use it in order to attain some other
thing we want, The value-ss-end is ususlly “cultural™ whereas
the value~as-means is "civilisational,"
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In his opinion, there is no distinction in "culture® between
value—as-end and value—as-means. Things are done as means
for certain ends and as ends in themselves, at the same time,
In civilization, on the other hand, certain kinds of values
begin to be labeled as ends in themselves; the other kind, aa
means for other ends, 7Thus, among “"culture® peoples s tool is
not only s means hendled for the purpose of achieving certain
material onde, but also as an end in itself. In other words,
the tool has a "mana® which wants to be particularly satisfied.
To quote Naelver,

A faetory, or a mechaaism like the printing press
or the ring spindle, does not count among the things
that people emjoy or vensrate or damece arocund or sing
songs to or in any sense "live for.” It is thought of
solely ss a produstive mechanisa, Its efficlency is
its sole and sufficieat justification. . . .

Turn to a primitive society and the contrast becomes
msanifest, . . . Such people hunt and fish and dig and
weave and trade, but these utilitarian processes are
woven into the soclal life and are invested with eul-
tural significance. They ere surrounded with tradi-
tion, with ceremony, with legend, with tribal lore.
Searcely anything is purely utiliterian, and connx-zely,
there 1s scarcely anything that is purely cultural.

Quoting MacIver again,

Ritual is as important as eraftmanship in the making
of a ‘eance or in the cultivation of the soil. Prayers
are as important as arms in the oonduct of war. Religion
is compounded with magiec and esnnot be divorced from the
business of living. . . . Everything in nature is

45, 1. MseIver and C. H. Page, Spclety, pp. 630-31.
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instinct with scelal meaning and enshrined in social
eeremony. Culture, technique, suthority, peopls and
land are subjectively unified.’

This may explain why the *priest® loses his effective—
ness as a ruler im the rising oivilisation. He strictly follows
the traditions inherited from his predecessors withomt being
able to ebange them in order to fit them to the new social situa-
tion, The secular king, on the other hand, has a certain sort of
mental elasticity through which he ean distinguish between value-
as-end and value-as-means. He is able to adapt his politieal
and judisisl decision to the changing situatioms. He does not
care about what other peoples feel. His "self" is not the “look-
ing glass,” to use Cooley's term, of a certain village, like the
"self* of the "prieet." His aim is to win political and economies
control of a certain area. The only role he takes is the role
of the victorious fighters around him. He ia happy only when he
leads them to victory. He doss not eare about the various walue-
systems he is going to violate im the process of conquering the
various pecples.

The conquered peoples begin to see clearly that pight and
ight are completely separate. The man of power is no longer the
upholder of their traditions or the carrier of the "sacred mana."

How are they golng to meet the situation? It 1s a great problem,

5!!.} K. MacIver, *The Historical Pattern of Soeial Change,"
Journal of Social Philogophy, Vol. IT, Fo. 1, Oct. 1936, p. 47.
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indeed. Their deep~rooted beliefs tell them that "might" and
"right* eamnot be separste, while in their actual life they °
see them Just on the econtrary. The only solution open to
them in such a criticsl situation seems to 1ie im the so-ealled
*millennial hope.® In order to reconcile the old *ideal® with
the present "real® they have noc choice but to resort to the
doetrine of future hope, or to what Sorel ealls “social myth."
Thus, they begin hoping that, although ®might* and "right® are
now separate, they shall someday in the future umite again.
Eventually, as the fible puts it, *The last shall be firss,*®

It is interesting, indeed, to find the "millennial
hope,* rife, im one form or amother, everywhere in the various
civilisations of the ancient times. Kach civilisation has its
own eonception of the cyelieal fluetuation of the world accord-
ing to whiech things are supposed to become bad and then good
agein, As a matter of fact, the Hegelian dislectic is not
original with Hegel. It ean be found in one form or enother
everywhere in the ancient times. It should be remeabered, at
this point, that both social dialsetic and millennial hope
denote one single fact, that is, the expestation of how "might*
and "right” will be combined again after they have beem

separate,

500 X. Manmhein, [dealogy and Utepls, pp. 22-23.



In ancient Babylon, for instance, the doctrine was
represented in what was called gnnus pagnus (or the world's
year).”7 "Since sach year hed its days of youth and ite deelining
ssason of old age, so the world was supposed to pass through a
series of birthe and deaths as the successive world-years came
and went; 8

In ancient Egypt, this notion was specially prominent,
as Case points out, in the popular Isis-Osiris eult which had
a wide Yegue mot only in Egypt itself, but all about the Mediter-
ranean in the ancient times, The myths of the cult tell of a
fieree conflict between Osiris, the brother-husband of Isia,
and a mighty foe who slays Osiris. But a restorstion to life
is accomplished by the effort of Isis, snd the slayer of Osiris
18 finally conquered.? The alayer of Osirts is called Seth
who is the prototype of Satan,10 while the divine eouple Osiris-
Isie can be safely considered the symbol or the totem of the

T3ee P. Sorokin, Seclal and Cultyral Dwnamics, Vol. II,
p. 362,

83, J. Case, The Millennisl Hope, p. 16. As we shall
see later, this notion of gnrys pagims can be ¢learly seen in
Ixhvan Al-Sefg in Islam, from whieh Ibn Khaldun most probably
took the mucleus of his theory of soclial dialectie.

Iad., pp. 9-10.

105, Barnes and H. Becker, Social Thought from Lore e
Science, p. 98.
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prehistorie elans of Egypt. The restoring of Osiris! life
and the destroying of Seth may represent, in a sense, the hope
of the aneient Egyptians in their future deliverenece from the
evils of social secularisation and of civilisation which dis-
turbed ¢+> crimitive pattern of their old tribal 1life.

In anclient Persim, the notion of bitter warfare between
the power of light and the power of darkness lies at the very
root of the popular beliefs and rolig!.on.u At an early date
old nature-ayths had been transformed into ideal moral struggles
between the god of righteousness, on the one hand, and the
forces of evil, on the other. The world began with the good
god's ereative act in nroducing beings worthy of himself. This
was followed by the counter-aetivity of the evil spirit, who
ocreated many demons and fiends to assist him in his malicious
designs. Thus, the world has become a great battleground whem
God, his angelie assistants, the beneficlent powers of nature,
and the rightecus men are pitted against Satan, his demonie
allies, malignant natural forces, and evil forees. However,
the svents connected with the final triumph of God wers exten-

sively elaborsted by Persian fancy. Shortly before the end

S PP TS regards Zoroaster, the great Persian prophet,
a8 a precurser of Hegel. See S. M. Igbal, The Development of
Motaphveics in Persig, p. 6.
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the world will suffer great distress as the Satanic powers
make a last gigantie effort at self-assertion., The people
will be corrupted at that time through the worship of idols;
friends and relatives will become estranged from one another
and a large part of the nation will perish. Finally, these
terrible conditions will be relieved by the appearance of a
savior., . . .12

In ancient India, the millennial hope takes a similar
form through the fluctuation of “Krita" and "Kali" ages. it
the *Xali" age, the rulers will be,

of churlish spirit, violent temper, and even
addiected to falsehood and wickedness. They will
infliet death on women, children, and cows; they will
seize the property of their subjects; they will be
of limited power and will rapidly rise and fall , . .
their lives short; their deeires insetiable, and they
will display but 1itile plety. . . . Then property
alone will confer rank; wealth will be the only source
of devotion; passion will be the sole bond of union
between sexes; falsehood will be the only means of
success in litigation; and women will be objects
merely of sensual gratifieation. . . . Dishonesty will
be the universal means of subsistence . . . mensce and
presumption will be substituted for learning . . .
mutual assent ﬂll be marriage; fine clothes will be

dignity. . . .
Then, the age of purity (Krits) will dawn upon the world,

A Brahman with supernatural powers will destroy

125¢ce 5. J. Case, gp. git., pp. 18-28.

134, H. Wilson, The Yishnu Puréni, Vol. IV, p. 224 et
seq., cited by P. Sorokin, gp. git., Vol. II, p. 356.
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e « o &all thieves and all those whose minds are
devoted to inequity., He will then re-establish
righteousness upon éarth.

Then purified and awakened men "shall give birth to a race
who shall follow the laws of the Krita age.*l4

In ancient China, the principle of "Yang® and *Yin*
represents a certain kind of millemnial hope., It is a principle
akin, as Sorokin says, to the Hegelian "thesis-entithesis,*1%
Stil1l, another kind of millenial hope can be noticed in the
Confucionist theory of the three stages. aiccording to it,
mankind passes through three main stages in the course of time:
the disorderly stege, with its anarchy, continucus warfare, and
lack of efficient social control; the gtage of amgll tranguillity,
characterized by the institutions of family, private property,
egotism, soclal instabllity; the gtage of grest aimilgrity,
msrked by social order, almost common property, sutual benevolence,
and maronm.lé

After all, im ancient Judes, the mlllemnial hope took
its final form which was destined to play leter on a great role
in thought-development of mankind all over the world,

Professor Case is inclined to explain the *millenial

Ueited by P. Sorokin, op. git., Vol. IT, p. 356.
15Ivid., p. 358.
16¢ited wy Ibid., p. 360.
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hope® of the ancient civiliszations on a geographical basis,
In his opinion, it is due primarily to the severity of the
climate and the 1ike,l7 He says so, perhaps, under the in-
fluenes of the geographical school which was greatly influential
among social scientists in the last unbury.ls 48 a matter of
faet, the primitive peeples are more exposed to the influence
of geographiesl factors than the ocivilized.l9 Nevertheless,
it is diffienit to find a clear formulation of the “millennial
hope® among them. Sosiolegical explanation seems to be more
acceptable in this regard then the geographical one, Man is
usually more sensitive to the social injustice tham to the
natural severity, An oriental proverd says: A calamity shared
by all is quite bearable,” The primitive peoples, generally
speaking, faee natural hardships or a somevhat cosrunistie basis,
To quote Durant,

It was usual among "savages" for the man who had
food to share it with the man who had none, for

travelers to be fed at any home they chose to stop at
on their way, and for communities harassed with dreught

17, Case, gp. git., passim,

18540 P, Sorokin, Contemporary Soclologicsl Theories,
pp. 99-101,

194sn important prineiple,* says MesIver, "is revealed by
the relation of man to geographical conditions: 4s man's control
increases he becomes lems directly and less completely dependent
upon and influenced by the immediate environment in which he is
situated.” R. Maclver and C. Page, gp. git., p. 103.
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to bo maintained by their neighbors. If a man sat

down to his neal in the woods he was expected to eall
loudly for someone to eome and share it with him, before
he might jJustly eat alcne. When Turner told a Samoan
about the poor in London, the "savage" acked in astonish-
ment; "How is it"? No food? No frieads? WNo house to
live in? Where did he grow? Are there no houses
belonging to his friends? The hungry Indian had but to
ask to receive; no matter how small the supply was,

food was givem him if he needed it; "No one can want
food while there 18 corn anywhere in the town.® Among
the Hottentots it was the custom for cne who had more
than others to share his supplus ti1l all were equal,
White travelers in Afrieas before the advent of civilisa-
tion noted that s presemt of food or other valuables

to a "black man® was at onoe distributed; so that whem
a suit of clothes was given to one of them the donor
soon found the reeipient wearing the hat, a friend the
trousers, another friend the coat, , . .io

Therefore, there is very l1ittle place for "millennial
hope® among the primitive peoples besause things are not "bad®
ag far a8 social relationships are coneerned,

Aotually, however, one may find here and there among the
primitive pesoples some sort of exploitation of one class by
another, or some gap between the leaders and the subjeets, Never-
theless, one ean hardly observe, as we have noticed in the pre-
eeding chapter, a feeling of resentment among the lower classes
that gives rise to any "amillenial hope.® Resentment does not
rise among lower classes, ss Max Secheler rightly points cat,.
when they regard their status as being netural and r:lght.zl

Commenting on this, De Gré says:

20v. Durant, The Story of Civilisstion, pp. 16-17.
ses G. De 0ré, Socfety and Ideglozyp. 12.
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Long lasting oppression and inferiority of

status, therefore, does not guarantee the formation
of resentment; it must be coupled with stx-on!zfoel-
inge of personal izportence and self esteem.

Thus, the prevalence of the doctrine of *mans® or
Scharisma® in the primitive society makes resentament difficult
to arcuse among the exploited subjects sgainst their expleiting
leaders, The subjects may regard the exploitation-eystem, if
it exists, as natural or impersonal., They feel as 1if they are
submitting to, end slaving for, a sublime "spirit* that lies
behind the lesgder, mot the leader himself, Simmel, the German
soeiologist, thinks thet, in generzl, depersonalisation of
authority relations make subordination more tolerable and less
humilisting.?3 It can be observed in some primitive societies
that the "father,® the "sheikh,®* the "Brahmen,” the "Rajs,* and
the like, are sometimes in *dominating® positions over their
subjeets, But, in the eyes of their subjects, they are merely
exercising the authority whieh is rightfully vested in them by
soms "sacred" power., Might and right, therefore, are not deeply
separate.

The separation between *amight" and ®right” really appears

when the state arises and the palace, to use Wells' terms, is

Lrec. gt

2gee R. Heberls, "The Sociology of George Simmel,* in
H. Barnes, [lotory of Joelology, p. 259.
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erected beside the temple. Then, the men of the temple, as

the earriers of the sacred traditions, begin to open the eyes

of the lower classes to ths umnaturalness of the oppresaion
committed aguinst them by the men of the palace., The temple
consequently becomes the publishing house of the *millemnial
hope.® It arouses indignation against the palaece and gives hope
that soelel injusties will eventually be overruled by diety

when "the last shall be first.®



CHAPTER IX
RIGHT VERSUS MIGHT IN ISLAM

Islam is, as Strothmann points out, a politico-religious
phmm,l Its founder, Mohammed, was in his last years the
"sacred" as well as the "secular" leader of the Moslem community.
However, most of the Western historians and orientalists dis-
praise Mohammed on the ground of his seeular career. To quote
Reynold Nicholson who is sonsidered an objective student of
Islanm,

Mohammed in the early part of his career presents

a spectacle of grandeur whieh eannot fail to win our
sympathy and admiration. 4t Medina . . , he appears
in a less favorable light: the days of pure religieus
enthusisss have passed away foscver and the Prophet is
overshadowed by the Statesman.
Nany other writers attack Mohammed m re severely and in a less
objective f.onn.’

It should be remsmbersd that these Oecedddntal writers

view Mohammed through their own perepsctive; they impose the

“eategories® of their own culture on a man living in a quite

350 1p, Strothmann, *Shia," Encyelopedis of Islem, Vol. IV,
P .

2R. Wicholson, A Literary History of the Arabs, p. 169.
38ee 4. Toynbee, 4 Study of History, Vol. III, pp. 468-69;

H. G. Wells, An Outlire of History, pp. 607-608; J, Schacht
Miohammed, " Enevclopedis of gocisl Sciences, Vol. X, p. 570,

137
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different one. Most of them are Christians or living in a
Christian enviromment where the dictum, *Render unto Caessr
the things which are Caesar's and to God the things that are
God's,* is considered logical and natural. They usually have
been taught since their early infaney that Christ refuses the
"crown" offered to him, and 20 they tend to regard Mohamwed as
"a vulgar imposter™ merely beeause he did accept the %orown, %
It seems that they overlook the big difference between
Christ's society and that of Mohammed, In fact, Christ lived
in a "secular" scclety, where the gap between "might® and *right®
was enormously wide, whereas, Mohemmed, om the other hand, lived
generally spesking in a nomsd socliety in which the "sacred®
tribal assoeiation was most prevalent, In discussing the dif-
ference betwsen Christ's soeial environment and that of Mohammed,
Toynbn almost comes to the same eonelusion. Toynbee says:
Perhaps, the explanation is to be found in the

nature of the social milieu Into which Mohasmed hap-

pensd to be born, If it is asked why he did not

*render unto Caesar the things which are Caesar's,"

the obvious answer is that, unlike Jesus, Nohammed

did not happen to live under Caesar's juriediction.

Whereas, Jesus was a member of the internsl pro-

letariat of the Romen Empire, and as such, was at the

Romar govermment's merey, Nohammed was a member of
the external proletariat whose home was in the

"In quarters,” says Toynbee, %hostile to Islam and to
its founder, this worldliness has been a popular object of demun-
elation. . . ." (A Toynbee, 4 Stydy of History, Vol. III, p. 468. )
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no-man's-land outside the Roman frontiers and beyond
the reach of Ceesar's arm. This extreme difference
of milieu explains, at least in part, the extreme dif-
ference between the earthly fortune of these two
propheta, . . .*

In spite of his penetrating insight into the difference
between the social milieus of Jesus and Mohammed, Toynbee seems
to laek the more eomprehensive explanation offered by zmc:lolc»gy.6
The Roman rule, which has been emphasized by Toynbee as to be
the main difference between the two social milieus, is merely
an aspect indicating, rather tham sausing, the difference,

Jesus' sceiety was a "secular® society in contrast to that of
Mohammed, Jesus could never be a succeesful secular ruler. The
gap between religion and politics, between what gught to be and
what 1s, was s0 wide that no man on earth could really reconcile
them, In the *no-man’s-land" of Arabia, on the other hand, the
society was, and still is, typieslly “sacred.* Its mucleus is
a well-integrated tribe’ whose "sheikh® honestly scrves its

public interests.® Actually, Mohammed tried to be a Christ-like

SIbid., p. 469.

615 a matter of fact, Toynbee is known by his general lack
of knowledge in the new sociologicel ideas whieh ean be said to
heve revolutionized the thought-style of the modernm social scientists.

See H, Barnes and H, Becker, Social Thought frow Lore o Sclencs,
Vol, I, p. T64.

Tp. mitt1, History of the jrabs, v. 26.
4., p. 28,
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prophet for sbout thirteen years without much avail. To quote
Toynbee again,

Down to the thirteenth year of the mission, when

Nohammed finally withdrew from Meeca to ¥edina and
abandoned the purely prophetic for the politico-
religlous eareer, Mohammed's preaching was manifeestly
from the worldly point of view, an utter failure. As
azresult of thirteen years of propaganda, he had won
no more than a handful of converts most of whom had
been compelled to fly the country. . . .*

Mohammed falled because the nomad Arsbs eould not under—
stand "right® without %might" behind 1t. As we noted in a pre-
vious ehapter, *"right® end "might,” or in other words, religion
and polities, go hand in hand in "sscred® societies.

A very few followed him while he was preaching peacefully
end devetedly in ¥ecca. MNost of the early eonverts were recruited

from the slaves and the lower classes of the towa,10

94 Toynbes, gp. git., Vol. III, 468,

105, Lane-Poole, The Speeches aud Iable-Ialks of the
Proghet Nohammed, p. xxxiii; H. Masse, Iglan, p. 37; R. levy,
The gociology of Islam, Yol. I, p. 77; R. Nicholsom, op. oit.,

p. 154; P, Hitti, Histery of ile Arabs, p. 133.

It should te mentioned here that Necca alone, in contrast
to all of its neighboring societies, fell under some sort of
"secularisation® process due to its brisk commercial activities.
There appeared, therefore, certain individusis who feli the
oppression of the "secularisation®™ process and so were attiracted,
as Nicholson points out, by the leveling ideas of Ielam (loe. ¢it.).
Excopt these few individuals who mostly belonged to the oppressed
¢class of Meeca, praciically no one was attracted to Mohammed's
preaching for about thirteen years,



As soon as Mohammed changed, after the *Hijra,® to a
secular ruler and a euccessful comwander in war, the nomad
Arabs began to change their attitude toward him, They began
to regard him as a saored prophet "really® sent by Allsh, "The
vietory itself,” says Professor Hitti, “was interpreted as a
divine sanction of the new faith,*ll After the battle of Bedr
in whioch Mohammed was overvhelmingly victorious over his enemies,
the Koran says,

Yo have had a sign in the two parties who met;
one party fighting in the way of Allah, the other mis-
belleving; these saw twice the ssme number as them-
selves Lo the eye-sight, for Allah aids with his help
those whom He pleases, V: » in that it is e lesson
for those who have minds,

Commenting wpon the victory of Badr, Nicholson sayss

Here, at last, was the miracle which the Prophets!'
enemies demanded of him, . . . The vietory of Badr
turned all the eyes upon Yuhaxmad, However little the
Arabs cared for his religion, they could not but
respect the man who had humbled the lords of Mecca.

He was now a power in the land-—*Muhemmed, King of the
Hijas." In Medina his cause flourished mightily. The
sealots were confirmed in thelr faith, the waverers
oconvinced, the disaffected ovu-mvod.l3

When Mohammed finelly entered Mecca as a conqueror, his

chief opponent, Atu Sufian, declared his conversion to Islam,

Mp, witte, gp. git., p. 117.
Lyye Koren, Chap. III, Verse 11,
13, Nicholson, op. git., pp. 174-75.
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saying, "Ch, Mohammed, if our idols were resl gods, they should
have protected us from you. nl4

H. G, Wells severely criticises Mohamred on the ground
that he left his followers with no clear scheme according to
which the eleetion of his successors might be smoothly .chiond.u
Abdul-Raslq, a modern Moslem writer, advocates, perhaps under
the influence of Wells' opinion, that Islam is a purely religious
system. Politieal entanglement is, in his opinion, merely an
incidental phenomena, not intended by the Frophet to be estab-
lished upon a permanent basis. Thus Mohammed, ssys Abdul-Rasiq,
was completely right in neglecting the question of successiom
after his death. He was just a prophet, founding a religiom, not
a m.16

The difficulty with Wells, and Abdul-Rasiq, probably lies
in the fact that they forgot that Mohammed was living, as we have

noticed before, in a "sacred® soclety in which the problea of

LUthis well-known saying attributed to the Arch-enemy of
liohammed at his conversion to the religion of Islah, eclearly
indicates the popular belief that "might* is necessarily assoocliated
with "right,." (Cf. Al-Sahhar, gh) Al-Pait, pp. 25, 27.)

1%, q. Wells, gp. git., p. 622.

16511 abdul-Resiq, Al-falap ¥a Usul Al-Hukm, pp. 93-95,
et passim,
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electing the leader did not prsctically exist.1”7 Here again, the
writers impose the "eategories™ of their own society on a dif-
ferent one. It was not imperative, in fact, for Mohammed to plan
a scheme of succession or election for a society which was not yet
born.18 Mohammed can be considered, in this regard, s *sheikh®
rather than & king. The "sheikh" of a tribe does not worry at all
about who is going to succeed him after his death, The successor
will be chosen eventually according to his own capacitiesl? and
his "mane.® It is true, the successor ia sometimes required to be
from the family of his predecessor. This, however, can be inter-
preted as to indieate the possesaing of "good* blood?® which

17 here are acme well-supported evidences which indieste
that Mohammed had tried repeatedly to appeint 411, his favorite
cousin and son-in-law, as his . It thet the objec-
tion against this appointiment raised by some of his influentisl
companions had finally csused him to drop it. (See imir Ali,
$pLrit of Islen, p. 431; D. Donaldson, Aoidst Al-Shia, pp. 60, 22-
27; Itn Khaldun, 4)-Mogeddims, p. 212, A. Aqqad, Al
Imom, pp. 165-160.)

181t 1 interesting indeed to motice here that Ibm Khaldun
has a similar opinion as to the unimportance of appointing a sue-
eessor at the time of the Prephet's death. ( See Ibn Xhaldun, gp.
glit., p. 2a3.)

19, Main, Irsg, p. 20.

205441 the present time, the nomed irabs pay extraordinsry
attention to the "blood" and the blood relationship (See W, R. Smith,
Kinship and Marringe ip Parly Arsbla, pp. 26, 46). In fact, no other
pecple in the world is so sareful about the purity of its "bloed"
and its long pedigree as the Arabs (See P. Hitti, gp. git., p. 28).
They even guard the "blood® purity of their horses, They keep the
lineages of their horses es cerefully as they kocp their own.
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ensures a powerful "mana.® The tribe may prefer the son of the
old *sheikh" to be his muccessor believing that the "sheikh's®
capacities have been inherited by his son. Nevertheless, the
succeeding son will be depcsed from his sheikhhood as soon as he
shows any kind of h\onpacity,zl i.e., as soon as he loses his
"mana.' In the words of Hitti, “His tenure of office lasts dur-
ing the good=will of his constitueney,?22

When Mohammed died, the Moslems immediately hurried to
slect his suecessor., Thay soon elected Abu Bekr, one of the
nost gelebrated diseiples of the Prophet, There_arose, it is
true, some disagreement and slight disturbances sbout the election,
but no serious conflict resulted from that. after the desth of
4dbu Bekr, almost all the Moslems quietly submitted to his sue-
cessor Omsr I. There appeared mo trouble as regards the succes-
sion merely beeanse the Islamic society wes still standing on
its old foundation, it had not yet come ocut from the "sacred* teo
the "seoular® pattern. The gap between the upper and lower
claszes had not yet developed.

In spite of his great integrity snd wisdom, the second
esliph, Omer, did something whieh, in the opinion of some thinkers,

facilated the rise of the gap. Omar began to distribute the

254, Jamali, The New Irag, pp. 27-28.
22p, Hitti, op. git., p. 28.
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spoils from the conquered eountries, not equally as his predeces~
sor did, but inequally: to eech according to his past record
of service and devotion to the cause of Ialn.23 This inequal
distribution car be rightly regarded as one of the factors thlt‘
led to the rise of an aristocratic class in Islam. Omar seemed
to become somewhat aware of the social consequences of the
pouring spoils of war. When the extraordinary spoils from the
Persisn eonquests came to Medina, Omar bitterly wept, saying te
one of hie intimate friendss *But 4llah does not give this
material treasure to a people without sowing at the same time the
seeds of hostility and hatred among them."?® In fact, this
propheey of Omar besame true shortly after his dsath, A wide
difference in wealth and prestige arose among the Moslems. The
influence of social secularisation begsn to gradually increase,
partisularly when the Noslems aame into contact with the con-
quered civilizations and tried to adopt some of their Luxuries
and cowplicated 1ife.?5

Unfortunately, the third Caliph, Othman, was weak and in

the habit of favoring his relatives in the distribution of war

Dt Yusof, Kitad Al-Eharal, p. 50 et seq.
2mid., p. 6.

253es Ttm Knaldun, Al-Moguddims, pp. 204-205.
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spoils or the eprointment of oftichll.26 A significant fact
should be mentioned at this point., Othman's relatives happened
to be the same men who led the historical opposition of Mecca
against Mhoammed and who did not adopt Islam except at the last
hour when kecca was oonquarod.z" Othman prectieed, or was
obliged to practiee, an extreme nepotism in favor of these men
who were locked upon by the pious Moslems as "baed believers,"

In the words of Nieholsom,
soon climbed into all the most luerative end
importent offices and lived on the fat of the land,
while too often their ungodly behaviour gave point to
the question whether these eonverts of_the eleventh
hour were not still heethens at heart.
Thus, two separate camps were formed, One was led by
All and some other pious “companions® of the Prophet, and the
other camp was led by the Ommyyads, the relatives of the aging
ocaliph, Othman. A man who belonged to the pious esmp deserved
here some special note, This person is Abu Thar who is considered
by modern writers as the prophet of socialism in Islal.29 Abu Thar

). Gilmen, The Saracens, p. 266,

271t 1s interesting to note that the same men led after-
wards the opposition against 41i, the fourtheamliph, and finally
established their *realistic® dymsty, the Omayyad, during whose
rule the eonflict between the "ideal" and the "real™ reached its
climgx in the history of Islam, as we have seen in the preceding
part,

28!1. Nieholson, gp. git., p. 190.

2954e A1-Sahhar, ~Ghifari; Q. Galachi,
Iber Al-Ghiferi; 4. uﬁwﬁtwm AL-Ghifsr]. senls A
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vehemently protested sgainst the big difference in wealth among
the Moslems of his day.’o He preached that the rich should have
distributed their wealth among the poor snd the needy.>l after
o long and severe strife, he helplessly died in exile.’? How-
ever, the seed he sowed, rapidly grew after his desth, His
traglc episcde associated with the contimmous propaganda of the
pious csmp finally led to the murder of Othmam by an indignant
lola.33

The plous cemp temporarily triumphed with the election of
All to be Othman?s successor in the oaliphate, The "ideslistic®
rule of Ali was destined to last a very short time. The ecnscious
lower classes who supported dli in this election seemed to be
too weak to prevent the "realistic" tide from rising. ds we saw
before, Muawiys led the opposition against 4li and eventually
defeated him,

During the Omayyad dynasty which was founded by lMuawiya,
the contrast between what Wells ealls the "Palace® and the

304bu Thar was the only nomadie person among the Prophet's
companions., This ray explain his extreme vehemence against the
inequality in wealth whieh developed after the death of his beloved
naster, Mohammed,

3141 -Sabhar, gp. Sit., Pp. 12431,
32q, Galachi, gp. git., pp. 58-60.

3Bmid., po. €70,
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*Temple* was very cleser. The name of Al begame at that time
the motte around which the camp of *right® gathered, while
the cemp of "might" gathered around the triumphant Omayyads.3%

It is interesting indeed to notice that the irabs
mostly sided with the Omayyads.>® While the non-irabs, on the
other hand, sided against them in the “idealistie® cup.” Nost
of the modern students of Islam tend to explain this phenomenon
according to the theory of raclal determination. They usually
believe that the &rabs are different in their immate eapacities
or tendencies from the non-lrabl.” There is perhaps no need
to say that racial determination, as well as the gecgraphioal
one, 1s no longer eonsidered valid in the explanationm of social
phenomena. There may be no onggu:atlon in saying that socio-
loglcal explanation is much more instructive and comprehensive
in this regard.

Looking at the controversy through the perspeetive
established in the present part, we may easily discover the

reascn behind the siding of the Arabs with the Omayyads in

34ce, 7. Schacht, *Usul,® Encvclopedia of Islam, Vol. IV,
P. 1055,

355ee Abmad Ani, Dhuhg Al-Islsm, Vol. I, p. 33.
3680. Ibid., Vel. I, p. 32.
3Tce. R. Nicholsem, gp, git., 214.



149
contrast to the non-drabs. The reason, in fact, does not lie
in the Arabs' hedonistie tendency or laek of religious sin-
cerity, as modern students tend to think. It lies rather in
the fact that the Arabs were at that tine mostly nomadie ia
thelr culture and social values. They were, in other words, in
the habit of looking at *might® and *right* through what has
been rsferred teo im this work as the “primitive® perspective.
When the Omayyads defeated 411 and established their vietorious
dynasty, the drabs saw in this & sign surely indicating thet
"right" was siding with the Omayyads. This will be more clearly
understood 1f we remember the fact that the Omayyads respected
the nomadic follkways and morés more than they respected those
38

of Islam, Moreover, they enlarged the area of the Islamic
Empire to an astonishing extent. In feet, the greatest of the
Islamic conquests took place under the Omayyad reginc.” The

armies, which helped to achieve such a "miraculous® victory

38, L. Vids, *Umaiyed,” Encvclopedls of Islam, Vel. IV,
PP. 998-99; *The Umayyad dynasty," says ¥acdonald, "we should
resenber, was in many ways a return to the pre-Muslim times
and to an easy enjoyment of world things; 1t wes a rejection
of the yoke of Mohammed in all but form and name.® (D. B.
Macdonald, The Deyelopment of Lyslem Iheology, jurisprudence,
snd Constitytional Theory, p. 130.

3941 miqdudi, Tarikh Al-Tmmst Al-Acabivva, pp. 233-
37.
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and enjoyed its booty, were mostly recruited from the Arabs
th-nlm.l’o

Adctually, the Arabs believed in the righteousness of
the Omsyysds asz a result of their victory. Several evidences
ean be gathered, to support this point, from the incidental
talks of the Arabs that happened to be preserved for one reason
or another by the Noslem hiltorhu.‘u Mauwiys, the founder of
the Owayyad dynasty, himself, declared once, from the pulpit
of the mosque, that he was better in the sight of illsh than
4li. "The two,” Muawiys sald, "lay their ease in fromt of Allah,
and 4llah settled it by judging in favor of Muswiya sgainst
Ali."z Muawiya considered his vietory over Ali as an indubitable
proof of his "rightfulness* in the sight of Allsh. He might mot
aetnally believe in that, but to deelare it from the pulpit of
the mosque indisated the inelination of the amndience to believe
in it,

At any rate, the Arabs began under the leadership of the

4074 is necessary to note here that one of Ibn Xhaldun's
ancestors served as a general in the Omayysd arxy that conquered
Spain. This is an importent factor in the development of Tbn
Khaldun's thought-style, espesially if we remember that the
Arabs tend to be loyal to the same party that has deserved the
loyalty of their ancestors.

hlgee tor example, 4l-Sehhar, gp. git., pp. 227, 260, 324.
42p.14., p. 260.
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Omayysds to develop a deep eontempt toward the non-Arab Noslems,
They began to consider the non-irabs as mere slaves or booty
of war. Muawiya is reported to have once said,
I ngtice that these reds /1.e., the non-drab

Mosl have incressed in number . . . I imagine

they will, somedey, rebel against the Arabs and the

government, and so I have an intention to kill part

of them and leave the other part enslaved for the

purpose of eﬁcblilhin‘ markets and building

roads, . . .

As a reaction, deliberate or unconseicus, against this
racial diserimination, the non-irab Moslems resorted to the
ecollecting of the sacred traditions of Mohammed and his "Rashidin®
esliphs, The rosques besame then schools for the learning of
the newly-rising "sciences® of Ialam. dlmost all the "scientists®
in Islam were, as Ibn Khaldun points out, non-lraba.u’ Sayings
were spreading at that time to the effect that the non-Arabs, and
partieularly the Persians, were, by nsture, more scientific and
more religious than the Arabs. Even the Prophet was included
among those who believed in the scientifie ability and honesty

of the Persians 5

43¢1ted by shmad 4min, Fair dl-Islam, p. 90.
44Tvm Khaldun, Al-Hooaddima, pp. 543-45.
453ee Ahmad 4min, Dhuhg pl-Islam, Vol. I, pp. 76=T8.
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Thus, the Moslems were divided, along racial lines,
into two separate groupss soldiers and scientists, followers
of "might" and followers of ®right.* Each race followed the
way that was opened before them., The Arabs represented the
conquerors who belleved that the sword wus the last judge in the
world, whereas the non-Arabs represented the oconquered who
resortad to the realm of ideas and ideals, or what Nietssche
called *transvaluation,® as a protest against the severe jJudgment
of the sword, Consequently, the contrast of the “temple® as
against the ®palaes,” or in this case, the "mosque" as against
the "gasr® became obvious,



CHAPTER X
MILLENNIAL HOPE IN ISLAM

Islan was, and still is, full of the millennial hope.
The hope usually goes in Islam under the nsme of "Mshdism.® It
is natural, of course, on the part of the Noslems to walt always
for the expacted "Mahdi," since they often feel s wide dis-
crepency between the jdeal prineiples of Mohammed and the getual
conditions of their politico-religious 1life.l

The modern students of Islam think that Mohasmed did not
himself expound the idea cf “Mahdi.* The idee rather, they sey,
developed in Islem during the Omsyyad period under the influence
of the Jewish and Christian Meszianism; then, it was invented
and attributed to the "Hedith” of lw.z Modern students,
it seems, consider that Mohammed was interested in no millemnial
hope, due to the fact that he was & victorious prophet. They

seem to see 1ittle reason on the part of Mohammed to prophesy

130e 7. Schacht, "Sharia,® Encvclopedis of Islam, Yol. IV,
p. 323,

23ee Cohn, "Messianiem,” Eugyalovedls of Sogial Jclences,
Vol. X, p. 363; D. S. Margoliouth, "Mshdi,” Engyclopedis of
Religlon and Ethlcs, Vol. VIII, p. 6363 D. M. Donaldson, Aqidat
Al-Shia, pr. 230-31.
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about a "future savior,” since he considered himself the
“future savior® of his people, and he, morecver, astually
achioved what was expected from him in this respeet. Here again,
we notice that scholars ixpose their own presuppositions and
categories of thought on others. In fact, there was a grest
reacon on the part of Mchammed to be interested in the millemnial
hope partieulerly inm the first peried of his prophetie mission
when he was helplessly and hopelessly striving against over-
whelming forces.3 Mohammed was, as we have seen, mot victorious
from the begimming of his mission. In the first period of his
nission, he was, in sowe sense, a prophet of the Biblical type.
4t that tixe, he was greatly influenced by the Judaeo—Christiam
attitodinal-complex.® It is natural, therefere, to find in
Mohammed the ssme interest in "Messianimm® as that of the Jews
and the Christians before him. The difficulty with the modern
students is that they usually overlook the fect that Mohammed
was a grest admiver of the Hebrew prophets and vehemently tried
to follow their footsteps as far as pouib.lo.5

34 Toymbee, 4 Study of History, Vol. ITI, p. 468 et seq.

4p, wisut, Bistory of the Arsb, p. 3.

Si1most all the historical narratives of the Xoran have
their biblical paraliels., Many of the Hebrew Prophets are men-
tioned in the Xorsp with great reverence as if they were the only
pwophets sent by Allah to msnkind,
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Studying the ettitudinal-complex of Mohammed through
this perspeetive, we may be able to see that the "Mahdl" is
nothing but the Mcohammedsn version of the Hebrew "“Messish.”
It is interesting that modern students always wonder as to the
source frow whieh the word "Mahdi® came, This word, in fact,
was unknown in Arsbic before Nohsmmed, The students differ as
to the root from which it wes derived, and to the reason behind
14,6

The problem seems to be very simple, It 1s most probable
that Mohammed developed the word "Mahdi® just to be the Arabic
equivalent of the Hebrew term of "lLiessiah.® Both are “passive
participles,” grammatically speaking, and both indieate almost
the same meaning. Whereas "Wessial® means the ancinted onme,
"lahdi® means the divinely guided one,” The *Mahdi,® like the
Wessiah," is believed to appear in some future time to deliver
the "believers® from the prevailing soeial injustises. The fact
that he will be *divinely guided,® or "anointed" to use the

6p, S. Margoliouth, "Mahdi,* Enevelovedis of Religion
#0d Ethics, Vol, VIII, pp. 336-37.

Trhis seezs to be the most asceptable interpretation
of the term "Mahdi® amomg orientialists. Ses Jbid., Vol. VIII,
Pe 336.
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Hebrew terminology,® demotes that in his person "might® and
Uright® will be eombined together egain, after they have been
separated.

It is interesting at this point to observe that the
Mohammedan traditions often mention the coming of Jesus along
with the rise of the "Mahdi." The two “deliverers" will,
according to the traditions, cooperate in the fight against the
anti-Christ, or *Al Masih Al-Dajjal*? as the traditions call
him, lNacdonald says,

But in this development /of the "Nahdi” traditiop/

the roles assigned to Jesus and to the Mshdi cawme to
be confusingly alike, and one party tried to cut the

knot with a tradition from Mubamsed., "There is no
Mabhdi save Isa B. lnm-.'lo

B'Tho anointing of Kings represented the formal investi-
ture with an office that was slways regarded as sacred among the
Hebrews. . . . That the act indieated, besides the purely formal
iovestiture, that actual transfer of Divine Powers to the person
snointed, may be concluded from the explicit statement in eon-
nection with the ancinting ceremony that fthe spirit of Jehovah
restod with the ancinted one.! . . . (A Crowley, "Anointing,*
Encyclopedisa of Beliglon and Ethjes, Vol. I, p. 556. It is
interesting indeed to notice that gnoipting among the primitive
Melenesians still indicetes the imparting of *mana® by the
medicine-man to the anointed one, Ses Ibid., pp. 550-51.)

%ne “Masih 41-Dajjal® means in Arablc the "False Nessish,®
See Wensink, “Masih,” Encyglopedis of Islam, Vol. III, p. 3913
B. C. De Vida, "Dodjdjal,® of Isism, Vol. I, p. 887;
D. ¥. Donaldson, gp. git., Pp. 242-43.

105, B, Maedonald, "iss,” Encyalgpedia of Islss, Vol. II,
pe 525. "Isa Tbn Maryan" means: Jesus, the son of Mary.
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Howsver, this tredition which deelares thaet there iz no Mahdi

save Jesus has for long troubled the minds of the Moslem “tradi-
tioniste.*’l What did the Prophet really resn by that? The
traditionists widely differ in answeriag this perplexing ques-
tion. It appears that Mohammed meant what he ssid. There is
no "Mahdi® save Jesus. This will be elsarly understood if we
remember that Mohsumed developed late in his 1ife an intonse
dislike against the national pride and srrogance of the Jews, 12
We can find, moreover, some verses in the Xorsp which obviously
indieate the siding of Mohswmed with the Christians against the
qu.13 Looking through this perspective, we may be able to see
in the aforementioned tradition, which identifies the "Mahdi®
with Jesus, an indirect challenge from Mohammed sgainst the Jews.
At any rate, "Mahdism® seems to lose graduslly its grip
upon the minds of the Moslems after they besame vietorious and
began to build their huge empire. The flowing hope of the early
days began to die out as a result of the rising "amight® of islam,

ypn xheldun, Al-Nogeddima, pp. 322, 325, 327.

1200 Heinrich Speyer, "Yahud,* Encyglopedis of Islam,
Vol, IV, p. 1148.

Lrne Eoran says, "You will meet no grester enexy of the
believers than the Jews snd the Hsathens and more inclined to
friendliness to believers than those tho say, 'We are Christians,!'
for there are priests and monks among them and they are not
arrogant.® Chap, ¥, Verse 85,
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During the "Rashidin® period, "might® and "right" appeared to
go hand in hand. The "Mahdi® was then mot wanted. The idea
of the future deliverer was saved at the depths of the Moslems'
ninds to some later days. FEven when Muawiya defeated Ali and
founded the “unorthodox" dynasty of the Omayysds on the throne
of the ealiphate, nc "Mahdi® was in sight., The pioues Moslems
were then atill belleving that the right kind of goverument
would be sooner or later restored to its previous position,

Howevar, the first "lMahdi® in [slam, as history tells
un,n appeared immediately after the murder of Hussain, the
grandson of Mohsmmed, at the hands of an Omayyad nrv.15 This
*Mahdi” was Ibn Al-Hanafiyya, a half-brother of Hussaim. It
seens that In Al-Hanafiyya did not sctually want to be ealled
#so. Some Moslems wers perhaps so depressed at the rurdering of

liges D. S. Margoliouth, *Hahdi,® of Religion
and VYol. VIII, p. 3365 Ahmad dmin, Dhuba Al-Islam, Vol. III,
p. 2363 D. M. Donaldson, ep. gl%., p. 231.

15chanmed 1s known to have loved his grandchild, Hussainm,
s great deal. There are several traditional sayings attritated to
Mohammed denoting the high position of Hussain in his eyes. When
Husoain was brutually killed with his femily and followers by the
Omayyad army, the plous Noslems were enormously shoecked, This
mey oxplain why the first "Mahdi" im Islam appeared after his
murder. "The deeth of Hysayn," says lLane-Pocle, "as ideslized in
after ages, fills up a want in Islamw; it is the womanly against
the masculine, the Christian as opposed tc the Jewish element,
that this story supplies to the work of Mohammed.¥ (Cited by C.
Sell, gtudles in Iolam, r. 53.)
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Hussain that they eould not refrain from reviving the long-
forgotten tradition of the "Mehdi." When Itm dl-Henafiyys died,
his followsrs believed he did not astually die. He was, they
sald, merely retiring from this “evil® world, living somewhere
in the mountains cutside the "Medins," waiting for the order of
Allah to come ocut and deliver his pecpls from the prevailing
social hjllti.ot.u

During the Oseyyad period, and the Abbasid periocd after—
wards, many "Mahdis" arosze. Almost all of them wers Alida,”
i.e., descendents of Ali. The name of Ali was, as we have seen
before,a pregnant symbol of protest against the seemlerisatioa of
the Caliphate, that is, against the separation of *might" and
*right." Henoe, we find the sdjectives “Al1d" or *Fatimiawl®
nficn associated with the naze "Mahdi.? In fact, most of the
traditions of the "Mahdi® which are usually attributed to the

Prophet indicate this assoeiation.l% This led Professor imin of

16;hned amin, gp. git., Vol. IIX, pp. 236-37.

175, 8. Mergoliouth, "Mahdi," Encyclopedis of Heligiom and
Ethics, Vol, VII, pp. 336-37.

18patinid weans a descendent of Fatima the denghter of
Mohammed and the wife of Ali, Henece, Fatiaid and Alid are taken
sometines as synonyms,

193ee Ite Khaldun, Al-Mogaddims, Pt. IIT, Chap. 52
pessin.
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the Egyptian University to the eonelusion thet the idea of the
"Mahdi® is a snuu” hwmtion.n He attiributes, moreover,
the spread of the idee among the orthodox Moslema to the work
of the Sufites who adopted it from the Shutu.zz Professor
Anin overlooks the fact that *Mshdism" 1s e kind of millenntal
hope, or messianism, that can be found, in one form or amother,
in almost all societies in which "might" and "right* sre thought
to be in eonflict against each other. To quote Cohnm,

Messlanism, moreover, is never mere theoretical
speculation about things to come; 1t is always a
living practical force. . . . There is always in
messianism & non-acceptance of the present order and
a mngf revolt against things which seem
unbearsble.

The Shiites, it 1s true, were the first of the Islamic
group who serirusly believed in the "Mehdi.® They did so mainly
beeause they were the first group in Islam who felt the burdem
of injustice under the Omayysd ealiphate. detuslly, the Omayyads
did not hesitate to use every means possible to suppress Shiism

and to blemish the name of All which was considered the seed

20rpg Shiites are the partisans of Ali,
2l\pmad amin, gp. git., Vol. III, p. 236 et seq.

22194d., 245-46.

4. Cotm, "Messianiem,” Encvelovedia of Soclal Seiences,
Yol. X, p. 357.
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of Bhiin.u

Afterwards, "Mahdism" was adopted by the Sufites. Sufism
is a xind of mysticisa developed in Islam as a protest against
the profanation of the ealiphate, on the one hand, and ageinst
the moral disintegration of the Islamic society on the other
hnnd.25 Following Wiese's theory, we can regard Sufism as the
%cult,® whereasz Shiism is the "sect" of Islam., In the opinion
of Wiese, both of these two ideal-types, the "cult® and the
"seot," rise, generally speaking, in reaction against the secu-
larizstion of religion or the sdulteration of its old idesls,®
No wonder, therefore, that the doctrine of the "Mahdi" appeared
first among the Shiites and the Sufites, and then spread to
the orthodox masses of Islam.

However, thers 1s s big difference betwcen the "Mahdi”
of the Shiites and that of the Sufites that penetrated finally

2Aypy Al-Hedid, Sharh Al-Nahi, Vol. I, p. 356, 358, 359
and Vol, III, p. 15, olted by M. H. Zain, Al-fhis Fll-Tarikh,

p' 2‘0

2530¢ E. Browne, ) Literary fiistory of Persia, p. 4163
Ahmed Amin, Dhubr Al-Islsm, Vol. I, p. 121.

26809 Wiese-Becker, gSystematic s Chap. VLIV,

Sociology.
passin, The only difference between the ®“cult® and the "sect®
in this respect lies in the fact that the former is an individual
reaction whereas the latter is a soclal one. "The sources of
smotional satisfacticn,” says Wiese, "for the cult behavior lies
wholly within himself; the injustices or good fortunes whieh
others may suffer affect him to be sure, but the senter of his
cosmos is his "I.* Ibid., p. 267.
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intc the whole body of Islesa. The Shiites believe that the
"Mahdi® is now living in & plaee of retirement beyond the
reach of ordinary wen. He is waiting the order of Allah in
order to appear and "fill the earth with justice after it has
been full of injustiee." According to them, the "Mahdi®* is a
historieal man who lived onee in the past, and then disappeared
snd retired into his unreachable place, He did not die and
will not die until he appears again to this world and fully
fulfills his mission.?’ The Sufites, om the other hand, believe
that the *Mahdi* is an ordinary man. He will be bora some day
in the future, just like any other man, and after he reaches
the age of maturity, he will rise to achieve his mission of
social delivery.

This difference in doctrine haas led to a great dif-
ference in actuality. In fact, we seldom see a "Mahdi* rise
among the Shiites. This may be due to the supernatural and the
impossible qualities which they attribute to the 1ife and past
career of the "Mahdi.* They do mot easily respond to a claim
of "Nahdism" rising in their midst. Any claimant of "Mahdism®
should prove beyond doubt, in order to win the confidence of
the Shiites, that he was not born in the present age, and that

he has just come out from his hiding plece in which he was

27see D. ¥. Domaldaon, Agidet Al-Shia, Chap. XXT, passim.
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living for ages. This is, of course, highly difficult, if not
impossible, to do on the psrt of any rising "Mahdi.® This may
explain why there have appeared, comparatively speaking, very
few "Mahdls*® among the Shiites during the dark ages of Islam.28

dmong the orthodox groups of Islam, on the other hand,
the dootrine of "Mahdiam® is a dynamic social factor. It pro-
duoed, and still is producing, many uprisings, upheavals, and
socisl movements in the Islamic society. To the orthodox
masges, the "Mahdi® im en ordinsry men, so any man with a pre-
phetie tendency may feel that he is the expected deliverer of
Islam, Thus, "Mahdism," beganme one of the few doctrines that
saved the Islamic society from a complete stagnatiom during its
dark uu.”

2".!‘horo appeared among the Shiites only one important
*Mahd{® in the reeeat times. This was Ali lichammed, of Persia,
who is considered the founder of the Bahai religion. It is
interesting to notice that, in the beginuiag of his preeshing,
he did mot, at all, claim to be the "Mahdi® himself., He called
himgelf the “Bab,” that is, the door or the introduction to the
eoming of the "Mahdi." He met, nevertheless, an extraordinary
opposition from the Shiites of Persia., (See D. M. Donaldaom,
R ght., p. 352 et seq.)

2911 the opinion of Ahwad Amin, "Lahdism™ was, om the
eontrary, a sort of opium to the masses. In his own words, "the
ruler becomes eorrupt while the masses dreax. Ahmsd Amin,
Dhuhg Al-Xslap, Vol. III, p. 246, In another place, however,
Ahmed Amin aseribes many revolutions and social uphesvals,
especially in the Weet, to the idea of "Kahdism," {Ibid., Vol.
III. Pe M)
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At any rate, the Sufites were the leading factor
behind this kind of social fermentation. Their myaticism and
essiatic tendency provided many of them with some sort of
provhetie inspiration, or "Mahdie® inelination,’C It is
interesting to motice at this point, that the Sufites have somewhat
released the doetrine of "Mahdism* from its traditional con-
toxt and placed it, instead on a philosophieal basis, They
consider "liahiism" as a phase of the dialeetisal process whieh
rules society as well as nature, In the light of this die-
lectical theory, they regerd the appearing of the "Mahdi® as an
inevitable phenomenon since Allah has wisely arranged things to
be finally corrected after they become onrmpf-ed.3 1

The Sufites have not found much difficulty in attribute
ing this dialectieal doetrine to Mohammed himself, The Prophet
is said to have predicted the gradusl deeline of his religion,
after his doath.32 He has predicted also that Alleh will send

30ufigre and there,* says O'leary, "we find Sufi revivals;
indeed, Sufism is the only phase of Islam which kept free from
the rigid conservatisam which has laid its irom hend of repression
upon Muslim life and thought generally." De Lacy O'lasary,
Arabic Thought and Jie Rlace in Histery, p. 224.

31gee Itm Khaldun, gl-jogaddims, p. 324.

327, Schacht, *Sharia," Encyclopedls of Islam, Vol. IV,
Pe 323-
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in the beginning of every century a reformer in order to revive
the decaying body of Islem.33 To the Sufites, the successive
reformers of Islam are ordinary men inspired omly for the
purpose of keeping the body of Islam intsct and safe for certain
pericds of time, The final and the revoluticnary revival of
the religion will be achieved by the "divinely guided® Mahdi.
And this will teke place st the end of time.’® According to
the Sufites, 1t is the law of the world that things run on a
cirels, getting low and high agsin. 4llah destines everything
to turn back to its old originel pattern. The disparity between
*right” and "might* is therefore temporary. The plous Moslems
have the full right them to expect a eavior, It is difficult
to imagine that Allah shall permit the world to run into its
final end before the appearance of the "Mahdi,®?5

Where did the Sufites get this dialeetiesl theory? It
appears that they got it, directly or indireotly, from Babylonian
and Persian origins. As a matter of fact, the influence of the

Babylonian "annus magnus® can be clearly observed in the writings

33x1-Ghassell, Al-Nopgidh Min Al-Phalal, p. 132.

34p. B. Macdonald, "Mshdi,* Enevclopedis of Islam,
VYol., III, p. 114.

351tm Khaldun, Al-Mooaddima, pp. 323-24.
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of the Batinites long before the Sufites. Ikhwan 41-Safa,
the Batinite's most famous writers, says
Time ia divided into two parts; a shining dey and
a dark night, & hot summer and eold winter; and the
two parts always follow each other. . . . This is
also observable in the history of dynssties, sometimes
the state is in the hands of good people, and in other
tires, it fells into the handas of the bad. This is the
law of nature as Allsh says. . . . 4nd today, we find
that the power of the bad people in its prire; this
indicates that they are about to go d eause a
decreass comes always after an inerease,
It is quite instructive indeed to note here that the Sufites
were greatly influenced, as O'leary points out, by the philoso~
phieal teaching of the Batinites and especially of "Ikhwan Al-
Safa," quoted abovo.” Moreover, many of the early Sufites wers,
ascording to O'Isary, converts from Zorosstrianism, or the sons
of sueh conv.rtl.” Therefore, one can easily eome to the eon-

clusion that Zoroaster, who is conaidered the preeursor of

36T nyen 41-Safe, Bagall, pp. 11l-l2.

373ee De L. O'Lesry, gp. git., p. 167. Ikhwan Al-Safs
was, later onm, introduced to Spain and the "Nest" and there
exerted an undeniable influence on the "Western® philosophers
and then on Ibm Khaldun as we shell see later, It is interesting
indeed to find in Ibn Khaldun's Prolegomens s clear allusion to
the similarity between social dialectie and the fluctuation of
day and night. (See, for exsmple, Itn Khaldun, Al-Moggddims,
PP, 208-09.)

3%, 1. O'Leary, gp. git., p. 190.
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ﬂege1,39 ean be also considered the teacher of the Sufites,
in his dialectical theory. In faet, the Sufites' writings are
full of dialeetical concepts and interpretations.’’ The follow-
ing quotation, from O'Leary, may give the reader a general
view of the dialeetieal theory in Sufism,

The Sufi doctrine of God as the only reality has a
direct bearing not only on ereation but also on the
problem of good and evil. As a thing ean only be
imowa by its epposite, light by darkmess, health by
siciness, being by non-being, so God could only be made
known to man as reality eontrasted with non-reality,
and the mingling of these two opposites produces the
world of phenomena in which 1light im made knowa by a
background of darkness, which darkness is itself only
the absence of light:s or, as being proceeds by succes-
sive emanations from the First Cause, it becomes weaker
or less real in each emanation as it reecedes further
from the great Reality, it incidentally becomes more
pereeptible as it becomes less real. Thus evil, which
is merely the negation of the morsl beauty of the
Reality, appesars in the latest emanation as the unreal
background which ie the inevitable result of a pre~
Jootiom of the emanation from the First Cause, who {8
entirely good, intoc a world of phenomena, Evil 1is,
therefore, not real, it is merely the resulit, the
inevitable result, of the mingling of reality with
unreality. In faet, this is implied in the dootrine
that all other than God is unreal.

398. M. Igbel, The Development of Metaphysics lIn Persia,

P. 6.

4O5ee C. Soll, gtuiles in Islam, Pp. 5-7; Afifi, [im
Al-drabl, p. 159; De L. O'Leary, op. git., pr. 199~200.

41pe L. 0'Leary, gp. gi., Pp. 199-200.



CHAPTER IXI
IBN KHALDUN AND °MARDISISN“

Ibn Khaldun wag bora in a time when the Islamic society
was in its most critieal situation. The Moslems had been
encireied and attacked from three different fronts at almost
the same time. The Mongols attacked them from the sast, the
Cruseders from the north and the Spaniards from the west.l
The ¥oslems were helplessly defending their ®holy" lands and
perplexedly wondering what was the cause behind all these
deadly troudbles,

In this eritieal situation, Ibn Khaldun was bora.
History tells us that the Sufite influence was extraordinarily
strong in North Africe at the time of Tbn Khaldun.? Every nmow
and then there appeared a man who claimed to be the expected
"Mahdi.* Nost of the "Mshdis® failed in their nissions leev-
ing behind them soclal unrest and widespread resentment.

Host of the students of Ibn Khaldum agree, more or
less, that he was favorably influenced by the Sufite doctrine.

¥. Enan believes that Ibn Khaldun had & strong Sufite tom.lmmy.3

1see A. Toynbes, Civilization op Irial, Chap. 10 passim.

27. Hussein, Falsafat Ibn Khaldun Al-Iitimaivva, p. 75.
M. Enan, [bn Khaldus, p. 31.
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According to Macdonald, Itn Khaldun was a convineed Ghassal-
1an,® 1.e., a follower of Gezzali, the great Sufite who made
Sufism an acceptable doctrine in Islam, Was Ibe Khaldun really
Sufite? This writer is of the opiniom that he was Sufite as
far as religiocus affairs were concerned. When he wrote about
Allah snd how man should behave toward Him, he appesred as a
pious believer snd a devoted mystic, But he, nevertheless,
differed from the Sufites and all other peligious groups, as we
have seen before, in regard to asoclsl affairs, Unlike the
Sufites, he belioved that religiem had nothing to do with society
or politiocs.

If we are permitted to liken the Sufites in their die-
lectical theory to Hegel, Ibn Khaldum can be likened in this

sense to Karl l-'.u'x.’ As we have seen in a preceding chapter,

4Ses D. B. Macdonald, The Religious gttitude and Life ip
Ieglen, p. 131,

5hrx says that he mersly stands the Hegelian disleotie
on its feet. In the words of Loucks and Hoot, "It might be said
that Merx rejected Hegel's idealism and substituted for it realisa.
The thesis and antithesis beeame to Marx actual opposing forees
existing in the universe, with a synthesis as the resulting objeo-
tive phenomenon which, becoming in its turn thesis or antithesis,
played its part in the creation of a new synthetic phenomemon,
That this realism constituted a vital modification of the Hegelisn
system 1s attested by the numerous clashes Marx had with the
followers of the zore purely idealistic Hegel., Wereas, the latter
never departed from the realm of mentel inages, Marx set out to
study the operstion of this (to him) universal truth in the every~
day events of the world of humen effairs." (W. N. Loucks and J, W,
Hoot, Compergtlve Econopic JSystems, p. 181.)
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Ibn Khaldun believes that soelety, as well as nature, is ruled
by the dialectieal process. But he seems to see in the Sufite
dislectie too mch of "spiritualisa® or "idealism” to be rightly
applied to the actusl process of society. Ibn Khaldum took the
Sufite dialectie, as Marx did long after him as regards Hegel,
and "gtood it on its fee$,”

Ibn Khaldun's social theory is deeply penetrsted by a
dialectical inclination showing society to move on a cycliesl
pattera but he is not of the opiniom that this cyeclical movement
is run by a spirit or an idea, He firmly believes that the
soeial dialectie is run by certain faetors springing up from
soclety itself, Thus, Itm Khaldun has taken up the Sufite theory,
deprived it of its “epiritualistie® coloring and fixed it anew
upon a "matsrialistie,” or "soelologistie,® basis,

The prime mover behind the soelal dialectic is, according
to I'm Khaldom, the 'uubinn." The "asabiyya® to Ibn Khaldun

‘h the opinion of Hasri, the “asabiyys" forms the core
of the entire social theory of Ibm Xhaldun (See 8. Hasri, Dirasat,
P. 285). What Ibn Xhaldun exactly means by the tera "asabiyys,®
is difficult to decide. Whether 1t is the tribel spirit, ssprit
de corps, or the soclal relationship in general, nobody knows, In
spite of his great reliance in his social explanation on the
%gsabiyya," Ibn Khaldun does mot give us a elear definition of it.
This may be ascribed to the fact that the term was quite usable
in his tine, and so he did not feel any need for defining it, It
may be sufficient for the purpose at hand to define %asabiyya® as
the tribel loyalty or spirit which makes the individusl give up
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seems to play the same role as thet of Allah's will to the
Sufites. This does not mean that Ibm Xhaldun denies the effect
of Allah's will ucon social process, In fast, he, as a true
Moslem, firmly believes that Allah's will is behind every
phenomenon in the world, natural or social. But Allah does not
usually do thimgs, Ibn Khaldun says, in contradistion to the
laws which He Himself has created.’ Particularly in social
phenomena, Allah does things, when He wants, im accordanes with

the laws of soclety. Even the prophets, who were entitled te

himself for the sake of his tribe and view the world through ite
oyss. It is, as Hitti puts it, "the individuslism of the member
of the clan magnified,® (P, BHitti, History of the Arabds, p. 27.)
This express, ae near as possible, what Tbn Xhaldun meant

by “asel o® s is what cem be o‘oernd in the nomadie
culture of which Ibn Xhaldun was an admiring student, In the
nomadie society, as well as in all types of primary groups, as
we have seen before, man's individuality is weakened at the
expense of hiz strong "social self.® 4t eny rate, Iba Khaldum
believes, as we shall see later, that the stronger the "asabiyys"
of a pecple, the grsater will be its role in the soelal process,
#hen a people has a strong “asabiyya® they can sasily eonquer other
peoples, esteblish a state, and run scclety according to their
own interests. Themn they will yleld to luxury and soft 1life,

and so gradually lose their “asabiyya." Another people with o
freshly strong "asabiyya® will appesr om the stage cf soclety
and Tepeat the cycle-—conquest, establishing the atate, and thea
luxury and decline. Nobody, sccording tc¢ Ibn Khaldun, 1s able
to prevent this oycle from its up-and-down movement,

75 we have noticed before, Ibn Khaldun ean be likened in
this sense to the English Deista of the eighteenth century who
belicved that God left the world, after He had ereated i, to
be run sccording to its own lawe, without interference.
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perforn miracles against the law of causality, did, neverihe-
less, their reforms in the soclal field aecording to the dicta-
tion of the "assbiyya."® The "Mahdi® is therefors mo exception
to the rule.? inyone who wanta to reform the human society
mst follow its inevitable lsws, The "divine gulde® is not
enough for the "Mahdi,* Ke should have, in addition, a strong
tribal power, or “asabiyya, to support him iu nis divine mission.

Ibn Khaldun is considered the first, and perhaps the
last, writer in Islam who flatly demiss the ocoming of any
divinely guided "Hahdi.® In reality, he ia not against eny kind
of "Hehdi,” as he is supposed to be. He refutes only the ides
of the "Nahdi® who is supposed to come out of nothing as far as
power relatiomship is concerned and to achieve his mission by
some sort of mifacle or divine assistence.

Ibn Khaldun is particularly against what he ealls the
*Fatintd,"10 that is, the "Mahdi® who 1s  descendent of Ali
and Fatima. He seems to have some deep, unconscious hatred
against the Al1ds,l] in general, perhaps because of the sxtreme

®lba Knaldun, Al-Noasddiss, p. 159.

IMbid., pp. 327-28.
103ee Ibid., Part IiI, Chap. 52, passim.
nﬂeo Ibid., p. 446.
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*idealistic" tendensy, which eharacterised theam for a long
tine in the early history of Islam, He is of the opinion that
the dlids camnot produce any “Mahdi* in the future, bescause
they have no strong "asabiyya" to support their "Mahdi” when
be arises 12

Of all the "Mahdis® who appsared before his time, Ibm
Khaldun admired only one, This one was thet who successfully
established Almohed dymasty in North Africe.l? docording to
Ibn Khaldun's theory, & good *Mahdi* is thet one who lesds a
growing "asabiyya* to its natural end—that one who helps the
social dialectie in ite cyclical movement. To Ibn Khaldun, as
we have seen before, scciety does mot nced s reformer. Ii can
correct iteelf by itself. In brief, there is a need for those
who facilate the spontaneous correction of society, not for those
who handieap it by their *idealistic® and impractieal day-
dreaning.

when Iba Xhaldun ecomes to the problem of evil, hs studies
it in a way quite reminimsoent of the Sufite's view in this regard,

21g., pp. 327-28,

12 It may be relevant to mention thet Ibm Khaldun dediocated
his Projegomena and Qeneral History to the King of Tunisia, of
his time, who was related, in a way, to Almohad dynasty. (uee R.
Brunschvig, *Tunisia,” kncyglopedig of I[slam, Vol, IV, p. 851.)
This may pertly explain why Ibn Khaidun was favorably inclined
toward the Almohads and their suceessful "Mahdi,*
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For him, evil is not a fundamental element in the social strue-
ture. Evil is merely a by-product of good. It is, moreover,
very little in comparison to the good achiseved in produeing 1t.u
In other words, evil and good are not, in his opinion, two
separate things opposed to each other as orthodox writers are
accustomed to think., They are rather two phases of one reality,
the reality of existence. In this way, Ibn XKhaldun has done away
with the diserepency between "might® and "right.”

It is true, Itn Khaldun admits, that "might,* or shat
he calls "jah," may lead its owner to do some acts of injustice,
but this 1is en inevitable by-product of the good resulting from
the exeroising of "jah." decording to his theory, asocliety with-
out upper classes, is impoesible, With an argument reminiscent
of Hobbes' philoseophy, he comes to the conclusion that a group of
men living together, without some upper hand regulsting their
activities, may becoms beasts fighting each other, instead of
social beings sooperating with each other.!® In other words,
"might® fs necessary for establishing "right.* The esonflict
that appears between the two is relatively insigmificant, and

should be considered e« small cost for the mainteining of the

141tm Khaldun, gp. git., ». 390.

Ypos. eit.
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Mghly sivastageous secial life, 16

Here, Itm Khaldun ebviowsly shows a strong upper olase
orientation, The wpper classes maturally believe, as Yinger
peints eut, "that there is mothing hasioally evil sbewt a
sociely which has treated thes se wadl,*}7 It is uswally the
lower ¢less which believes thet seelety ia full of iafusties
and that power is evil. UWe have usmally two oppesed idealegies
or psrspeciives, sash sees soaial oonditions fwyom its ewm side,
entirely everlocking the other side. The wpper slasses tend te
m«uuamuhfu'maammum
ageate of God for ﬂni;‘:;cnu,.‘ the lewer classes believe that
secioty will do mush’better if the upper alasses refrain frem
their unjust interference and exploifation. Niebuhr says,

Privileged grewps have other persisteat methods
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placed at the mornl disadvantage of imperilling its
peace. The privileged groups will place them under
that moral disadvantage even if the efforts toward
Juatice are nade in the most pacific terms. They

will claiz thet it is dangercus to disturb a pre-
earious equilibrium and will feign to fear snarchy

as the consequence of the effort. This passion for
peace need not always be conscicusly dishonest.

Sines those who hold speeisl privileges in soclety

are naturally inelined tc regard their privileges

as their rights and to be ummindful of the effeects of
inequality upon the underprivileged, they will have

a natural eomplseence toward injusties. Every effort
to disturb the peeos, which incorporstes the injustiece,
will thersfore seem tc them to spring from unjustifted
mslcontent, They will furthermore bs omly partly con-
sclous of the violence and coercion by which their
privileges are preserved and will therefore be particu-
larly censorious of the use of forﬁ or the threst of
violence by those who oppose them,

Iba Khaldun, therefore, is looking through the perspee-
tive of the upper, or what Neibuhr ealle the privileged,

olnua.m He does not see a fundamental discrepeney or econfliet

183, yiebuhr, Moral Mam and Immorsl Society, pp. 129-30,

191t ehould be remembered at this point that Ibn Khaldun
actunlly belonged for sowe time to the upper classes of his
soclety. He served, under various rulers, as a diplomat, a
royal usher, a secretary and the like., But there is still a
great Jifference between hix and a typical member of an upper
eclass, He started his 1ife, nore or less, as a member of a
lower ¢lass, and was eduseted by his ascetic-plous father to be
a man of religious devotion end "idealistic' learning. Kfter
the desth of his father, his strong ambition led him on the road
of politieal and secular activities, Thus, a great psyehological
confliet might have raged within himself, and probably caused him
to theorise and ratirnalise. 4 typisal upper elass member, on
the other hand, does mot have to theorise or rationalise about
his position. He takes everything for granted and goes ahead
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between "might" and *right,* just in contrast to the view of
the lower classes. He views the role of the "asabiyya® through
the same perspestive too, The students of Ibm Khaldun's theory
usually misunderstood him about this point. They often judge
him by the same standard as that by which they judge other
writers of old times. Hence, they tend to condemn him and con-
sider his theory of the "asabiyya" as a flat worship of power
for its own seke., Ibm Khaldun, s a matter of fact, does mot
worshlp power, or "asabiyys," for its own sake, When he requires
a strong "asabiyya® for the "Mahdi® or any other revolutionary
leader, he does not mean, as flatly as it appears, that ®might?®
mekes "right.*

It should be remembered at this point that “asabiyya®
is mostly a nomsdic trait, and Ibn Khaldun is studying it in 1its
nomadie context. As we have seen before, the nomadic sheikh
who has a stroang "asabiyya" is usually s good leader. In his
person “"might"® and *right® normally go hand in hand. Ibm Khaldun
does not mean, therefore, by "asabiyya" merely a social power,
It meauo in his opiniom much more than that, Having a atrong

in his "realietic® life unmolested by any sort of ideas or ideals,
There is, in other words, no difficulty or psychological eon-
flict arising inside the "self"™ of such a man, The difficulty
arises usually in a man, like Ibn Khaldun, who stands on the
margin, between the classes——s ygrgingl man.
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“asabliyys" indicates also having good ehergeter and high
qualifications of leadership. In his own words,

If we look at the owners of the "asabiyya® and
those who have won the vietory over many countries
and nations, we see them competing with each other
in the characters of goodness, such as generosity,
forgivingness, patienee, hospitality, charity, endur-
ance, fidelity, helpfulness; and spending money for
the protestiom of honor, the glorifieation of religion,
the respect and obedience of religious "scientists,” the
reversnce of the pious men and the seeking of their
blessing, modesty in front of the shiekhs and the
big men, the submission to justies, the good-treatment
of the oppressed, the humi{lity toward the lower
classes, the responding to the ery for help, the
avoldenos of cheating, treachery, or breaking of a
promise, and the like, These are the qualifications
which the leaders have obtained and so deserved to
be the rulers over their subjects. In gensral, it is
a boon given them by dllah proportionally to their
asablyya and vietery. It is not givem in vain or
uselessly. Kingship is the most suitabls reward for
their esabiyya. Allah has permitted them to be kings
and e led them to it. Things will be on thezfontrnry,
if Allsh leads a people to its deelins, , . .

The above quotation clearly shows how Ibn Khaldun sees
no matural conflict between ®might® and *right," and how in the
institution of the "asabiyye® the two can be successfully com-
bined, However, this theory of Ibm Khalidum will be better
understood if we remember the fact that, lile Pigors, he classi~
fies rulers into leaders snd dominators,%? When he sees *might*

2lpid., pp. 143-44.
23ee Ibld., p. 139.
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and ®right" combined in the ruler, he most probably has in
mind leadership rather than domination. In fact, there is no
place for the “asabiyys" where domination prevails, He clearly
shows, in other places of his Prolegopeng, that as soon as
domination begins to replsce leadership in a dynasty, the
“asabiyya® gradually loses its vigor and its binding foree and
eventually dies out.

In the nomadie sulture, leadership always prevuils,
Acoording to Ibnm Khaldun's theory, *might® and “right® remain
combined as long as the tribe remains in its nomadic stage., But
the point which he emphasizes in this regard is that mo society
in the world, nomadic or eivilised, ean withstand the process
of time without suffering some change. The nomads are always
allured and attracted by the luxuries of the cities, The sheikh
tends to gather around hin more and more "asabiyyas,” and then
tends to attack some of the neighboring states and eatablish
there 2 royal dynasty. This process appears to Tbn Xhaldun
unescapable as far as there is some contact between nomadie
tribes and ci.tieu.23 A= soon as the new dynasty 1= eatablished,
the combinaticn of "might* and *right® tends to be gradually
lsosened. Luxurious life begins to strike a wedge between the

23bid., Part II, Chap. 17, passis,
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two, The sheikh who waes a mere tribal leader, highly sensi-
tive to the publie opinion of his followers, bacomes now a
king, leading & lumurious life which ean herdly be shared by
all of his tribe., A sort of jealousy and hostility may arise
between the king and kis former followers, He may attempt to
suppress the pride end vanity which nsturslly arise in them
after the vietory has been won by thea, 2

In order to play safe against his former tribe, he may
raise a mereensry army. The new army will not be as strong
as the o0ld one which was based on the "asabiyya." A nercenary
army, anyhow, denotes the beginning of the decline in the
dynasty's life. It relies on money rather than on gsprit de
$orpy. The bigger the payment 1s, the greater will be the
temporary vigor of the hired soldiers,

The king may be obliged later to levy heavy taxes for
the purpose of meeting the extrsordinary expensas of the state.
The heavy taxes will lead, however, to the impoverishing of
the subjeets and the discouraging of industry. The dynasty is
now tiaasrefore in its last stage of its life, Eeonomie and

politieal affairs go, in the opimiorm of Ibn Khaldun, hand in

2A1p1d., Part III, Chap. 10, paesim.
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hnﬁ?’ A new dynasty will be sooner or later established in
order to begin a new aycle sgain, Thus, the soecial dialectie
1s always on the wove, It i3 a guarsntee that social injustiecs,
when it appeers, does not stay for long.

To Ibn Khaldun, the 1ife cycle of a dynasty has the
same stages as that of the individual. It has its birth, youth,
old age, and death., No dynasty ean eseape 1t.26 An average
dynasty normelly contaiuns four successive kings.n The first
one is usually good and just, He is the founder of the dynasty,
and he has been able to found it mainly because he is good and
Just, He st1ll has the good charscters and the high qualifice=
tions of leadership which have made him a successful sheikh,

His son however may imitate his father in some of his
good characters without kmowing why., He is therefore somewhat
less good than his father. A4n imitator, Ibm Khaldum says, ean
hardly equal the imitsted. The following king, that is, the
third, is still less good in hies imitation tham the second. The
fourth is usually the last 1link of the ehain. He finds himself

2330 Ibld., Part II, Chape. 38, 39, 40, 41, 42, 43,
passin,

"mu-; PP. 293-94.

2T04d., Pt. II, Ghap. 15.
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in a very high position, and he ignorantly attributes it to
his homorable "blood" or his extrsordinary pedigree. le is
accustomed since his early infancy to see nen around him blindly
revering him and unhesitatingly obeying his whims, He does
not realise thet this has been established by his grandfathers
with strong "asabiyya’ and good eharacters. He naturslly becomes
earsless as regards the necessary qualifications of a good ruler.
To use Pigors's terminology, his rule becasme "domingticn®
instead of *.eadership.” This surely indicates the spprosehing
death of his dynasty.?®

In general, it seems that Ibn Khaldun, like Pigors,
considers "leadership® to thrive particulerly in the *sacred®
society, while "domination” to be found only in the %secular™®
soclety.29 To him, leadership® is the natural typs. Originally,
human soclety does mot easily submit to a bad ruler. To be a
leader normelly mesns to be good.’C The intruding faetors, which
lead to a deviation from this rule, are due to the rise of
eivilisation and to the luxurious and vicicus 1life assoeiszted
with it. Civilisation usually leade to the weakening or neglecting

281p4d., pp. L0-41.

291bm Fhaldun calls "domination® and "leadership,"
*xingship* and *headship" respectively. (Ses Ibid., p. 139.)

300id., po 13,
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of the ‘aubina.'n The crown of "kingship® in the cities is
often inherited, and so the sleetion of the leader by the led
is no longer available, "Night" becomes, therefors, separated
from "right.® But this is, Itm Xhaldun would say, a temporary
phencmenon. The deviation from good leadership is s warning
of the coming end of the ruler, The bad king will be, sooner
or later, replaced by a good one, and the "cyecle” begins them
a new turn agein3?

In this way, Ibtn Fhaldun adapts the "spiritualistie®
dizleciic of the Sufites %0 his "secular® thought-stiyle. There
is no need then for a divinely guided "Mahdi® in order to com-
bine "might® and *right® once more. 8oclety has its own mschimery
for the spontanstus correction of itself, Ibn Kheldun likes
those who move with, rather than those who resist, the soeial
dinlestis.

He even dislikes the ruler whose intelligence is higher
than the averuge. 4 highly intelligent ruler, he seys, may
see things in their final realities or according to their logieal

consequences, and then impose his profound conclusions on his

3044, , pp. Lk, 168-69.

325054, p. 298 ot seq.
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subjects who are naturally unable to understand 1'.!'\en.3 3 4 good
ruler should be, therefore, of an average intelligence in order
to understand his subjects and make himself understood by them.

48 Ibm Xhaldun puts it, “a high inteliigence is a defestiveness
in the ruler.'>® This mey indicate Ibn Khaldun's strong imelina-
tion to let the social process move alang by its omn spontansous
force, without interference of any scrt,

To sum up, Ibn Khaldun ecan be considered, in some sense,
optimistic in his world-view. According to his theory, society
may at times become corrupt, but there is a certain social forece,
or an invisible hand, to use Adam Smith's terminology, that
tonds to correect, sooner or later, what temporarily goes wrong
in society. "Allah is more merciful than to let his subjects

be wronged forever,"

”M-- p. 189,
h10¢. git.



PART IIX

RELIGION VERSUS RATIOMALISM

In the early history of Islam, a vehement
controversy or conflict arose between those who advo-
eated a blind submission to religlous authority, on the
one hand, and thoss who placed reason above revelation
as the guide in matters of belief or conduct, on the
other hand, Im the present pert, this controversy is
discussed from the general as well as from the partiocular
point of view,

This eontroversy had, es we shall ses, an
enormous influense om the mind of Ibn Khaldun. In fact,
his social theory can be considered, in some sense, as
an end-product of the successive thought-movements that

evolved in Islam as a result of this controversy.
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CHAPTER XII
RELIGION AND REASON

Since the begimning of recorded history, man has wit-
nessed, in one form or another, a certain sort of antagonism
between religicus belief and free reasoning, It is oftem
meinteined that it is highly difficult, or maybe impossible,
for man to be plously devoted to certain religious dogma, amd
to be, at the saxe tize, a free thinker or a rationalist,
Rationalism, says A. W. Bemn, means hostile critiocism of theo-
logiocsl dogma, "the mantal habit of using reason for the des-
truction of religious belier,*

Is there really any natural antagonism between religion
and reason as is often saintained? It seems gquite useful,
before answering this question, to kmow what type of religion
one has in mind when he discusses its antagonisa with reason,
In fact, religion is not of one type, One can distinguish
between at least two types of religionss between the religion
which thrives im the "sacred” society and that which is found
in the "seeular" one, In the religions of the "secular" soeiety,

14, W. Benn, Histery of English Eaticnalism i the Nine-
teenth Century, Vol, I, pp, vili, 4, 6. Cited by H. Wodehouss,
*Bationalism,* Encvclopedia of Religion and Ethies, Vol, X,

Pe 580,
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one can also distinguish, as sociologists have recently dis-
covered, between the "church” type and the "sect® type.2

The common mistake of many students of religion is
thet they try to define, and to discover the eaasence of all
types of religion within one frame of reference. This may be
the main cause of their failure.3 Durkhein, for example,
believes that in order to understand the profound reality of
religion in general one should study it in its simplest form,
which can be found, he thinks, in the simplest cultures.*

This writer is of the opinion that there is a funda-
mental difference between the religion of primitives and that

of the civilized peoples, or, to put it more definitely, between

2The typological classification of religion into "church®
and "sect,* has teen originally developed by Troelsch, the
German philosopher and sociologist of religion. Now, it is
becoming in vogue smong modern soclologlsts. See, for emawmple,
J. Yinger, Religion in the Struggle for Power, Chap. II; Wiese~
Becker, Systematic Sociology, Chap. VLIV; J. Wach, Sociolegy of
Religion, pp. 297-98.

3Religion is one of the most disputable terms, Dozens of

definitions were tried; no agreement has yet been reached as
regarda the essence of religion., It is quite interesting to
notice that Marx, for example, describes religion as "the opium
of the masses,® while Nietzsche describes it, on the contrery,

as "the revolt of the alaves.” It seems that each of the two
esuthors has in his mind a type of religion that is quite different
from that in the mind of the other,

45ee E. Durkheim, The Elementary Forms of the Religious
Life, p. 1, et passim.
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the religion of the "sacred" soclety and that of the »gecular®
one. In the "sacred® society, religion and socisty ere, in
some sense, synonymous, To use Professor lerton's words, the
mexbership of religion snd that of society are ngo—extensive,*?
Durkbeim shows that the source of religion is the society itself,
thet religious conceptions sre nothing but aymbols of the
characteristies of the society, that the sscred, or God, is but
a personified society and that the substantisl social function
of religion has consisted in the crestion, reinforcezent, and
nmaintenance of social uolidarity.6 Here, Durkheim's =ind is no
doubt coneentrated om the religion of the "sacred” society. He
overlooks the fact that the religion that rises in a "geculer®
soclety may have a completely different function or meaning.

In & "secular® society, the membership of religlon is
not necessarily co-extensive with that of society. Religion
becones, then, colored, more or less, with some class ideology,
Religion, as Hogbin rightly points out, "reflects rather than
dictates social relationship,*? It, therefors, reflects the

clash of classes among the civilised peopls, while it reflects

5. K. Merton, Social Theory & Scclsl Structure, p. 32.
6cited by Sorokinm,

Contepporary Sopjological Theorleg,
p. 4Tk, B. Durkheim, The Elementery Forms of Relizious Life,
passin,

H. 3. Hoghin, Law and Qpder ip Polypesis, p. 80.
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the whole sosiety among the primitives. 4s we have seen
before, class consciousness usually rises with the rise of
"secular* society. It then tends te color religion accordingly.

Histasche, with his peculiarly poetic style, defines

religion as the "revolt of the slaves." There are scme his-
torical evidences which indicate that Nietssche's definition
contains a gertain element of tnth.s As a matter of fact the
history of many of the world rsligions which were first estab-
lished in secular socleiios mapports Nietzsche's theory. A
religian often rises im a "secular* sosiety to provide the
lower, or oppressed, classes with s new system of values, for
the purpose of protesting and perhaps struggling against the
prevailing values of their opprassors.? De Gré says,

The muppressed straium, instead of making s direct
frontal attack on their actual or supposed oppressors,
turn their resentment aguinst the system of wvalues ond
world eonception of the dominant stratum. It is this
helpless hatred, impotent in that it camnct manifest
itself in violence or a direct challenge to the exist-
ing power relstionship beecause it lacks the strength,
the courage, the historieal preparetion, or the ripe
socletal oonditions to do so, which in 1ts internalized
negation of those velues supported by the then dominant
social class, achieve that transmutation and inversion

of values '%eh Nietzache has so aptly termed "tranms-
valuation.*

8cr. 0. De Gré, Soclety apd Ideclogy, p. 1, ot seq.
9¢r. Briffault, Rationg) Ewolutfon, pp. 206-207.
10g, pe aré, gp. git., P. 2.
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This "transvaluation® normelly takes the form of religion.
In faet, no protest or revolt against an existing régime can be
meocessfully achieved without being first senctified by religion.
Even the communistie revolt of the present time has, in spite of
its apparent indignation sgeinst religion, some religious ele-
aents.}l Religious belief, or what Sorel ealls "social myth*® is
nscessary for any movement that attempts to attack the ptatus
m-u

In contrast to the religiom of the "sacred" sosiety, the
religion of the “seeular® socisty 1s, im the beginning at least,
a “gclass" religlion rather then s "group® religion. Whereas in

the "sacred® soclety, religion is a grest integrating snd solidi.

fying fasctor, ia the ®seeular" soclety it may be a dividing or
breaking tastor.l? Its rallying call is, ®come along and become
separate,” while the religion of the "sacred soclety” eries:

¥"Be one solid body ageinst your enemy.® Among the "sacred"
societies, the struggle for existenee usually places each society

against the othera. JEsprit de corps, therefore, rules surreme;

135, k. Yinger, gp. git., pp. 8-10; B. Niebuhr, Christisn-
Aty snd Power Politics, p. 191.

Vgee R. X, Merton, gp. gik., . 30, et seq.
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and religlon neturally reflects this sort of social solidarity.

In this typs of religion, it can be sasily observed
that there is no place for reason. As far s religion and
society are co-extensive, or in other words, well-integrated
perts of the solid psttern of culture, free play of reason or
rationalistle tendency may become dangerous to the social soli-
darity and may resuit in some disorganising consequences. The
member of the "sacred™ socliety tends to take any doubting in the
religirus beliefs as a zign of betraying the cause of the group.
One should be firm bteyond any doudbt as regards religious dogma
in order to be consldered an honect momber of the "sacred®
society, Here, the sociel function of religion, as Durkheim
rightly shows, consists in the crestion, reinforeement and nain-
tenance of soclal -olidarity.u Any question, therefore, raised
by a member, as to the rationsle or the utilitarian reason
behind religious beliefs, is considered doubting the ceuse of
the group. Everything sust be taken as naturel and indubitable.

In this light, the theory of DeMalstre, the vshement
exporent of soeiaml stability and religicus catholicism, can be
understood.

He asserted that discussion end argument are fatal
to stability, that e oconstitution or social arder whiech

l4gee E. Durkhein, gp. git., passis.
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is rationally achisved and understood is by that very
fact incapable of winning the support and obedience
upon which social order and stability rest., ken obey
only what they venerate but cannot understend . . .
Society must be ruled by customs and institutions,
the origin of which are lost in the mist of history.
Lawe must be the ediets of a king which are accepted
blindly, not on their merits, tut as enutlng frem a
source of authority divinely ordsined.
It is quite interesting to notice, that, in the "sacred"
society, there is no difference between the person and his
opinion. This refleets, of course, the identity of the group
and its beliefs. It is not easy to say to a person, in such a
situstion, *I do not agree with your opinion.* Non-agreement
with somebody's opinion reans the declaration of personal hostility
against him, Friendship inecludes, not only sutual liking and
helping, but also complete agreement of opinions. It requires
one's siding with his friends in any argument, right or mn¢.16
Along these lines, one can understand the oft-maintained
antagoniem betwsen religion and rationalism, In the "sacred”

society, religion is not an individusl concern which can be

15Barnes and Becker, Social Ihought frog Lore %o Science,
Vol. I, p. 491.

l‘hil may explein why democracy fails in countries based
on a "saered" pattern of societelisation, such as those of South
Americe, West Indies, Belkan and the Near East. Free argument
and respect of different opinions, which are necessary to
democracy, hardly exist in such countries. Revolution, there-
fors, takes the place of peaseful eleetion, bullets and used

instesd of bgllets.
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based on personal taste or intellectual inclination. History
tells that nomadic tribes, whether Arabs,l7 Berbers,l® Turks!?
or even Gu-.u,zo were in the hebit of entering a new religion,
where they were econverted to it, by group rather than individually.
They in general cen be said to bs unable to understand individual-
istic conversion. All the members of the tribe enter a religion
or leave it together. 4s soon as they see that certain religion
brings power or luck, they adopt it as quiekly as they leave it
when they are disaprointed with it. We seldom find a breek or
conflict within a "sacred" society as a result of a new religion,
Jjust contrary to what normally happens in the *"secular® society.

This indicates, of course, the inclination of "sacred®
socleties to take religion as ocollective concern. It is up to
the sheikh or the tribal eouncil to decide whether the tribe
shall adopt a certain religion or not. The shelkh may decide
about this question just exactly as he decides about intertribal
raids and the like, This does not mesn that, by adopting a new
religion, the tribe is going to change its traditional mords.

1%, Nieholson, 4 Literary History of the Arabe, p. 178.

17?{- Yver, "Berber," Encyclopedia of Iplaw, Vol. I,
PP- 699~ .

19Ah—d Amin, Dhyhr Al-Islam, Vol. I, p. 32.

20344 Briffault, gp. git., p. 116.
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With a new religion, the tribe ehanges only the "god" or the
"mang," 1,e,, replases the old by a new and a more powerful
one. The value-system remains the same; only 1ts sanetifier
changes,

In contrast to this, the religionm of the "secuwlar*®
society is usually adopted for the purpose of changing the pre-
vailing social values—for the purpose of transvaluation.

It 18 worth moting hers that the religion that arises
in a "secular" society, tends to view the world through a
"saered® thought-style, The lower classes, who resort te
religion, as a protest against the upper classes, may find in
the stermalistic, abmolutistie, spirituslistiic logie a powerful
tool with which the secular tendencies of the upper classes ean
be severely criticized and eondemned. Yinger, a student of
modern religions, defines religion as "the attempt to bring
the relative, the temporary, the disappointing, the painful
things in life into relation with what is conceived to be
persenent, sbeolute and cosmically optimistie.**L This defini-
tion elearly shows, in spite of its generalized comnotation,

the tendency of religion in the "secular® society to view the

21
J. M. Yinger, gp. gi%., . 5.
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world aleng the lines of "sacred* thm:ght-ltylc.zz
¥When a sociely becomwes seculariszed, its rulers and
upper classes tend to sdopt s "secular® thought-style with its
relativistic, temporalistic, materialistie logle. In fact,
they have not been sble to elirb the sociel ladder without sueh
"realistie® orieatation, as we have seen before. What is right
is to them what leads to power or success. They do not like to
live in a world of ideals and ideas.® What ig is right.2* The
lower classes, on ihe other hand, in order to compensate for
their low status in the actual world, resort to a world of ideals
and utopias. To quote Mannheim,
The group oriented to the left intend to maks
something new out of the world as it is given, and
therefore they divert their glance from things as
they ere, they becone abstruct and atomize the givem

situation into 1its cggpomt slements in order te
recoabine them anew,

However, any religion that srises irn the ®secular® society
inevitably comes, soconer or later, to be involved in what the

22p1s definition, in fact, 1s implicitly meant to be
applied to those religions whieh grow in the “secular® society.
See IRid., p. 23 el passinm.

”'Ldvnntagooully," says Merton, "located classes ("con-
servatives®) may be loath to theorize about their situation, ., . ."
R. K. Merton, gp. gi%., p. 257.

2hce, ¥. Veblen, Theory of the Loisyre Class, p. 207.
25%, Mannheim, Ideology and Utopis, P. 246.
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modern soeiologists of religion eall "the dilemma of *he ehurch."
Its “ideelistic” orientation, which has been just discussed,
cannot be maintsined in 1ts originel purity for s long period
of time in face of the various entanglements in which the religion
has to be involved during the process of itz developaent and
growth. There are, as Yinger points out, two opposed alterna-
tives lying before religion in this regard: "the demands of the
religious ideal and the ¢laims of secular lnteroata.'z‘

Religion must compromise in order to grow and spread
among the wvarious clasases of the soclety., By refusing to compro-
nisge, it places itself in an opposition against some of the moat
powerful groups of the society. Thus, both horns of the dilemma
are sharp. Yinger says,

Either it has to accept their legitimacy and there-

fore to compromise itz own demand when they are in con-
fliect with ths prevailing seeular elaims, or it t be
ready to accept a limited sphere of influence.

No religion in the "seoular® world, shatever might be its
original "idealistic® oriemtation, can refrain for long from
compromise or some sort of secularisation and societal entangle-
wents. Henee, it will sooner or later become an institutional-

ised "ehurch" whoss goal then lies in the 80lidifying of society

byinger, gp. git., p. 25.
Tmad., p. 26.
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on the besis of gigtys guo, rather than the improving of the
social relations between the oppressor and the oppressed, It
is now no longer a ®class® religion as it was in the begimning.
Both the upper and the lower classes will be equally ineluded
within the institutionalised frame of the “ehurch." The “church®
then becomes sirilar in g sense to the religion of the "sacred"
soclety where the group and religion are co-sxtensive. The
"ehurchman® 12 no longer interestesd in how the upper claases
treat the lower, He will legve that to the morés and folkways
of the soelety, His main interest lles in the increasing of the
menbership of the "chureh® by every means he csn lay hands on.
The religious grour enters, ss Max Weber points out, the arena
of the struggle for power like any other seoular ¢r¢vup.28

In protest against this seeularisation of religion,the
fgeet" arises, like a new "idealistic® religion, from smong the
lower elasses, and so the "dilemma of the church® is intensi-
fied. History of religion in the "secular" sceieiy shows a
strong tendenecy to run on s diaslestionl coycle, Every new religion,
which is at first oriented toward some lofty ideals, tends to
become, sooner or later, seculsrised and institutionalized, end
so gradually loses its original *idealism.” The “"sest,” whieh

2883& Idid., p. 230.
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rises to protest in favor of the 0ld ideals, becomes in turnm
secularized tcm.29 We can safely conclude here, that the upper
clasees are often the main ceuse behind the secularising process
of religion, whereas the lower classes are the main source from
which a new religion or a “sect," springa.’o

In the light of the above diseussion, the antagonism
between religiom and reason can be said to be neither natural
nor sbsolute. It may be regarded as a result of the secularisa-
tion of the "ohursh." It may be, in other words, one of the
formas which the sonfliet between the “church* and the ®sect"
takes. The "churchmen,” as well as the upper classes who support
thea, recuire from their followers only a dlind submission te
the institutionalized orders of the church. They do not favor
eny sort of philosophization or ideation, dny teadeney of this
sort will lead, they think, to undermine their position. They
do not like, in oiher words, for the "church® members to become
aware of the diserepency between the old "idesla® of the "church*®
and its present situation,

Actually, ideals and ideas go together. The thinker who

29cf. C. A. Dawson and W, K. Gettys, An Introduction %o
Soctology, p. 689 et ssq.; L. Edwarde, Natursl History of Revoelu-
iion, p. 9i.

30cs. Max Weber, The Protestant Ethic and the Spirit of
Gapitaliom, p. 1 (e).
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is inclined toward *ideals,* tends at the same time to think
in terms of ideation and philouphw.jl In fact, every new
soelal movement, which preaches for certain ideals, is inclined,
in one way or amother, to use the rationalistic way of :hinking.

In order to attract the rasses to new "ideais" and make
them abandon their customary waye, 1t is necessery to use some
sort of reasoning and “ideslistic® logic. It is, however, a
psychological faet that when a person is sstisfied with his
position he just drifts along with his whims or emotions with no
tendengy whatsoever to think rationally as to yhy he is doing
this or that act. 4s soon as his emotions are disturbed, he
begins to use his mind diligently in order to overcome the dis-
liked obstacle to his contentment, If his emotions are turned
against someone whom he is unable to overcome directly, he may
resort to some indireect method to prove "rationally* and "logi-
cally® that the hated person is s public enexy, a Devil's sgent,
or the like, 32

John Deway's theory of the genesis of thought in general
is highly instructive in this respect. In Dewey's opinion,

reflection is an aspset of an interruption in some sort of

315ee G, De Ruggiero, "Ideelism,” Encyclopedis of Social
Sciences, Vol. VII, p. 568, et seq.

32¢. 6. pe Oré, Society and Ideology, p. 2.
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habitual, regular or on-going activity.” This interruption
©an occur as a bloek, and in this case the resulting effect is
that of ambivalence, or the simultaneous occurrence of two
opposing tendencies to act. Even such anbivalence, Dewey says,
is associated with those qualities to which we refer as intel-
lectual. To Dewey, every tendency to act carries with it a
certain amount of energy and this energy must be expended either
by direct earrying out of the act toward which the energy is
oriented, or by some devicus method such as sublimation end
rationslization where some element of imagination plays a role.
Ons tends then to substitute a thought-out, or concoeted reason,
in place of the realwmson. 4nd so, Dewey continues, these ocon-
cocted reasons tend to develep in human beings as a repertoire
of apologies for action not acceptable in terms of conventional
standards. 4

It is interesting indeed to see that the terms raticnality
and rationglizgtion are derived from the same reot.’ It may be
00 exaggeration to say that ratiopalise is, in some sense, z form
of the psychological process of rationalization. Man is said te

337, ¢. S. Schiller agrees with Dewey on this point. See
Schiller, Logig for Use, p. 195.

34, Dewey, How Ne Ihink, passimj J. Ratner, Int enge
in the Nodern Norld, p. 851 et seq.
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be rational merely because he can rationalise, that is, he can
find some scceptable reason for actions that run contrary to
conventions,

In this light, we, therefore, can clearly understand why
the upper classes in the ®seeular® society are less inclined than
the lower classes toward idea-ism and i.duliu.’ 5 When the upper
classes think, they usually think in the relativiatie~
temporalistic-materialistic way. This is the only way with whieh
they can maintain their position or promote their interssts in
their "secular® enviromment., They are, as Schiller points out,
far from thinking in terms of the "idealistic® logic.“ This
logic handicaps, as Ibn Khaldun says, their secular activities
rather than prosotes tha.” The lower classes, on the other
hand, resort, when they develop an oppreasion psychosis, to
logie and reason., This seems to be the only way in which they
ean fight their oppressors who are normally fortified by the
institutions of the “church." Thus, the "churchmen" fear

rationalism. In other words, rationalisa becomes than an effeetive

35ct. areel, Sinism, p. 19.
36y, ¢. s. Sehiller, Loglg for Use, pp. 5-6.
37ftn Khaldun, Al-Nogaddims, p. 543.
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weapon in the hands of the heretica, It is, therefore,
dangerous,

To sum up, we can say that reason is not hostile to all
types of religion. It does mot fit, it is true, what may be
called the "group religion," that iz, the type of religion
which syabolises social solidarity, and moral integration. When
religlon represents a group, it is quite unsocial to question
or doubt any of its dogmas or mythology. Here, the antagonism
is not between resson and religion as sueh. It is, rather,
between fres ressoning and social integration. Values, which
are the underlying bases of social integration, should be viewed
as natural, indubitable and sacred. The function of religionm,
in this regard, is to provide the sanetifying element behind the
social values. Consequently, a doudt in the religious beliefs
or mythology may endanger the whole structure of society. A
“class religion,” on the other hamd, is quite friendly te
reason. The "revolting® classes, which normally resort to
religion for support, oftem build their religious scheme on free
reasoning. "Come along and be separate.® "Leave the obsolete
values of the grandfathers and adopt new and more valid ones,"
Tt is often found that free reasoning and heretie tendenecies
are associated with each other,

It can be said, them, that free reasoning does not
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naturally lead to soclal disintegration, as De Maistre believes.
It may be just the reverse—-that social disintegration leads
to the use of free reasoning. When soclety is well-integrated,
and all of its members are, oonsequently, content with its
traditional values, free reasoning is hardly used. MNen are,
them, not inclined to think in rationalistic or logical terms,
even 1f they are deliberstely teught to do so. They may not be
able to understand the deep meaning of such kind of thinking.
Levy-Bruhl and hies sechool maintein that the primitive is not
rational in his 'orld-'vin.js Ae a matter of fact, there is no
function for rational thinking in his extremely traditional life,
Rational thinking has a function, when the social structure
becomes disorganised, the classes antegonistie against each
other, and the prevailing traditions eriticiszed.

The founder of a new religion, it is true, usually claims
that his primery purpose is to revive or restore the old tradi-
tions of a past "golden age," or to bring practices and doctrines

into coincidence with the "true spirit® of the prevsiling religion,

385ee B. Malinowski, Magic, Scisuce, and Eeliglon, p. 9.
It should be mentioned here that Levy-Bruhl's theory is now
widely eriticized, It is now belleved that the primitive is mot
entirely illogieal in his thinking, he has his own logic which
differs from ours. In any canme, tho refionalistic, "idealistie®
logie which has been rife in our civilization is incomprehensible
te the primitive's mind,
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But this does not indicste a truly traditional inclination in
the new movement. Consciously or unconsciously it may repre-
sent a mere cover for the revolutionary tendency of the new
movement. In order to criticise successfully the traditional
religion and, at the game time to allay fears of religlous
change, the founder may find it necessary to spesk in terms of
certain revered and well-established traditions of the past.
However, thess older traditions are often re-interpreted and
glven a new mesning which the members of the new cult may assert,
and truly believe, are the "real® or "true® meanings which have
been misunderstood or even eorrupted during the course of time,

In eonclusion, we may say that reason is merely s tool
that can be used to defend or attaeck any object. When a new
religion starts its presching movement, or when it rises as
ns revelt of the slaves," as Nietxsche puts it, reason is -wsually
found to be an obedient servant in the hands of religious men,
But, when religion develops afterwards to be the ®opium of the
masses,® to use Marx's oft-quoted lsbel, any stirring factor
becomes dangerous to it. Free reasoning and retionalism may
contain, then, some disorgamising and even demoralizing
influence.

Along these lines, the relations between Islam and

resson are going to be traced in the following chapters.



CHAPTER XIII
ISLAN AND REASON

Ae we have noticed before, Mohemmed did not rise in a
typical nomadie society. In the "gacred® soclety of the nomadie
tribe, thers is in fact no chance for a prophet, Tt is, as
Professor Margoliouth aa;ys, *the better the order of the com-
mmity, the less chence has a prophet.'l Mohsmmed sppeered in
the city of Meeca which was at that time in a state of intense
secularisation. It was the eenter of commeree and usuary.z
Wensinek ealls Necca of that time “a merchants' Republic,*
Lemnens oalls 1t "a clearing house® or "a banking town.*> 4
wide gap appeared between the upper and lower olann.‘ The
tribe of Kuraish which formed the aristocracy of the city was
aleo the guardian of the "Kaaba," the rilgrimage eenter of Arabia,

1. 5. Margoliouth, Mobsmmedanise, pp. 51-52.
2 huad Anin, Fuir Al-Islam, pp. 13-14.

3§, Lammens, "Neccs," Encvclovedis of Islam, Vol. III,
P A4D .

ATt is interesting to notice that the scological arrange-
ment of the Heccan classes of that tire was just the reverse of
what is now observed in the typical city of America. The center
of liecca was allotted to the aristocrats and the rich while the
outskirts were inhabited by the slaves and the lower claases.

See H. lammens, "Kursish," Encyclopedia of JIslam, Vol. II,
p. 1123,

205
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Many of the Arsbian 1dols, 365 idols to be exmet, were placed
in the "Kaaba® under the supervision and care of Kuraish.®
Kuraish encouraged, in every means, the pilgrimsge of the Arabs
to the "Ksaba,” The institution of pilgrimege was indesd highly
effective in increasing the prestige and wealth of Kuraish, It
can be rightly said that the economie and religious interests
of Kuraish wers perfectly combined in the ingtitution of the
pligrimage,

We can safely oonclude that Mohammed had been grestly
ispreased by the misery and lowly eonditione of the lower classes
of Mecca.® During the Meccan period, Nohemmed was similar to
the Hebrew Prophets who vehemently preached for the nomadie
1deals of justios, equality, end brotherhood.’ In order to
attract converts to his new religion, he resorted to "reason.”

He began to attack the traditional way of thinking, and to
ridieule the customary =aying, "We have found our fathers doing
that and we are follewing their footltopa."

In the Koran, the praise of reason and free thinking

5i. 0tlman, The Serscens, p. 31.
65ee P. Hitti, ljistory of %he Arabe, p. 113.

Tce. R, Nicholson, § Literary of the Arabs, p. 1543
Ahmad imin, Dhuyhg Al-Islem, Vol. I, pp. 3 .

Brnis phrase can be found in several places of the Korsnm,
Fepeatedly stated in order to be condemned and ridiculed.
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oan be found in very many and diversifiod forms. It is not
possible, of course, to find a strict form of logieal syllegism
in the Xoran, but the way with which Mohammed attacked the tradi-
tions and oonventions of Meeca is reminiscent of the two-
valued reasoning of the Aristotelian logie.

Von Noldeke, the famous German orientalist, is of the
opinion thet Mohammed was not quite retionalistic in his prsach-
ing argument, To quote him,

Mubamesd's single aim in the Meccan Siras, is to
convert the people, by means of persuasion, from their
false gods to the One God. To whatever point the die~
course is directed, this alweys remairns the ground-
thoughts but imstead ef seeking to convince the resason
of his hearsrs by logieal proofs, he amploys the arts
of rhetoric to work upon their minds through the
inaginstion. Thus he glorifies God, describes His
working in Naiure and Hirtory, and ridicules on the
other hand the impotence of the idols., ZKspscially

t are the deseriptions of the everlasting dliss
of the pious and the torments of the wicked: these,
particularly the latter, must be regarded us one of the
nightiest factors im the propagation of Islsm, through
the ixpression which they make on the imaginetimm of
simple men who have not been lnnl;ud, from their youth
up, by similer theological idess.

This is another example in which a writer imposed his own cate-
gories of thought on a different oulture, Noldeks meems to
roquire from Nohammed the same rationalistic forms of thinking
that now prevail in the present civilization. Studying Mohammed

in the light of his own culture and socisl values, we can consider

9cited by R. Nichelsos, gp. git., p. 160.
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him quite rationalistic in his thinking, Heemployed, 1t is
true, a certain sort of rhetorie and poetie argument to con-
vince his contemporaries., But this by no means indicates in
him an anti-retionslistic tendency. Rationelism is, as we have
noticed, relative, It is instructive here to quote Max Weber
sbout the relativity of rationalism,

e o « True, a Hindu mystic suddenly transplamted

to a centsr of eatholicism would not be regarded as in
any way rational; value-systems of the contresting
civilisaticns are too far apart. Still it is clear that
within any givem oivilisation the scope of rationality
is always isplicity deterained, and taken for granted in
passing soeial judgment of every deseriptios. We havs,
a8 1t were, a sort of secrel yardstiek which we
measure conduct, nirtius without eny clear idea of
what we are doing.

I+ should be remerbered hers that in the culture, in
whick Mohammed lived, poetry and thetoric were mot considered
the same as we consider them now. A well-arranged line of poetry
or o terse statemenmt with a musical rhythm were taken at that
time as sure indiostions of the truth stated in them. It was,
and still is, sasier to convince an Arab by a short line of good
poetry than by a long syllogistaic argument. Poetry, as
¥icholson points out, rooted im the irabs' life, insensibly

soulded their minds and fixed their chaneterl.u

1001 ted in Barnes, Becker and Becker, {gntegporsry Social
Iheory, p. 520.

g, Nieholson, op. git., p. 72.
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Consequently, Mohsmmed was unable to make himself
wnderstood without osloring his preaching arguments with some
postic and rhetorical ormementation, The Korap is full of
verses eneouraging men to think and pointing out his reaponsi-
bility to use the capasity to reason which is givea him by
Allah, 2 In one place we read,
Verily, we oreated man from a mingled clot, to
try hin; snd we gave him hearing and sight, Verily,
we guided hB in the way, whether he be grateful or
ungreteful,
¥e rerd in snother place,
Heve ve not made for him two eyes and a tongue,
and two lipa? 4ind guided him in tn two highways?
but he will mot attempt the steep!
We read in still another place,
VYerily, in the creation of the heavens and the
earth, and in the succession of night and day, are
signs to those possessed of winds; who remember Allah
stending and sitting or lying on their sides, and
reflect on the ereation of the heavens and the urth
"0 Lord! Thou hast not ereated this im vain, . . %
Speaking about the dwellers of Hell, the Korgn quotes them say-~

ing, "if we were able to hear and think, we would not be among

500 a1-maghrivi, Al-ikhleg Nel-Salibet, pp. 49-50.
Bre Koran, Chap, LIXVI, Verse 3.
l4rhe Korin, Chep. XC, Verses 9-10,
15The Korsa, Chep. III, Verse 189,
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the Hell dnllora."l‘

These quotations indicate, in spite of their terse and
musical tons,17 some underlying rationalistic elements. This
can be clearly understood if we compare them to the Arabis
poetry that prevelled at the time of Mohammed., Arabic postry
was, and still is, overpowsred by emotion rather tham by reason.
The severe struggle for existence that prevails among the hostile
tribes seems to strengthen the role of emotion in the Arabs!
lives at the cxpense of reason: the 4rabs, in faet, are well-
known by their quick anger and easily-provoked feelings of pride

and hour.le

An Arab is, as Eitti puts 1t, a bundle of nerves,
bones, and -1nm.19 He represents what Nietssche salls the

"strong man."

16c1ted by Al-Magnriti, op. git., p. 55.

171t should be remembered that the Kgrap is, in its
original langusge, highly musieal. Much of its original rhythm
and eloquence disappear when translated to another language.
%It was addressed to the ear, not to dhe eritical eye; it was
uttered by a living voice that impressed those who heard it with
the power and enthusissm of the speaker; it made a personal
appeal.® R. Nicholson, "Introduction," in E. H. Palmer, The

Koran, p. xvi.
l‘lohnnod'l emphatie condemnation of anger may indicate

ite prevalence along his contemporaries, see Al-Maghridbi, gp.
eit., pp. 63-66,

Dp. mitet, History of the Arsbs, p. 2.
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Aecording to Nietsashe,

In the strong man there is very little attempt
to coneeal desirs under the cover of reason; their
sixple argument is, 'I will.' In the uncorrupted
vigor of the master soul, desire is its own justifi-
cation; u!emcim, pity or remorse ean find no
entrance,

Ageinat men of such an emotional type, Mohammed launched
his preaching esmpaign. dccording to some of the authentically
preserved sayings of Mohammed, he is imown to have personslly
encouraged thinking and free use of reason. ¥"Religion," he once
declared, "is reason, He who has no reason has no religion.*
"The religion of man will not be ecomplete unless his reasoning
espacity 1s complete.®2l Nohammed perticularly ridieuled those
pious men who blindly indulge in worshipping ceremonies without
realising the resson behind them.22 Re did not 1ike dogmatie
or fanatic ettashment to the rules of religion. He vehemently
enoouraged his followers to exert themselves and use their reason-
ing power in the solving of religious problems, For thus apply-
ing themselves, they would, secording to a tradition from ihe
Prophet, reesive a reward even though their deelsions were wrong;

while if they were right, they would reesive a double mard.”

20w, Durant, The Story of Philogophy, pp. 316-17.
2L )-Maghrivs, gp. git., p. 50.
22¢r. Ibid., p. 55.

2334¢ D. B. Macdonald, "Idjtihed,* Encvclopedis of Islam,
Yol. II, p. 448.
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However, Kohammed was umable, in spite of his relatively
streng rationalistie tendency, to influence the minds of the
nomadic Arads. As a result of thirteen years of vehement preach-
ing and arguing, omly one nomadie person was eonverted to his
rond.oa.z‘ This person was dbu Thar.?5 But, afterwards, when
the nomadie irabs saw that Islam brought victory to its converts,
they entered it, as the Eoran puts it, "in -lmila.'z6 After
victory, almost all the tribes of Arabia sent their delegations

27 Fhat

to Mohammed deelaring their "aincere® adeption of Islawm,
historians oszll "the year of delegations,* (9 A. M., 630-31 A, D,)
was indeed an excellent example of the solleetive sonversion.

It is interesting to notice that Mohammed ehanged, to

some extent, his itone of reasoning owing to the rise of his worldly

2sy we noticed before, most of the converts at the Msccan
period eame from the lower elasses of the commerelal town of Mecca.
Pursly nomsdie persons were hardly influeneed by the Prophet's
reasoning.

25‘&13 man, vhoze strong socialistie tendency has been 4is-
cussed in the preseding part, was a peculisr person indeed. He
strangely adopted Islam at the beginning, and strangely strived to
preserve its original principles afterwards in spite of the rising
seoularisetion. Abu Thar can be an excellent ease of study for
peyehologists or socliologists,

2“1’)1. Eoran, Chap. CX, Verse 3. Immediately after the
death of Mohammed, the irab tribes abendoned Islam in the same way
as they entered it, "in shoals.®

275, mitst, go. git., p. 119.
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fortune., He begen to attract the attention of the nomads to
the fact that his vietory over his enemies was a sure sign of
his rightfulness. The Korgn says in this regard,
Ye have had a sign in the two parties who met;

one perty fighting in the way of God, the other mie-

belioving; thess saw twice the same number as them-

selves to the eyesight, for God sids with His help

those whom He pleases. Verlly, bn that is a lesaon
for those who have perecptj.on.z

and again,

Yo slew them mot, but God slew them.??

This kind of ressoning is, in spite of its flat identifi-
eation of *right® and "might,” not less rationalistie than the
old one. The proof has changed, it is true, beceause of the changs
in the mental orientation of the audience; but the chain of
argument that eonnects cause and effect is still rationalistie
im nature. In the Yeccan period, Mohammed was mostly addressing
the oppressed classes of the town. Any proof, therefore, based
on the identification of "might® and ®right" was naturally con-
sldered irrational and illogical, for the simple resson that it
contradicted the actual events of the time. After the "Higra,"*
Mohammed began to address the nomadic tribeswen of Arabia. The

#111ogleal® proof of the Meccan period became then quite logical.

2“l'ho Koran, Chep, III, Verse 11.
29014., Chap. VIII, Verse 17.
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Logical apparati in genersl are formulated, as C. W. ¥ills
points out, by the rebuffs and approvals received from the
sudiences of our thought. What we esll illogieality is similar
to immorality in that both are deviations from norme set by the
group. Argurents which in the discourse of one greup or epoch
are aceepted as vslid, in other times and econversations are not
30

80 received,

One of the well-known characteristiecs of the religilon of
Mohammed is thet it permits no plaee for functionary priesthood,
*Islam,* says Wells, "to this day has learned doetors, teachers,
and preachers; but 1t has no priests.®’ Every ¥osle can be his
own priest. The hostility of Mchammed against formal priesthood
may be attributed to his general hostility against conservatism
and blind traditionslism. It may be safely said that Mohammed
was quite antagonistic toward the institutionalisstion of religion,
or in other words, toward the development of the ®church® in
religion. He met in hie prophetic mission with an enormous oppoei-
tion from the priest-like Kurashites, The greatest cbstacle that
stood in his way to convert his countrymen was their institutiomelized.

30(:. W. Millas, "Culturs, loglic and Language," The gmeriesn
Soeiological Review, Vol. IV, No. 5, Oct, 1939, pp. 673-74.

3y, G. wells, The Qutline of History, p. 611.
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conservatism. He frequently found them saying, as the Koran
puts it, "We have found cur fathers doing that, and so we are
following their footsteps.®

Here, we come again to the gensral problem of *"church®
versus "seet" which has been partly discussed in the last
chapter. "Some of the most interesting phases in the history of
religion,® says Wach, "are characterized by the struggle between
charisma and offiee, spiritualism and ecclesiasticiss, or between
prophet and priest.®32 almost all prophets who preach for new
principles and beliefs eome sooner or later into confliet with
the exiating religious institutions. Mchammed, im fact, was not
the only prophet who hated offisial priests and churchmen. To
use Troetsch's terminology, every newly rising "sect® is a
natural enemy to every old-established "ohurch.® This emmity 1s
not less natural than the political emmity between conservatives
and revolutionaries,)?

In this light, one can readily understend the wellsknown
attitude of Mohammed against the rigid institutionalisation of

religious oeremonie: and worships. He looked at worship and

327 wach, Sociology of Religion, p. 361.

”la.x Weber used to think of “church® and “seot" in
general as types of "perties," that is, as groups specifically
congerned with the struggle for power. See J. Yinger, Religion
ip the Struggle for Power, p. 230.
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praysr ceremonies not as a formal duty that should have been
performed for its own sake, but rather as a living symbol of
submiesion to, and belief in, Allah. He repeatedly emphasised
the fact that the prayer and all other rituale were meant to
remind the pious believers of their morsl and social duties,

We read in the Koran, *Verily, prayer prevents viee and evil
act." MNohammed commented on this Koranie verse by saying that
he whose prayer did mot prevent him from vice and evil acts became,
when he prayed, more distent from Allah than ever.’4 He alse
said,
A stupid worshipper obtains by his ignorance more
harm than a sinner by his evil doing. Verily, men
come nearer and nearer to their God aecgsding to thelir
ability of understanding and reasoning.
According to a saying attributed to 411, which can be rightly con-
sldered as a true reflection of Mohammed's ‘l’.uehj.ng-,36 many of
those who devote themselves to praying and fasting gain nothing
but toll and hunger.>?
Mohammed enphatically declared that his religion was bulld

34,1 Maghrivt, gp. git., p. 33.

35mig., o. 55.

36A11 was the clozest diseiple of the Prophet and so
regarded as the best authority om the original prineciples of
Islamn. The Prophet is kuown to have said, *I an the city of
imowledge and Ali is its door.” See Amir Ali, The Spirit of
Islam, p. 335.

37y, abdu, Bshi il-Bslagha, Vol. III, p. 185,
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on morality and good deeds.>® He flatly preferred justice and
acts of relief and help for others to prayer and fasting., In
one of his traditional sayings we find that "“an hour of justice
18 better than sixty years of worshipping.®? This elearly
indicates that Mohamned was bent in favor of the lower class
ideology, and that Islam was inelined, like any other new religion
that rises in the "secular® society, toward the "sect® type of
religion as against the "church® type-~toward the oppressed as
against the oppressors, In fact, there are many sayings attributed
to Mobamned which demote his preferenes of the poor to the rich.
One of them, for example, says, "The poor enter Heaven five
hundred years before the rieh,*0

Goldsiher is of the opinion that these sayings which are
inclined toward the poor are not truly Mohammedan. %They rather,
ascording to Goldsiher, entered Islam after it came into contact
with Ghristhnity.u It seems that Goldsiher overlooks ths fact
that Mohammed had been himself greatly influeneed by the Christian

ideclogy. In the opiniom of Nicholson, Mohammed at the Meccan

38\ 1 Magnribi, gp. sit., pp. 28-31.

M1vid., p. 33

AOphmad Amin, Dhuba Al-Islam, Vol. I, p. 359.
Alpoc. cit.
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period believed the doctrines of Islam and Christisnity to be
egsentially the luo.u In other words, Mohammed arose almost
for the same aim as that of Jesus and any other prophet—-to
lead the oppressed agminst the oppressors., In Mecca where
Nohammed started his prophetic mission, the gap between the poor
and the rich was enormous, as we have seen already in the present
chapter. ®*Im Meeca," says a Mohamredan tradition, "he who was
Dot merchant counted for mothing.*’’ It is quite interesting
that Mohammed himself was in his youth, in spite of his ariste-
eratic birth, very poor——so poor that he was obliged to work as
a shepberd in order to earn his livol:lhood.“

However, Mohammed seemed to be aware of the faet that
his moralistie principles might be institutionaliszed with the
passing of time after his death, and them Islem would develop
into a formalistie "church® with no eare whatsoever for the lower
classes.

Perhaps s2 a check sgainst such a possibility, he expounded
a pesuliar doctrine in Islam wnder the name *bidding the good and

4%, miemolson, gp. git., p. 155 (footnote).

4314ed by H. Lemmons, “Meeca," Eucyclopedis of Isla,
VYol. III, p. 440.

héy poor aristocrat is often a revoluticnary leader. In
s senss, he is a marginal man pur excellence.
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forbidding the evil.® MNohammed ordered his followers, as a
religious duty, to protest against injustice whenever it was
eoniitod." In one of the sayings atiributed to him, the
Prophet said, *When my followers begin to be afraid to protest
against an evil aet, it is an indleation of their approaching
dool.'“

The doetrine of *bidding the good and forbidding the
evil,® actually played a very significant part in the history of
Islem, It indeed delayed and hendicepped the evolution of a
formalistic "church® in Islam. As soon as the Mohammedan ideals
begam to be somewhat overlooked or neglected, particularly dur-
ing the time of Omayyads, many Moslems rose in protest.

Here it should be remembered that not all the lioslems
interprcted or adopted the doctrine in the same way. They dif-
fered widely in this regsrd. Ve can arrange them slong a continuum
beginning, on the one extreme, with the "Kharijites" who openly
resorted to the sword to defend the Islamic idesls,*’ and ending

on the other extreme, with the "Murjiites* who refrained from an

455e 41-Maghribi, 9p. git., pp. 159-165.
46mp14,, p. 160.
475rmed amin, Poir Al-Islam, p. 263.



immediate judgment as to what is good and what is ovi.l.‘l'8
There were some groups in the middle who were of the opinion
that in order to protest against injustiece, the protester should
have possessed encugh power behind his back to support him in
his dangerous orrnml.‘9

The majority of the Moslems were of the opinion that
there were three degrees of protest: by hand, by tongue, or
by héart. 50 Since men, they said, were usually unable to pro-
test sgainst a powerful despot by hand, and even sometimes by
tongue, it is their religious duty, therefore, to do what was
safer and more practical—-to protest within heart omly.’l This
was, of course, the weakest form in which a Moslem eould fulfil
his duty,” but it also was the most practical.

This last opiniom eventually developed to become the
macleus of the Islamic “ehurch.®>> The doctrine of *heart®

487p14., p. 2923 Ahmed Amin, Dhubs Al-Islss, Vol. ITI,
P 32%.

493 hnad anin, Diuhs Al-Islem, Vol. III, p. 66.

50rney rely in this upon s well-known saying attributed to
Nohammed and to Ali also. See Al-Maghridbi, op. git., p. 162;
M. Abdu, gp. git., Vol. III, pp. 243-244.

51jhmed dmin, Dhuhg Al-Islap, Vol. III, p. 6.

5241 -Maghribi, gp. git., p. 162.

53Cf. Abman Amin, Dhuba Al-Islsm, Vol. IIT, p. 64.



protest is in fact a cover under which the real intention of
drifting along with the institutionalisstion proeess is hidden.
The orthodox "church® of Islam is based on this “drifting®
prineiple,

Consequently, there developed in Islam a new doctrine
which completely counteracted the effeet of that of "bidding
the good and forbidding the evil.” This was the doctrine of
"Ijma."3 Hith this doctrine, the "church® of Islam had been
firaly established, According to it, the agreement of the orthe-
dox Moslems on a certain thing, makes the thing permissible what-
ever may be its logical contradiction to the original principles
of Mchamned, As they put it, the "Ijma® of the Moslems is
infallible, According to Schacht, even the Koran and the true
traditions of the Prophet were permitted to be abrogated by the
infallible authority of the *Ijma.*>> Mobammed is supposed %o
have said, "My followers never agree on an omr."“ In the
words of Maedonald,

Its existence on any point is percelved only on

looking back and seeing thet sueh an agreement has
actually been attained; it is then conselously accepted

5‘11!0 word *Ijma® literally means in Arabic “agreement of
opinion."

5%See J. Schaeht, *Usul,* Encyclovedis of Lslem, Vol. 4,
p. 1057,

%850 D. B. Macdonald, *Ijms,” Encyvclovedis of Jslap,
Vol. II, p. 448.
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and called an Idjme, ., ., . It could be expressed in
speech or in ”t:lcm or by silence regarded as
assent, ., . .

In this way, Islam drifted away from its original spirit
of revolt and moralistic transvalustion, and gradually developed
into a formalistie "church® which maintained the gtgtus quo. By
means of the doctrine of *heart protest! and that of "Ijma,® the
Moslems began to approve of everything that would happen in the
politieal and social processes, Ialem beeame then a “group
religion® rather than a %cleass religion.* The horrible misery
and the extreme poverty of the lower classes began to be of no
importance to the "churchmen." The "churchmen" began to look at
the group as a whole, or in other words, st the Islamic Empire,
a# the moat important thing to be taken care of. 4ny caliph
who was efficient in expanding the boundaries of the Empirs,
against the outside world, and suppressing seceding or heretis
movements, inside, was considered by them good and great, They
demand from their followers nothing but blind obedience to the
existing memnt,” and unhesiteting abstention from “dangercus®
thought and philosophical contemplation.’? They began to teach,

Mec. sis.
5%,bu Yosof, Kitsb Al-Kheral, Introduction, passis.
4. Abdul-fasiq, Esilagul Al-Arab, p. 124.



"whosoever rebel ageinst the caliph rebels against Alhh.'éo
They also began to see in reason the opposite of Revelation
end divine teaching.®!

wA. T. 4rnold, *"Khelifa," Encvclopedis of Islam, Vol. III,
Pe 884.

61300 M. Abdul Resiq, gp. git., p. 121.



CHAPTER XIV
ARISTOTELIAN LOGIC IN ISLAM

The establishment of the Abbasid régime was pesuliarly
associated with two events which came afterwards to be of
erucial importance in the develepment of the Islamie thought,
First, the development of the "church"; secend, the introduction
of the dristotelian logie.

The Abbasid caliphs encoursged the development of the
formal "chureh” in Islam, In order to show the difference
between their own régime and that of their "irreligious® pre-
decessors, they attracted the bearers of *traditions" and the
religious leaders to their court, humbled themselves in front of
them and respectfully listened to their pmehing.l To quote
Nellhsusen,

They wished, as they saild, to revive the dead tradi-
tion of the Prophet, They breught the experts in the
Sscred Law from Nedine, which had been their home, to
Baghdad, and alwaye invited their approbation by taking
care that even politieal questions showld be trested in
legal form and decided in accordance with the Xoran
and the Sunna., In reality, however, they used Islam

vily to serve their own interest. They tamed the divines
at their court and induced them to sanction the most

5ee R. Nicholson, A Liverary History of the Arabs,
pPp. 36566,
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objectionable reasures. They made the pious eppesi-
tien harmless by leading it to vietory. With the
downfell of the Umayyads it had gsined its end and
could now rest in pesce.
Consequently, Islam became once more a politico-religious
systen. The orthodox Moslems hailed the change and considered
it a real revival of the original religion of Nohammed, However,
there was, as we have noticed, s big difference between the Islam
of Mohammed and that of the Abbasids. 4t the time of the
Abbesids, Islem was no longer the religion of a "“sacred® socisty.
It had to be built, then, on a “comparimentalised" basis with
two different patterns of behavior. The duty of the ealiph began
to be, mot to apply the NMchammedan principles in letter and
spirit, but to perferm the formal ceremonies required from him
before the public eyes, and, then, turm back to their usual
setivities 1ike any other "secular® ruler.
During the Abbasid régime, the iristotelian logic was
translated to Arabic and introduced into the learned eircles
of the Moslem socliety, It was soon adopted by a certain heretical
“seot,® and consequemtly came into an open conflict with the
newly rising "church.® It may be not exaggersting to ssy that
this eonflict, and the long repercussion resulting from it,
produced a tremendous influence on the Islamic thought in general

2cited by Ibid., p. 365.
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and on that of Tbm Khaldun in particular, HNowever, it is
khighly advantageous, before directly laumehing into this compli-
eated subject, to understand the nature of the Aristotelian
logie in the light of the preceding discussion,

The Aristotelian logle is in reality, as recent re-
searchers have clearly shown, a "sccietsl” tool rather than a
sgefentific® one. In other words, it 1s fit to be a tool of
attack and defense in the hands of conflicting soeieiies or
value—systens, rather than to be a tool im the hands of a neutral
1nvut1ntor.3 Ite goal 1is not to diseover, but te prove or
dil'prorvo.‘ In brief, it can be a powerful weapon in the hands
of a group which tries to prove that what it has, ig the truth,
and what its enemy has, om the other hand, is the falsehood, In
desoribing the logie viewing of the truth, Schiller says:

The sbsolute system of immutable truth is ogne.

Not more than one view, therefore, can be true. You
either have the truth or you have not, If you have
1t mot, you are lost; if you have it, no one should
dare to contradiet you. You do right, therefore, to
got angry with those who dispute the truth. The

truth is yours, nay, it is you, 1f you truly purged
yourself of all human feelings.’

38es . ©. S. Schiller, Forma] Lozic, Chap, XXV, passim.

ATt is, says Henry Thomas, a dogmatic logie of established
beliefs rather than s free logio of progressive kmowledge. H.

Thosas, The Living Norld of Philesophy, p. 103.
5r. ¢, S. Schiller, gp. gi%., pp. 396-99,
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This indicates that the Aristotelism logle springs out
of, and correlates with, the ethnocentrie spirit of the "sacred"
seclety.® This may explain why it has bsen readily accepted
by many peoples for over two thousand years. In fact, man can
eaglly find in this logic a tendency similar to what he has been
accustomed to in hie prizary group, Through the perspective of
this logle, one views the world, as Dewey points out,’ in pairs
of dichotomies, good versus evil, besuty versus ugliness, truth
versus falsehood, eto, It is Impossible, with this world-view
in mind, to find a midway between two extremes. JYou are either
good or bad, either have the whole truth or none. By studying
the well-known laws of thought which are supposed to underlie
the whole edifiee of the Aristoteliam logic, one can readily

6“ we have seen before, the members of the "sacred"
soclety are ascustomed to consider their own valnewgystem as the
only peturel and yalid system in the whole world. They see in the
values of the others, perversion, criminality and something to be
ridiculed and be amased at. The truth is ong and everything that
differs from it is sbsolutely false. They look at the world
through the perspective of s dichotomy or s emflict between good
and evil, They see 2 spirit or a "mana" behind every walue. A
value is geed merely because & good spirit lies behind it. Onme
eamnot, of course, entirely demy the advantage of such dogmatie
world-wiew in the cementing of the social soliderity. Te believe
in the sbsolute validity of values may be fundamental to the
development of manls self az well as to the rise of society.

Cf. G. Murdock, 'Fthnocentrism," Encyclopedis of JSoeial Selence,
VYol. ¥, p. 6143 L. 4. Bristel, Sociasl tation, p. 304.

T3onn Dewey, logis, p. 89.
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aotice its strong inelination toward the "sacred” thought-siyle
in general,$ and its dlohotemous orientation in perticular. Let
us briefly examine them one by one,

(1) Ihe law of identity. This law says that “everything
has s certain charscter which it retains more or lees,*? This
indicates the insignificance of time, If a given thing is good
cnee 1t is good forever, From the societal standpoint, this
fetarnalistic” view is quite adventageous, It provides the member
of the society with an indubiteble faith in the permanent charscter
of its values and makes hia confident of their absoluteness,

85y studying the origin of the Aristotelian logle and how

i1t arose in ancient QOreece, one can eesily nunderstand the reason
behind its imeclination toward the "sacred" thought-style. As we
noticed in the first part, cne of the most important fectors that
lay behind the rise of the Aristotelean logie was the coming of
the Sophists. The Sophists were itinerant teachers who came to
Greece from some foreiga sountries, most probably from Egypt and
Mesopotamia, the c¢redles of the ancient eivilisatioms. They were,
in other words, "strungers," to usse Simmel's term. They repre-
sented the secularisation process thet was strongly under way in
the Greek soeiety of that time., They taught a highly relativistie
doctrine, To them, "man was the measure of everythiag.® Thelir

fession was to train their students how to win an argumenmt

every nmeans availsble. The Aristotelian leglc mest probedly
arose as a reaction against such "sesular* thought-style, Ais 2
matter of faet, Flato, who had en undeniable influence on the
eodifleation of the logle, was a great sdmirer of the "saared®
society, Hier Pamed "Republic® can be rightly oonsidered as en
attempt to apotheosise certain sort of “sacred" soclety as he
imagined it to bs, 3es Barmes end Beeker, Socisl Thought fros
laxe %o Sclence, Vol. I, p. 8.

%. Blust end A. Wolf, "Lews of Thought,® Epoyclopedia
Britspica, Vel. IXII, p. 175.
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(2) Ihe lay of sontradigtion. *A thing eamnot both
have and have not a certein attribute.*l0 This law s obviously
hostile te the "relativistie® point of view, A thing camnot be
good and evil at the same time., The *relativistic" formula of
“good versus good," is, of course, out of ecsurt. This is also a
socially advantageous view. Rsprit de gorp seeme to be impossible
without such an "abselutictic® orientation. 4s soon as one begins
to believe in the relativity of the soeial values, he ean no
longer retain the vehemence and sincerity which are necessary for
an sctive member in a "saered® society.

(3) Ihe law of oxcluded plddle. “A thing mmst either
have or mot have a certainm chrutor."u This law, in other
words, exoludes axy middle between the twe opposed points of a
dichotomy. It indieates the "spiritualistic® oriemtation of the
Aristotelian logic, Things are either gedly or devilish. Yom
are, as Jesus puts it, with us or against us. Thers is mo midway
between good and evil.]2 Ia the 1ight of modern sciences,
natural and social, this two-valued, or bivalent, pattern of

10000, cit.
Miee. sit.

n?hon who think sleng these limes, are, as one writer
puts it, “color-dlind.® They view the werld either in white or
black, No intermediate eclor is possible in their eyes.
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thinking is no longer held to be valid. Things are now arranged
along contimmm rather than in dichotomies of only two poles.
There are actually e limitless mumber of degrees that inter-
vene between the two poles of the classie diechotomy. The
polyvalent logie, rether than bivalent one, is the acceptable
pattern of thinking in the modern time 1’

The story of the Aristotelian legic in Islam is quite
interesting indeed. When it was introduced into Islam, the
nental climate had been alresdy prepared to understand and
digest its dichotomous argementation., Two factors paved the
ground for it. PFirst, the rise of Mutasilism, the rationalistie
segt of Islam, Second, the establishing of the dbbasid ealiphate.
There are some modern students who consider these two factors as
one. In their opinion, the Mutasilites were merely Abbasid
propagandists.]¥ However, both Nutasilism and the Abbasid move-
ment wers well fitted for the twowwalued spirit of the Aristo-
telisn logic, Both used the classisal type of reasoning in
their politico-religious eamwpaign against the Omayyads. They
often tried to criticize the Omayyed régime in the light of the

1334¢ Louts Rougler, "The Relativity of Logic,” apd
Phenomenglogicgl Regesrch, Desember 1941, Yol. II, No. 2, pp. 50.

4aEyerything leads us to believe that the theology of
¥asil and the early Nu'tasila represents the official theology
of the abbasid movement.” H. 3. Nyberg, "Na'tasils,” Jncyolopedia
9oL Islam, Vol. III, p. 789.
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original prineiples of Islam, By some sort of dichetomous
argumentation they placed the Omayyad "real® beside the Noham~
modan "ideal,* and so they strongly supported their propaganda
by showing the wide discrepency between the two.

When the Abbasids won the fight, and then established
their ealiphate, they kept their frieadship and intimate relation-
ship with the Mutasilites.l® It was, of course, a superficial
relstionship, for the Mutazilites continued in their rational-
istic vehemence, while the Abbasids drifted along with the
institutionalisation of Islam and the develepment of its formal
"ehurch,* But the mental elimate retained its dichotomous
spirit. According te Zaidan, the Mutazilites were acquainted
with, and inclined toward, what they oalled the Greek logle leng
before its translatiom into lr.bic.l" It seems that the 4Abbasids
themselves unoonseiously encouraged the rationalistic and logloal
tendency in Islam.

The Abbasids encouraged, as we have already seen, the
development of the Islamic *sciences" especlally the sclences
of "™tradition® and histery. Consequently, the “traditionists”
and historians began to draw a very dark pieture of the Omayyads

153¢¢ ahmad Amin, Jhuba Al-Islam, Vol. III, p. 202.
165, 3a1den, Al-Tamaddop Al-Islaml, Vol. ITI, pp. 140-41,
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in oontrast to the bright pieture of Nohammed and the "Rashidin®
ealiphs.l7 They began to view the controversy of the Abbesid
versus Omayysd along the same line as that of good versus evil,
God versus the devil, and the like. History-writing was
intended not to tell what had really happened, but rather to
tesch and preach by means of historieal :lononl.]‘8

When the dristotelian philosophyl? was first made inown
to the Islamie world, "It was reeeived," O'Leary says, "almost
a8 s revelation supplementing the !m.'zo This harmony between
the Jorsn end dristetle may be attributed to the faet
that both of them were advantageously utilized by the Abbasid
prepegandist for the purpose of eritiecizing and undermining what
hed remained of the Omayyad régime, Tt was a temporsry harmomy
that was doomed to last for only a short time, The conflict
between Aristotle and the Koran or bestween ratiomalism and the

gee Almed amtn, Dby AL-Islsm, Vol. IT, pp. 26, 1245
L. D. Vids, "Unaiyd,* rclopedis of Lelap, Vol. IV, p. 999
J. Sehacht, *Usul,® Encyclopedis of Islsy, Pt. IV, p. 105.

150 0. 3. Nargolieuth, The Eerly Development of Nohsm-
Asdsnism, p. 143.

19‘Ar1l1.otolhn philosophy ﬁn Ial||7 becane inportant,
although more, at the least in the beginning, as logie and
wethodology.® D. D, Runes, Dictiopary of Philesophy, pp. 17-18.

?Obe L. o'Lesry, grsbic Thousht and Its Place in History,
Pe 123.
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*chureh® wes then kmoeking at the door. It was, in other words,
inevitable, The conflict started at first in the theoretieal
realm. Then an official war was in a sense declared.

On the side of the “ohureh," were the Moslem nasses led
by the “traditionistis® snd the pious element of the society. On
the side of rationalism and reasen, om the other hand, stood the
Mutasilites whose leading idea, to quote Steiner, "is best
characterised as the enduring protest of sound human understanding
against the tyrennical demands which the orthodox teaching imposed
upon 1t,"?1 It seems that the conflict between the "Sraditionists®
and the Mutasilites resexbles that which arose in France, as a
result of the French revelution, between the conservatives and
the progressives, between the so-called "soclology of order® as
propounded by De Maistre and De Bonald, on the one hand, and the
"soclology of progress,® as propounded by Condorcet and Proudhom
on the other hand,#2 The *traditionists® believed that raticnsl-
ims and logic would produce disorgenizing and demoralising effectes
if they were taught to the masses, The should, in their

opinion, be kept away from free reasoning and Aristotelian logie;

2eited by E. G. Browne, 4 Literary History of Persia,
Vol. I, p. 281,

22544 . Gurviteh, *Soeial Control," in Gurvitch and
Moore, Iwentieth Century Jociology, p. 274.
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they should, instead, be taught to unquestionably submit to
the will of Allsh and to blindly obey His orders,”? The Muta-
silites, on the other hand, bellieved that man should, before
everything else, listen to reason. By this way alone, they said,
ngn ean discover the real orders of Allsh, for Allsh never orders
something that differs from the dietation of reason. "It was
possible,® they ssid, "to know God and distinguish good from
ovil without any Revelation at all.®24

The Mutasilites were firm in their convietion that God
could not and would mot sanction a bad thing te be good and
Yice Yerpa. Thinge are good or bed by their own sternal nature,
God only sees that s thimg is good in order to sanetion it as
such. In other words, the Mutazilites seught, as Nicholsom points
out, to replace the comon ides of God as yill by the Aristotelism
conception of God as 1aw,?5 The "trediticnists,” on the other
hand, eonsidered Revelation as the only scurce of moral judgment,
Things were good or bad merely because God had ordained them to

be so., Human reason had, therefore, nothing to do with the

236e Ahmad Amin, Dhuba Al-Islsw, Vol. III, p. 179.
245, Nieholson, gp. git., p. 368.

25Ibid., p. 369.
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distingeishing between good and evil.?® If there were mo prephet
seat te distinguish between good and evil, nobody deserved to
be pusished by God for his violation of the morsl law.27

Finally, this theoretical conflict, between the *tradition-
ists® and the Mutasilites, became intensified and entered into the
arena of polities. The upshot eame when one of the Abbasid
saliphs, Al-llemun, who was well-known by his extrsordinary rational-
1stle tendeney asoended the throme of the ealiphate.?8 The yesr
218, H. A., is quite well-known in the histery of Islam for 1t

26raie 1s quite reminiscent of the voluntarism-intellectualism
controversy that arose betwesn Duns Seotus and Thomas Aquinss at
the end of the medieval ages. Whether the good is good becsuse
God has crdained it to be so, or just the eontrary—God has ordeined
it beeause it is good in itself. See Rudelf Buskem, Jain Currents

of Modexn Thought, p. 71.
275ee M. H. Al-Dhawshiri, Al-Tshqig Al-Tomm, p. Li6.

“u 2 matter of fact, Al-Mawun can be taken as a rare
example of & man who is hardly aware of, or eereful sbout, his
self-interest. At the very beginning of his reign, he tried te
cede the ealiphate to an A1id. When the A4lid refused 1t, he
made hir his ecrown prince, '!'his was considered a Shuto 1m1hr

tion on Al-Mammn's the dlid's Al
Mamm shifted to u:!'ﬁio of the iut.unm. Hnally, ho declared
Mutasilian to bo the state religion, without being attentive to the
danger inherent in the situation, He had contempt for the orthedox
mzsses and perhaps considered them the biggest ocbstacle in the
way of human emlightment, (See Atmad Amin, Dhuhg 41-Islam, Vol. III
pPp. 152-53,) Al-Mihna, the well-known event in the history of

was instituted at his order. Through it, a wide-spread
inquisition and persecution in favor of hhli:iu was carried
out, as we shall ses.
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merked the beginning of whet was later called Al-Nihna.?? after
Al-damn desclared his conversion to Mutazilism he ordered all
the “jurists® and the religious lsaders to be examined and con-
sequently persesuted on sccount of their "irrational® beliefs
sbout the origim of the Korsn. In discussing the central point
of Al-Mihua, Nicholsem says,

It was the ssme sonflict that divided Nominalists

and Realists in the days of Thomas Aquimss, Duns Seetus,
and Cecam. As often happens when momentous principles
are at stake, the whole controversy between Reason and
Revelation turned on a single question—'Is the Koran
ereated or uncreated’? In other terms, is it the work

of God or the Word of God? According te orthodox belief,
it i» uncreated and has existed with God from all eternity,
being in its presest form mersly a transcript of the
heavenly archetyps. Obviously thie conoeption of the
’gmu the direct end literal Word of Ged lef! no room
or exsrelse of the understanding, but required of those
who adopted it a dumb faith and e blind fatalisa, Thers
were many to whom the sacrifice did mot seem too great.
The Ma'tasilites, on the contrary, asserted their intel-
lectual freedom. It was possible, they said, to know God
snd distinguish good from evil without any Revelation at
all, They admitted that the Koran was God's work, in the
scnse that it was produced by a divinely inspired Prophet,
but they flatly rejected its deification. Seme went so
far as to eritieise the 'inimitable! style, declaring thet
it eoul obo surpassed in beauly snd eloquence by ithe art
of man,

It is very strange indeed to find the exponents of free
reasoning and rationalism imposing their beliefs by force on the

2947 81bma literally means the tine of inquisitiom or
examination.

30 A. Wicholson, Literary Histery of The Arsbe,
pp. 367-68,
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opposing parties. This may be considered as an unconscious
recegaition on the part of the Mutazilites that the rules of logie
were not so umiversally valid or spontaneously convineing as they
claimed to be, History tells us that the more they enforeed thelr
logical doetrine on othere, the more it was rejected and dis-
proved.?] fhey overlocked the fact that man was ratio tio
rather than rational.

Finelly, the "traditionist* camp won the battle. In the
year 232, A. H., during the reign of Al-Mutawakkil, the sesle was
overturned against the Nutazilites. They began, in their tura,
to be examined, persecuted and oppressed.’? Despite the fact
that Al-liutawakkil was one of the most unjust and vieious saliphs,
the *traditicnists" considered him, as Professor Amin notices,
one of the three greatest ealiphs who revived the original spirit
of Islan.3

The “traditionists® vletory, however, was tremendously
important in the development of the Islamie thought.’® The short
period of Al-Mihna can be said to have influenced the minds of

31ce, ahmed Amin, Digha Al-Iglam, Yol. II, p. 241.
32p44., Vel., III, p. 198 et seq.
3mid., vol., III, p. 182,

Jsee W, N, Patton, jhusd Ibn Hambel, p. 2.
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the follewing gemerations with s certain dogmatie inelinstiom
against leglc end retionalism.’® Mereover, it elearly showed
that the masses were incspable of fellowing the rules of logie
in their religiocus life, Mutasilism was, as Frofessor smin
points out, an aristoeratic mmt.% Only the intelleetusl
§11te eould understand its profeund weaming. The masses must
have been drivea By fores to it. In this way, it bessne as dog-
matie as eny ether sectarian doctrine.

AV any rate, the logical doctrine did mot entirely dis-
appear from the Islamie society after the disappearanoe of the
Mutasilites. A new vigorous seet appeared sarrying in their
hands the Bible of logie. This new sest, which was called the
"Ratinite, 37 did mot preach 1ike the Mutesilites for a direct
relisnee on reasom and logle in the religious activities., In
fast, they agreed with the *traditionists® as to the danger
inherent in teashing legie to the masses. In order te soclve the
dilemma of resscn versus tradition, the Batinites classified

3330 M. Abdul-Rasiq, Tambid, Pp. 90-91 et passim.
36sppad Anin, gp. git., Vol. II, p. 241.

37the term Batinite 1s derived from the drabie word "batin®
which means "the inner meaning." They were ealled so because they
interpreted, as we shall see later, the religious teachings
according to the philosophiesl spirit behind them.
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people mainly into two classes: the §lite whe were sapable of
understanding philossphy and bebaving according to it, and the
massos who eculd omly be submiseive and traditionsl. The £lite
had to think and issue orders in accordance with the rules of
logis, while the masses should have umquestionably obeyed what the
S11te had slready u-u.” 411 the prophets are, according to
the Batinite deetrine, philesophers in disguise, or as Al-Nagrisi
puts 1t, both the prophets and philosephers seek the same goal,
that {s, the public welfare, but the prophets esre sent for the
masses, while the philosophers sre sent for the intellectual
upper cl.ue.”

The Batinites established for their politieo-religious
propaganda a kind of "freemasoury" im seven grades of initiation,
To quote O'Leary im this regard:

The initiate was then taught that the true mesning
oould mot be dissovered by private interpretatiom but
needed an authoritative teecher, . . . In the higher
grades the diseiple had this imner meaning of the Qur'an
disclosed to him, and this proved to be substantially
the dristotasiean and Neo-Platemie doctirine in general
outline, together with certain orieatal elexents derived
from Zoroastrianiss and Masdekism. These oriental

olexents figured chiefly in the doetrines taught to the

intermediate grades. The higher ones nttdnzg a pure
agnosticisa with an Aristotelean beckground,

3%f. H. Lemvens, Iolaw, Beliefs snd Institutions, p. 1.

”u-ngtu, Eaotat, Vol. I, p. 395, eited by Abmed Amin,
Diubr Al-Iziza, Yol.'I, p. 191.

“’0'100:, op. gis., p. 158,
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In contrast to the ¥utaxzilites, the Batinites were fim
in their belief that the masses oculd not be foroed to think im
the same way as the 8§1ite. This can be taken to be the first
instance in the history of religlon in whiech a formal and elaborate
distinetion is wade between the two types of thought-styles, the
“saered" and the "secular." The Batinites sesn to believe that
the masses who lead, more or less, a secular life are not capadble
of arriving at the religious truth, The truth can be arrived at
only by some infallible nerlesinfallible perhaps becsuse they are
direetly comeeted with the infallible world in which the iristo-
telian logic !'uloc.‘z To quote Browne,
Man eannot attain to the Truth by his wnaided

endeavours, but stands in need of the teaching (ta'lim)

of the Universal Resson, which from time to time becomes

inesrnate in the form of a Prorhet or "Speaker® (Natig),

and teashes, more fully snd completely in each succes-

sive NManifestation, according to the evolution of the

Ruman Mmiading, the spiritual truths neeessary for

his guidance,
The fallible mam=in=the-street is entirely unable of attaining the

eternal truth of religion. "he Batinites waged bloody wars against

4lgee a1-Ghassali, Al-Miongidh, p. 108.

421, faot, the infellible &lite of the Batiaites are not
ordinary wen. Aecording to the Batinite doetrine, they must be
direst descendants of the Prophet. Their infallibility is due
partly at least to their saered deseent.

43g, g. Browne, 4 Literary History of Persis, p. A0%.
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the orthedox saliphs who were, in their opimion, just "fallible®

like any other men. It is ridienleus, they say, that the Noslems
submit in their religicus affairs te men like themselves who
are just as igmorant of the etermel truth as anybody else.

In this way, the Batinitea solved, at least to their own
satisfaetion, the Mutasilite dilemma. They were ablo, in a way,
to bridge the wide gap between the intsllectunl §lite and the
ignorant masses, Thus, they synthesized the valid elements of
both the "traditionists® and the retionalists. Boik traditional-
ism and retiomslism represeat, accerding te the Batinites, certain

phases of the truth, There are advant and disadvantages in

both phases., Therefore, it is necessary %e teach the masses to
be submissive and obedient, while their leaders are permitted to
understand what goes on behind the lines in order to lead their
subjects to what i{s etermally and absolutely good.

However, the reaction of the *traditionista" against
this Batinite doetrine was more severe than that held against
the Mutasilites. If the Mutasilites were aecused by the "tradi-~
tionists® of being hereties, the Batinites were accused of being
unbelievers whose goal was to destroy the whole religion of
Islam and to establish instead of it some sort of atheimm or
materialistic philosephy.%4 It may be safe to say thet logie and

hiry 14 very interesting te noties that most of the modern
orientalists have the seme opinion about the Batinites. They



philosophy beeams at that time synonymous with atheiem or
irreliglosity, Ia faet, it was not rare them te zee philoso-
phicel beoks being burned in the merket-plase, or philosephers
being ostracised,

The last nail im the coffin of philesephy wae driven by
Al-Ohasseli, a1-Ghazzali was one of the greatest enemies of the
Batinites, Him eriticism of their doctrine was gquite severe and
highly oonvinchg.‘5 Ne, nevertheless, sdopted their theory of
elassifying peeple into §1ite and masees. One of his numerous
books was emtirely deveted to expounding the idea of prevemting
the ignorent masses from theelogiosl comtemplatien.’S However,
he differed from the Batinites in this respect, He nlaced in the
upper class of the §11te, not philesephers as the Batinites did,
but Sufite leaders47

Aecordingly, he delivered a deadly blow te the Aristotelian

logie. As a result of his greatly econvineing argument, reason

seem to have been influenced in their study of the Batinites!
doctrine by what the ®"traditionists” have told about them, without
paying wuch attention to what the Batinites themselves have geid.
Ses L. G. Browae, gp. gif., Vol. I, pp., 406-407; Ahmed Awin,
Rimbr Al-Ielax, Yol. I, p. 191.

45gee 41-Gamsalt, sp. ait., pp. 108-121,

“m.' Pe 10.

ATIt should be mentioned that Al-Gassell was himself a
Sufite. 1In fact, he was the man who made the orthodox Moalems
14ft the label of heresy frem the Sufites,



%43
was entirely dethroned from its high position, Reason was mo
longer the only means for attaining the truth. Al-Ghassali had
a oomplete faith in what might be called ™ntuitiom® or Sufite
revelation. "Intuition* was preferred, in his opinion, te
reason in the religious realm, just as reascn was preferred to
sensation in everyday life, When your senses, says he, tell
you, for instance, that the shade is motionless, your reason
falsifies your sensation and tells you that the shade gradually
and slowly moves, Al-Ghsszali comes them to the conelusion that
perhaps there is some other eapacity in man that can falsify
Teason in the same way and provide man with more valid informa-
tion about the uiurn.w In discussing Al-Ghassali's philosephy,
0'Leary says,

By revelation only esn the primary essentials of
truth be attained, Fhilosephy itself is no equal or
rival of revelation: it is no more than ecommon sense
and regulated thimking, which may be employed by men
about religion or any other subject; at best it acts
as a preservative against error ia dedustion and argu-
nent, the primary material for whieh, so far as religiom
is coneerned, osn be furnished only revelation. . . .
Revelation indeed is givem by means of the Qur'an and
tredition, and it is sufficient to accept what 1is the
revealed, but the ultimete truth of revelation can be
tested and proved emly hy the experiemee of the indi-
vidual, So far as men are concerned this is pomsible
by means of ecstasy whersby one bescmes a knower (‘arif),
and receives utunnz; and enlightenment by direct com-
mmnication from God.

8nd., . B-T5.
49pe L. 0'Leary, gp. git., pp. 220-21.
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Al-Ghassali was indeed one of the greatest minds in
the whole history of mankind, Fortunately or wmfortunately,
his lueid pen was mostly directed against reason and logiec.
It is often held that he was the man who put an snd te philosephy
in Is1an. 50 To be more exmct, one may may that he attacked only
the Greek philesophy and the Aristotelian logic.’! His influence
in this regard can be in some sense likened to that of Kant in
the modern time. He considerably weakened the faith in the
espacity of humen resson to understamd the ultimate truth of the
world, The orthodox Moslems began, after Al-Ghassali, to lock
upon madness as semething saered or prophetic., Certaim kinds
of insanity begam to be somsidered as an indication of divine
nepiretion.’® Tbm Arabd, the well known Sufite, boasts of
having lost his reason st times.>> In the werds of Margoliouth,
"that the higher stages of Sufism were akin to madness is not
only olesr of itself, but is acknowledged.*™ It is, in fact,
not hard to find in the Islemic countries of today, men of

%0gee T. De Boer, Tarikh Al-Falsafa Iil-Islem, p. 231.
5lcf. De L. O'Leary, op. git., pp. 167-68.

g0e Ite Kheldun, Al-Mogaddima, pp. 110-11.

53p, S. Margoliouth, gp. git., p. 176.

Mec, ett.
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seceniric character wandering in the strests and being treated
with awe and respeet,’s

After Al-Ghassali, no important philosopher sppeared
in Islam exeept thoss who rose in the western part of the Islamie
world, under eover or disguise. It seems as if philosephy was
driven under the pressure of the Ghaszalian doctrine from the
East to the West, 1.e., to Spain and North africs.’® In the
West, it should be noted, the social environment was quite dif-
ferent from that of the Rast. The nomadic influence was much
greater there tham in the hat.” This may explain why the
philosophers of the Weet were in the habit of disguising them-
selves under various names or occupations. The lymching of
those who were agcused of philosephieal inelimation was not

55fhis writer saw some years ago a Sufite in Bagded who
was in the habit of riding on the front of any car that happemed
to pass by him, People did mot usually prevent hir from doing
that, There was 2 rumor spreeding arownd him saying that any
sar that prevented him frow riding on its fromt would sooner or
later step rumning. Consequently they permitted him to ride as
nobody 1iked his car to stop rumning,

"S« De L. O'Leary, gp. git., p. 295.

5%nis can be readily expleined by the fast that the
desert forms en evershelming part in North Africa. The oculti-
vated part is very small and seattered here and there.
speaking, the towns and the cultivated part are oftem found
to fall under the nomadic rule, Nomadis values are therefore
more influential than the eivilised ones.
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infrequent.>® However, it can be said that the revival of
philosophy in the West reaembled the last flame of a burning
eandle that was touched by a strong wind,

In dealing with the Western philesophy, Maedonald says,

« » « the problem of the philosepher was how to

gsin and maintain a tensble position ia a world
composed mostly of the philosophieally ignorant and
the religiously fanatiscal, . . . was how to so presemt
his views and adapt his 1ife that the life and

views might be possible in a Muslim community.

It is interesting to notiece that in the West, where the
nomadie or the "sacred” scelety prevalled, raticnalism was takem
a8 an indication of doubting the cause of the eommunity. is
we have already seen, there is no place for rationalistie ques-
tioning or free reasoning in the "sacred" society, where every-
thing iz teken for granted, and where doubt i1s considered as a

sort of betraysl.®

e 58ce, arifs, Dbp Al-Arabi, p. 175; T. De Boer, gp. git.
" .

%p_ B. Nacdonald, The Beveloonest of Mualis Theology,
Jurisprudence gnd Cogstitytlens) Theory, p. 250.

601y same thing happened in the East when the nomad
Mongols ruled, It is aleo noticed that one of the factors whieh
weakened the positior of phileosephy in the Esst after Alsliihna
was the rising power of the momadic Turks, (See Ahmad Amin,Dhubr
Al-Islam, Vel. I, pp. 41, 45.) In fact, the severs conflict
between the “treditionalists® and the Batinites can be takem te

in a sense the econflist between the nomadie Turks and

the civilized Persians. Cf. BE. G. Brewns, gp. git., Vol, I,
PP. 406407,
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The western philosophers partieularly distinguished
themselves by emphasising the eomplete separation between the
world of the §lite and that of the masses. JFor them, the
philesspher should have lived fa his own warld aseccording to his
own logie, The nesses are, in their opinions, big children.
They samnot understend sbstract umivergals, Their only field
of thinking and acting 1s that of conerete particulars.’l It 1a
indeed interesting to notice in the three well-inown philesophers
of the West, Iim Peja, Ibm Tufail and Ibm Rushd, a gradual tread
from a complete state of intolerance to a state of some telerance
and understending toward the way of life of the zasses.

Iba Baja, the first of them, teaches that philosophers
mst live in a pure world of abstraetion and logically guided
1deation. They must free themselves from the mean and hedonistie
world of the masses and unite themselves with the "active mind"
who 1s, in Ita Baja's theory, God himself, Ibn Baja's theory
1is characterised by the firm eonvietion of a complete, uncompro-
misable separatiom of the philesephers from the masses, Phileso-
phers should live, Ibn Baja says, in "a state within a lhto.'&
To quote Maocdonsld sbowt Itn Baja's scheme of philesephieal

retirement,

Qotted by Idd., p. 247.



He mst live rationally at all points; be able
to give reascon for every action. This may eompel him
{0 live ia solitude; the world is so irrational and
will not suffer reason, or some of the diseiples of
reascn may draw together and form a commmmity where
they may live the calam life of nature and of the pursuit
of knowledge and self-develepment. So they will be at
one with nature and the eternal, and far removed from
the frensied li.fa,ot the multitude with its lower aime
snd coneeptions,

Ibn Tufail, who succeeded Ibn Baja as the leading philoso-
pher of the West, was somewhat lenient toward the rasses. He
believes that the philosophexr in spite of his different orients-
tion should pay some attention to the masses, The philosopher
may be permitied to teke into consideration their %"ehildish® ways
of life, for the purpose of ruling them and consequently direet-
ing them toward the good., The Prophet Mohammed himself, accord-
ing to Ibn Tufail, did the same. The Prophet eoculd not show the
*perfect 1ight® to the masses; he nevertheless was able to
achieve eertain social reforms by means of showing them some
*conorete cn-pleu.'“

When we come to Ibn m;hdf’Stbe last great philosopher in
Islem, we will find the tolerance toward the masses' ways of
1life obvious. In faet, Ibn Rushd did not only tolerate them,

but also attempted in a partieular way to bridge the gap between

63p, B. Macdonald, gp. git., p. 251.
643¢s T. De Boer, gp. Sif., pp. 251-53,

65l>¢ropo of the medieval ages knew Ibm Rushd by the name
of "Averroes.” He was of great influence on Aquines and other
European scholastic thinkers,
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them and the philosephers., He agrees with his predecessors
that philosephy and logie are the only way for the stormal
happiness. However, sinee the nasses are entirely ineapable of
understanding and following what loglec ordains, it is neccessary
for the philosopher, therefore, to come down %o their earth and
try to educate them in a wey which they are able to nnderstmd.“
Ibn Rushd disagrees with Ibn Baja as to the merit of the
philosopher's retirement and aseetic withdrswal from the masses'
world. Retirememt produces, im Ibn Rushd's epinion, neither arts
nor sciences. The philosopher must spend some effort in reform-
ing his society.

Ibn Bushd is well-known by his insistence on the fact
that the philosepher should not expose his philosophicsl dootrine
to the muoa.67 It is a horrible crime om the part of the
philosopher to teach philosaphy to the masses. They are sick
men; it is poisenous therefore to give them the same food that the

68

healthy man eats. The government must stop, by severe punish-

ment if necessary, similar praciises on the part of philoaophors."9

66500 U, L. Juma, Iarikh Palasifat Al-Islsa, p. 120.
€T3ee M. Y. Muse, Ibn Hushd, p. 100.

68300 M. F. AL-Rifsl, Al-Ghassall, Vol. T, pp. 192-9%.
. B. Needonald, gp. git., pp. 2-5, 9-10.
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The only medioine for the masses is religion. Thus religion
must not be confused with philosephy. The theologians who try
te compromise between the two are, sccording to Ibn Rushd,
completely wrong.’® It 1s harmful and therefore 1llegitimate
to impose the rules of one on the other. The philosopher should
do what the Prophets usually do--~teach the maases by applying
their own hedonistic concepte and customary ways of lifo."l

In thies way, the Greek philosophy ended its 1life in
Islam, Ibn Rushd was, sccording to Remam, the last represeate-
tive of the Islamic philosephy.’? His theory which shows, more
then any other theory in Islam and porhaps in the whole world,
the unbridgable gap between the thought-style of the philosophers
and that of the masses, indicates the death sgeny of philosophy
in Ielem. In the epiniom of Renan, the orthodox “ehurch® ruled
suprems, after Itm Rushd, for over six centuries without facing
sny important rinl.'n

This writer is of the opinion that the Greek philosophy

did mot entirely disappesr after Tbn Rushd as Renan has tried te

7Oy, P. Rifad, op. git., PP. 205-206,
N3ee Ibid., p. 256 et seq.
T2y, 3. Muse, gv. sit., p. 102.

Dlec. sit.
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smphasize. Te be more exact, it was disintegrated or broken
up iato its two original elementa—logic and theory. In faet,
the Greek philosophy cen be rightly seid to have remained active
in Islem under certsin sort of sehisophremic disguise. It was
divided iato two distinct parts eaeh of which went itz own way
slong separate lines, &t that time, one could readily find that
the Aristotelian logic was st1ll active at the hands of orthodox
theologlans and social thinkers,’® while the metaphysicsl end
the payehologlcal theory was amply rife in Sufisn.”’ It 1s
indeed interssting to find theory without logic on the one sidse,
and logis without theory om the other,

The orthocox thecloglans, or the "Kalamis,® se they were
called in Islam,”® extemsively used the Aristotelisn legic, In
the words of O'Lsary, "EKalsm® was en orthodox theclogy "in whieh
the methods of philosophy were used, but the primsry matarial wes
obtained from revelation, and thus was one which was slosely

TAgee A. J. Wensinek,he hiuslis Creed, p. 83.
75be L. O'Leary, gp. g¢it., pn. 167-68.

7rhe Arable term "Kalam® literally means talking or
argument, The Islamie theology was celled "Kalam™ perhaps in
order to be a parallel in religion with logic in philesophy. It
should be remembered here that loglie indieates in Greek the mame
meaning as that of *Kalam" in Arablec. Ia fuet, the term logle
was tranglated to Arable as to mean telking also. In brief,
logic and *“Kalsm® were taken in Islam as t0 be of similar nature.
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parallel with the scholastic theolegy of Latin Christendom, 77
In this way, the theclegians did not resort to philosephical
theorization and speculation per ge¢. They found their philosophical
materisl ready at hand im the Korag and the Mohammedan traditions.
They had only to search for it in its femiliar places and then
apply the loglical syllogism on it. They, as Nacdonald puts i%,
with their formal methods and systems, their subtle deductions
and endless ramifications of proof and counter-proof, drew away
attention from the fact of nuturo.vs
The Sufites, on the other hand, used much theorising and
philoscphieal speeulation, without peying emocugh attention te
logic and formel reasoming. To quote O'Leery,
In substanoe, it /i.s., philosoply/ resains in
Sufism, and we may say that the essential change lies
in the new meaning given to "wisdom,” which ceases to
signify scientific faets and spesulations sequired
intellectually, and is tekea t%m & Bupra=-
intellectual knowledge of God.
In other words, the Sufites relied too much on "intuition® and
ecstatic inspiration., They ridiculed formal reasoning, and some-

times boasted of being med or cruy.m

"be L. O'Leary, gp. git., p. 211

78p. B. Maodonald, gp. git., p. 135.
7be L. O'Leary, gp. git., pp. 167-68.
80p, ¢. Mergolioth, gp. git., p. 176.
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4 very interesting sxample of the Sufite philesophy can
be found in Ibn Arsbi who 1s regarded, as Nicholsom points out,
the greatest