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Khaldun warned us against «partisanship for opinions», for «prejudice
and partisanship obscure the critical faculty and preclude critical
investigation»as.

A new science may be vague at the beginningus. Sociology is no
exception. Ibn Khaldun was modest enough to admit his «imperfec-
tions», and was scientific enough to ask scholars to look at his work
«with a critical, rather than a complacent eye»aso. The successors of a
new science may gradually add more information «until the discipline is
completely presented»sn. The post-Comtean phase of the develop-
ment of sociology itself suffered from «imperfection» but has been
nevertheless prolific, diversified, and differentiated. If, for example,
«Durkheim’s ideas should not be loosely compared with ‘twentieth-
century thought’» because «such a comparison both takes Durkheim
out of his temporal context and implies that modern methods are
necessarily 'better’»as2), then Ibn Khaldun’s ideas should be more care-
fully compared with those of modern sociologists. Many of Ibn Khal-
dun’s theoretical explanations reflect the conditions of his society; but
understanding the past is necessary for understanding of the present.
His analysis can be useful for the understanding of the background out
of which modern society has grown.

Science is not a monopoly of any individual or any group. We can
no longer insist that Auguste Comte is the founder of sociology when
there is more and more evidence that Ibn Khaldun systematically dis-
cussed many of the main issues in the field of sociology. While many
sociologists doubt the originality of Comte’s work, believing that there
is extremely little in his theoretical work that can be termed original, we
find that more and more sociologists and other social scientists agree
that large portions of Ibn Khaldun’s ideas are quite «modern» or re-
levant even today.

Tosum up, Ibn Khaldun himself was quite aware that he discovered
a new science, sui generis, different from other sciences. In the light of
this fact and on the basis of our analysis of his work throughout this
study, showing how his ideas had anticipated many of the classical and
modern sociological thought , we conclude that Ibn Khaldun is entitled
to be called the founder of sociology.
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ful analysis rather than mere description»aun. Much as with Durkheim
and to a large extent with Weber, Ibn Khaldun's reputation rests upon
his peculiar treatment of material «rather than upon
exhaustiveness»ca). His «formulation of the laws of society and social
change»as) is the main feature of his work. Long before modern
sociologists and other social scientists, Ibn Khaldun «clearly discovered
and laid down the law of causality in its widest application to human
society»as. Explicitly or implicitly we find in his Mugaddimah the
major characteristics of science; his writings are based on careful
observation; they are also theoretical, cumulative. and objective. His
aim is to describe and analyze human socicty rather than to discover
remedies for its ills. Contemporary sociology emphasizes this point,
especially in basic sociological research.

Ibn Khaldun’s methods which consist of observation, use of histor-
ical documents. and comparison are the very methods used by the
«ploneers» of sociology and «masters» of social theory. Neither Comte,
nor Simmel, nor Tonnies, nor Weber, nor the hundreds of early
sociologists used any «sophisticated» empirical methodology: their data
were based mainly on their own observation. Quantification has only
recently received attention from sociologists. Even today. many of our
findings in the field of sociology are based on qualitative methods.
Again, Ibn Khaldun’s observation was careful and omprehensive.
According to Becker and Barnes, «the logico-observational character of
his work is striking throughout»us).

The fact that Ibn Khaldun’s observation was mainly in North Africa
does not make his writing non-systematic or non-objective. Durkheim
made «boldest generalizations on the slim basis of his theory-laden view
of one very particular religion»ii in central Australia. Many recent
sociological studies are based on observation of one specific community
or a locality group.

Further, the fact that Ibn Khaldun lived in North Africa does not
mean that his generalizations are influenced by Islam. Even if we detect
a personal feeling in his writing, e.g., inclination toward nomadism, this
is not unique in the social sciences. Sociology endeavors to avoid value
judgement. However, «sociologists have sometimes failed to control
their personal feclings, beliefs, and values, with the result that biases
have not been uncommon in sociological works»aa. Actually, 1bn
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or property without compensation and without cause, and hierarchical
order of positions in relation to income. He is regarded by several social
scientists as the «earliest social exponent of the economic conception of
history»cas). His statement that «differences of condition among people
are the result of the different ways in which they make their living»,
should not be interpreted to mean that he is an economic determinist.
Ibn Khaldun gave a predominant, but not exclusive, position to the
economic factor in history. His detailed analysis of the significance of
the economy for the functioning of human society does not mean that he
neglects the non-economic factors.

On religion, Ibn Khaldun, like Durkheim and other modern and
contemporary sociologists, considered religion a social phenomenon,
culturally determined. Human society, therefore, can exist and persist
without «religious laws». Ibn Khaldun preceded Durkheim, Malinows-
ki, and others in emphasizing the positive role of religion as a means of
social control and in maintaining group solidarity. Moreover, Ibn Khal-
dun’s analysis of the association between religion and political power is
similar to Weber’s. Becker and Barnes believe that Ibn Khaldun’s
analysis of religion as an important social factor «is the beginning of a
sociology of religion»aas).

Although, because of space limitation, Ibn Khaldun’s contribu-
tions are briefly presented here, it can be seen that some of his ideas are
related to the nature and scope of modern sociology. The object of Ibn
Khaldun’s ilm al- umran is «social organization, which itself is identical
with world civilization»@s). It is «new, extraordinary»@sn, and, thus,
independent, sui generis-different from political science, history, phi-
losophy, and other disciplinesss). Even «his definition of history is a
sociological one»i.). Ibn Khaldun’s science was not developed within
the framework of Greek or Islamic philosophy. Employing concepts
which are used by philosophers would not make Ibn Khaldun’s science
of social organization a philosophy. As stated by Simon: «With the
exception of his agreement with the Aristotelian view of man as a
¢ political being’, Ibn Khaldun does not rely on the authority of any of his
predecessors in the development and explanation of his theory»cn.

Ibn Khaldun was a realistic thinker, not an idealist. He detached his
work from methaphysical «coloring» and endeavored to obtain as much
reliable information as possible. His writings are characterized by «care-
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traditional , religious, sacred, or nomadic, to a rational , secular, or
urban entity where disorganization and disintegration occur. Although
there are limitations in the cyclical theory, Ibn Khaldun’s ideas in this
regard are «astonishingly modern»@), and he is considered by some
modern sociologists as among the «outstanding early
representatives»a:n of conflict theory.

Like urban sociologists, Ibn Khaldun makes a clear distinction
between urbanization as a process and urbanism as a way of life. Wirth’s
definition of the city and his three criteria of urbanism ,«size,density,
and heterogeneity»a2¢ had been clearly stated six centuries earlier by
Ibn Khaldung2s. To Ibn Khaldun, «sedentary life is a way of living, a
mode of social life», similar to secularizationin. The larger the urban
area the more luxurious is the life of its dwellers. Moreover, large size of
population is an index of specialization and division of labores.
Although not in detail, this notion of luxury was stated by Durkheim,
who felt that art «is a luxury» which is not obligatory to possesss:. Ibn
Khaldun, like Durkheim, Simmel, Spengler, and Wirth, dealt with the
urban mentality and heterogenous social interaction.

Ibn Khaldun compares city life with nomadism. His typology of
badawa (nomadism) and hadara (civilization) is especially similar to
Tonnies’ «Gemeinschaft and Gesellschaft», and Maine’s «status and
contract». These typologies, like those of Redfield (folk-urban), Soro-
kin (familistic-contractual), Durkheim (mechanical solidarity-organic
solidarity), and Becker (sacred-secular), represent a system of value
judgements, showing the simple, primitive, rural people as noble beings
and the sophisticated, civilized, urban people as suffering from «imper-
sonal», «secular», and «immoral» conditions that may lead to their
downfall. Discussing the development of typologies from Confucius to
ceontemporary social scientists, Sorokin concluded that «Ibn Khaldun's
analysis of both types [badawa and hadara]is one of the most penetrat-
ing, detailed , and enlightening» 3.

In an urban setting or in any largely populated area, specialization.
division of labor, and coordination of activities are expected. In this
regard, Ibn Khaldun anticipated the ideas of many well-Known think-
ers, including Comte and Durkheim. Ibn Khaldun was concerned with
the social perspectives of economic life. such as commercial activities of
political lcaders, forced labor, consequences of confiscation of money
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the individuals. To Ibn Khaldun society as a whole, not the individual, is
the important factor for its self-preservation which cannot be achieved
except through «social organization and cooperation». Again, this is
reminiscent of Durkheim’s idea that «society cannot exist if its parts are
not SOlidal‘y>>(325).

Human society, in its badawa (nomadism) and hadara (civiliza-
tion), can be considered as the subject matter of Ibn Khaldun’s new
independent science. Asabiyah (social solidarity) is a driving force in
the development and growth of human society. Asabiyah, which comes
about through social interaction, is an index of the strength, stability,
and cohesiveness of society. Without asabiyah society is weak and may
disintegrate. Thus, Ibn Khaldun assings the same significance to asa-
biyah as Durkheim does to conscience collective.

Human society has a culture which is learned and shared. Strong
morals and for this matter any other restraining influence or social
control are needed to regulate social interaction. This idea is similar to
that of Vico, Comte, Durkheim , and others who have indicated that
human society is a very important and powerful monitor of human
conduct. Ibn Khaldun and Comte, for instance, did not rule out the
possibility of using force as a means of social control to keep society
stable and integrated.

Like Comte, Ibn Khaldun treated the polity from the historical and
analytical points of view and differentiated between «theocracy» and
«sociocracy». Moreover, both made it clear that a social divison of labor
is inevitable for the development and growth of the state, a point which
has greatly been emphasized by Durkheim.

Political institution is natural to human beings; it can be streng-
thened by asabiyah (social solidarity). That is, although asabiyah is
indispensable for the state, the state can exist without asabiyah, pro-
vided that «a tranquil affair»is predominant, and there are no rebellions
or dissolution. If *asabiyah exists , it may lose its vigor if tyranny replaces
democratic leadership in a dynasty. Here Ibn Khaldun, like Vico,
describes and analyzes the history of every state :jts rise . progress,
maturity, decline , and fall. Turgot, Marx , Gumplowicz . Brooks
Adams, Spengler, Sorokin, and Toynbee also conceived of civilization
culture, or state, as passing through definite stages, from the simple.
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V- CONCLUDING REMARKS

The question of when sociology emerged has engaged the minds of
many writers. Many Western sociologists believe that sociology began
with Comte who coined the term «sociology», which is a combination of
Latin and Greek, science of society. It has been our objective in this
study to demonstrate and to maintain that it was Ibn Khaldun who first
laid the foundations of what came to be called sociology. Ibn Khaldun
himself was well convinced of this accomplishment. He arranged his
data, as he put it, «in an orderly way»@:n, and realized that his work «has
become unique»a), different from the writings of his time. Some of Ibn
Khaldun’s ideas are strikingly paralleled with those of Machiavelli,
Vico, Montesquieu, Comte, Durkheim, Gumplowicz, Spengler, Ton-
nies, and even Marx.

For Ibn Khaldun,as for Durkheim and other sociologists,society is
an arena where social phenomena occur. It is the source of vlaues,
norms, and social behavior in general; and, therefore, it is needed to
guide people. According to E.I.J. Rosenthal, Ibn Khaldun «con-
structed a theory of the origin, growth and development of human
society»:3; showing how social change is indispensable and inevitable.
Ibn Khaldun criticized the tradition-bound writers who neglect
sociocultural change over the generations 4. Human society is , thus ,
dynamic; its conditions do not persist in the same manner. Ibn Khal-
dun’s theory, like those of many sociologists and other social scientists,
does not explain all aspects of social change.

To Ibn Khaldun society is a reality, sui generis, an idea similar to
that of Durkheim. Both thinkers see the group as an entity apart from
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situation could lead to social disorganization and anarchyaio).

Ibn Khaldun realizes that deviance from rules may be committed
by men of power themselves.

Injustice can be committed only by persons who cannot be
touched, only by persons who have power and authority. There-
fore, injustice has been very much censured, and repeated
threats against it have been expressed in the hope that perhaps
the persons who are able to commit injustice will find a restrain-
ing influence in themselvesa).



Second. it may be said that the highway robber cannot be
described as having the ability to commit injustice, because we
understand by ability to commit injustice that the person has a
free hand and there is no rival power, which means that he has a
power to bring about complete ruin. The ability of the highway
robber is merely an ability to cause fear. This fear then enables
the higway robber to take away the property of others. Every-
one may defend himself against it, according to both the reli-
gious and the political law. It is not, then, an ability that could
bring about complete ruingie).

Ibn Khaldun explains the fact that injustice is of many kinds.

Injustice should not be understood to imply only the con-
fiscation of money or other property from the owners, without
compensation and without cause. It is commonly understood in
that way, but it is something more general than that, Whoever
takes someone’s property, or uses him for forced labor. or
presses an unjustified claim against him, or imposes upon him a
duty not required by the religious law, does an injustice to that
particular person. People who collect injustified taxes commit
an injustice. Those who infringe upon property (rights) commit
an injustice. Those who take away property commit an injustice.
Those who deny people their rights commit an injustice. Those
who, in general . take property by force, commit an injustice. It
is the dynasty that suffers from all these acts, in as much as
civilization, which is the substance of the dynasty, is ruined
when people have lost all incentivee.

Since, according to Ibn Khaldun, injustice calls for the eradication
of human organization, «it contains in itself a good reason for being
prohibited. Consequently, it is important that it be forbidden» . This
idea has been expressed by Durkheim and many other social scientists
who also consider crime a positive societal function in that it leads to
stressing conformity to prevailing norms and hence maintaining an

equilibrium or well integrated society.

Ibn Khaldun believes that to punish criminals, fines are not suffi-
cient by themselves. Payment of fines «is often an incentive» rather than
a deterrent to crime, especially if the crime is a serious one. This
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is strikingly similar to that of Comte’s view on the necessity of «an
efficient general regulating power or system of social control»ain. As
Comte puts it: «close study, therefore, shows that there are three things
necessary for all political power, besides the basis of material Force: an
Intellectual guidance, a Moral sanction, and lastly a Social control»ai).
Durkheim also felt that «it is certain that organized societies are not
possible without a developed system of rules which predetermine the
functions of each organ»ais.

To Ibn Khaldun social control is of two types: religious and politic-
al.

It is necessary to have reference to ordained political
norms, which are accepted by the mass and to whose laws it
submits. ...

If these norms are ordained by the intelligent and leading
personalities and best minds of the dynasty, the result will be a
political institution on an intellectual (rational) basis. 1f they are
ordained by God through a lawgiver who establishes them as
(religious) laws, the result will be a political institution on a
religious basis, which will be useful for life in both this and the
other worldgous.

Societal « laws have their reasons in the purposes they are to serve»,
whether this is related to adultery, murder, or any injustice that might
hamper preservation of social organizationais). Ibn Khaldun adds:

It should not be objected that punishment for highway
robbery is provided for in the religious law, and that (highway
robbery)is aninjustice that can be committed only by someone
who has the ability to commit it, in as much as the highway
robber, when he commits the robbery, must have the ability to
do it. The relpy to that would be twofold:

First, it may be said that the punishment laid down for
highway robbery is for crimes against life or property that the
highway robber commits. This is an opinion held by many. The
punishment applies only after one has gained power over him
and brought him to account for his crime.
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4- SOCIAL CONTROL

Social control is a process that attempts to encourage or enforce
conformity to social traditions or norms. Because such norms are guide-
lines of socictal interaction and are expected to be followed and main-
tained, their violation is considered a deviant behavior. The concepts of
social control and social deviance are interwoven.

Much of what makes us human comes through the socialization
process. This idea led Ibn Khaldun to believe that man is more inclined
toward goodness or good qualities than toward bad qualiticsses. Indeed.
«evil qualities» in man such as injustice and aggression cxist; but. unlike
animals, human beings seek restraining influence and strong authority,
without which they cannot survivesw,. Therefore, their need for social
organization is indispensible. In every group it is necessary to have an
accepted authority in order to prevent people from attacking cach
other. Unlike the classical thinkers, Ibn Khaldun attacks the idea that
social control is always a result of religion. He points out that there are
many peoples in the world who have no «true» religion and manage .
nevertheless, to live in well-organized societies. To him, human society
is an independent entity and can be treated completely apart from
religious valuesan. In the badawa (nomadism), where blood rela-
tionship prevails, people are controlled by their own spontaneous
motivation. Among the nomads, the tribal social solidarity ( asabiyah)
enhances group values. In the hadara (civilization), on the other hand,
force, for example that of police, is necessary as a form of social control.

There is indeed a similiarity between Ibn Khaldun’s description of
the nomadic asabiyah and Durkheim’s description of mechanical social
solidarity. While Durkheim believes that the rate of suicide rises as a
result of the weakening of mechanical solidarity, Ibn Khaldun believes
that the weakening of the asabiyah among civilized people indicates the
approaching suicide of the society as a whole.

The spirit which makes the members of a group strongly attached to
cach other against strangers makes them, at the same time, strongly
attached to the values of the group. Strong tribal spirit and strongmorals
seem to go hand in hand in Ibn Khaldun’s theoretical explanation.

Ibn Khaldun’s idea of strong morals and other restraining influence
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and it will be found to be a correct observationao).

Ibn Khaldun uses this observation to apply the principle of cause
and effect on the nomads. The nomads, as a result of their peculiar life in
the desert, cannot be different from what they are. The tribe that roams
in the desert, under no rule but the rule of the sword, must be rough, or
it will sooner or later perish. It is, moreover, this socialization process
that made and still makes the nomadic man disposed toward poetry
rather than toward science. Scientific discipline requires a more or less
calm disposition to which the nomadic man isordinarily unaccustomed.
The constant raiding and fighting of desert life have made him a man of
emotion and quick anger.

Sociologists from Comte to the present time have stressed the
significance of social environment. Comte says: «short as is our life, and
feeble as is our reason, we cannot emancipate ourselves from the
influence of environment. Even the wildest dreamers reflect in their
dreams the contemporary social state»cos. In fact, Simmel defines
sociology as «the study of the forms of socialization », which investi-
gates «the whole range of socializations from the most simple to the
most complex, from the most fleeting to the most permanent»aos.
Cooley’s «looking-glass self» and Mead’s «generalized others» are
perhaps the most widely cited theoretical concepts in the sociopsycholo-
gical literature. Briefly stated ,according to Cooley,the«self» is usually a
product of social environment. We see oursleves as we think others see
us.

As we see our face, figure, and dress in the glass, and are
interested in them because they are ours, and please or other-
wise with them according as they do or do not answer to what we
should like them to be; so in imagination we perceive in
another’s mind some thought of our appearance , manners,
aims, deeds, character, friends, and so on, and are variously
affected by itaos.

Mead’s concept, the «generalized others», indicates the impress-
ion people have of society’s expectations. When man thinks , he merely
converses with those «others»ae. As Mills puts it, «it is from this socially
constituted viewpoint that one approves or disapproves of given argu-
ments as logical or illogical, valid or invalid»@o).
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Language is another essential factor in socialization. Ibn Khaldun
provides the following example:

Let us assume an Arab child who grows up and is reared
among Arab[ nomadic] Bedouins. He learns their language and
has a good knowledge of the vowel endings and of eloquent
Arabic expression. He masters all that completely, but he does
not have any knowledge whatever of grammatical rules. His
correctness and eloquence of speech is purely the result of the
linguistic habit he has Obtaineds2).

Through language people are able to express their intentions ,
«because by their very nature cooperation and social organization are
made easier by proper expressions»es:. Much of human social contacts
are based on communications that «take place through» ‘verbal
expression’»4). «Written communication» is also utilized by people.
«Each nation has its own particular form of writing».s). Language, thus,
is symbolic. «Linguistic expression is merely the interpreter of ideas that
are in the mind»«e). Acquiring these aspects of culture at an early age
makes them «firmly established»qs). This includes «improper language»
which is used by many people in the presence of their friends, superiors,
and womenfolk. «They are not deterred by any sense of restraint,
because the bad custom of behaving openly in an improper manner in
both words and deeds has taken hold of them» ).

Ibn Khaldun further believes that music is another form of express-
ion of human behavior. Listening to music and sounds leads to pleasure
and emotion , «a kind of drunkenness», which causes the individual «to
make light of difficulties»q) especially if the «sounds are harmonious».
This is why music and poetical songs are used during war to stir the
fighters to meet their rivals. People have learned to do this through
experiencenso. These ideas are very much similar to those of Ikhwan
al-Safacon. According to Ibn Khaldun:

Man is a child of the customs and the things he has become
used to. He is not the product of his natural disposition and
temperament. The conditions to which he has become accus-
tomed, until they have become for him a quality of character and
matters of habit and custom, have replaced his natural disposi-
tion. If one studies this in human beings, one will find much of it,
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dually and little by little when he faces the problems of the
discipline under consideration and has them repeated to him
and advances from approximate understanding of them to a
complete, higher knowledge. Thus the habit of preparedness
and, eventually, that of attainment materialize in the student,
until he has a comprehensive knowledge of the problems of the
discipline he studies. But if a student is exposed to the final
results at the beginning, while he is still unable to understand
and comprehend anything and is still far from being prepared to
understand, his mind is not acute enough to grasp them. He gets
the impression that scholarship is difficult and becomes loath to
occupy himself with it. He constantly dodges and avoids it. That
is the result of poor instruction, and nothing else.

The teacher should not ask more from a student than that
he understand the book he is engaged in studying, in accordance
with his class (age group) and his receptivity to instruction,
whether he is at the start or at the end of his studies. The teacher
should not bring in problems other than those found in that
particular book, until the student knows the whole book from
beginning to end, is acquainted with its purpose, and has gained
a habit from it, which he then can apply to other books. When
the student has acquired the scholarly habit in one discipline, he
is prepared for learning all the others. He also has become
interested in looking for more and in advancing to higher learn-
ing. Thus, he eventually acquires a complete mastery of scho-
larship. But if one confuses a student, he will be unable to
understand (anything). He becomes indolent. He stops think-
ing. He despairs of becoming a scholar and avoids scholarship
and instructioneso).

A formal learning process, however , should be void of memoriza-

tion. «Memorization leads to forgetfulness» .

Ibn Khaldun was convinced that people are the prime movers of the
socialization process. If people are willing to learn, then, this process
would be easily accomplished. On the other hand, if people are not
willing to acquire knowledge they usually need longer time for this

purposeoey.
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relations and relatives exist in human nature». The family is characte-
rized by «mutual support and aid». «Those who have no one of theirown
lineage to care for rarely feel affection for their fellows. Blood ties
constitute an important factor in the «affection for one’s relations and
blood relatives»@s2).

It is in the family that the individual acquires his religion. Ibn
Khaldun quotes Muhammad: «every infant is born in the natural state .
It is his parents who make him a Jew or a Christian or a Magian»ss).
Religion is not only a form of social control but the religious ideals
themselves are «capable of inspiring man to create permanent values
which survive dynastic and national-political boundaries»qss.

Teachers and elders are also important agents in the process of
socialization. The individual acquires from them «the manners needed
in dealing with human beings»@ss). These «manners» include the habits,
customs, traditions, language , music , and religious interpretations.
This is equivalent to formal education. Ibn Khaldun asserts that «scien-
tific instruction is a craft»essy. Since the human mind is capable of
acquiring knowledge, «the right attitude in scientific instruction and
toward the method of giving such instruction»ces; needs to be stressed.
Accordingly, knowledge may have to be obtained «gradually and little
by little»css). However, some teachers are «ignorant » of this «effective
method of instruction». As he stated:

We have observed that many teachers of the time in which
we are living are ignorant of this effective method of instruction.
They begin their instruction by confronting the student with
obscure scientific problems. They require him to concentrate on
solving them. They think that that is experienced and correct
teaching, and they make it the task of the student to comprehend
and know such things. In actual fact, they merely confuse him by
exposing him to the final results of a discipline at the beginning
of his studies and before he is prepared to understand them.
Preparedness for and receptivity to scientific knowledge and
understanding grow gradually. At the beginning, the student is
completely unable to understand any but a very few points. His
understanding is only approximate and general and can be
achieved only with the help of picture (muthul) derived from
sensual perception. His preparedness, then, keeps growing gra-
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Human beings are ignorant by nature, because vacilla-
tion affects their knowledge. They learn through acquisition
(of knowledge) and thecnique, because they obtain the ob-
jects they seek by applying their ability to think according to
technical rulesers.

Even the ability for sorcery requires exercice «in order to be cap-
able of transformation from potentiality into actuality»; hence it is a
learning processcrs).

Isolation of a person from human contact limits his observation,
experience, and knowledge about the world in which he lives. Ibn
Khaldun tells an instructive story of a boy who was imprisoned with
his father from his early infancy and so was unable to imagine or
understand correctly what his father told him about the outside
world. According to Ibn Khaldun, all men are more or less like this
boy. They cannot correctly think of things that are beyond their
familiar experienceqrs).

Socialization , then, is defined by Ibn Khaldun as a process by
which «human beings obtain their knowledge and character qualities
and all their opinions and virtues» through study , imitation, personal
contact, and travelem. Our Knowledge of things is limited. One’s
«whole lifetime would not suffice to know all the literature that exists
in a single discipline, even if he were to devote himself entirely to
it»c78). The individual who has gained experience of a particular craft
«is rarely able afterward to master another»w).

Ibn Khaldun stresses the fact that socialization process begins after
birth. At birth the individual «has no Knowledge whatever».sy. That
is, the human mind is blank, tabula rasa. «In his first condition, before
he has attained discernment, man is simply matter, in as much as he is
ignorant of all knowledge. He reaches perfection of his form through
knowledge, which he acquires through his own organs»es). In the
family, the individual acquires the habits and other forms of behavior
from his parents. It is there that the child «is able» to distinguish
between vice and virtue in his actions on the basis of his expectation of
punishment and reward. «Children constantly imitate their fathers.
They do that only because they see perfection in them». The family also
is a circle for affection. «Compassion and affection for one’s blood
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tifically minded than Western people. He firmly declared that this is
not because of any difference in the original constitution of mind. as
misinformed travelers tend to believecn. All men, Western and East-
ern are about the same in their mental potential; the difference arises
only as a result of differing culture and social development. Mind is
largely a product of the social environment : that is. knowledge in-
creases or decreases only because of the contacts and experience the
person receives from his surroundings. Some nomads are originally
more intelligent than many of the civilized men; but it is civilization
and its concomitants, for example, crafts that make civilized men
appear more sophisticated than nomads:

If one compares sedentary people with Bedouins, one
notices how much more insight and cleverness sedentary peo-
ple have. One might , thus, come to think that they really
differ from the Bedouins in the reality ot humanity and in
intelligence. This is not so. The only reason for the differcnce
is that sedentary people have refined technical habits and
manners as far as customary activities and sedentary condi-
tions are concerned, all of them things that are unknown to
the Bedouins. Sedentary people possess numerous crafts. as
well as the habits that go with them, and good methods of
teaching the crafts. Therefore, those who do not have such
habits think that they indicate an intellectural perfection pos-
sessed exclusively by sedentary people, and that the natural
qualitications of the Bedouins are inferior to those of seden-
tary people. This is not so. We find Bedouins whose under-
standing, intellectual perfection, and natural qualifications are
of the highest rank. The seeming superiority of sedentary peo-
ple is merely the result of a certain polish the cratts and scien-
tific instruction give them. It influences the soul, as we have
stated before. Now , the inhabitants of the East are morc
tirmly grounded and more advanced in scientific instruction
and the crafts (than the Maghribis), and the Maghribis arc
closer to desert life.... This leads superficial people to think
that the inhabitants of the East are distinguished trom the
Maghribis by a certain perfection (of theirs) touching the real-
ity of humanity. That is not correct, as one should be able to
understanden).

Knowledge is acquireders). As Ibn Khaldun put it:
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of the sun, therefore, is plentiful. People there have to under-
go a very severe summer, and their skins turn black because
of the excess heat. Something similar happens in the two cor-
responding zones to the north, the seventh and sixth zones.
There, a white color (of skin) is common among the inhabi-
tants, likewise the result of the composition of the air in which
they live, and which comes about under the influence of the
excessive cold in the north. The sun is always on the horizon
within the visual field of the human observer, or close to it. It
never ascends to the zenith, nor even gets close to it. The
heat, therefore, is weak in the region, and the cold severe in
almost all seasons. In consequence, the color of the inhabi-
tants is white, and they tend to have little body hair. Further
consequences of the excessive cold are blue eyes, freckled
skin, and blond hairss).

Ibn Khaldun further emphasizes his point:

Negroes from the south who settle in the temperate
fourth zone or in the seventh zone that tends toward white-
ness, are found to produce descendants whose color gradually
turns white in the course of time. Vice versa, inhabitants from
the north or from the fourth zone who settle in the south pro-
duce descendants whose color turns blackss).

Ibn Khaldun explains the reason why «Negroes are in general
characterized by levity, excitability, and great emotionalism»qe7, and
why «they are found eager to dance whenever they hear a
melody»ees). He attributes the development of these characteristics to
geographical factors. He criticizes those scholars, e.g., Galen , who
believe «that the reason is a weakness of their [the blacks’] brains
which results in a weakness of their intellect»ces. Ibn Khaldun insists
that «this is an inconclusive and unproven statement»cr).

3- SOCIALIZATION PROCESS

Besides the explanation of the mental ability of the blacks, Ibn
Khaldun offers a sociocultural interpretation for the question of in-
telligence of other groups. For example, he discussed the belief (cur-
rent in his time) that Eastern people were more intelligent and scien-
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depend on the customs of its ruler. As the proverb says: «The
common people follow the religion of the ruler».

When politically ambitious men overcome the ruling
dynasty and seize power, they inevitably have recourse to the
customs of their predecessors and adopt most of them. At the
same time, they do not neglect the customs of their own race
(people]l. This leads to some discrepancies between the cus-
toms of the new ruling dynasty and customs of the old race
[ people Jce.

The conditioning role of geographic factors in their relation to
human society has been mentioned by many thinkers before and after
Ibn Khaldun, including several medieval men like Giovanni Villani,
St. Thomas Aquinas, Michelangello, Machiavelli, and Jean Bodines2.
According to Becker and Barnes, «Ibn Khaldun’s analysis of the in-
fluence of physical environment upon social organization was more
thorough than that of any other study of the subject until the time of
Bodin, if not until that of Montesquieu»s).

Geographic factors affect color and character qualities of the hu-
man beings. Ibn Khaldun disagrees with genealogists and others who
«imagined that Negroes are the children of Ham, the son of Noah,
and that they were singled out to be black as the result of Noah’s
curse, which produced Ham’s color»ees). Ibn Khaldun explains:

It is mentioned in the Torah [ Gen. 9:257 that Noah
cursed his son Ham. No reference is made there to blackness.
The curse included no more than that Ham’s descendants
should be the slaves of his brother’s descendants should be
the slaves of his brother’s descendants. To attribute the black-
ness of the Negroes to Ham, reveals disregard of the true na-
ture of heat and cold and of the influence they exercise upon
the air (climate) and upon the creatures that come into being
in it. The black color (of skin) common to the inhabitants of
the first and second zones is the result of the composition of
the air in which they live, and which comes about under the
influence of the greatly increased heat in the south. The sun is
at the zenith there twice a year at short intervals. In (almost)
all seasons, the sun is in culmination for a long time. The light
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the manner needed in dealing with human beings»cess) from their pa-
rents, teachers, and others. A violation of such manners or norms,
can bring ridicule or any type of social pressure:

Customs that have developed in the dynasty prevent (the
person) from (changing) it. Customs are like a second nature.
A person who, for instance , has seen his father and the older
members of his family wear silk and brocade and use gold
ornaments for weapons and mounts and be inaccessible to the
people in their salons and at prayer, will not be able to di-
verge from the customs of his forebears in this respect. He wil
not be able to use coarse dress and apparel and mingle with
the people. Custom would prevent him from doing that and
expose him if he were to do it. Were he to do it, he would be
accused of craziness and insanity for his brusque disregard of
custom. There is the danger that it would have bad consequ-
ences for his governmentesy).

Ibn Khaldun’s emphasis on culture as «a product of social condi-
tions» that regulate social relationships is echoed later in the writings
of Tonnies and Durkheimess).

Culture Change

Culture, according to Ibn Khaldun, is a way of life that may
«change with a change of periods and the passing of days»es9). In his
words:

The condition of the world and of nations, their customs
and sects, does not persist in the same form or in a constant
manner. There are differences according to days and periods,
and changes from one condition to another. This is the case
with individuals, times, and cities, and, in the same manner, it
happens in connection with regions and districts, periods and
dynastieszeo).

A declining dynasty may bring about changes in social customs.

The widely accepted reason for changes in institutions
and customsis the fact that the customs of each race [ people ]
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ples such as Persians, Jews, Assyrians, Greeks, Romans, Turks, and
Berbersass.

It should be stated here that although asabiyah is an old Arabic
word, used more often in early and medieval Islam, Ibn Khaldun uses
it as a concept and as a core of historical explanation of social life in
badawa (nomadism) and hadara (civilization). Therefore, he did not
fail, as some writers suggest, to see that asabiyah is only one impor-
tant factor in the development of human societysa.

Ibn Khaldun’s discussion of social solidarity is similar to those of
several well known thinkers. It «is very near Machiavelli’s idea of
virtii»ee. Asabiyah also is similar to what Vico calls «the common
nature of nations», which is «a psychological unity» or a mutual state
of members of a society. This «psychological unity» is reflected in
government, religion, laws, and customses). In this regard, Simmel’s
analysis of the self preservation of groupsc«), to some extent
approaches Ibn Khaldun’s discussion of asabiyah. Moreover, Ibn
Khaldun’s asabiyah is an abstraction, like Hegel’s Geist, Dilthey’s
Erlebins, and Bergson’s élan vitaleso). Asabiyah, furthermore, is iden-
tical with Durkheim’s collective conscience. Asabiyah, however, en-
compasses more than mere consciousness.

2- CULTURE

Culture, According to Tylor, is a complex whole which includes
all forms of knowledge, beliefs, art, laws, customs, and any other
capabilities acquired by people as members of societyes). Culture is
then a product of human society, an idea emphasized by Ibn Khal-
dun.

People, according to Ibn Khaldun, are distinguished from anim-
als by the ability to think and thus to establish social organizations
and cultureesy. Culture, Ibn Khaldun reiterates, «does not happen
haphazardly»ess. Cultural aspects, especially written works, «are
handed down among all races (people) in all ages. They differ as the
result of differences in religious laws and organizations and in the
information available about nations and dynasties»iess. Moreover,
culture can make actions «orderly and not likely to be
detrimental»ess). This is because culture is learned. People «acquire
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3- Asabiyah is related to the economic structure of society.
Rabi«@nconsiders it to be one of several phenomena whose character-
istics and development are etfects of the prevailing mode of living in
a society and by the transition from the more primitive Bedouin
cultures to the more civilized life of the sedentary peoples. Rabi*
sees a dialectical interplay between economic and cultural elements
of social solidarity:

No astract polarization of cause and effect can be found
in his study of asabiyah in the two environments. While
primitive and vigorous asabiyah, with all its peculiarities, is
an effect of the way of living under badawa, it acts in due time
as the principal cause of changing this very way of living to a
completely different one under hadaracas.

4- Asabiyah is not confined to badawa (nomadism) as some wri-
ters believeew), although it is stronger among nomadic people than
among sedentary people. As Rabi‘ puts it, Ibn Khaldun studied the
structure, characteristics, and roles of asabiyah in both of these
societies «and traced the effect of transition from one to the other on
these elements»eay. One of the roles of asabiyah is to maintain cour-
age and bravery, without which nomadic people cannot survive.
«Only tribes held together by ( asabiyah) can live in the desert»ea).
Moreover, asabiyah represents the social relationship within a
group, and the loyalty of the members to its chief both in war and in
peace.

5- Asabiyah is not necessarily based on blood relation. Man is
naturally inclined to help his relatives. Whether the relation is true or
false in reality does not matter in this regard; what actually matters is
the social consideration. At this point, Ibn Khaldun regains his usual
sociological insightass).

Ibn Khaldun recognizes the social solidarity in groups other than
the family and the tribe, especially since asabiyah comes about
trough social interaction, «through long reciprocal testing and trying,
and through the activities of common occupation»cas).

6- Asabiyah is natural and universal. It is not confined to Arab
people. Ibn Khaldun identifies the asabiyahs of many non-Arab peo-
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tionship , such as the forgiveness of error, tolerance toward the weak,
attentiveness to the complaints of supplicants, fulfillment of the
duties of the religious law and divine worship in all details, avoidance
of fraud, cunning, and deceit, and similar traitsce»). A basic qualifica-
tion of a good ruler is that he be well informed about , and well
acquainted with. the holders of asabiyah, and respect their
positionsie; hence a mutual respect between, and reciprocal adjust-
ment of, leaders and followers.

f- Asabiyah depends on numerical strength. The length of a
dynasty’s duration also depends upon itesn.

g- Royal authority or polity is the goal of asabiyah.

2- There is a strong relationship between asabiyah and religion
as a social institution and as a means of social control. Religion
strengthens group solidarity, an idea emphasized by Durkheim some
five hundred years later. Durkehim believes that religion provides a
social solidarity, a cohesion, a «oneness»; it unites members of socie-
ty together, hence maintaining the society itselfes2. This idea also is
to a great extent similar to that of Machiavelli who «recognized the
importance of religion in keeping people united»e23. However, Vico’s
statement that «if religion is lost among the people, they have no-
thing left to enable them to live in society»ss, is in sharp contrast to
Ibn Khaldun’s conviction that human society can exist and persist
without religion.

Ibn Khaldun’s emphasis on the social function of religion to uni-
fy people can be seen in the achievement of the Arabs after they
became Muslims. When the Arab tribal spirit ( asabiyah) coincided
with certain aspects of religion, the Arabs became extremely reli-
gious. They, Ibn Khaldun rationalized, showed amazing zealess),
sincerity, and devotion to Islam when after the Prophet’s death their
asabiyah was directed againt the «unbelievers» outside Arabia.

Ibn Khaldun realizes that religion itself requires asabiyah or so-
cial solidarity. Religious movements without asabiyah are ineffec-
tive. 1bn Khaldun provides us with several cases showing the signifi-
cance of asabiyah in the success of religious reformszss).
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one greater group feeling. Otherwise, splits would occur and lead to
dissension ans strife»x4. Such a united asabiyah «Produces the abil-
ity to defend oneself, to offer opposition, to protect oneself, and to
press one’s claims. Whoever loses his ( asabiyah) is too weak to do
any of these things»e:s). People whose asabiyah is strong do not
usually fear any oppression or aggression. «Thus, the side composed
of several different groups cannot stand up to the side whose group
feeling ( asabiyah) is one»(zs).

The following facts about Ibn Khaldun’s concept of asabiyah
must also be mentioned:

1- Asabiyah exercises a profound influence upon polity. A
dynasty cannot be established except with a strong asabiyah. When
this asabiyah is lost «and when all powerful members of the dynasty
are wiped out, a great disintegration sets in»@. Hence, «the aspira-
tions of the members of the dynasty are proportionate to the strength
of their royal authority and their superiority over the people. These
aspirations remain with them until the final destruction of the
dynasty»s. The aspects of asabiyah in relation to polity may be
summarized as follows:

a- Leadership exists only through superiority, and superiority
only through asabiyah.

b- The individual needs his group’s cooperation and protection.
He is therefore fused into the group and shares the same asabiyah as
other members of the group.

c- Weapons may strengthen a group, but something else is also
needed for defense against aggressiveness; a strong sense of solidarity
and loyalty to the group, i.e., asabiyah.

d- Asabiyah does not preclude aggressiveness. Injustice and
aggressiveness are parts of human nature.

e- Asabiyah is much more than just a social power. Strong asa-
biyah also indicates good character and high qualifications of rela-
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mind», «collective consciousness», «group feeling», «group solidar-
ity», «feeling of solidarity», and «social solidarity». We believe that
the last,social solidarity, is closest to the original term and, according-
ly, will be referred to more often.

Asabiyah , then, is a social bond that can be used to measure the
strength and stability of social groupings. This abstract concept con-
veys the idea of the bond that ensures the cohesion of a social group
just as, analogously, the tendons ensure the cohesion of a social
group just as, analogously, the tendons ensure the cohesion of flesh
to the boneswean. However, this bond, asabiyah, is not necessarily
based on consanguinal relation. It is a social as well as psychological,
physical, and political phenomenon manifesting itself most clearly
among, but not confined to, the Bedouins(nomadic or tribal people).

Simon suggests that the terms asabiyah and solidarity do not
mean exactly the same: «One of the reasons for this divergence is
that ‘solidarity’ is on a higher level of abstraction than asabiyah.
(There is no plural form of the word ’solidarity’, but this is not so
with asabiyah. Asabiyah is the reflection of a concrete group cohe-
sion, not of cohesion in general. Therefore, it seems appropriate to
keep the Arabic term asabiyah, since ultimately it cannot be trans-
lated adequately»@). Indeed, it is appropriate to keep the Arabic
term asabiyah not merely because it cannot be accurately translated,
but also because the term has very seldom if ever been used in mod-
ern or contemporary Arabic literature. We are not interested in the
term as such but in knowing how Ibn Khaldun himself used it. Asa-
biyah in the doctrine of Ibn Khaldun means the sense of social soli-
darity; hence «social» when it is applied to a social group or people
who live in one space or community and have a way of life which they
endeavor to maintain.

Ibn Khaldum emphasized that in asabiyah, the individual’s des-
cent, birth, and even identity are normally «lost» to, or fused into,
the group of which he is a member: «he thus becomes one of the
others»s. Such a group thinks and behaves as a unit. Personality is
only a function of the social structure. Even if an individual group has
many diverse asabiyahs «still, there must exist a group feeling ( asa-
biyah) that is stronger than all the other group feelings ( asabiyahs)
combined, that is superior to them all and makes them subservient,
and in which all diverse group feelings coalesce, as it were, to become
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expansion «beyond its holdings, its widening territory remains with-
out military protection and is laid open to any chance attack by
enemy or neighbor»ais), especially if the members of the society are
small and lack a strong social solidarity.

f- Society forms culture. «Custom causes human nature to incline
toward the things to which it becomes used. Man is the child of
customs»ie). Culture consists of the numerous things in the world,
including written works. «They are handed down among all races
(people) and in all ages. They differ as the result of differences in
religious laws and organizations and in the information available ab-
out nations and dynasties»ein. Thus, culture is shared by the mem-
bers of human society.

g- Sense of belongingness. Society usually persists for a long time
if the social solidarity ( asabiyah) or the sense of belongingness to the
society is strong. Asabiyah then determines the durability of human
society. The stronger the asabiyah the more likelihood that society
would persist.

Agressiveness and defensive strength which is obtained through
asabiyah (group solidarity) lead to mutual affection and «willingness
to fight and die for each other»cis. However, people whose asabiyah
«cannot defend them against oppression certainly cannot offer any
opposition or press any claim. They have submitted to humbel
meekness»aig. In this regard, asabiyah as a psychological factor and
a driving force in the development of human society may to some
extent be equated to nationalismeo. This concept of asabiyah de-
serves more explanation.

‘ Asabiyah (Social Solidarity)

Asabiyah, as one of the most significant basic concepts in Ibn
Khaldun’s work and as the most important factor in the development
of society, is derived from the Arabic root asab (to bind). What Ibn
Khaldun means exactly by the term asabiyah is difficult to decide. In
spite of his great reliance upon this term, he never clearly defines it.
It seems that the term was quitefamiliar or known in his time; thus
he did not feel any need to define it. The term asabiyah has been
translated as «esprit de corps», «famille», «parti», «tribal conscious-
ness», «blood relationship», «tribal spirit», «vitality», «feeling of uni-
ty», «group adhesion», «groupdom», «sense of solidarity», «group
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representations»os). In dealing with human society, Durkheim as well
as Gumplowicz did not escape the language of biological functional-
ism, especially in their constant references to such terms as «ends»,
«purpose», oo and «functions».

Although Ibn Khaldun stresses the idea that «general consensus
is the protection and defense»co) for society, this does not mean that
such a society is devoid of conflicts. Conflict does exist in human
society because aggressiveness is natural to human beingsco). Aggres-
siveness and injustice cause dissension. «Dissension leads to hostili-
ties, and hostilities lead to trouble and bloodshed and loss of life» ).
This explains why «wars and different kinds of fighting have always
occurred in the world»=0. Ibn Khaldun adds:

The origin of war is the desire of certain human beings to
take revenge on others. Each (party) is supported by the peo-
ple sharing in its group feeling ( asabiyah). When they have
sufficiently excited each other for the purpose and the two
parties confront each other, one seeking revenge and the
other trying to defend itself, there is war. It is something
natural among human beings. No nation and no race... is free
from it.

The reason for such revenge is as a rule either jealousy
and envy, or hostility, or zeal in behalf of God and His reli-
gion, or zeal in behalf of royal authority and the effort to
found a kingdomeun,.

Thus, society always involves cooperation and conflict, an idea
advocated later in some detail by Simmel. Both Ibn Khaldun and Sim-
mel felt that conflict is an essential part of social interaction. Becker
and Barnes believe that these ideas of Ibn Khaldun place him among
the conflict theoristseiz. Details of Ibn Khaldun’s theoretical explana-
‘tions of conflict will be discussed later.

e- Society has a common territory. «Each dynasty has a certain
amount of provinces and lands, and no more».i3). This is one way to
distinguish people who establish society and support it from those
who do not. It is also one way to protect the society against enemies.
It is, further, one way to enforce within this territory the laws of the
society relative to the restrictions, collection of taxes, and other
requirementscws. If a society reaches «its furthest extension», i.e., by
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in one way or anotherqss). This conception of society as a system in
equilibrium was reaffirmed by Durkheim and other sociologists. It is
considered «Pareto’s most important contribution to sociological
theory»qve).

Cooperation is possible because, Ibn Khaldun emphasizes, «man
is more inclined toward good qualities than toward bad qualities»qw).
It is then «in the nature of human beings to enter into close contact
and to associate with each other even though they may not have a
common descent»co.

Ibn Khaldun believes that because cooperation is essential for
the survival of human society, coercion may be used:

The existence and persistence of the human species can
materialize only through the cooperation of all men in behalf
of what i1s good for them. It has been established that a single
human being could not fully exist by himself, and even if,
hypothetically, it might happen as a rare exception, his exist-
ence would be precarious. Now, such cooperation is obtained
by the use of force, since people are largely ignorant of the
interests of the (human) species, and since they are given
freedom of choice and their actions are the result of thinking
and reflection, not of natural instinct. They thus refrain from
cooperating. Therefore, it is obligatory to make them
cooperateon).

Discussion of the need for cooperation in human society has
been advanced by many thinkers through the centuries. In Islam,
Ikhwan al-Safa stressed the significance of cooperation for the surviv-
al of society and for its continuous happiness. Several other Muslim
thinkers advocated the same idea, e.g., al-Farabi and Ibn Sina
(Avicenna)eo).

In modern sociology, Spencer who does not make the state coex-
tensive with society believes that society is supported by two types of
cooperation, spontaneous private cooperation which does not affect
the society as a unit except in indirect ways and the «consciously de-
vised» cooperation which deals with the society as a wholeeos). Dur-
kheim also maintained that «society expresses itself and becomes
known to human consciousness through collective
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in turn, may lead to the destruction and uprooting of individualsgss. If
the leader’s rule over people is based upon rational politics then «people
are obliged to submit to it in view of the reward they expect from the rul-
er after he has become acquainted with what is good for them»ass. The
leadership or the restraining influence need not be religious. «When
Muslims agree upon the practice of justice and observance of the divine
laws, no imam (religious leader) is needed, and the position of imam is
not necessary»uw. As we shall see, leadership exists through superiority
which is caused by group solidarity (asabiyah).

c- The activities which are necessary for the welfare of the hu-
man society are distributed among qualified persons. This is because.
«by himself, the ruler is weak» and «he must look for help from his
fellow men»qay). These activities can be maintained through coordina-
tion, for this is the only way humain beings can satisfy «the need of a
number many times greater than themselves»as). Ibn Khaldun comes
very close to Comte’s statement that the distribution of such activities
«must be assumed as necessary to explain the origin and growth of
the state»asy. Durkheim contends that «although Comte recognized
that the division of labor is a source of solidarity, it seems that he did
not perceive that this solidarity is sui generis and is little by little
substituted for that which social likenesses give rise to»as. Dur-
kheim, however, emphasizes the same point of Ibn Khaldun and
Comte; i.e., «higher societies can maintain themselves in equilibrium
only if labor is divided»uss). Marx also stresses the same view, that
society is similar to a workshop and has to have a division of labor.
Briefly, the division of social labor, as Ibn Khaldun, Durkheim, and
Simmel put it is a form of differentiation in human society, a shift
from homogeneity to heterogeneity.

d- Human society functions as a whole through cooperation. «It
is absolutely necessary for man to have the cooperation of his fellow
men». This is because «human beings cannot live and exist except
through social organization and cooperation»qs). This is reminiscent
of Durkheim’s work that «society cannot exist if its parts are not
solidary»qon.

To Ibn Khaldun, society is not a haphazard entity. He perceives
the interdependence of the religious, political, economic, military,
and cultural spheres of human society. They are inseparable and link-
ed with one another; a change in one sphere or aspect affects others
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Society for Ibn Khaldun, as for Durkheim, is «that domain
in which social phenomena occur»qs1. Both thinkers considered
society itself a natural phenomenon which is subject to lawsus).
[tis Ibn Khaldun’s merit to have recognized, before the classical
economists and others, that social laws are as necessary as
natural laws. Unlike Ibn Khaldun, and for this matter unlike
Durkheim, the classical economists believed that «there is no-
thing real in society except the individual; it is from him that
everything returns... the individual... is the sole tangible reality
that the observer can attain»ss.

As we have seen Ibn Khaldun sought the formulation of the
laws of history and society. Schmidt believes that long before
Montesquieu, Ibn Khaldun «clearly discovered and laid down
the law of causality in its widest application to human
society»uss). Because of the constant change of social life, includ-
ing conflict, society is dynamic. Changes can occur even in the
asabiyah (social solidarity) of people. Discussion of the impact
of asabiyah especially on the eternal up and down movement of
human society will be presented later.

Features of Human Society

According to Ibn Khaldun, there are certain essential fea-
tures for the survival of human society:

a- Society as a whole, not the individual, is the important
force for self reservation against human and physical elements.
This explains «the need of human beings for social organizations
and the impossibility of their living and existing by
themselves»ass). «Each individual needs the help of his fellow
beings for his defense». The «life of long duration» is not only
maintained by society’s «numerical strength», but also by its
unity. Even if there are several groups, one should be stronger
than others or all the other groups combined. Society is the
largest group within a territoryase).

b- Human society needs a leader or a ruler. «The human species must
have a person who will cause them to act in accordance with what is good
for them and who will prevent them by force from doing things harmful
to them»usn. Without a ruler disagreement may lead to «trouble» which,
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contact»a7y. The primary relationships, on the other hand, are based on
«the feeling of close contact... friendly association, long familiarity, and
the companionship that results from growing up together.... If close
contact is established in such a manner, the result will be affection and
cooperation. Observation of people shows this to be so»a7. In sociolo-
gy, the «primary group» concept, popularized by Charles H. Cooley,
stresses the intimacy of face-to-face association. It is primary in several
senses but chiefly in that it is «fundamental in forming the social nature
and ideas of the individual»uss). The concept «secondary group» denotes
a large number of individuals characterized by impersonal social con-
tacts. Social relationships, whether primary or secondary, are to Ibn
Khaldun as to Tonnies «willed» relationship, and are «purposive»u.
They are to Ibn Khaldun as to Simmel and Durkheim not individual
relationships as such; for the individual social activities are group
oriented.

Thus, to Ibn Khaldun, society is a reality, sui generis. Similar to
Durkheim’s views, this reality is «above and apart from the indi-
viduals»; it «emerges out of the collection and interaction of individual
minds»n7). It can be generalized that Ibn Khaldun is the first thinker to
make society the subject matter of a new independent scienceq. Beck-
er and Barnes state:

Starting from an attempt to make of society a special object
of study, Ibn Khaldun was led to analyze it, to break it down into
scientifically utilizable categories, and to develop generaliza-
tions from his materials that have a permanent interest and
permanent value for that movement of thought known as sociol-
ogy, in spite of the fact that it was originally designed as a
framework for critical historiography and in a time and place
where sociology as such was wholly foreignars.

Such an approach to the study of human society cannot be
found in other Muslim writings. In fact, al-Farabi refers to the
subject of society in a philosophical or ideal manner. This is
clearly seen in his work, al-Madina al-Fadilah. This work is in
some ways similar to that of Rasail Ikhwan al-Safa (Tracts of the
Brethren of Sincerity) Which also deals with human society «in a
purely philosophic» mannerso.
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because he lives in society.... Morality, in all its forms, is never met with
except in society. It never varies except in relation to social
conditions»qss).

1- SOCIETY : SUI GENERIS

Ibn Khaldun repeatedly emphasized the need of human beings for
a social organization which guides them. He agress with earlier philo-
sophers that man is social by nature. For Ibn Khaldun, the individual
cannot exist without social interaction. In order to obtain their liveli-
hood and other necessities, people «cannot live and exist except through
social organization and cooperation»asn. Human beings possess pecul-
iar qualities which can distinguish them from other living beings: (1) The
ability to think and hence to acquire sciences and crafts; (2) «the need
for restraiing influence and strong authority» which come to them
through thinking not instincts; (3) people’s concerted efforts, including
cooperation; to obtain, by various ways and means, their livelihood;
and (4) civilization, i.e., to settle together in towns and cities «for the
comforts and companionship and for the satisfaction of human
need»qes). These ideas are similar to Durkheim’s that «society is the
source of all the higher values of civilization and the creator of that ele-
ment in the individual which raises him above the animal level»qe).
Approaching Ibn Khaldun’s ideas also is Durkheim’s declaration that
«moral rules are always the product of particular social factors, and ev-
ery moral system is closely dependent upon the social structure of the
society in which it exists»aw). Moreover, Ibn Khaldun’s ideas are similar
to those of Comte who empbhatically stressed «man’s social tendencies»
and his need for company of his fellow human beingsa).

Rosenthal states: «Gifted with shrewd insight into the world as it is,
he [Ibn Khaldun] constructed a theory of the origin, growth and de-
velopment of human society»an). Indeed, Ibn Khaldun sought the for-
mulation of laws of human society. Specifically, he discusses the types of
human society, especially the nomadic and the sedentary, and points
out the influence of political, economic , and geographic factors on the
development of human society. Moreover, he differentiates between
primary and secondary social relationships. Secondary relationships ,
are those of strangers, or «client relationships, and contacts with slaves
or allies», but «a special closeness of relationship» can be developed
between master and followers, which «strengthens the close
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IV- SOCIETY, CULTURE, AND SOCIALIZATION

This section presents in some detail Ibn Khaldun’s
theoretical treatment of the concepts society, culture,
socialization process, and social control. More emphasis is
placed on his discussion of society as a reality,sui generis.The
section also shows how Ibn Khaldun advanced social deter-
minism and why he is considered a realist.

Ibn Khaldun studied human society in its many aspects, but he did
not formally define the concept society. He is, in this respect, not alone
among social scientists. Neither Comte, nor Spencer, nor Durkheim,
nor Weber, nor Simmel formally defined society. To Comte, «society is
a collective organism, as contrasted to the individual organism or
plant... a harmony of structure and function , working toward a com-
mon end»ae). Spencer regards the society as apolitically organized
entity, whose members, «from the very earliest stages, arrange them-
selves in somewhat permanent forms»qe3); that is, society is an organism
which maintains «an equilibrium». To Weber, society consists of «a
complex of human interrelationships characterized by meaningful be-
havior in a plurality of actors»ues. Simmel’s conception of society is, to
some extent, similar to that of Weber: Society is «a number of interact-
ing processes... the sum of all individuals concurring in reciprocal
relations, together with all the interests which unite them». On account
of this major characteristic «it is better to speak, not of society, but of
socialization»ss). The system of relations which Simmel referred to as
moral, legal, and conventional is similar to Durkheim’s view of societal
morality. «It is not a simple juxtaposition of individuals who bring an
intrinsic morality with them, but rather man is a moral being only
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mere description....To some he may seem to be seriously handicapped
in range of materials. But, much as with Durkheim, Weber (to a large
extent), and others, Ibn Khaldun’s reputation rests upon his peculiar
treatment of this material, rather than upon exhaustiveness»uen. Unlike
Spencer. Ibn Khaldun was not vague about the methods of his new sci-
ence. Specifically, Ibn Khaldun believed, like Durkheim, that in order
to study any given social phenomcnon, «preconceptions must be used»,
and that the writer «must emancipatc himself from the fallacious ideas
that dominate the thinking of the layman»qe. Complete objectivity may
not be an easy task. Marx, for instance , believes that a dectached,
objective, social science is almost impossible. Aware of this problem,
Weber however stresses the idea that social science should be value
free.
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Both thinkers also believe that facts of social life can be known only
through experience, and that to insure objectivity writers must begin
with sensory datauss,. That is, to some extent, similar to the ideas ex-
pressed by Vico in his La scienza nuova. Vico sought «to produce a sci-
ence by virtue of which the facts of history can be known»sn. Vico and
Ibn Khaldun expressed great interest in natural laws; an interest which
later was maintained by Comte, Durkheim, T6nnies, and others. Both
Ibn Khaldun and Vico asserted that history should be interpreted in the
light of societal conditions. Ibn Khaldun’s «definition of history is a
sociological one»usiy, and his emphasis on «the continuity of historical
development»usz preceded those of Vico, Turgot, and, to some extent,
Durkheim. Tonnies also stated that history «approaches sociological
focus when it seeks historical laws. Comte’s theory falls into this categ-
ory and is as much history as sociology»as.

Human society to Durkheim as <human civilization» to [bn Khal-
dun is a reality, sui generis; both thinkers maintained that the group,
rather than the individual, is the basic unit for analysis. It is the unity of
individuals that gives rise to social solidarity.

Ibn Khaldun is considered the first to advocate social determinism,
long before Vico, Montesquieu, and Durkheim, among others. Thisled
Colosio, Gumplowicz, Schmidt, Enan, and Nashat to conclude that
sociology existed long before Machiavelli, Vico, Montesquieu, Comte,
and Spencerusy. Thus, Bouthoul’s statement that Ibn Khaldun was
fatalistqss) is incorrect. Ibn Khaldun is realistic both in his writings and
his life style. He reminds us of Durkheim who maintains that he is a
«realist»qse).

Ibn Khaldun’s realistic attitudes are based on his careful afilysis of
social events which, in turn, is based on his careful observation. He, like
Machiavelli, was a participant observer of political instability.

Unlike Vico, Ibn Khaldun, was abte to free himself from the fables
and delusionsusn. And unlike Jean Bodin (d. 1596), Ibn Khaldun did not
believe «in the influence of the stars on the fortunes of individuals, na-
tions, and states»asy. Ibn Khaldun’s stress on empirical investigations
found an echo in the writings of Durkheim, Ténnies, Simmel, Max We-
ber, and of course Comteusy. According to Becker and Barnes, Ibn
Khaldun’s writings are characterized by «careful analysis rather than
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For in this undertaking Comte, Spencer and Marx stated
most of the significant problems which, ever since that time,
have formed the principal subject matter of Western sociology:
Problems of social class and stratification, political movements
and ideologies, industrial organization, social conflict and social
cohesion, religion and secularizationss).

Does this mean that these thinkers must be seen only against the back-
ground of Modern European Christianity if we are to understand their
contributions? Moreover, since we frequently compare Plato and Ar-
istotle with modern and contemporary writers, it would seem possible,
if not «logical», to to compare Ibn Khaldun with Vico, Spengler, Marx,
Comte, and others. Furthermore, Ibn Khaldun’s ilm al-umran is the
study of social organization or civilization which deals with more than
just «political» matters. Even if we take up his analysis of political life in
relation to the structure of society we find that «he followed an indepen-
dent approach of his own»use. His discussion of the conflict between
badawa (nomadism) and hadara (civilization), and its impact on politic-
al, economic, and religious life was scarcely mentioned by Greek, Ro-
man, or Arab writers before Ibn Khaldun. However, Rosenthal is cor-
rect in comparing Ibn Khaldun with Machiavelli. Ibn Khaldun can be
rightly considered the Islamic version of Machiavelli. Both Ibn Khaldun
and Machiavelli distinguished themselves from their scholastic contem-
poraries by treating social affairs within a highly realistic frame of refer-
ence. There is, however, a major difference between the two which
should not be overlooked. Whereas Machiavelli rejects idealism for
realism, Ibn Khaldun acknowledges the validity and importance of
both. To Ibn Khaldun, what ought to be is as valid as what is, but they
should be separated, each to be placed in its special realm and prevented
from interfering with the other. He bitterly attacks Muslim orthodox
thinkers in several parts of his famed mugqaddimah on the grounds that
they habitually mix the two, that is, that they have a schizoid thought
styleass. Hence, Ibn Khaldun, unlike Machiavelli, does not belittle the
significance of the ideal and religious.

One of the well-known and most influential persons in the develop-
ment of sociology is Emile Durkheim. His major ideas concerning the
nature, scope, and, generally speaking, methods converge with those of
Ibn Khaldun. Like Ibn Khaldun’s science of social organization, Dur-
kheim’s sociology is sui generis, «<has a definite field to explore»qss).
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I1I- IBN KHALDUN AND «<MASTERS» OF SOCIAL THOUGHT

In this section, the subject matter and methods of Ibn Khaldun’s
new science are briefly compared with those of some well-known so-
cial thinkers.

Erwin Rosenthal asserts that «Ibn Khaldun was a Muslim, and
must be seen against the background of Medieval Islam if we are to
understand his teaching». He adds:

It cannot, however, be denied that there are to be found
in his Muqaddimah striking parallel with the teachings of
representative European thinkers from the eighteenth century
onward. But we must beware of seeing in Ibn Khaldun an
actual precursor of those thinkers and their systems as a
whole, be they Vico, Comte, Hegel, Marx or Spengler....If a
comarison must be made, we can still think of no clear para-
llel in matters political than Machiavelligs).

We disagree with those statements . Although Ibn Khaldun was a
Muslim, Islam should not be taken as the only determinant of his
thought. 1n fact, Ibn Khaldun’s generalizations are not necessarily
influenced by lIslamic thought-styles. Even though his main observa-
tions were in North Africa and in southern Spain, he nevertheless
utilized information on other areas, and of non-Islamic groups, as we
have seen before. His empahsis on North Africa is a parallel with the
emphasis of Marx, Spengler, Comte, Spencer, and several others, on
social and economic conditions in industrial European countries.
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that «he developed, as no one had done before, the science now cal-
led sociology»qas).
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and described him as ’the Montesquieu of the Arabs’ (ein arabische
Montesquieu). Afterwards he published a German translation of some
passages of the Muqaddimah in the Journal Asiatique (1822)».3). At the
same time. De Sacy and some of his colleagues continued to publish
translation of parts of the Muqaddimah. The complete text of the Mu-
qaddimah was translated and published laterqsn. Was Comte aware of
the French segments of Ibn Khaldun’s work? If he was not, would it not
be unusual for a scholar like him in the scholarly atmosphere that he ex-
perienced not to be familiar with such a published work? One may also
assume that Ibn Khaldun’s main ideas reached Comte through Comte’s
three Egyptian disciples, including Mazhar Begus. Another assump-
tion is that since Comte was, to some extent, influenced by Montes-
quieu, and that «Montesquieu was well versed in Arabic and read Ibn
Khaldun in depth», Comte, therefore, might have been indirectly influ-
enced by Ibn Khaldunus. It should be noted that these are mere
assumptions. Moreover, the obvious differences between Comte’s
sociology and Ibn Khaldun’s ilm al-umran, both in scope and applica-
tion, cannot be ignored.

Science is a cultural invention, a new combination of elements
already exist in the cultural base. Ibn Khaldun was quite aware of this
cultural fact:

The problems of a certain science might (only) exist scat-
tered among the proper chapters of other sciences. Some ex-
cellent scholar will then become aware of the subject of that
particular discipline (as a subject in its own right) and of the
need of collecting its problems. He will do that, and a new
discipline will make its appearance. He will give it its place
among the sciences that mankind, with its ability to think,
cultivatesqau.

This might explain the reason for some writers to believe that
«Comte made very few original contributions: almost all of his ideas
can be traced back to numerous predecessors»qsy. The same has also
been said about Ibn Khaldun. Regardless. of these comments, some
writers still declare that Comte is the «father» of sociology; and
others still maintain that Ibn Khaldun is the «founder» of this new
scienceqs. Even those who believe that Ibn Khaldun’s «claim to ori-
ginality appears somewhat exaggerated», emphasize , nevertheless,
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and civilization, which constitutes a progress from one stage of hu-
man development to another, higher , one).

Both Comte and Ibn Khaldun believed that the division of social
labor leads to the complexity of human society; hence the need for
solidarity and cooperation. The following statement by Comte is very
much similar to a statement made earlier by Ibn Khaldun: «Social
dynamics derives its data from history and is, therefore, a science of
history. It begins with history and not with metaphysical speculation
about social organization»q.

14- The premise of Comte’s «theory was faulty, ¢ the faith in
evolution toward progress’»«33). The premise of Ibn Khaldun’s theory
was also, to a great extent, faulty, the constant rise and fall of states.

The contributions of the two men then are many, especially to a
new vocabulary for the new science. According to Schmidt:

Though the term sociology seems to have been first used
by Auguste Comte, it does not follow either that his definition
of it should be regarded as final or that the scientific activity
he so designates orginated with him. Gumplowicz rightly
maintains that the discipline existed long before the time of
Comte, and that Ibn Khaldun, in particular, went beyond the
founder of positivism in the direction of his own thought, anti-
cipating certain conclusions that seem to him of fundamental
significancess.

Now a daring question may be raised: Was Comte famil-
iar with Ibn Khaldun’s writings?

It seems that «Ibn Khaldun’s name appeared in Europe for the first
time in 1636, when Jacob Golius published the work of ’Arabsah in
Leiden: Aja’ib al-Makdoor fi Akhbar Timur»3s. In 1697, a biography
of Ibn Khaldun appeared in D’Herbelot’s Bibliotheque Orientale. In
1806 and in 1810 Sylvester de Sacy published his translation of segments
of Ibn Khaldun’s Muqaddimah into French; and in 1816 he published
«an ample description» of the Muqaddimah. About the same time, in
1812, von Hammer-Purgstall published a treatise «in which he particu-
larly referred to some of Ibn Khaldun’s theories on the decline of states,
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observation. Ibn Khaldun’s rigorous demand that the method of
observation be used «comprehensively and with scientific
accuracy»2n, led some modern thinkers to generalize that «the logi-
co-observational character of his work is striking throughout»azs).

8- Both Ibn Khaldun and Comte distinguished their sciences,
ilm al- umran and sociology, respectively, from other related disci-
plines. Comte’s sociology is not politics, economics, jurisprudence,
but something different. Ibn Khaldun’s ilm al- umran «has its own
peculiar object», which is not politics, rhetoric, philosophy, or his-
tory.

9- Comte «did not single out any social unit for analysis since he
believed that, relative to sociology, the whole was better known than
the parts»as). For Ibn Khaldun, however, the Badawa (nomadism)
and hadara (civilization) in relation to the rise and decline of states
might be considered units for analysis.

10- Both believed that the human nature is basically the same
everywhere. Moreover, both opposed individualism. To Comte
«sociology represents an advance beyond the individual in distribu-
tion of functions and combination of efforts»a). This means that gov-
ernment is indispensable. Ibn Khaldun has been criticized for his «in-
ability to come to grips with the individual human personality in
history»qan.

11- Comte stated that people are not equal. Generally speaking
this statement is similar to Ibn Khaldun’s discussion of specialization,
occupations, and professions.

12- Both recognized the importance of social change, and both
were concerned with the actual change, each in his own society. Ibn
Khaldun was specifically critical of writers who neglect change as a
significant aspect of social life.

13- Comte was explicit and more specific about his division of
society into two major parts: statics (concerned with consensus and
social order) and dynamics (evolution, development, and progress).
Ibn Khaldun implicity divided society into statics (the nomadic
sacred-like society) and dynamics (the conflict between nomadism
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Khaldun, on the other hand, was interested in describing human soci-
ety rather than discovering any remedy for its ills, although he can be
considered a conciliator of nomadism and Islama. Although Ibn
Khaldun was more realistic than Comte, it is an exaggeration to de-
clare that Ibn Khaldun was entirely lacking in idealism(:y». One can
detect in Ibn Khaldun’s writings his concern for the turnabout of gov-
ernments, the rise and decline of states in his time. It is possible that
by sending copies of the muqaddimah to the heads of the North Afri-
can states Ibn Khaldun indirectly was expressing his wish to see a
strong and stable state.

3- Comte sought the emancipation of society from theological
and metaphysical conceptions by emphasizing a positivistic or scien-
tific stage of development. Ibn Khaldun detached his work from
metaphysical influence, emphasizing objective and reliable informa-
tion.

4- Accordingly, both attempted to discover laws of social life that
are analogous to natural laws, by which social phenomena can be
understood and explained.

5- Hence, by emphasizing a verifiable knowledge each ilm al-
umran and sociology is a predictive discipline. '

6- Both Ibn Khaldun and Comte utilized obsérvation, compari-
son, and historical data as research methods. Comte believes that in
order to understand the present we must have knowledge of the past.
«The men and women of any society are... subject to the law of
history»az4). Like Ibn Khaldun, Comte emphasized historical method
in his writing. For a long time , the historical method «was to be the
method of sociology».2s. Ibn Khaldun began as a historian , a fact
that led Sorokin to call him «the founder of sociology (as well as of a
scientific history)»(e).

7- Neither Comte nor Ibn Khaldun emphasized the quantitative
techniques of research. Neither «sociology» nor ilm al-umran was
identified or associated with the use of statistics and mathematics.
The Belgian statistician Adolphe Quételet (1796- 1874) might be con-
sidered the first to attempt linking statistics,as a research tool, with
social behavior. Comte and Ibn Khaldun were concerned with
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universal... practice, method, or methodology: relying upon direct
observation or immediate experience....»us).

Bouthoul alsobelieves that Ibn Khaldun’s objectivity is narrow.
which leads him to accept everythingis, including the belief in the
jinnais. First of all, Ibn Khaldun states clearly that stories about jinn
«intended to indicate ugliness and frightfulness»; they are «not meant
to be taken literally», for they are «made up of nonsensical clements
which are absurd for various reasons»uis. And second, Bouthoul's
statement contradicts, to some extent, some statements he made in
his same work dealing with Ibn Khaldun's emphasis on
observationiiw.

A question was also raised as to whether Ibn Khaldun’s religious
belief had a great influence upon his scientific endeavors. 1bn Khal-
dun was a devout Muslim, but he did not explain ilm al- umran in
theological terms. The different Koranic verse with which he ¢nds
each chapter has no connection with the contents of the chapter.
These verses may be thought of «purely as ritual "asides™»azn. It was a
customary way of writing at his time.

3- IBN KHALDUN AND COMTE : CONVERGENCIES AND DI-
VERGENCIES

Despite divergencies, Ibn Khaldun and Comte converge in their
scientific methodology and in some other important aspects of their
writings.

1- Each believed that his own work was something newz;: Ibn
Khaldun called it ilm al- umran (science of human social organiza-
tion), and Comte named it sociology. The subject matter of these
alike sciences is human society. More than Comte, 1bn Khaldun repe-
atedly emphasized that his science is independent, sui generis.

2- The objective of Comte’s sociology is improvement of human
society. He was, along with other social thinkers such as Marx and
Spencer, concerned with the impact of industrialism upon political,
economic, and intellectual life, especially in Europe. More than
others, Comte is considered by some writers a dreamer or idealistic in
his thinking about the future development of human society. lbn
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Ibn Khaldun is no doubt a great thinker and original writer, but
we should not overemphasize this fact to the extent that we neglect
to delve into his mental preoccupations and preconceptions in order
to understand the origin of his theory. The key to our full apprecia-
tion of Ibn Khaldun’s originality lies in the fact that he was the only
writer in medieval Islam who, in his political and social writing, was
free from idealistic orientation. Unlike al-Farabi, who condemns city
life, Ibn Khaldun seriously and realistically analyzes it in order to
understand it and adapt to it.

Ibn Khaldun is the only writer in the whole history of Islam who
had once belonged to the ruling class and who candidly wrote a book
about his secular activities as they truly happened. In his Autobiogra-
phy Ibn Khaldun flatly told of the «badness» and fickleness of his
secular life without any apologyaiz. His Autobiography was no doubt
an astonishing and inexplicable phenomenon to his contemporary fel-
low writers. Until the present no one has been able to explain fully
how and why Ibn Khaldun dared to write such an extremely candid
and realistic book about himself. All in all, his whole work was an
exceptional phenomenon in view of the entirely idealistic intellectual
environment of his timeqs).

Mahdi believes that although Ibn Khaldun explained actual
events «with an extraordinary restraint and objectivity», and to that
extent he «resembles many a modern thinker», he, nevertheless,
«was not an empiricist»(ig. It should be noted that: (1) the nature
and scope of empirical work is not the same in every science. Indeed,
it varies from one social science to another; (2) generally speaking,
empirical activities in social sciences are not as rigorous as those of
physical sciences; (3) not all the scientific activities of social scientists
are empirical . Many of the social science texts, including those on
sociology, are, to some extent, not based on the direct observation or
experience of the authors, and accordingly considered by some de-
void of «empirical» work; and (4) some social scientists including
some sociologists belive that any research activities that are based on
careful observation or lead to accurate knowledge can be called
«empirical». The same is true in philosophy, which defines the term
empirical as «relating to experience; having reference to actual life»,
and also defines «empiricism» as «proposition about the sources of
knowledge... as a proposition about origins of ideas , concepts, or
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he gathered. In his Autobiography, he points out that when he had
finished writing the Muqaddimah and passed on to other volumes of
al- Iber, «I had a keen desire to construct a number of books and
collections that are only to be found in great cities; and I had to
correct and to make a fair copy»ae. Second, in many places in the
Mugqaddimah, Ibn Khaldum criticized scholars who do not examine
information critically, and do not even reject non-sensical stories ab-
out human social organization. Specifically, Ibn Khaldun criticizes
some of the writings of «thorough scholars», such as al-Tabari, Ibn
Rushd (Averroes), al-Turtooshi, and al-Mas’udiaen. And third,
although al-Mas’udi impressed Ibn Khaldun with a new method and
outlook which influenced him «in the formulation of his own concepts
of history and which served him as a source of inspiration», «Ibn
Khaldun, nevertheless, «criticized him for having incorporated (into
his writings) stories and fables which have no basis in fact»qow.

4- Nonethical (Objective): The task of science is to study social
phenomena as they are. On the basis of his «empirical observations»,
Ibn Khaldun explained social events objectively and
dispassionately(i).

Several books describing what ought to be, not what is, were
published during the history of Islam. The orthodox writers indulged
in various Platonic utopias where things were supposed to be
achieved exactly according to the old ideals. They paid so much
attention to the past and the future that they missed the present.
Many of the classic books of Islam have been written to preach rather
than to describe, to speculate rather than to see things objectively.
One of these books, al-Madina al-Fadila (The Virtuous City), de-
serves special mention here. It was written by al-Farabi, one of the
well Known philosophers of Islam (d. A.D.950). It is not different, in
its general outlook, from any other Islamic book written about social
phenomena. Plato’s Republic probably inspired al-Farabi’s attempt to
describe an ideal city-stateaw). In order to show how things become
corrupted in actual life, he discusses in some detail the daily life of
the cities of his timeuy. He keenly observed city life for the sole
purpose of condemning it, however. If he had been free from such
mental preoccupation, he might have produced a more systematic
and rewarding work.
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the fact that Ibn Khaldun was under a great impact of the traditional-
ism, which characterized his society , he clearly demonstrated «his
detached attitude and empirical method»e.

3- Cumulative: Because human society undergoes changes «over
the generations», our data or information may have to be extended
or refinedws).

According to Ibn Khaldun, «the easiest method of acquiring the
scientific habit is through acquiring the ability to express oneself
clearly in discussing and disputing scientific problems»w. If a scholar
finds an error in writings of other scholars, even if they are well-
known for their contributions, he should indicate his objection in
writing so that future students of knowledge may know the
differenceqon. Even if a discipline as a whole is incomplete and suffers
shortcomings, it is a duty of scholars to correct such «problems- leav-
ing no room for deficiency in it»uon. Scholars also should expose
those guilty of plagiarism and deception.

For instance, someone may try to ascribe the work of an
earlier author to himself with the aid of certain tricks, such as
changing the wording and the arrangement of the contents.
Or, someone may eliminate material essential to a particular
discipline, or mention unnecessary material, or replace cor-
rect statements with wrong ones, or mention useless material.
All this shows ignorance and impudenceon).

Thus, a critical investigation of information is essential . «It is
necessary to investigate whether it is possible that the reported facts
could have happened»ur). The normative method for distinguising
right from wrong (by means of systematic or logical demonstration
that admits of no doubts) «is to investigate human social organization,
which is identical with civilization»qos. In fact this is the purpose of
the Mugaddimah, to show that information about human social orga-
nization can be corrected, extended, and refined so that we can arrive
at accurate theories.

Accordingly, the statement by Hussein that Ibn Khaldun did not
examine the sources of his dataces), cannot be accepted. First, Ibn
Khaldun examined, and when necessary corrected, the information
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ion, the numerousness of the reporters or transmitters does not
necessarily indicate the indubitability or accuracy of the information.
The populace may fall under a similar prejudicial influence, and so
they arrive at the same wrong conclusion.

5- «Ignorance of how conditions conform with reality»s,. These
conditions may be «affected by ambiguities and artificial distortions».
Informants may not even be aware of them.

6- Flattery and encomiums. These are used to approach men of
power or rulers, and accordingly false reports or information con-
cerning these rulers may result. People naturally like to be praised
and flattered, and therefore may encourage such false information to
spread even if they do not really deserve itws).

7- lgnorance of the nature of the conditions arising in civiliza-
tion. In Ibn Khaldun’s words:

Every event or phenomenon , whether it comes into
being in connection with some essence or as the result of an
action, must inevitably possess a nature peculiar to its ess-
ence as well as to the accidental conditions that may attach
themselves to it. 1f the student knows the nature of events and
the circumstances and requirements in the world of existence,
it will help him to distinguish truth from untruth in investigat-
ing the historical information critically. This is more effective
in critical investigation than any other aspect that may be
brought up in connection with itws).

Ibn Khaldun then discusses the nature of the information or
news with which historians usually deal. He differentiates «religious
information» from that which deals with «actual events»w. A person
who studies religious information may not need to know social laws
or «the nature of things which are born of civilization», for the divine
revelation is the only source of religious information. Therefore, such
information must be taken as it is, with no manipulation or altera-
tion. The only thing one can do is to examine the integrity and truth-
fulness of the bearers of religious information.

From the preceding discussion it may be concluded that despite
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possible. Everything within the sphere of the possible should be
accepted, and everything outside it should be rejected. In us-
ing the word «possible» we do not have in mind «possible» in
the absolute sense of what is intellectually possible. That cov-
ers a very wide range, so that it cannot be used to determine
what is possible in actual fact. What we have in mind is the
possibility inherent in the matter that belongsto a given thing.
When we study the origin of a thing, its genus, (specific) dif-
ference, size, and strength, we can draw conclusions as to the
possibility or impossibility of the data reported in connection
with iteo).

Therefore, in discussing a given event writers should not «report
the historical information about it mechanically... It takes critical in-
sight to sort out the hidden truth»en.

Specific shortcomings that result from gathering historical in-
formation are as follows:

1- Bias and partisanship in favor of a certain sect or school of
thought. In his own words:

If the soul is impartial in receiving information, it devotes
to that information the share of critical investigation the in-
formation deserves, and its truth or untruth thus become
clear. However, if the soul is infected with partisanship for a
particular opinion or sect, it accepts without a moment’s
hesitation the information that is agreeable to it.Prejudice and
partisanship obscure the critical faculty and preclude critical
investigation. The result is that falsehood is Accepted and
transmittede).

2- Reliance upon false transmitters.

3- Unawareness of the purpose of information. Unless an investi-
gator is fully aware of the goal of an actor, he is unable to understand
the real meaning of his act.

4- The tendency tobelieve . This often comes as a result of an un-
warranted confidence in the transmitters of information. In his opin-
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in the world and in civilization are not (always) the same. He
who knows a low or medium level of civilization does not
know all of them. When we consider our information about
the Abbasids, the Umayyads, and the Ubaydid (-Fatimids)
and when we compare what we know to be sound in it with
our own observations of the less important dynasties of today,
then we find a great difference between themse.

Although Ibn Khaldun believes that the comparative method
helps to clarify data, he warns us that it is «not safe from error».
Together with forgetfulness and negligence. it sways the individual
trom his purpose and diverts him from his goalin.

Often, someone who has learned a good deal of past his-
tory remains unaware of the changes that conditions have
undergone. Without a moment’s hesitation, he applies his
knowledge (of the present) to the historical information and
measures the historical information by the things he has
observed with his own eyes, although the difference between
the two is great. Consequently , he falls into an abyss of
CITOTI (=)

Hence, Ibn Khaldun endeavored to be careful in using this
method.

c- Historical Method: For his work, Ibn Khaldun collected data
related to the origin, development, and growth of dynasties. He went
further than historians of his time by showing the impact of such
dynasties upon social relationships. According to him, historical data
must be carefully examined. «Little effort is being made to get at the
truth.... Errors and unfounded assumptions are closely allied and
familiar elements in historical information .

[t often happens that people are incredulous with regard
to historical information, just as it also happens that they are
tempted to exaggerate certain information, in order to be able
to report something remarkeable.... Therefore, a person
should look at his sources and rely upon himself. With a clear
mind and straightforward, natural common sense he should
distinguish between the nature of the possible and the im-

23



prudently and carefully, and noticing their divergencies, dif-
ferences, contradictions and omissions. ... In trying to estab-
lish the maximum of exactitude and accuracy of the various
events and persons of the non-Islamic peoples, Ibn Khaldun
revealed himself as a scrupulous historian of religion who,
never satisfied with but one source , tried to place the events
of history into their proper time and space. ... Ibn Khaldun
was particularly attuned not so much to genealogical, dynas-
tic, political, or military aspects- though he gave due attention
to all of them-but to the cultural and religious manifestations
and highlights in the history of the non-Islamic peopleses:).

Thus , the statement of Nour that Ibn Khaldun«makes no socio-
logical use of his own observations of the customs of the Christ-
ian Kingdom in Spain»s3) cannot be accepted. Ibn Khaldun, for ex-
ample, discusses «the customs of sedentary culture» which «became
firmly rooted in Spain»@s+. He also shows how «a good deal of seden-
tary culture from Sapin» was diffused to North Africaes).

Third, if Ibn Khaldun’s generalizations are not applicable
beyond North Africa then this is nothing unique in social science.
Some sociological studies are confined to one small community, one
university, or one religious denomination.

b- Comparison: IbnKhaldun used the comparative method in a
variety of ways, mainly: (1) to compare dynasties before and during
his time; (2) to compare dynasties of his time with each other; (3) to
compare the life span of a dynasty with that of the individual; (4) to
compare nomadic , rural, and urban societies; and (5) to compare his
own data with those of other writers.

Discussing the data on various dynasties, Ibn Khaldun stated:

A-person who looks at these data should bear in mind the
relative importance of the various dynasties. He should not
reject data for which he finds no observable paralleis in his
own time. Otherwise, many things that are possible would be
considered impossible by him and escape his attention. Many
excellent men, hearing stories of this kind about past dynas-
ties, have not believed them. This is not right. The conditions
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2- «Empirical»: To avoid speculation, one must rely on adequate
methods to arrive at accurate generalizations. For this reason, Ibn
Khaldun used the following methods:

a- Observation: According to Ibn Khaldun, part of our data «is
direct information based upon personal observation»¢y. Personal
observation is a very important and essential method for acquiring
«habits» and knowledge:).

Ibn Khaldun’s wide experience as a diplomat, traveller, and wri-
ter, his participant observation of the nomadic life, and his first hand
knowledge of urban life which «was still going on before his eyes»,
have contributed to his emphasis on the significance of direct
observationgs. Here and there in the mugaddimah, he specifically
refers to his own personal observation of social eventses). Confident
of his accurate observation, he occasionally remarks about his own
works: «Upon careful examination this will be found to be correct»s)
and «confirmed by direct observation»s).

Some writers believe that Ibn Khaldun’s field of observation is
limited to the Arabs and the Berber of North Africa, and that his
generalizations cannot be applied to other people of the worldg.
Nour also talks about «the elements of ‘ Islamic provincialism’» ) in
Ibn Khaldun’s thinking. First of all, Ibn Khaldun’s data were not li-
mited to the Arabs and the Berbers of North Africa. The data en-
compassed the Syrians, the Persians, the Greeks, the Romans, the
Turks, and otherss.

Second, Ibn Khaldun’s data extended beyond the non-Islamic
peoples, such as the Jews, the Christians, and the Zoroastriansss. 1bn
Khaldun used, especially in his Ibar, «an abundance of evidence
from such variety , diversity, and multiplicity of sources, Muslim,
Christian, and Jewish»@y. As Fischel points out:

Particularly characteristic is the integration and combina-
tion of all these different sources without regard to their au-
thors’ religious or ethnic affiliations, putting them all on an
equal footing and correlating them amongst each other. He
did not follow any of his sources uncritically, and always com-
pared them with each other, verifying their statements very
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sociology; Chapter Three with political sociology; Chapter Four with
urban sociology; Chapter Five with economic sociology, including
occupations and professions; and Chapter Six, to an extent, with
sociology of knowledge.

Because of the variety of topics with which this new science of
social organization deals, it is, in one way or another, related to other
social sciencesis). However, social scientists, especially historians,
«neglected the importance of change over the generations»en, includ-
ing changes in «customs and sectarian beliefs». As a result of its
emphasis on the causes of change and variation «within religious» and
other social groups, the Mugaddimah «has become unique, as it con-
tains unusual knowledge»e). The Muqaddimah is also unique for its
emphasis on verifiable information. It will soon be seen that the goal
of ilm al- umran is the «formulation of the laws of society and social
change»«2), that is, to collect and analyze data on social phenomena
systematically, in order to arrive at precise generalizations «fitting
societies of different times and places»ey. These laws while not as
rigid as those of natural sciences, «are sufficiently constant to cause
social events to follow regular, well-defined patterns and
sequences»es. These social laws «operate on masses» and cannot be
significantly influenced by isolated individual casesss). «When Ibn
Khaldun speaks of science ( ilm), he does not mean knowledge in the
rough , but that certain and systematized knowledge which to us is
science-not Wissen, but Wissenschaft»ss).

Methods

Applying the major characteristics of science to Ibn Khaldun’s

ilm al-umran, we find that his science is:

1- Theoretical: Throughout Ibn Khaldun’s works, especially the Mu-
gaddimah, are «many sociological generalizations»¢n. He «lays
much greater stress than most Muslim writers upon the inevitable
working of cause and effect as ’'natural law’»«s). What «is vitally
important to his systematic procedure was not the mere discovery
of the cause and effect analysis. What is striking in the muqaddi-
mah is that no polarization of cause or effect could be found»es).
Unlike St. Augustine and some Muslim thinkers, he does not
«appeal to God as an explanatory principle underlying the whole
of history»o).
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trate into these problems in greater detail» than he did.

A person who creates a new discipline does not have the
task of enumerating all the individual problems connected
with it. His task is to specify the subject of the discipline and
its various branches and the discussions connected with it. His
successors, then, may gradually add more problems, until the
discipline is completely presentedis.

Ibn Khaldun did specify the subject matter of the new science,
al- umran, which means «social organization», «civilization»esz, «hu-
man association»ey, «culture»sy, or «social life»iss). There is no pre-
cise translation for the term al- umran. Although «social organiza-
tion» and «civilization» come very close to the original term, only the
former will be emphasized throughout this study. It is interesting to
note that this is also the case of «sociology». Something of the growing
pain of sociology is reflected in the definitions of the discipline.
Sociologists broadly define sociology as the science of society. Other de-
finitions cite the discipline’s corpus as «social institutions», «social sys-
tems», «social action», «<human relationships». «social processes». «so-
cial interaction», «group structure», «social groups», «social behavior»,
collective behavior», «social phenomena», and the likeso.

Ibn Khaldun also specified the various branches or areas of his
new science. They fall «naturally under six chapter headings» which
he arranged «in an orderly way:»s):

1- On human civilization in general , its various kinds. and the
portion of the earth that is civilized.

2- On desert civilization, including a report on the tribes and
savage nations.

3- On dynasties, the caliphate, and royal authority, including
a discusston of government ranks.

4- On sedentary civilization, countries, and cities.

S- On crafts, ways of making a living, gainful occupations, and
their various aspects. And

6- On the sciences, their acquisition and study.es.

Using present sociological terminology we can say that Chapter
One deals with human or social ecology; Chapter Two with rural
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Ibn Khaldun’s New Science.

Ibn Khaldun himself was well aware of his accomplishment. He
thought of his work the mugaddimah as an «independent science»s),
sui generis, dealing with human social organization. He called his sci-
ence ilm al -umran, which has its own peculiar object, that is, human
civilization and social organization. Ibn Khaldun adds:.

It also has its own peculiar problems-that is, explaining
the conditions that attach themselves to the essence of civi-
lization, one after the other. Thus, the situation is the same
with this science as it is with any other science, whether it be a
conventional or an intellectual one.

It should be known that the discussion of this topic is
something new, extraordinary, and highly useful. Penetrating
research has shown the way to itw.

The sicience of umran is different from other sciences. It is, for
example, not politics, because politics is concerned with the adminis-
tration of state «or city in accordance with ethical and philosophical
requirements, for the purpose of directing the mass toward a be-
havior that will result in the preservation and permanence of the hu-
man species»ws).In a way, ilm al-umean «is an entirely original science.
In fact, I have not come across a discussion along these lines by
anyone»w. Ibn Khaldun believes that he was inspired by God who
led him «to a science» whose truth he ruthlessly sets forth.

If I have succeeded in presenting the problems of this
science exhaustively and in showing how it differs in its va-
rious aspects and characteristics from all other crafts, this is
due to divine guidance. If , on the other hand, I have omitted
some point, or if the problems of this science have got con-
fused with something else, the task of correcting remains for
the discerning critic, but the merit is mine since I cleared and
marked the wayo.

This viewpoint was also emphasized on the last page of his Mu-
gaddimah. In his «concluding remark», Ibn Khaldun stated that
perhaps some other later scholars with« a solid scholarship, will pene-
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sociological theories of progress must be founded upon this
fundamental law. (6) The practical conditions of social life,
and not supernatural sanctions, must be made the basis of a
new secular morality; and increased happiness for mankind
must be realized through a transformation of the present
social order rather than in heaven. (7) This transformation
requires a new industrial organization, a new social and
political system, and a union of Europe in a new fraternity,
Le Nouveau Christianisme. One who is familiar with
Comte’s system need not be told that all that remained was
for him to expand and systematize the outlines laid down by
Saint-Simon, and the best critics agree that such was the
primary contribution of Comte to sociology .

2- IBN KHALDUN

Sociology texts, including those designed for classrooms, normal-
ly do not mention Ibn Khaldun’s , or for that matter any Arabic-
Islamic, contribution to sociology. As an example, one text devotes a
section to the «early scientific work on society», describing the works
of Plato and Aristotle as the first period of «scientific sociology»; The
second period «began in the sixteenth century with the development
of secular social thought»as). Acutally, secularization of social
thought was apparent in the work of Ibn Khaldun long before the
publication of Machiavelli’s The Prince and Hobbes’ Leviathan.

On the other hand , there are other social scientists, especially
sociologists, e.g., Pitirim A. Sorokin, Ludwig Gumplowicz, Harry
Elmer Barnes, and Howard Becker, whose writings emphasize the
Arabic contribution to the field of sociology. Sorokin considers Ibn
Khaldun’s Mugaddimah «the earliest systematic treatise both in
sociology and in rural-urban sociology», and that Ibn Khaldun was
«certainly» not only «one of the founders of sociology (as well as of a
scientific history)»w.e, but «possibly more than anybody else, is he
entitled to be regarded as «the founder qf rural-urban sociology»w.
Ibn Khaldun has been called «the father of sociology», «the founder
of sociology», and a «sociologist»u2. Ibn Khaldun’s «new science» is
«something essentially new»us), and provides «evidence of his
modernity»s. This is especially demonstrated in his study of societal
phenomena in the attempt «for the first time» to formulate social
lawsss).
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Sociology, therefore, must forge the tools by which to grasp this real-
ity. «If much has been done about that before Comte, very little has
been done by him»is). As Becker and Barnes have repeatedly indi-
cated, there is extremely little in Comte’s theoretical work that can
be termed original. His major contribution was to provide systematic
form to some of the somewhat incoherent doctrines «current» in his
time. «As a matter of fact, Comte was greatly behind the scientific
achievements of his age in many ways... and quite failed to absorb
many of the most important developments of the period which have
since centered into sociological thought»ae) .

Comte’s intellectual debt to Aristotle, Saint-Pierre, Montes-
quieu, Condorcet, and Saint-Simon leads us to the often debated
question of Comte’s originality. Specifically, his intellectual rela-
tionship with Calude Henri de Saint-Simon (1760- 1825) demands
some explication. Saint-Simon is considered a utopian social thinker
‘who believed that the welfare of humanity required the reorganiza-
tion of human society, including the means of production. His work
of 1813, Mémoire sur la Science de I’home, Published in 1859, speci-
fied the positive program, long before Auguste Comte became his
secretary. Their collaboration (1817- 1823) resulted in their treatise,
Plan of the Scientific Operations Necessary for the Reorganization of
Society. Soon after the publication of this work, their partnership was
dissolved. «By 1830, Comte had quarrelled violently with the St.-
Simonians, and tried to suppress all evidence of the great influence
which St.-Simon had had on his thought.»s». Saint-Simon’s fun-
damental doctrines include:

(1) Science must be distinguished from art in all depart-
ments of knowledge. (2) The sciences must be classified in the
order of thier increasing complexity, and a new science- La
science politique- should be put at the head of the hierarchy.
(3) This Science politique must be based on the solid induc-
tions of history and observation, and must be animated by the
conception of development and progress. (4) The general law of
progress is that formulated by Turgot and Burdin-namely, the
law of the three stages of the psychological evolution of the race:
the conjectural, the «miconjectural», and the positive. (5) All
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effect this object by special modes of instruction and education»s).
Positivism has three divisions: (1) Philosophy of the sciences; (2)
sicentific religion and ethics; and (3) positive politics, «aiming at the
suppression of war and the formation of the Commonwealth of Euro-
pean States»cn. Comte’s positivism’s motto is: «Love the Principle;
Order the Basis; Progress the End. Morally its formula is: Live for
Others»es. This part of positivism saddened John Stuart Mill to the
extent that he was prepared to weep «at this melancholy decadence
of a great intellect». Comte’s writing is approaching mysticism. He
«was not content to be merely a scientist»zs). He held that the main
practical value of sociology was to apply it to social reformgo in order
to improve society by solving its major problems.

Static and Dynamic Sociology. According to Comte, if social
progress is to be durable and fruitful, it ought to be consolidated in
order. Here he discusses static and dynamic sociology. The former
deals with the conditions of social stability, consensus, solidarity, and
order. Social Dynamics, on the other hand, refers to the study of
social development, social evolution, social change, and continuous
progress. Taken over from biology, the two concepts are interrelated
and interdependent.

Evaluation. Although, according to Comte, sociology is a science
of society, he never defined the conception of society. Only briefly
did he elaborate on the organismic concept of sociology. His «theory»
of society was a «mixture of family ethics , theological dogmas, and
economic arrangements with politics»a). Moreover, his distinction
between society and state was vague; he made no clear distinction
between sociology and political science. «He seems to regard sociolo-
gy as the perfected political science of the future». Political science
«was that part of his sociology which was concerned with the history
of the state and the thcory and practice of its organization»:a.
However, he was able to differentiate sociology from the «older poli-
tical philosophy dominated by metaphysical doctrines»as.

Tonnies believes that «Comte’s sociology almost immediately
turned into philosophy of history.... The multitude of labels, despite
their terminological variation, reveals his lack of a clear scientific
conception»ay. For Tonnies, the foremost task of sociology is to
study «The reality of social life» and not to put up a social ideal.
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As a science, sociology must be emancipated from theological
and metaphysicial conceptions so that it may discover «the laws which
regulate phenomena in all conceivable cases»ey. It is, then, a predic-
tive science. It may be «the least precise of all fundamental sciences»,
but it is not the least certaine. That is, social laws are less rigid than,
say, biological laws. This fact should not undermine the scientific sta-
tus of sociology since biological laws were less rigid than laws of phy-
sics. Sociology needs the positive method, which does not have to be
identified with the use of quantitative techniques such as those deal-
ing with statistics and mathematics. To study social phenomena, four
methods may be used: observation, experiment, comparison, and his-
torical procedure.

Observation employs the physical senses. Experiment refers to
controlled observation. Comparison, e.g., between societies, social
groups within the same society, or even between human beings and
animals, is always useful. And historical techniques are also useful.
To understand the present, one must know the past. «The dead gov-
ern the living. The men and women of any society are not only flesh
and bones, subject to the laws of matter; but they are also bearers of
a social heritage, and thus subject to the law of history»cs. However,
a number of undocumented inferences from historical events can be
detected in Comte’s writings.

Although Comte did not utilize sophisticated empirical social
research, Thorns believes that the legacy of Comte to sociology lies
more in his methods than in the substance of his work, especially in
his willingness and desire to create a new sciencees. Comte’s positiv-
ism maintains that concepts and methods used in the natural sciences
can be applied to social phenomena; hence his emphasis on objective
knowledge which can be verified. As we shall see, these ideas were
found in Islamic and Western philosophy long before Comte empha-
sized the term «positivism»(s).

Positivism and Reform. «Positivism» was not only a «science», it
was also a «religion for humanity», by which Comte aimed at a com-
plete reorganization of human society. As Bridges argues: «Positiv-
ism is a scientific doctrine which aims at continuous increase of the
material, intellectual, and moral well-being of all human societies,
and in particular of the societies or nations of Europe. It seeks to
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11- THE FOUNDING «FATHER» AND
GRANDFATHER OF SOCIOLOGY

The question of when sociology emerged has engaged the minds
of many writers. There are three views: (1) that sociology, as Small
puts it, could not and did not emerge in isolation from other related
social sciences which faced and solved some of the most crucial
«problems of sociology before Comte gave it a name»; (2) that, as
Giddings points out, «a new and definitely sociological type of
approach to the study of social phenomena was ’predicted’ if not cre-
ated» by Comtens, and (3) that sociology did not emerge before the
fourth quarter of the nineteenth century, and that it «as a clearly
defined, independent social science is only today coming into exist-
ence». This third view does not ignore the contributions of the early
thinkers, including those of the Middle Ages, to the history of the
sciencede).

Since the first two views are predominant, the major contribu-
tions of Comte and Ibn Khaldun are now presented.

1- COMTE

Auguste Comte (1798- 1857) is generally acknowledged as «the
father of sociology», or «the father of modern sociology»i7.

Comte defined sociology as an abstract science «of society»us),
«of social phenomena»qy. Specifically, it is «a generalizing science of
social order (or structure) and social progress (or dynamics)»co. The
concept of «social phenomena» is similar to that of «culture» as used
by sociologists and cultural anthropologists.
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represents that era, we had to reassemble Ibn Khaldun’s contribu-
tions out of bits, here and there in his Mugaddimah. This should not,
however, prevent us from selecting the segments that appear relevant
at the present time. The rationale: If some of his ideas seem modern,
then we should not hesitate to compare them with recent writings. In
this case, neither are Ibn Khaldun’s ideas exaggerated nor are modern
writings belittled. One major task of the sociologist is to identify the
similarities in different events at different times. It is through this
approach that one can arrive at verifiable information which may
serve as grounds for prediction. That is, if some of Ibn Khaldun’s
ideas help us to formulate accurate (scientific) theory about human
social organization, then we ought not ignore them. In science, the
connections between the different stages of its development are not
overlooked.

Contemporary sociologists consider Auguste Comte, Herbert
Spencer, Georg Simmel, and Max Weber sociologists. However,
Comte used «society» and «humanity» interchangeably; and his writ-
ings , as we shall see, are regarded as «dogmatic». «Like Comte,
Spencer was essentially a philosopher»qy.In the chapter on «The Scope
of Sociowogy» in his Study of Sociology, Spencer «covered completely
the field now generally alloted to political science»u». Simmel also
«was primarily a philosopher whose interests were not at all confined
to the problems of society»us. And, in one of his publications, Max
Weber considered himself a «political economist»as. While we dis-
cover that some of the «fathers» and «the pioneers» of sociology are
not sociologists, we also discover that some six centuries ago Ibn
Khaldun declared that he had found «the science of human social
organization», which is independent from philosophy, political scien-
ce, and other disciplines, and which is very much equivalent to what
we now call sociology.
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It takes critical insight to sort out the hidden truth; it takes
knowledge to lay truth bare and polish it so that critical in-
sight may be applied to its).

This study follows none of the above four categories. It docs not
indiscriminately praise everything Ibn Khaldun wrote in his Muqaddi-
mah, nor does it criticize his whole work in a few dogmatic state-
ments. The present work endeavors to present and evaluate lbn
Khaldun’s ideas objectively . We refrain from assigning any idea to
him that is not found in his work; such an activity is unethical and
unprofessional. Objectivity then is maintained throughout this study.

Several writers believe that Ibn Khaldun was the first to lay
down the foundation of what we call sociology today, and accordingly
he is «the first sociologist» and «the father of sociology». However,
none of these writers presented a detailed explanation to convince
their readers of Ibn Khaldun’s contributions. A detailed. comprehen-
sive, and documented study is needed. It is hoped that the present
work will satisfy this need. Our arguments throughout the study are
based on two points: (1) that Ibn Khaldun himself realized that the
had established a new science; and (2) that this science is relevant
even at the present time.

Ibn Khaldun was aware that he had founded a «new, extraordin-
ary, and highly useful»« science dealing with human social organiza-
tion. It is «an independent sciencesy», sui generis. As he put it, «In a
way it is an entirely original science. In fact, I have not come across a
discussion along these lines by anyone»w.

The present treatise will demonstrate that large portions of Ibn
Khaldun's contributions are quite relevant todayw, and that his very
language differs little from that of modern and contemporary
sociologists. We admit that some of the data in Ibn Khaldun’s Mu-
gaddimah are not related to his new science. The same is true of
Comte’s Positive Philosophy which contains large sections unrelated
to sociology .

Ibn Khaldun belongs to the fourteenth century and must, there-
fore, be seen against that background. Because his style of writing
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I- INTRODUCTORY REMARKS

Published works on Ibn Khalduna may be classified into four
categories: (1) the very «pro», which glorifies Ibn Khaldun’s Muqad-
dimah as an intellectual miracle- an inexplicable stroke of genius,
without which «nothing would be left in the Arabic heritage that de-
serves to be called a science or a social study»e; (2) the extreme
«con», which declares that Ibn Khaldun did not make any contribu-
tion to our knowledge and that his Mugaddimah «is a curiously
twisted, grand misconception of the historical processa)»; (3) the «en-
cyclopedic», which gives no judgment- Ibn Khaldun’s work speaks for
itself; and (4) the overexaggerated,which attributes to Ibn Khaldun
ideas and theories which he never madew).

Ibn Khaldun reminds us that, with the exception of the third
category, the writings representing the other categories are undesir-
able or objectionable. As he stated:

Little effort is being made to get at the truth. The critical
eye, as a rule, is not sharp. Errors and unfounded assump-
tions are closely allied and familiar elements in historical in-
formation. Blind trust in tradition is an inherited trait in hu-
man beings. Occupation with the scholarly disciplines on the
part of those who have no right is widespread. But the pasture
of stupidity is unwholesome for mankind. No one can stand
up against the authority of truth, and the evil of falsehood is
to be fought with enlightening speculation.

The reporter merely dictates and passes on the material.
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ABSTRACT

Although the study of human society is an ancient one, not until the fourteenth century
did more realistic and positive views of society appear. This is specifically true of the
Khaldunian sentiment for objectification of social organization and social change. Unlike
many published works on Ibn Khaldun, this study does not simply declare, without convincing
evidence. that |pn Khaldun was the first sociologist.

The purpose of this study is to show in detail and with enough evidence: (1) that it was
Ibn Khaldun who first laid the foundations of what came to be called sociology; and (2) that
his “science of human social organization™™ yielded major contributions to sociological
thought that can be easily and readily compared with classical and modern sociclogical
writings.

This short study could not possibly cover all Khaldunian social thought. As a result.
special emphasis has been placed on Ibn Khaldun's concept of ‘ ILMal-Umran” and its
striking similarity to Auguste Comte's "‘sociology . Ibn Khaldun's methods which consisted
of careful and comprehensive observation, use of historical documents. and comparison
were the very methods used by Comte and the other “'pioneers’ of sociology and ''masters’
of social theory. Another part of this study stresses Ibn Khaldun's ideas on society. culture.
socialization, and social control. His contributions are compared to those of well-known
classical and modern sociologists.

Some of Ibn Khaldun's fourteenth century generalizations may not be applied today. He
himself was aware that "'social conditions do not persist in the same manner.” Nevertheless,
much of his characterization of the social, including urban, life is relevant at the present time.
Some of his ideas anticipated some of those of the classical and modern sociological
thinkers.






«A person who creates a new discipline does
not have the task of enumerating all the indi-
vidual problems connected with it. His task is to
specify the subject of the discipline and its va-
rious branches and the discussions connected with
it. His successors, then , may gradually add more
problems, until the discipline is completely pre-
sented».

Ibn Khaldun
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