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Abstract

During and after the 1820s, the ideas “progress” and “civilization” gained extensive use in Arabic and evolved as comprehensive concepts. “Progress” purveyed the power of movement, and “civilization” provided the aspired-to, imagined future. The most pivotal use of “civilization” was in the context of the establishment of a new form of legitimacy that was used to justify new institutional practices, new social and political values, and new customs. Departing from Rifāʿa al-Ṭahṭāwī’s early theorization of “civilization” in the late 1820s, the discussion in this article will track how the medieval Arabic conceptions of “civilization” influenced his theory, elaborating on the course and transformation of “civilization” over time. In that sense, the article will trace the semantic prehistory of the modern concept through mapping the semantic use of words such as tamaddun, ʿumrān, taḥaḍḍur, and tamaṣṣur, all of which embed different aspects of civilization. What are the sources that al-Ṭahṭāwī used in constructing his concept of civilization? Is this idea imported, in its entirety, from the French context? In answering these questions, the article will focus on a diachronic analysis of “civilization” and will seek to uncover its historical layers in al-Ṭahṭāwī’s works, which intertwined classical Greek, Hellenistic, Arabic, and modern European traditions.
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1. Introduction

Since the publication of Edward Said’s Orientalism and the transition of the subject of representation to the center of historical inquiry on the Middle East, “civilization” has been widely perceived as a signifier of colonial modernity and Westernization. The hierarchical dichotomy between higher and lower models of human association that this concept conveys metamorphosed into West/East and secular/religious (or traditional) representations in the historiography of the nineteenth century. The hierarchy generated between what is considered non-Western and Western was used to highlight the discontinuity between premodernity and modernity. In the context of nineteenth-century Ottoman and Arabic scholarship, the inquiry in this direction opened a new field of research that deconstructs the Western impact on the region by developing new analytical devices such as Ussama Makdisi’s “Ottoman Orientalism” and Selim Deringil’s “borrowed imperialism".
 Among many, the discontinuity between the premodern (the indigenous traditions) and the modern (the Western) is emphasized. Modernity is presented as a Western phenomenon that extended to the rest of the world during a period of colonization.

This article focuses on only one component of this paradigm, addressing the question of continuity or discontinuity with premodernity in the use of the concept of “civilization” in the works of the prominent nineteenth-century Egyptian scholar Rifāʿa al-Ṭahṭāwī. al-Ṭahṭāwī’s relevance to the proliferation of “civilization” in nineteenth-century Arabic is twofold. He is among the earliest, if not the first, to use tamaddun to indicate civilization in the modern sense of the word. Furthermore, through the positions he filled in the Egyptian bureaucracy, especially those related to translation, the development of print culture, and the shaping of a modern curriculum for the state school system, he contributed significantly to the proliferation of terminology that expresses many aspects of the modern political and social experience.
 

al-Ṭahṭāwī had been exposed to the French concept of civilisation during his trip to Paris between the years 1826 and 1831, both through the texts he read and translated and through his encounters with French scholars.
 Thus, for instance, in a speech that Edme-François Jomard, editor of the famous Description de l’Egypte, gave to the Egyptian student delegation in Paris in July 1828, he portrayed the mission of the Egyptian group as “civilizing the East” (tamdīn al-sharq), renewing of the homeland (tajdīd al-waṭan), and enlightening the East through the light of reason (nūr al-ʿaql).
 This idea of civilization was of central importance for the spiritual and intellectual meaning of the Egyptian education mission, and it later became a key concept of the discourse on renewal and progress in Egypt.
 This encounter suggests, allegedly, the trajectory of these ideas from French to the sociopolitical discourse in Arabic. 

The French influence on this concept was indicated by many historians who discussed al-Ṭahṭāwī’s idea of civilization. Muḥammad ʿImāra argues that this categorization and grading of civilizations replaced the premodern, classical view of dār al-kufr (abode of war) and dār al-Islām (abode of Islam) that was common among premodern Muslim scholars.
 Thus, tamaddun and its antithetical meanings indicated a secularization of these theological categories under the influence of Westernization. This secular concept was a product of Western modernity, not of an earlier time. In his masterpiece, Albert Hourani presents a similar approach, in which he analyses “Arabic thought” in the light of Europe’s “liberal age". He argues that al-Ṭahṭāwī believed that “human welfare consists in the creation of civilization, which is the final worldly end of government; that modern Europe, and specifically France, provides the norm of civilization … and that they [the Muslims] could and should enter the main stream of modern civilization, by adopting the European sciences.”
 In a recent publication, Peter Hill discusses the sources of al-Ṭahṭāwī’s concept, presenting a broader picture. When the Arabs came in contact with the European concept of civilization, “they were concerned with ‘placing’ themselves in similar terms.”
 Through comparisons with al-Ṭahṭāwī’s French geographical sources, Hill presents al-Ṭahṭāwī’s unique concepts, while shedding very limited light on his local Arabic sources.
 

While the influence of the French texts on al-Ṭahṭāwī’s work is undisputed, very little effort has been made to uncover the influence of the pre-nineteenth-century texts on his concept of “civilization". Recent studies have made great efforts to uncover the influence of the pre-nineteenth century and classical heritage on the sphere of ideas of the nineteenth century. Ahmed El Shamsy, who focuses on the interest of nineteenth-century intellectuals in the classical Arabic past, argues that these scholars “were not, as is often assumed, rejecting the Arabo-Islamic intellectual tradition wholesale in favor of an imported modernity.” Instead, they drew on the classical heritage in order to use it as a “foundation of an indigenous modernity".
 Among the pre-nineteenth-century authors, many historians point to the influence of Ibn Khaldūn (sedentary versus nomadic lifestyle) on al-Ṭahṭāwī’s work and on his concept of civilization.
 Aside from that of Ibn Khaldūn, the influence of other pre-nineteenth-century authors is almost unknown to scholarship. 

This article seeks to place al-Ṭahṭāwī’s concept of civilization in the context of pre-nineteenth-century Arabic literature through a retrospective examination and analysis of the Arabic traditions that al-Ṭahṭāwī certainly drew upon when he translated the French “civilization” into Arabic: beginning with his use of this concept in the early nineteenth century, I trace its history back to the pre-nineteenth-century Arabic sources. I employ “civilization” as a heuristic device to uncover imagined hierarchical structures and forms of human association that were used for the exclusion and inclusion of groups. These meanings are explored through onomasiological approach that is used to map the historical semantics of words such as tamaddun, ʿumrān, taḥaḍḍur, and tamaṣṣur, each of which embeds a variety of aspects of civilization. 

In his works al-Ṭahṭāwī surveys geography books written in Arabic, including the works of tenth-century geographers Abū l-Ḥasan al-Masʿūdī (d. 956) and ʿAlī Ibn Ḥawqal (d. 977) and twelfth-century geographer al-Sharīf al-Idrīsī (d. 1165). He also mentions ʿOmar b. al-Muẓaffar Ibn al-Wardī (d. 1349) and Imād al-Dīn Abū l-Fidāʾ (d. 1331),
 historians of the fourteenth century, and Ibn Khaldūn, whose work receives special attention. In addition, he mentions two philosophers: Abū Naṣr al-Fārābī (d. 950) and Abū ʿAlī Aḥmad Ibn Miskawayh (d. 1030).
 These sources will be explored after presenting some aspects of al-Ṭahṭāwī’s concept of civilization. 

2. Aspects of al-Ṭahṭāwī’s Concept of Civilization

In his Takhlīṣ al-ibrīz fī talkhīṣ Bārīz (The Extraction of Gold in Summarizing Paris), which was published in 1834 after his famous trip to Paris, al-Ṭahṭāwī presents three categories of “degrees of mankind”: people who are cultured, refined, settled, civilized, and who have attained the highest degree of urbanization; barbarians; and wild savages.
 
This early modern use of “civilization” as a universal method for classifying ethnic groups according to a civilizational scale was signified primarily by the word tamaddun. In al-Ṭahṭāwī’s works tamaddun took many forms, and it indicated the quality of collective cooperation as a condition for civilized life.
 In the nineteenth century, the semantic field of tamaddun was significantly extended, and it was used to describe the experience of modern life and its manifestations in all fields, including technology, industry, transportation, and an urban lifestyle. The concept preoccupied al-Ṭahṭāwī, who dedicated a few works to it in which he refined tamaddun. His book Manāhij al-albāb al-miṣriyya fī mabāhij al-ādāb al-ʿaṣriyya (The Paths of Egyptian Minds in the Joys of Contemporary Manners), published in 1869, focuses on the conditions of civilization and its global history. In his book al-Murshid al-amīn li-l-banāt wa-l-banīn (The Trusty Guide for Girls and Youths), published in 1873, he focuses on education, relying on the premise that education is the most important prerequisite for tamaddun. In both works he strives to “extend the circle of civilization” (tawsīʿ dāʿirat al-tamadduniyya) of Egypt.

Toward the end of his career, al-Ṭahṭāwī argued that the two most important methods for obtaining the “perfection of tamaddun” are via the refinement of ethics through religion and human virtue, and the common good (manāfiʿ ʿumūmiyya). The last category includes the development of knowledge and sciences, of education, and of the practice of commerce, industry, and agriculture. These methods would promote society (jamʿiyya), making it more advanced in relation to the primary natural state, and bring happiness (saʿāda) to “the believers". al-Ṭahṭāwī presents two forms of tamaddun: tamaddun ʿumūmī, when civilization and progress become comprehensive and include all fields, such as economy and ethics, and tamaddun maḥallī, progress that is partial or limited to a specific field. The quality of happiness is related only to the first form (the comprehensive tamaddun).

The use of tamaddun in al-Ṭahṭāwī’s work entailed ideological and practical convictions such as the belief in the positive quality of openness to other cultures. al-Ṭahṭāwī argues that openness, travel, and interaction with other cultures are important for learning and acquiring knowledge, phrasing this idea as follows: “Human interaction is a magnet for benefits” (al-mukhālaṭa maghnāṭīs al-manāfiʿ).
 Cultural interaction is an important condition for a comprehensive civilization (tamaddun ʿumūmī) because some nations are more advanced than others in certain fields. Tolerance of strangers and cultural differences, in that sense, is essential for the perfection of tamaddun. This is one of the ways in which al-Ṭahṭāwī articulates his ethical thought and his attitudes toward the question of which local customs to keep and which to abandon. From his point of view, religious fanaticism (taʿaṣṣub) of kings is a bad quality because it suppresses freedom and interrupts the process of obtaining public benefits and perfection.

The previous example shows how al-Ṭahṭāwī’s ethical thought was influenced by the rise of utilitarianism—he believed that the beneficial aspect of any action is a standard of right and wrong. Thus, he argues that military expansion has a positive impact on all nations because it opens the world’s societies to the act of perfecting civilization.
 He depicts international commerce (tijāra khārijiyya) in the age of colonialism as “progressive action” (ḥaraka taqaddumiyya), referring to the development of industry in the colonies (industriyya qūluniyya).
 In that sense, tamaddun is a concept of power: it was used by the “civilized nations” to justify controlling others.
 The extension of tamaddun, al-Ṭahṭāwī argues, could bring greater peace and justice to the world’s nations.
 
Medieval Theories of Human Associations and Their Classification 
The argument that tamaddun challenges the medieval theological concept of dār al-ḥarb/dār al-Islām, as presented by ʿImāra, is based on the very common view that there was a sharp shift between the Middle Ages,
 as a period dominated by religious worldviews, and modernity, as a period of secularism. Was religion the only lens through which medieval scholars viewed the imagined boundaries between groups? 

With the ninth century, there began a period during which Arabic culture produced geographical works on ethnography that describe the distribution of populations around the known world. These works enable us to extract historical meaning regarding the imaginary of space and the perception of differences between groups. Arabic writing on geography was deeply influenced by pre-Islamic knowledge. In general, authors writing in Arabic adopted Aristotelian and Ptolemaic theories of geography and cosmology, in which the Earth stands at the center of the universe (the geocentric model).
 

The idea that these medieval authors held in common regarding human associations and their grading, ranging from “civilized” to “savage” conditions, was influenced by the natural-ecological concept taken from the notion of humoral medicine. The inhabited world (ʿumrān) was thought to consist of seven zones (aqālīm, sg. iqlīm from the Greek klimata), divided according to climate. This concept became common in Arabic after some works by Galen (d. 210) were translated into Arabic by the Christian Abbasid translator Ḥunayn Ibn Ishāq (d. 873) and his followers during the ninth century. Ḥunayn translated about 129 of Galen’s works. In his Jawāmiʿ kitāb Jālīnus fī al-mizāj ʿalā raʾy al-iskandarāniyyīn (Alexandrian Summary of Galen’s Book on Temperament), Galen argues that there are two kinds of temperament, temperate and intemperate, and that these two have subdivisions. The temperate, the ideal, is a result of the balance of the four qualities of dryness, humidity, heat, and cold.
 

According to this line of thought, civilizations existed mainly in places where the local ecology permitted a balance between the basic somatic humors of blood, phlegm, bile, and black bile—which were associated with the qualities of dryness, humidity, heat, and cold. If one of these qualities was missing, or if there existed excessive cold or heat, the result would be an unbalanced temperament that would lead to an incomplete or nonexistent ʿumrān. This particular ecology existed in the far southern and the far northern zones, where the climate did not preserve the kind of balance necessary for civilization, though optimal conditions did exist in the central zones, especially the third and the fourth zones, which included most of the eastern and southern Mediterranean lands and parts of India and China. The Arabic words used to indicate this intrinsic relationship between ecology-geography-biology and culture were iqlīm, which combines the meaning of climate and zone, associating natural with cultural qualities; mizāj, which means temperament; and ṭabʿ, natural disposition. All three terms embedded an association between nature (ṭabʿ in Arabic is derived from the same root of ṭabīʿa, nature) and cultural qualities. High civilizations and biologically temperate nations, according to this concept, existed in the more central regions of the globe, the optimal place for cultural life.

Galen’s works were widely influential among adherents of philosophy, especially those who practiced medicine. The relation between these two fields in the Middle Ages was, however, integral: syllogistic reasoning was part of “philosophical medicine,” and Galen’s humoral theory, especially as it related to anatomy, was influenced by Aristotelian philosophy.
 Galen’s influence manifested in the responses that his work received in Arabic. Abū Bakr al-Rāzī (d. 925), the most respected medical authority in the Abbasid era, physician and skeptic philosopher, wrote al-Shukūk ʿalā Jālīnūs (Doubts about Galen), a critical book engaging with Galen’s medical and philosophical ideas. Other than this title might suggest, al-Rāzī had a great deal of respect for Galen. He wrote that “when Galen and Aristotle agree on idea, that means it’s the truth,” and he was convinced that Galen had written the most important book “after the Qurʾān".

The theory of the seven zones was adopted by all the medieval authors that al-Ṭahṭāwī listed, but the influence of Galen’s ideas on the relation between biology, climate, and the mental characteristics of nations was not always utilized or emphasized to the same degree. In his universal history, the Arab Abbasid historian al-Masʿūdī assumes that one third of the world consists of inhabited regions (ʿumrān maskūn), one third is uninhabited regions such as forests, and the remaining third is covered by water. The world, in his work, is divided into seven zones that were directly influenced by the seven celestial bodies (Jupiter, Saturn, Venus, Mercury, Mars, the Moon, and the Sun) and their astrological significance.
 
In his work Galen uses the term mizāj (temperament) to depict the character of ethnic groups. The central regions of the world have the most balanced temperament and are described as “the heart” because the heart is the most noble organ in the human body. The king of Iraq (the Abbasid caliph), he argues, is the most important king in the world. The color of these regions’ people is temperate (between white and black), and these areas are under the influence of the Sun.
 The noblest temperaments (afḍal al-amzija) are found in Iraq, and there lived nations having perfect characteristics (umam dhawū kamāl), reason (ʿaql) and knowledge (ʿilm).
 The connection between climate, health, and temperament is consistent: in Bilād al-Shām live the most honorable creatures and believers, and it is a place of wealth and conflicts (fitan);
 Yemen is a place that weakens the body; Egypt is a hot place that is full of evil, deception, and humiliation (dhull); Hejaz is a place of poverty that makes the body thick; and the Maghrib makes the “natural disposition savage” (yūḥish al-ṭabʿ).
 Topography has a deep influence on the ethics of nations: the Kurds, for instance, live in mountains and valleys and are therefore rude, and their ethics, intemperate.
 
Ibn Ḥawqal, a Muslim geographer born in Upper Mesopotamia, used similar concepts of iqlīm and ṭabʿ that embraced the idea of the seven zones, but he was less dedicated to the natural and biological interpretation of the impact of temperament. Climate was therefore not the only factor involved in defining the zones. He begins his account with diyār al-ʿArab (regions of the Arabs), considering it “one region” that falls in the central latitudes of the Earth because it contains Mecca and Medina. Despite the idea that the Arab regions are in the center, he agrees with al-Masʿūdī that the “most excellent” (aḥsanahā) and the most inhabited (aʿmarahā) is the kingdom of Iran (mamlakat Īrān), considering Babylon (Iraq) to be part of it. His work is focused on bilād al-Islām and its boundaries, more than any other region.

al-Idrīsī, who served under Roger II of Sicily and compiled one of the most important works on universal geography written in Arabic during the Middle Ages, also embraced a geographical conception of the world’s zones.
 His work, however, places less emphasis on Galen’s interpretations (although he read Galen’s work and used it extensively) than does al-Masʿūdī’s.
 Abū l-Fidāʾ, prince of the Ayyubid dynasty and ruler of Hama, and Ibn al-Wardī, an Arab historian and geographer, wrote universal histories and geographies referring to all aspects of human life, including climate, history, and government. These two authors based their works on those who preceded them, including Ptolemy and al-Idrīsī, and used a concept of iqlīm that placed less emphasis on the relation between climate and temperament.
 Ibn Khaldūn also relied heavily on al-Masʿūdī, calling him “the leader [imām] of the historians,”
 and on al-Idrīsī, and he used many of the ideas that were common among the philosophers, including Galen. He argues that the central regions of the Earth are the most populated, and the fourth zone is the most temperate, especially Iraq because it is in the middle of the area, and its peoples have the most balanced characteristics (of color, ethics, and religion); hence it is “most perfect” (akmal). The closer people are to having a balanced temperament, the more human attributes they will have.
 
The philosophical, nonreligious global concept of association was not the only concept commonly used for classifying groups. Among Muslim scholars the theological concept of “the abode of Islam” and “the abode of war” as zones that were defined according to dominant social and political norms received different degrees of emphasis.
 According to Ibn Ḥawqal, there are the regions of Islam (buldān al-islām) and the regions of the infidels (buldān al-kufr).
 al-Masʿūdī—who was, in comparison to other geographers, less dedicated to these ideas—uses categories such as kuffār (infidels), jāhiliyya (which he uses as an adjective to describe groups that embrace non-monotheistic religions), and mushrikūn (polytheists) to categorize mankind according to religious beliefs. Accordingly, the Islamic norms and customs were considered to be the supreme degree of virtue and manners. al-Masʿūdī uses these negative adjectives to describe foreign behaviors such as burning bodies, burning the wives of dead men, and other customs.
 All these social habits are foreign to him, and he excludes those who practice them from having human characteristics. Thus, Muslims, even if they belonged to the same “barbarous” ethnic group, behaved differently.
 Religious affiliation had an impact on how certain groups were perceived and depicted by Muslim historians, especially with regard to normative ethical issues. al-Masʿūdī quotes historical Muslim figures and describes ahl al-shirk (polytheists) as disloyal, explaining that their treatment at the hands of the Muslims was based on humiliation (dhull): adopting Islam or paying jizya. The infidels were always humiliated by God (adhalla al-kāfirīn).
 Affiliation with a different religion or sect had a direct impact on how moral the group was perceived to be. Ibn Ḥawqal depicts the Malikis and Shiites as those who have a “rude natural disposition” (ghulẓ al-ṭabʿ), and the Jews as having the morals of pagans.
 The ethnographical description intersects in many cases with the religious: for example, the outlying regions (buldān al-aṭrāf) were thought to be characterized by infidelity (this idea will be expanded on below).
 

There was another common categorization of nations that is related to monotheistic traditions. The history and genealogy of all people was connected to three biblical forefathers, Noah’s sons Shem, Ham, and Japheth. This conviction was employed in al-Masʿūdī’s and later works.
 According to Ibn Khaldūn, this categorization was common among the genealogists (al-nassābūn). They assumed that the difference between nations is based on their line of descent: the inhabitants of the south (the region of the blacks) were considered to be the descendants of Ham, most of the inhabitants of the north were considered to be the descendants of Japheth, and most of “the temperate nations” were thought to be the descendants of Shem (living in the central area).
 These philosophical, Islamic, and biblical-racial conceptualizations of human history and human classification were often presented combined in the same text. 

3. Language of “Civilization”

The geographers and philosophers used the words ʿimāra, ʿumrān, maʿmūra, and ʿamāʾir (the plural of maʿmūra) to indicate inhabited regions (as in al-bilād al-maʿmūra, calques for the Greek word oikoumene). These words were also used to indicate signs of civilization such as buildings or land, as opposed to lands covered by water (ʿāmir wa-ghāmir),
 and were connected with theories on human association. Among the philosophers and Ibn Khaldūn, ʿumrān is the frame in which human associations exist and flourish (ijtimāʿ insānī), and the relation between ʿumrān and human association was a topic of vast interest and theorization. ʿUmrān includes many forms of association. In its sedentary form, ʿumrān was associated with settled life (ḥaḍāra). Thus al-Idrīsī as geographer uses madīna ʿāmira mutaḥaḍḍira (inhabited and civilized city) and qarya mutaḥaḍḍira (civilized village) to indicate that the inhabitants are sedentary (not nomads) and that these places fulfill all the requirements for civilized life.
 Ibn Khaldūn had a similar concept, using the terms ʿumrān al-bādiyya and ʿumrān al-ḥawāḍir to mean sedentary and desert civilization.
 

The relation between these ways of life attracted the attention of many scholars. Many depicted the relation between these words using terms of conflict. al-Masʿūdī transmits some stories on the question of who existed earlier, the “savage nations” (umam mutawaḥḥisha), those who lived in difficult environments such as the desert or mountainous regions, or those who inhabited the cities. He indicates that there are different opinions regarding the reasons for the savagery of some nations. Some have argued that the first generation to inhabit the world lived in very humble shelters such as huts and did not build cities. Some among this generation began building houses and places of entertainment. Others, al-Masʿūdī indicates, who were born after the flood in the time of Noah, lived in different places—deserts, mountains, and fertile places in which it was possible to build cities. Another narrative is related to the Arabs. al-Masʿūdī mentions that they chose the desert life because it is more honorable and healthier “for the inhabitants’ bodies … and their temperament.” They chose the pure desert over the cities that are full of “dirt, disease, and weakness.”
 The idea that the primary form of life was in the desert was used later by Ibn Khaldūn. He wrote that the bedouin “are the basis of, and prior to, cities and sedentary people.”

In the writings on the forms of human association, savagery received ample attention. The people who lived in the extremes, in the south or the north, were considered barbarous by nature. The regions of the blacks, bilād al-sūdān were places that regarded as lacking in civilization for ecological reasons (i.e., places of great dryness and heat, which is reflected in the color of the inhabitants’ skin and in their form of association). al-Masʿūdī (quoting Galen) argues that the blacks have corrupt and weak minds; thus they tend toward joy, dance, and the enjoyment of music.
 Ibn Ḥawqal excludes the regions of the blacks from his account because they are without control (muhmalūn): they have no political order or good management (siyāsa mustaqīma), no religion or manners (ādāb).
 The people who lived in these regions are described by Ibn Miskawayh as being the lowest kind of men (akhass al-nās)—close to apes—and they are described by al-Fārābī as beasts or savages (bahāʾim).
 Ibn Khaldūn indicates that the inhabitants of these regions “are not considered human beings.”
 

The phrase insān bahīmī (savage human)—which indicated creatures, including human beings, having a defective nature—was very common in these contexts. The word “savage” was infused with Aristotelian content in which “man is by nature a politikon [madanī] animal”:
 when men deviate from their social and political nature, they become beasts or savages.
 Abū l-Fidāʾ and Ibn al-Wardī describe bilād al-sūdān as “naked and uncontrolled (muhmalīn)” like the “animals” (bahāʾim).
 al-Idrīsī adds that the blacks have many children, and they reproduce “like animals (kal-bahāʾim) and do not care about anything in this world other than food or intercourse.”
 He counts isolation as another sign (and cause) of the savage life. One of the reasons for the existence of bilād waḥsha (isolated and savage regions) is that these regions are not connected to commerce and the “known nations” (al-umam al-maʿlūma).
 Connection with other nations is crucial for a civilized life. Ibn al-Wardī adds the quality of dirtiness as a sign of a savage life, providing the following example: the Galicians (jalāliqa), who live in Spain, are ignorant; they leave their clothing without washing until it is rendered useless.

Depictions of the black regions commonly included the idea that some of their inhabitants have neither political order nor social norms. The lack of social and political order and the lack of manners were perceived and interpreted against the background of religion. These regions were said to be defective both for nonreligious reasons related to nature and for religious reasons related to the inhabitants being infidels (kuffār). The ecological and theological arguments were combined: thus, al-Masʿūdī describes the inhabitants as kuffār having no religious law (sharīʿa), as well as having a corrupt temperament.
 al-Idrīsī uses the term arḍ al-kuffār, “lands of infidels,” to indicate places in Africa.
 Ibn al-Wardī and Ibn Khaldūn use the term “uncontrolled infidels” (Ibn Khaldūn quotes a ḥadīth that indicates that the color black is one of the colors of the devil),
 and Abū l-Fidāʾ uses the phrase “cities of uncontrolled infidels” mudun al-kuffār al-muhmalīn to describe regions in Africa.
 

Barbarism and savagery also have levels. In general, the farther south or north the region is, the more it is described as savage. Thus, the signs of lack of social and political order would be associated in the defective zones with inhuman customs such as cannibalism.
 Identification of these levels entailed the use of special terminology. al-Idrīsī depicts the inhabitants of Sardinia as mutabarbirūn wa-mutawaḥḥīshūn (barbarians and savages). Not all the blacks, however, were viewed as savages: the blackest inhabitants (al-zanj) are depicted as having the most radical characteristics. Ibn Ḥawqal and al-Idrīsī indicated that the closer these inhabitants were to the temperate zones, the greater were their opportunities to adopt religion, and their kings could learn and acquire the art of governance and justice (siyāsa wa-ʿadl) from those who traveled to their lands.
 Ibn al-Wardī adopted this hierarchy and argued that the blacks also had great nations, such as the Ethiopians.
 

The “savage nations” (al-umam al-mutawaḥḥisha), according to al-Masʿūdī, are the nomads, including Turkic peoples, Kurds, Berbers, and those who live in the mountains and deserts.
 The savage nations of the north include al-ifranj, al-ṣaqāliba (Slavs), al-jalāliqa (Galicians), Khazars, Turkic peoples and others (descendants of Japheth).
 All these have different kinds of organization. The desert life is the prominent sign of savagery. Thus, al-Idrīsī mentions the Arabs and the Turks as nomads who have a “harsh temperament,” who corrupt and destroy.
 Ibn Khaldūn uses this dynamic of opposites—the nomadic and sedentary lifestyles—to illustrate his theory of history on the cyclic rise and fall of dynasties (the “natural age of kingdoms”).
 Savagery, according to al-Masʿūdī and Ibn Khaldūn, is not necessarily a bad quality. In Ibn Khaldūn’s work, for instance, it is depicted as vital for civilization (ʿumrān) and for political and social order.
 

According to the ecological and religious conceptions of civilization, the qualities necessary for civilization and civil life exist in the central zones. The most common and basic feature of civilization was thought by all the above-mentioned authors to be the existence of social and political order. Ibn Ḥawqal indicates a few basic signs: “religion, manners [ādāb], and political rule” and science. Some places were regarded as having higher levels of manners and science than others.
 al-Masʿūdī indicates that some of the nations have morals and virtues (akhlāq wa-shiyam), and some do not. These morals manifested in how the inhabitants ate, drank, and wore clothing, their marriage customs, their medicine, and their behavior in the social sphere.
 

al-Idrīsī uses the term ahluhā mutaḥaḍḍirūn, sedentary, employing it as an idea that embeds a process (from nomadic desert dweller to being sedentary). He lists many signs of taḥaḍḍur: having wheat, barley, corn, commerce, wells, farms, buildings, a variety of food and fruits, gardens, markets, harbors (when located near sea or river), and clothing (to distinguish such people from those who went naked). To these he adds qualities such as cleanliness and customs such as travel and interaction with other nations.

Ḥaḍāra was not always used as the opposite of desert life. al-Idrīsī uses the phrase bādiyya ḥāḍira to indicate sedentary and prosperous inhabitants of the desert.
 Ibn Khaldūn emphasizes the relation between sedentary life and the flourishing of sciences. In addition, he associates ḥaḍāra with immoral life and a life of pleasure.
 This is the last stage in the cycle of civilization: “Sedentary life [ḥaḍāra] constitutes the last stage of civilization [ʿumrān] and the point where it begins to decay. It also constitutes the last stage of evil and of remoteness from goodness. It has thus become clear that Bedouins are closer to being good than sedentary people.”

In addition to ʿumrān and ḥaḍāra, other prominent terms used to signify civilization are the words madīna and miṣr, which mean city. The city would have material characteristics such as walls and buildings. al-Idrīsī uses the term madīna ṣaghīra, small city, signifying a city without a wall.
 In that sense, madīna is every place that has a wall or fortress (ḥiṣn).
 Ibn Ḥawqal uses the term ijtimāʿ al-mudun as the opposite of madīna mutafariqa, apparently for depicting the density of the city and its architectural structure as opposed to a city with scattered buildings.
 He uses the phrase mudun wa-ʿimāra, to indicate cities and other inhabited places.
 In the early centuries of Islam, miṣr indicated a border city built for soldiers. Later, it became widely used as equivalent to madīna. al-Masʿūdī and Ibn Ḥawqal use phrases such as maṣṣara al-mudun and maddana mudunan to mean built and inhabited cities.
 Ibn Khaldūn, who emphasizes the political importance of the material aspect of madīna, argues that buildings and walls are vital for protecting the dynasty and for its survival. Without these measures, the bedouin would invade the city and the dynasty would fall.
 
It has frequently been argued that the root of madīna is m.d.n, which means “reside” (as in madana bilmakān, reside in the place).
 Other medieval sources argued that the letter m in madīna is added and the root is dāna. Thus, Ibrāhīm b. ʿAbdallāh Abū Isḥāq, a grammarian in Baghdad during the second half of the tenth century, suggested that dāna means submitted, as in tamaddana al-rajul, the man has submitted to and obeyed the ruler.
 Tenth-century linguist and scholar Ismāʿīl b. Hammād al-Jawharī (d. circa 1003) explains the relation between this last opinion and madīna: “That this is why some people call the miṣr [city] madīna.”
 This particular characteristic of madīna as a place of political and social order was a subject of theorization among the Aristotelian philosophers. The content of madīna was infused with Platonic and Aristotelian meaning that emphasized the qualities of cooperation and human association. Under the influence of Aristotle’s Nicomachean Ethics, Arabic-speaking philosophers accepted the premise that developing excellence of character (virtue) is the way to obtain happiness and perfection. These ideas underpinned the philosophical preoccupation with madīna and portray social behavior that distinguishes between civilized life and less-civilized forms of life. 

al-Rāzī emphasized the Greek idea of cooperation as the basis for social life. Rational men cooperate to obtain collective benefits. No man can master all crafts and work alone; therefore, cooperation is essential for a good and prosperous life. The opposite of this form is living in isolation. al-Rāzī used the words bahīmī (animal, instinct) and waḥshī (savage), which combine the meaning of isolated and savage. Social association is not only a matter of cooperation; it is also a matter of developing a better life and sociability. al-Rāzī used the word taraqqī (ascension) to depict the route to perfection. This argument is deeply rooted in the Aristotelian concept of character (nafs): social life has character and can be refined (taraqqī wa-ʿulūw) by education. The purpose of the refinement of character (tahdhīb wa-taʾdīb) was to attain a rational and perfect man, al-rajul al-ʿāqil al-kāmil.
 This branch of psychological and ethical philosophy appears in the earliest translations of Greek philosophy in the ninth century, and it was developed by Arabic-speaking philosophers. al-Rāzī called it “medicine of the soul” (al-ṭibb al-rūḥānī), and in the translation of Galen, “ethics of the soul” (akhlāq al-nafs).
 The Syriac Christian philosopher, Yaḥya Ibn ʿAdī (d. 974) wrote a book titled Refinement of Character (Tahdhīb al-akhlāq); the same title was adopted later by Ibn Miskāwayh.
 According to this line of thought, one of the finest characteristics of human beings, as opposed to animals, is the will and the ability to act after assessment. The uncultivated animals (bahāʾim ghayr muʾaddaba) are those whose instinct controls their temperament (bahīmiyya).

Social association and its ends were theorized by al-Fārābī. In his political theory he presents a global perception of human association that includes forms and classifications of cities. The form of city as a social and political association (mudun, al-ijtimāʿ al-madanī) was perceived as the most perfect and as a framework that makes a life of perfection and virtue possible. There are other forms that are considered to be lower than the city—defective associations (such as villages) and noncivic associations (laysū madaniyyīn), which are savage (bahīmiyyūn)

al-Fārābī considered two “natural things” to distinguish between nations: natural temperaments, affected by factors such as heavenly bodies, and natural states of character, affected by factors such as differences in the air.
 In addition to these characteristics determined by nature, al-Fārābī indicated another condition, one that is related to the active intellect and its influence on human beings. The active intellect gives humans “a faculty and a principle by which to strive” for perfection. The striving for perfection is related to the idea of free will and free choice that gives man the ability to choose independently of any divine power.
 al-Fārābī, who talks about voluntary good and voluntary evil (khayr irādī wa-sharr irādī), argues that the implementation of choice and civil life take place only in the category of cities. People living in these sociopolitical associations practice free choice, and as a result they are able to change the course of their development.
 

The most excellent good (al-khayr al-afḍal) and the utmost perfection (al-kamāl al-aqṣā) take place only through civic association (ijtimāʿ madanī). The virtuous city is the place where the aim of cooperation is the acquisition of the virtuous society (ijtimāʿ fāḍil) and hence, true happiness. The nation whose cities cooperate for true happiness is the virtuous nation (umma fāḍila), and the nations that cooperate for the same purpose create the virtuous world (maʿmūra fāḍila).
 The idea of virtue (faḍīla) as a criterion for classifying human associations and nations was common among al-Fārābī’s contemporaries and appeared in a variety of monotheistic traditions.

In the tenth century, the theory on civic association as a theory that intrinsically related to the virtuous life was signified by the word tamaddun. As far as I have been able to determine, this word was not used by al-Fārābī. The earliest use of the terms appears in the tenth century in a summary, by Abū Isḥāq, of al-Fārābi’s book The Virtuous City,
 and in the work of Ibn Miskawayh. It was used in the later works of scholars such as the polymath Abū Rayḥān al-Bīrūnī (d. 1050), the Andalusian politician and philosopher Lisān al-Dīn Ibn al-Khaṭīb (d. 1374), Ibn Khaldūn and his contemporary, the Mamluk Egyptian historian Taqī al-Dīn al-Maqrīzī (d. 1442), and the Muslim Andalusian jurist Ibn al-Azraq (d. 1491). The term was rarely used in medieval Arabic, though it was used later among those who were acquainted with the tradition of falsafa. 

The word was employed in two contexts. The first was general, as in al-Maqrīzī’s famous history in which he used tamaddun to mean signs of urban life such as craftspeople, a large number of inhabitants, and gardens.
 This general meaning of the word can also be found in the works of other fourteenth-century writers.
 Ibn Khaldūn, for example, uses the term tamaddun to indicate the material aspect of city life that involves wealth and pleasures: “Therefore, tamaddun is found to be the goal of the Bedouin.”
 

Although Ibn Khaldūn repeated the classical concept regarding the importance of human cooperation as a requirement for ʿumrān, the aim of cooperation in his work is not the striving for perfection.
 The differences between the way in which tamaddun is employed by Ibn Khaldūn and by the philosophers relates to their intellectual disagreements. Despite Ibn Khaldūn’s employment of many of the terms of the philosophers, he argues that philosophy contradicts the rules of religion and that it “flourishes in cities and its harm to religion is great.”
 He defines the philosophers as those who believe that “the essences and conditions of the whole of existence, both the part of it perceivable by the senses and that beyond sensual perception, as well as the reasons and causes of (those essences and conditions), can be perceived by mental speculation and intellectual reasoning.”
 Ibn Khaldūn was convinced that Aristotelian logic could be helpful in many fields, but not in metaphysics. He criticizes their philosophy regarding the refinement of the soul and its relation to virtue, their idea of perfection and happiness, their philosophy of free choice, and their belief that man “is able to dis​tinguish between vice and virtue” even if no religious law has been revealed to help him make his choice.
 In his argument he undermines their siyāsa madaniyya (political philosophy).
 In contrast to the philosophers who associate city life with virtue, Ibn Khaldūn follows al-Masʿūdī in emphasizing the immoral and unhealthy aspects of city life and the purity and nobility of the savage life of the desert.

The second meaning of tamaddun was employed by the philosophers. This concept of tamaddun, which embeds the meaning of striving for perfection of character, was theorized by Ibn Miskawayh who used the word tamaddun to mean social association (ijtimāʿ) and cooperation. The term included ethical philosophy for good interaction (taʿāmul) and for obtaining the most perfect social and political order.
 He argues that tamaddun is the opposite of tawaḥḥush and bahīmiyya (savagery), the nonsocial, isolated, and savage life.
 Tamaddun is, for him, a case of striving for happiness through connecting with the rational faculty of the soul.
 The “rational soul,” according to Ibn Miskawayh, is only relevant to people who live in the temperate zones. Only they deserve to be designated as belonging to the “human degree” (martaba insāniyya).
 

These notions of tamaddun continued to be employed later, and the influence of Galen’s, al-Masʿūdī’s, and Ibn Khaldūn’s ideas is evident in works of Turkish Ottoman and Muslim scholars in the fifteenth, sixteenth, and seventeenth centuries. In the Ottoman context, doubts about the eternity of Ottoman rule became common among the Turkish-speaking intelligentsia of the sixteenth and seventeenth centuries. There, Ottoman scholars found Ibn Khaldūn to be of great interest, especially his ideas about the rise and fall of kingdoms. Kātib Celebi (d. 1657), for instance, used Ibn Khaldūn and the Galenic theory of the four humors to analyze society. He argued that the balance between the four humors and the four classes (warriors, religious scholars, artisans, and farmers) is a precondition for world order. He combined Ibn Khaldūn’s theory of the stages of civilization with the Galenic medical concept: human society is like a man—it has ages and an unavoidable end. After Kātib Celebi, Ibn Khaldūn’s ideas became influential among the Turkish-speaking Ottoman elite—for example, in the works of Mustafa Naʿima (d. 1716)—and part of the Muqaddima was translated into Turkish in 1749.
 Similarly, the eighteenth-century Indo-Muslim writer Āzād Bilgrāmī (d. 1786) argued for the superiority of India, and non-Arabs in general, in developing Islamic culture, using the argument on climate (iqlīm). He supported his claims by quoting Celebi’s ideas, which derived from Ibn Khaldūn. Using the terms ḥaḍara, ʿumrān, and tamaddun, Bilgrāmī argued that the Arabs are far from the sciences because they have a nomadic lifestyle, while sciences develop only in settled social organizations.
 This form of the concept is also evident in the works of another eighteenth-century works, such as those of the Indian scholar Aḥmadnagarī.

4. al-Ṭahṭāwī’s Acquaintance with the Sources He Listed
Aside from al-Idrīsī, all the medieval authors that al-Ṭahṭāwī surveyed were known in the seventeenth century to Kātib Celebi and his generation. In his catalog, Kashf al-Ẓunūn, which he composed in the middle of the seventeenth century, Celebi lists 15,000 titles in Arabic, Turkish, and Persian, and 9,500 names of authors.
 In addition to Ibn Khaldūn’s Muqaddima,
 Celebi lists Ibn Miskawayh and his work Tahdhīb al-akhlāq, which he describes as “useful for the study of ethics".
 He also mentions the works of al-Fārābī (including his al-Siyāsa al-madaniyya),
 al-Masʿūdī, Ibn Ḥawqal,
 Abū l-Fidāʾ, and Ibn al-Wardī.
 Celebi’s Kashf was published in Cairo in the middle of the nineteenth century, and it was most probably known to al-Ṭahṭāwī.
 

One generation before al-Ṭahṭāwī, some Egyptian scholars were acquainted with Ibn Khaldūn’s and al-Masʿūdī’s works. The Egyptian historian of the French expedition ʿAbd al-Raḥmān al-Jabartī mentioned Ibn Khaldūn and al-Masʿūdī as sources for his famous history.
 Additionally, Muḥammad ʿAlī became interested in Ibn Khaldūn as part of his interest in political thought and the stories of great leaders.
 Ibn Khaldūn’s Muqaddima was first printed in Egypt in 1858.

Another path that al-Ṭahṭāwī’s acquaintance with some of the medieval authors followed might be traced through the French Orientalists that he met in Paris. After becoming famous among the Turkish Ottomans, the Muqaddima was discovered in Europe by prominent Orientalists such as the Austrian Joseph von Hammer-Purgstall (d. 1856) and Silvestre de Sacy (d. 1838), who translated part of it into French before his encounter with al-Ṭahṭāwī. De Sacy indicated that the Muqaddima “enjoys great celebrity in the Levant,” in a quotation that acknowledges the rediscovery of Ibn Khaldūn among the Ottoman intelligentsia.
 Furthermore, all the Arabic-speaking medieval geographers and their works that were listed by al-Ṭahṭāwī were partially translated into European languages before the nineteenth century. Thus, al-Masʿūdī, Ibn Ḥawqal, al-Idrīsī, Ibn al-Wardī, and Abū l-Fidāʾ were used and cited in Conrad Malte-Brun’s Géographie Universelle, which al-Ṭahṭāwī translated and published in 1838 (he published only volumes 1 and 3).
 

al-Ṭahṭāwī’s acquaintance with the philosophers might have been through both direct and indirect sources.
 Stefan Reichmuth shows how the eighteenth-century Indian scholar Murtaḍā al-Zabīdī (d. in Egypt in 1790), author of the Arabic lexicon “Bridal Crown” (Tāj al-ʿarūs), was influenced by Ibn Miskawayh’s ideas through the eleventh-century scholar Rāghib al-Iṣfahānī (d. around 1050), particularly Miskawayh’s  idea that the rational spirit enables man to be “vicegerent of God".
 This is one example of the indirect influence that Ibn Miskawayh had on one of the most prominent scholars in Egypt one generation before al-Ṭahṭāwī. It is worth noting that al-Ṭahṭāwī most probably read some of al-Zabīdī’s works.

Manuscripts of Ibn Miskawayh’s Tahdhīb were known in the cultural centers of the Islamic world, including Cairo.
 This work attracted much attention among Muslim scholars and was published in the nineteenth century in five editions (including in India, Istanbul, and Cairo);
 the earliest was published in 1854.
 al-Ṭahṭāwī developed a special interest in philosophy, and his library included manuscripts of Ibn Sīna, Ikhwān al-Ṣafāʾ, Abū l-ʿAlāʾ al-Maʿarī, and many essays by Greek philosophers, including Aristotle and Plato.
 The importance of philosophy is indicated in al-Ṭahṭāwī’s early adaptations and translations. He was convinced that the origins of the Greeks, who developed “kinds of tamaddun and sciences,” were in Syria and Egypt. In his first publication (in 1833), he argued that in ancient times the Egyptians were the masters of philosophy, and the Greeks came to Egypt to learn this art, until they had great philosophers of their own, such as Aristotle and Plato.
 He dedicated a book—Bidāyat al-qudamāʾ wa-hidāyat al-ḥukamāʾ (The Beginning of the Ancients and the Guidance of the Wise)—to the subject of philosophy, combining his own writing with additional translated and edited texts on universal and ancient history, including classical Greece.

In his early publications, al-Ṭahṭāwī used the works of most of the medieval authors that he had listed. In Bidāyat al-qudamāʾ, published in 1838, he quotes Ibn Miskawayh, mentioning him by name.
 In a later publication al-Ṭahṭāwī quotes and paraphrases large sections from Ibn Miskawayh’s Tahdhīb.
 Additionally, he quotes Abū l-Fidāʾ and al-Masʿūdī in the first edition of his Takhlīṣ (published in 1834). al-Ṭahṭāwī used the former to identify the “great river,” locating it in Seville, in Spain,
 and he used the latter in the context of his description of the art of dance. He indicates that al-Masʿūdī, in his Murūj al-dhahab, writes about this art, apparently referring to a conversation between the Abbasid Caliph al-Muʿtamid (d. 892) and his guests, in which al-Muʿtamid asks them to “describe the [art of] dance and its types.”
 al-Ṭahṭāwī also used Galen in many works and mentions Ibn Khaldūn’s name in his Takhlīṣ without the need to introduce him to his readers.
 In his library he had manuscripts of Abū l-Fidāʾ, al-Masʿūdī, and Ibn al-Wardī.
 

To conclude, most of the sources that al-Ṭahṭāwī listed were part of the intellectual environment in Egypt before he traveled to France. Works by Ibn Khaldūn, al-Masʿūdī, Abū l-Fidāʾ, Ibn Miskawayh, and Ibn al-Wardī were known to al-Ṭahṭāwī at an early stage of his career. Although there is no clear evidence that he used Ibn Ḥawqal and Idrīsī, it is possible that he was acquainted with their work either directly or indirectly. His acquaintance with al-Fārābī was apparently superficial. He mentions the name al-Fārābī only in the second edition of his Takhlīṣ (published in 1849), as an example of the respect that some scholars received in the courts of kings. al-Ṭahṭāwī presents the story of al-Fārābī, “the philosopher of Islam,” in the court of Sayf al-Dawla (d. 967), which he most likely quoted from the thirteenth-century biographer Ibn Khallikān, or later biographical dictionaries that quoted him.
 It is possible that he was acquainted with some of al-Fārābī’s ideas indirectly, through Ibn Miskawayh or other philosophers. 

5. Comparison and Conclusion

In the late 1820s, when al-Ṭahṭāwī read the works of French geographers such as Achille Meissas, Auguste Michelot, and Conrad Malte-Brun, translated civilisation, and was exposed to European writings on the triple theory of human association, he was already equipped with rich terminology that was derived from his acquaintance with medieval Arabic sources. 

In his early writings he presented the theory of the “degrees of mankind” to his readers. The first category consists of people who are cultured, refined, settled (taḥaḍḍur), civilized (tamaddun), and have attained the highest degree of urbanization (tamaṣṣur). Such people have acquired civilization and political institutions, sciences and industries, laws and trade, and have attained the highest degree of proficiency in sciences. The second category, the “barbarians” (barābira), consists of people who have some form of social life, are acquainted with the culture of reading and writing, have an imperfect degree of civilization, and can distinguish between what is lawful and what is unlawful. The third category, the “wild savages” (hummal mutawaḥḥishīn), involves people who are depicted as roaming animals, living in huts or tents, unable to read and write, driven by the need to satisfy their desires, and who do not distinguish between the lawful and the unlawful.

al-Ṭahṭāwī’s early concept of civilization corresponds with the medieval concepts that he read about in Arabic. All the terminology that he used to depict these categories was used in these earlier writings. Among the medieval Arabic-speaking authors, the most common, basic feature of tamaddun, taḥaḍḍur, ʿumrān, and tamaṣṣur was the existence of social and political order. Similar to al-Ṭahṭāwī’s concept, this category was characterized by “religion, manners [ādāb], and political rule” and science (Ibn Ḥawqal, Ibn Khaldūn, and others). It was also characterized by a moral and virtuous life that manifested in the inhabitants’ customs, such as their interactions with other nations (al-Masʿūdī, al-Idrīsī, and others). To this category, other medieval authors added signs of taḥaḍḍur (sedentary life), such as having cities, commerce, farms, buildings, markets, and harbors (al-Idrīsī, Ibn Khaldūn, and others).

The idea that there is middle degree between the civilized and savage classifications also existed among the authors of the Middle Ages, as already discussed. The philosophers indicated this middle category by using terms such as domesticated beasts (if they were useful in cities) and wild beasts (both those that eat only raw meat and those that graze on wild plants). 

This similarity also applies to the third category, the “wild savages". Focusing on bilād al-sūdān as an example of this category, all the medieval authors considered this region to be a place that lacked civilization. They depicted bilād al-sūdān using terms such as muhmalīn, mutawaḥḥishīn, and bahāʾim (uncontrolled, savages, and beasts), with the most common characteristic of their “savagery” being the lack of political order, religion or manners (ādāb), and sciences. The groups in this category were depicted as driven by the need to satisfy their desires (all the listed medieval authors). Among the philosophers, the meaning of savagery was presented in contrast to political and social organization (ijtimāʿ madanī) because the lack of organization was considered a deviation from human nature (“man is by nature a politikon [madanī] animal”), and thus such people were not considered civilized (laysū madaniyyīn) (al-Fārābī, Ibn Miskawayh). Their buildings were made of clay and reeds (Ibn Khaldūn and others), and they lived in isolation and had no commerce (al-Idrīsī and others). 
To all these nonreligious criteria used for categorizing the “degrees of mankind”—some of which also appear in his contemporary French geographical sources—al-Ṭahṭāwī adds that of religion as one that characterizes his understanding of civilization.
 He stated that the advancement of society is related to the acquisition of knowledge in both the religious sciences (ʿulūm sharʿiyya) and the nonreligious sciences (ʿulūm ḥikmiyya). al-Ṭahṭāwī contended that in terms of the former, the Muslims were advanced, but in terms of the latter, they were backward. Thus, he classified regions with Muslim inhabitants together with Europe in the category of civilized groups. Regarding the criterion of religion, “the regions of America” were the least advanced when compared with the other continents.
 Needless to say, in addition to the nonreligious parameters, religion was an important criterion among medieval authors for determining which regions were defective and uncivilized. As stated, in the Middle Ages ecological and theological arguments were sometimes combined. Africa, for example, was described as “lands of infidels” (al-Idrīsī), and its inhabitants as “uncontrolled infidels” (al-Masʿūdī, Ibn al-Wardī, and others). 

al-Ṭahṭāwī derived many of these characteristics and conceptions from Arabic sources that were known in his time. The use of these ideas continued through the 1830s and 1840s. Tamaddun became more commonly employed in relation to the other signifiers (ʿumrān, taḥaḍḍur, and tamaṣṣur) and acquired more sophisticated structures. Thus, in the 1830s al-Ṭahṭāwī used the phrase umma mutamaddina (civilized nation) as opposed to qabīla mutawaḥḥisha (savage tribe), implying that the term umma (nation) signifies a more ordered and thus civilized social organization than “tribe".
 A semantic shift of the medieval concepts took place during these years with the association between tamaddun and the idea of the progress of history, as in the phrase “taqaddum al-tamaddun” (progress of civilization).
 The idea of progress (taqaddum, taraqqī) replaced older conceptions of time and reshaped the idea of tamaddun. Following the medieval philosophers (probably Ibn Miskawayh), al-Ṭahṭāwī argues that tamaddun is the opposite of tawaḥḥush and bahīmiyya. al-Ṭahṭāwī adopted the Aristotelian idea that man is madanī by nature and is thus obliged to create “political order (al-siyāsa wa-l-riʾāsa) and good sociability and manners” (al-ijtimāʿ wa-l-kiyāsa).
 His articulation of modern experience took place through the reuse of clusters of words that were employed in the context of the falsafa tradition in Arabic. Words that signified the semantic field of tamaddun in the Middle Ages, such as taraqqī, ʿaql, kamāl insānī, martaba, saʿāda, and others, were adapted to the context of the nineteenth century, and the new meaning was superimposed on an old template. Thus, the formation of the new meaning of progress happened in negotiation not only with European culture but also with medieval Arabic traditions. Medieval philosophers used the word taraqqī (ascension) to depict the route to individual perfection. This argument is deeply rooted in the Aristotelian concept of character (nafs): social life has character and can be refined (taraqqī wa-ʿuluww) by education. The purpose of the refinement of character (tahdhīb wa-taʾdīb) was to attain a rational and perfect man, al-rajul al-ʿāqil al-kāmil.
 In their modern phase, tamaddun and its attendant signifiers (tawaḥḥush, taraqqī, ʿaql, kamāl insānī, martaba, saʿāda, etc.) went beyond the focus on the individual soul, and they were extensively used in the context of the collective character of society. Taraqqī was used to translate “progress” and to depict the route of society (ijtimāʿ) toward a historical stage (martaba) of human perfection (kamāl insānī) and happiness (saʿāda). The association of “civilization” with the idea of progress established the most significant layer that the concept acquired in the modern period. Progress generated a metaphorical perception in which various social spheres exist in different ranks of temporal development (a shift articulated by Reinhart Koselleck and others through the phrase “contemporaneity of the non-contemporaneous”).
 In Egypt the idea of progress was also used in the context of the development of the state school system. The spread of education was perceived as key for social perfection and civilization. 
In al-Ṭahṭāwī’s scheme, the intellect (ʿaql) received focused attention and was perceived as key for understanding the reasons for progress and perfection (taqaddum, kamāl). He argued that his intellectual effort would help Egypt to progress, hoping that Muḥammad ʿAlī’s policies would restore the “civilization of Islam” (tamaddun al-islam).
 The impact of the Aristotelian philosophical tradition on his concept of tamaddun also manifested in his deviation from other medieval conceptions. Thus, in contrast to both al-Masʿūdī and Ibn Khaldūn—who did not necessarily consider savagery to be a bad quality, and who emphasized the immoral and unhealthy aspects of city life—al-Ṭahṭāwī considered tamaddun to be a utopia, and he adopted the idea of the philosophers regarding the city as a model for the existence of civilized, moral life. It was urban life and its culture that enchanted him, not the desert. Tamaddun, in that sense, was a term that became common in a time of urbanization and the extension of the cultural norms of the urban elite (adab).
 

The shift between the pre-nineteenth century and what came after was part of a major transition in the philosophical and physiological theories in which tamaddun was employed and understood. The humoral theory that shaped the naturalist discourse on the differences between the zones and nations lost its impact in the Middle Eastern context in the nineteenth century.
 The optimism that progress generated by opening a new horizon to the future undermined the natural understanding of the pre-nineteenth-century concept. Before the nineteenth century, civilization and its classifications were perceived as a relatively closed system that was almost completely obedient to nature and to God’s will. In the nineteenth century, the idea that the structures of civilization were determined by human involvement allowed the concept of rational action to come to the fore.

The shift between the past traditions and the Europe of al-Ṭahṭāwī’s time can be detected in the use of Galen. The impact of Aristotelian philosophy and of Galen are evident in al-Ṭahṭāwī’s works. al-Ṭahṭāwī quotes Galen in his Manāhij and uses the terms ṭabʿ and mizāj, but he also thought that climate has an overarching impact on human character.
 He believed that the main force of movement of societies is related to the idea of progress—progress in all spheres of experience, especially in morals and sciences. He believed that rational choice could free man from natural constraints. According to this concept, even the “intemperate south” had the ability to progress toward civilization. Thus al-Ṭahṭāwī dedicates many pages of his Manāhij to suggesting a plan for the progress of bilād al-sūdān, where he spent about four years (1850–54) in exile, imposed by ʿAbbas I. He was in Khartoum at a time in which it had become a center of commerce and global trade.
 In Manāhij he argues that progress in this region is attainable through making correct political and social decisions.
 To this purpose, he argues critically: the people of this region work for their private need only; they do not pay taxes, and they do not expect to receive services from the government. This kind of social and economic behavior, which is not based on collective cooperation, does not lead to production and wealth.
 If the people of these regions were to change their work ethic and economic patterns, he argues, they would advance in all fields, and they could become the “twin of Egypt” in terms of civilization.
 Compared with the Middle Ages, in al-Ṭahṭāwī’s text human “nature” is subject to history and change. 
Civilization was employed as a concept of power that defined social behaviors and state policies, internally and externally. It was constructed and employed in the context of Muḥammad ʿAlī’s political ambitions. From 1811–18 Muḥammad ʿAlī invaded Ḥijāz, fighting the Wahhabis, and from 1820 to 1824 he invaded Sudan. In 1824 he waged war against the Greek rebellion, and in 1831 he moved against the Ottoman sultan, capturing Syria until forced to withdraw. These years were years of building an Egyptian empire and a centralized state.
 The revival of the discourse on tamaddun in this context had a practical function: to legitimize the extension of state power and control and to associate Muḥammad ʿAlī’s policies with the spread of civilization. In this context, “civilization” and “progress” were employed extensively in the establishment of new forms of legitimacy that were used to justify new institutional practices and new values. In that sense, it is not accurate to understand tammadun using terms such as “Ottoman Orientalism” or “borrowed imperialism". It is a concept of power that was shaped in the context of a universalized discourse that assimilated theories of high and low forms of human association that derived from both medieval Arabic and contemporary European perceptions of civilization. The connection between the rise of Arab modernity and the rise of philosophy and free thinking illustrates one of the trajectories of continuity between past and present.
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