e-ISSN 2651-379X

IBN HALDUN CALISMALARI DERGISI

JOURNAL OF IBN HALDUN STUDIES

| Cilt / Volume 1 | Sayi/Issuel | Ocak / January 2016

Acik Erisim Dergi / Open Access Journal




IBN HALDUN CALISMALARI DERGISI

JOURNAL OF IBN HALDUN STUDIES

| Cilt / Volume1 | Say1 / Issue 1 | Ocak / January 2016 |

e-ISSN 2651-379X

¥
IBN HALDUN

UNIVERSITESI YAYINLARI



Ibn Haldun Calismalari Dergisi

| Yayinci ibn Haldun Universitesi / Publisher Ibn Haldun University
| e-ISSN 2651-379X | Siklik Yilda iki Sayi / Frequency bi-annually |

ibn Haldun Universitesi Adina Sahibi
Recep Sentiirk, ibn Haldun Universitesi, Tiirkiye

Yayin Kurulu Bagkani
Recep Sentiirk, ibn Haldun Universitesi, Tiirkiye

Editorler
Sénmez Celik, ibn Haldun Universitesi, Tiirkiye
Vahdettin Isik, ibn Haldun Universitesi, Tiirkiye
Savas Cihangir Tali, ibn Haldun Universitesi, Tiirkiye

Editorler Kurulu
Recep Sentiirk, ibn Haldun Universitesi, Tiirkiye
Sefa Bulut, ibn Haldun Universitesi, Tiirkiye
Ali Osman Kusakgl, ibn Haldun Universitesi, Tiirkiye
Vahdettin Isik, ibn Haldun Universitesi, Tiirkiye
Sénmez Celik, ibn Haldun Universitesi, Tiirkiye
Ahu Dereli Dursun, istanbul Ticaret Universitesi, Tiirkiye
Mehmet Oncel, ibn Haldun Universitesi, Tiirkiye
Savas Cihangir Tali, ibn Haldun Universitesi, Tirkiye

Danigsma Kurulu
Prof. Dr. Bruce B. Lawrence, Duke Universiry, ABD
Prof. Dr. Tahsin Gérgiin, istanbul 29 Mayis Universitesi, Tirkiye
Prof. Dr. Miriam Cooke, Duke University, ABD
Prof. Dr. Syed Farid Alatas, National University of Singapore, Singapur
Dr. Huseyin Yilmaz, George Mason University, ABD

Yazi isleri Mudiri
Sénmez Celik, ibn Haldun Universitesi, Tiirkiye

Ibn Haldun Calismalari Dergisi (e-ISSN 2651-379X), ibn Haldun Universitesi tarafindan yilda iki kez yayinlanan hakemli bir
dergidir. 2016 yilinda yayimlanmaya baslanan dergi; dil, edebiyat, tarih, sanat, mimari, sosyoloji, ilahiyat ile insan ve toplum
bilimleri alanlarinda 6zgiin bilimsel Tiirkce, ingilizce ve Arapca makaleler yayimlar. Yazilarda belirtilen diisiince ve gériislerden
yazar(lan)i sorumludur. Yayimlanmak iizere kabul edilen makalelerin tiim yayin haklar siiresiz olarak ibn Haldun Universitesi’ne
aittir. Yayimlanan yazilarda belirtilen distince ve goruslerden yazar(lar)i sorumludur.

Journal of Ibn Haldun Studies (e-ISSN 2651-379X) is published by Ibn Haldun University, which is a referred bi-annual and blind peer-
review. It has been published since the year of 2016. The journal publishes original Turkish, English or Arabic articles on the subjects
of language, literature, history, art, architecture, sociology, theology and human and social sciences. The views expressed in the
papers are under the responsibility of authors. All the intellectual property rights of the papers accepted for the publication belong to
Journal of Ibn Haldun Studies /indefinitely. The author(s) is (are) the sole responsible for the opinions and views stated in the articles.

Yénetim Yeri / Head Office: Ulubatli Hasan Caddesi, No:2, 34494 - Basaksehir, istanbul, Tiirkiye
Telefon / Telephone: +90 212 692 0212 | E-Posta / £-mail: journal@ihu.edu.tr, URL : http://journal.ihu.edu.tr




M ibn Haldun Calismalari Dergisi

| Yayinci: ibn Haldun Universitesi / Publisher: Ibn Haldun University |
| e=ISSN 2651-379X | Siklhik: Yilda iki Sayi / Frequency: bi-annually |

Cilt /| Volume 1 Sayi / Issue 1 Ocak / January 2016

icindekiler / Table of Contents

Necmettin Kizilkaya
islam Hukuk Tarihini ibn Haldun Uzerinden Okumak: ibn Haldun’un
Modern Dénem islam Hukuk Tarihi Yaziciligina Etkileri / /bn
Khaldun’s Concept of the History of Figh and its Impact on the
Historiography of Islamic Law in the Modern Era............cccceeuuueeennnnnn. 1-30

Necmettin Kizilkaya
Ibn Khaldun’s Concept of the History of Figh and its Impact on the
Historiography of Islamic Law in the Modern Era / /s/am Hukuk
Tarihini Ibn Haldun Uzerinden Okumak: Ibn Haldun’un Modern
Dénem [slam Hukuk Tarihi Yaziciliging EtKileri............uecceeeeeeeeenn... 31-62

Oguz Ozcan

The Idea of the State in Ibn Khaldun and a Comparative Study in the

Context of the Debate ‘Is the State a Means or an End?’: (Ibn Khaldun-
Aristotle-Thomas Hobbes) / /bn Haldun’da Devlet Diisiincesi ve
“Deviet Arac mi1, Amag¢ mi?” Tartismasi Baglaminda Mukayeseli Bir
Degerlendirme: (Ibn Haldun-Aristoteles-Thomas Hobbes)................. 63-92

Oguz Ozcan
ibn Haldun’da Devlet Diisiincesi ve “Devlet Ara¢ mi, Amac¢ mi?” Tartismasi
Baglaminda Mukayeseli Bir Degerlendirme: (ibn Haldun -Aristoteles-
Thomas Hobbes) / The Idea of the State in Ibn Khaldun and a
Comparative Study in the Context of the Debate ‘Is The State a
Means or an End?’ (Ibn Khaldun-Aristotle-homas Hobbes)................. 93-122

Omer Tiirker
The Nature of Kingship (Mulk) in the Context of Continuity and Change in
the Thought of Ibn Khaldun / /bn Haldun Diisiincesinde Stireklilik ve
Degiskenlik Baglaminda Mulkin Tabiat! ............ccoouueeeeueiieeniieinienennnnnn, 123-141



Omer Tiirker
ibn Haldun Diistincesinde Siireklilik ve Degiskenlik Baglaminda Miilkiin
Tabiati /| The Nature of Kingship (Mulk) in the Context of Continuity
and Change in the Thought of Ibn Khaldun ..................cceeevveeeennnn.n. 143-160

Raquel Sosa Elizaga, Ignacio Sosa Alvarez
Towards the Decolonization of Social Thought in Latin America: The Ways
of Ibn Khaldun / Latin Amerika’da Sosyal Diisiincenin
Dekolonizasyonuna Dogru: [bn Haldun Yéntemleri...............cccoue...... 161-174

Raquel Sosa Elizaga, Ignacio Sosa Alvarez
Latin Amerika’da Sosyal Dusiincenin Dekolonizasyonuna Dogru: ibn
Haldun Yoéntemleri / Towards the Decolonization of Social Thought
in Latin America: The Ways of Ibn Khaldun.................ccceveeueieeneenennnnnn. 175-186

Sami Sener
The Social Perspective of Mustafa Nuri Pasha From an Exponent of lbn
Khaldun in the Ottoman Empire /| Osmanli’da [bn Haldun
Takipgilerinden Mustafa Nuri Pasa’nin Sosyal Perspektifi.................... 187-208






ibn Haldun Calismalan Dergisi, 1 (1), 2016, 1-32
DOI: 10.36657/ihcd.2016.0

Islam Hukuk Tarihini ibn Haldun Uzerinden Okumak:
ibn Haldun’un Modern Dénem islam Hukuk Tarihi
Yaziciligina Etkileri*

Ibn Khaldun’s Concept of the History of Figh and its Impact
on the Historiography of Islamic Law in the Modern Era

Necmettin Kizilkaya
[stanbul Universitesi, Tiirkiye
necmettink@hotmail.com

Oz: Bir Es‘ari ve Maliki fakihi olan ibn Hald(in’'un ekonomiden siyasete, sosyolojiden felsefeye,
tarihten edebiyata bircok alandaki teorileri izerinde calisiimakla beraber, islami ilimler ve bunlarin
tarihlerine dair gorisleri ne yazik ki cok az arastirmaya konu edilmistir. Bu yazinin amaci ibn
HaldGn’un fikih tarihiyle ilgili gorislerini verip bunun modern dénem fikih tarihi yazicihgina
etkilerini Misliiman akademi ile ve Oryantalist islam hukuk tarihciligi tizerinden incelemektir. ibn
Hald(in’un Mukaddime’de fikih tarihiyle ilgili sunmus oldugu cerceve, Miisliman islam hukuk tarihi
yazarlariyla Oryantalistlere kendi tezlerine mesruiyet kazandirmak icin énemli imkanlar sunmustur.
Ozellikle Batili devletlerin islam cografyasindaki sémiirge politikalari sonucunda giin yiiziine cikan
modern problemlere ¢6ziim bulma cabasinda olan Misliiman bilginler, ictihdd vurgusunu yiiksek
bir sekilde seslendirdiler. Bu ¢ercevede fikih tarihini de bir ictihad tarihi olarak goriip onu ictihad ve
taklid ekseninde doénemlendirdiler. Bunu yaparken Ibn Hald(in’'un seleflerinden farkh bir
perspektifle ortaya koydugu fikih tarihi yaklasimindan yararlandilar. Batili islam hukuk tarihcileri de
temel problemleri olan islam hukukunun kékeni meselesini incelerken ibn Haldin’dan cokca
istifade etmislerdir. Her iki taraf da kendi teorilerini mesrulastirmak icin ibn Haldin’un
goruslerinden azami derecede istifade etmekle beraber onun tarihsel baglamini g6z ardi
etmislerdir.

Anahtar Kelimeler: ibn Haldun, Mukaddime, islam Hukuk Tarihi, islam Hukuk Tarihciligi

Abstract: As an Ash‘ari and Malikt jurist, I1bn Khalddn’s various theories, ranging from economics
to politics, sociology to philosophy, and history to literature have long been subject of inquiry by
prominent scholars. However, his opinion on [slamic sciences such as figh, hadith, tafsir and their
historical development have rarely been subject of investigation. This article aims to present lbn

* Bu calisma, 29-31 Mayis 2009 tarihinde istanbul’da diizenlenen “II. Uluslararasi ibn Haldun Sempozyumu”
adli bilimsel etkinlikte sunulan bildirinin gézden gecirilmis halidir.
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Khaldin’s views on the history of figh and its impact on modern historiography of Islamic law
through Muslim and Orientalist scholarship. The main framework of history of figh in his
Mugaddimah gave both Muslim and Western scholarship of history of Islamic Law an opportunity
to reconsider established views. After imperial politics and cultural impact of western countries on
Islamic societies, Muslim scholars and intellectuals tried to find solutions for increased modern
problems and intercept western challenge. As a result of this consideration, call for ijtihad arose
among Muslim scholars. They used Ibn Khaldin’s concept of the history of Islamic Law in order to
Justify their thesis by periodization of the history of Islamic Law within the framework of ijtihad
and taqlid. On the other hand, since the main concern of western scholars is the origin of Islamic
Law, they applied his opinions to their approach to the early development of Islamic law. Although
both Muslim and Orientalist discourses used his attitude for legitimating their conceptions, they
did not consider his historical context.

Keywords: Ibn Khaldun, Mugaddimah, History of Islamic Law, Historiography of Islamic Law

Giris

Batinin aydinlanma ve Sanayi Devrimi sonrasinda elde ettigi giic ile diinyanin degisik
bolgeleri lizerinde olusturdugu siyasi ve kiltlrel etkilerin en cok hissedildigi yerlerin
basinda islam diinyasi gelmektedir. Bu siyasi ve kiltirel hegemonya, zamanla
Misliman toplumlarda cok yonli sorunlarin dogmasina yol acmis ve bunun
neticesinde islam cografyasinin farkli bolgelerinde, karsi karsiya kalinan problemlerden
ctkis yolu arama cabalari hizlanarak degisik ¢c6zim Onerileri olusturulmaya calisiimistir.
islam’in ve islam kiltiriinin tarihsel sirec icerisinde ortaya cikardigi kurumlarin
toplumun sirtindan atilmasi gereken bir yiik oldugunu ve batili tarzda kurumlarin kabul
edilmesinin gerekliligini vurgulayan sekiiler-batici yaklasim hari¢ tutulursa, Misliman
dusinirler degisik tonlarda olmakla beraber genel olarak islah, ihya ve reform
vurgusunu on plana cikarmislardir. XVIII. ylzyil islah ve ihya hareketlerinin diisiinsel ve
kurumsal 1slah amaciyla 6n plana cikardigi bazi kavram ve figlrler, Cemaleddin
Efgani’nin (v. 1315/1897) onciiligi ile baslayan ve klasik modernizm olarak ifade
edilen IXX. yuzyil reform hareketiyle batiya her alanda bir cevap sekline donlismiistir.
Sah Veliyullah ed-Dihlevi’den (v. 1190/1776) Fazlurrahman’a (v.1409/1988) uzanan
bu cizgi, dini tefekkiir ve yasayisin islam’in saf ve temiz dénemi olan Asr-1 saadette
temsil edildigi sekliyle toplumda vyeniden canlandirilmasi ortak paydasinda
birlesiyordu. Buna gére Musliman toplumlarin karsilastiklar sorunlarin ¢éziilebilmesi
icin temel kaynaklara yeniden dénilmeli, sahabe, tabiin ve etbai’t-tabiin uygulamalar
ornek alinmali, mictehid imamlarin ictihad usdlleri diriltilmeliydi.

Bu dénemde en cok dile getirilen konularin basinda Miisliimanlarin, islam toplumunun
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gerilemesine sebep olan taklidi terk edip yeniden asli kaynaklara miiracaat etmek
suretiyle ictihad ederek karsi karsiya bulunduklari sorunlari asabilecekleri iddiasiydi.
Buna bagh olarak bir yandan zamanin ortaya c¢ikardigi bazi problemlere ¢6zim
uretmek icin ictihad yapilmasi éngériiliiyor, diger yandan da islam hukukunun tarihsel
seriiveni yeniden farkli bir perspektif ile okunmaya calisilarak cagin gereklerine uygun
bir fikih tarihi tasavvuru olusturulmaya calisihyordu. Bu cercevede fikih, Hz.
Peygamber, ashab, tabiin, miictehid imamlar, mezhep baghligi, taklid vb. donemlere
ayrilmis; bu dénemlerin her birisi ictihdd nokta-1 nazariyla ele alinmis; ibn Teymiyye (v.
728/1328), ibn Kayyim (v. 750/1350) ve Satibi (v. 790/1388) gibi bazi figirler ve
ictihad ile ilgili gorisleri 6n plana cikarilarak fikih tarihi bir “ictihad tarihi” olarak
incelenmistir.’ Klasik fikih tarihi kaynaklari olan tarih, tabakat ve teracim kitaplarindan
farkli olan bu dénemlendirmeyi yapan muellifler, islam ilim gelenegi icerisinde bazi
isimlere ve eserlerine sikca miiracaat etmis ve bu yeni bakis acisini onlarin sundugu
fikri cerceveyi kullanarak temellendirmeye calismislardir. Fikih ilminin tarihsel sirecini
geleneksel yapidan farkh bir sekilde ele alan ve Mukaddime’de ortaya koymus oldugu
yaklasimla modern donem fikih tarihi anlayisinin sekillenmesinde 6nemli bir rol
oynayan isimlerin basinda ibn Hald(in (v. 808/1406) gelmektedir. Biz bu yazimizda, ibn
HaldGn’un fikih tarihi ile ilgili cizmis oldugu cerceveyi ve bunun modern déneme
etkilerini Miisliman dusunirlerle oryantalist literatiir ekseninde ele alacagiz. ibn
Halddn’un fikih tarihiyle ilgili gorislerinin saghkl bir sekilde degerlendirilebilmesi icin
onun 6zelde fikih, genelde ise islami ilimler alanindaki birikimini ele almanin yararh
olacagi diisiincesinden hareketle, ilk olarak ibn Hald(n’un bir fakih olarak nasil
yetistigi Gzerinde kisaca duracagiz.

1. Bir ilim Adami Olarak ibn Haldun

ibn Haldin Maliki ve Es‘ari gelenege mensup bir ilim ve siyaset adamidir.2 Onun
otobiyografisinden 6grendigimiz kadariyla Kur’an-1 Kerim 6grendikten sonra,

1 Fikhi bir ictihad tarihi olarak géren muelliflerin tipik 6rneklerinden birisi Halim Sabit’tir. Fikih tarihini ele
aldigi yazilarin birinde imam Eb( Hanife’nin fikih tanimini verdikten sonra “imamin bu tarifi ne kadar ulvi...
Tarih-i ictihatta ilm-i fikih icin daha boyle bir tarife tesaduf olunamaz” diyerek fikih tarihini bir ictihad tarihi
olarak degerlendirmistir. Bkz. Sabit, Halim, “ictihdda Dair”, Sirat-1 Miistakim, 111/69 (17 Zilhicce 327/ 17
Kan(n-1 Evvel 325), s. 260. Halim Sabit’in konuyla ilgili gorislerinin genis bir degerlendirmesi icin bkz.
Erdem, Sami, Tanzimat Sonrasi Osmanl Hukuk Dustincesinde Fikih Usulii Kavramlari ve Modern Yaklasimlar
(Doktora Tezi, Marmara Universitesi Sosyal Bilimler Enstitiisii, 2003), s. 39-68.

2 [bn Hald(in’un gérislerini degerlendirirken onun Maliki ve Es‘ari cizgisini g6z ardi etmek bazi hatali
yorumlara yol acabilir. Nitekim birkac istisna disinda (Gibb, Hamilton A. R., “The Islamic Background of Ibn
Khaldiin’s Political Theory”, Bulletin of the School of Oriental Studies, 1933 (7), s. 28; Asatrian, Mushegh, Ibn
Khalddn on Magic and the Occult, Iran and Caucasus, 2003 (7), s. 74; Sentiirk, Recep, “Medeniyetler
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bulundugu bdlgenin yaygin olan ilim gelenegine bagh olarak egitim hayatinin
baslangicinda imadm Malik’in  Muvatta’sini ve onun Uzerine vyazilmis serhleri
okumustur.3 Dénemin hadiscilerinden Muvattd’yi, imam Miislim’in Sahih’ini ve ibni’s-
Salah’in  Mukaddime’sini okudugunu ayrica ifade etmis olmasi,4 ilk Muvattd’
okumasinin fikih egitimi amacli oldugunu séylememize olanak saglamaktadir. Tunus’ta
bircok bilginden fikih okumus ve icazet almistir. Bunlar arasinda Ebu Abdillah
Muhammed b. Abdillah el-Ceyyani, Ebu’l- Kasim Muhammed el-Kasir> ile Kadi’l-
Cemaa Eb0( Abdillah Muhammed b. Abdisselam basta gelmektedir.6 Ayrica fikih
alaninda ibni’l-Hacib’in (v. 646/1249) el-Muhtasar’ini okumus ancak onun tamamini
ezberleyemedigini ifade etmistir.? ibn Haldin’un Lisantddin ibni’l- Hatib’in (v.
776/1374) fikih us@li alaninda recez bahriyled kaleme aldigi manzum eserine bir serh
yazdigi® ve ibn Risd’iin (v. 595/1198) bircok kitabiyla Fahreddin er-Razi’nin (v.
606/1209) el-Mahsil’liini telhis ettigi de kaynaklarda zikredilmektedir.10

ibn Hald(n’un elli yasindayken 784/1382 yilinda gittigi Misir’daki hayati, 6zellikle fikhi
miktesebatini gerek teorik ve gerekse pratik olarak ortaya koymasi bakimindan
onemlidir. Burada bulundugu sire zarfinda hem Maliki bas kadihdr yapmis hem de
tedris faaliyetlerini stirdlrerek diger ilimlerin yanisira fikih ve fikih usGli okutmus;' bu

Sosyolojisi: Neden Cok Medeniyetli Bir Diinya Diizeni icin Yeniden ibn HaldGn”, islam Arastirmalar Dergisi,
2006 (16), s. 89-121) onun bu yénii neredeyse hic vurgulanmamis veya bir eksiklik olarak zikredilmistir. ibn
Halddin’un bu yéniini eksiklik olarak gérenlerin basinda Hasan Hanefi gelmektedir. Hanefi, ibn HaldGin’un
felsefeye karsi tutumunu ibn Salah (v. 643/1245) ve Gazzali (v. 505/1111) ¢izgisini siirdiiren fikih¢i bir
tutum olarak tasvir eder. Ayrica onun guniimiizde hak ettiginden fazla tevecciih gérmesinin, degisik
batililasma telakkilerinin ibn Hald(in’u kendileri icin bir cikis noktasi kabul etmelerine paralel olarak gelisen
abartili bir durum oldugunu ifade eder. Hanefi, ibn Hald(in’'un sonuna kadar Es‘ari ve felsefe karsiti bir fakih
oldugunu kaydeder. Bkz. Hanefi, Hasan, Mine’n-nakl ile’l-ibda‘, Kahire 2000, s. 148, 151.

3 Ornegin ibn Abdilberr’in (v. 463/1071) et-Tekassi li ehadisi’l-Muvattd’si ile Kitdbii’t-Temhid lima fi’l-
Muvattd’ mine’l-meani ve’l-esanid adli eserleri okumustur. Bkz. ibn Hald{n, et-Ta‘rif bi ibn Halddn ve
rihletuhu garben ve sarkan (nsr. Muhammed et-Tanci), Kahire, 1951, s. 16.

4 ibn Hald(in, et-Ta‘rif, s. 18, 20.

5 Bu hocasindan Eb( Said el-Berzai’nin Kitabi’t-Tehzib’ini ve Muhtasari’’l-Miidevvene’yi okumustur.

6 ibn Hald(in, et-Ta‘rif, s. 19.

7 ibn Hald(n, et-Ta'rif, s. 17; ibn Tagriberdi, Cemaliiddin Ebii’l-Mehasin, el-Menhelii’s-safi ve’l-miistevf
ba‘de’l-Vafi (nsr. Muhammed Muhammed Emin), Kahire 1993, V, 206.

8 Vezni alti mustef‘ilinden olusan bahirdir.

9 Makkari, Sihabiiddin Ahmed b. Muhammed, Ezhari’r-riyad fi ahbari iyad (nsr. Mustafa es-Sekka, ibrahim
ibyari, Abdiilhafiz Selebi), Kahire 1939, I, 190.

10 Hacvi, Muhammed b. el-Hasen, el-Fikru’s-samfi f1 tarihi’l-fikhi’l-islami, Medine 1977, IV, 251.

11 Kaynaklarda onun fikih ve fikih usGlii okuttuguna dair bilgiler bulunmaktadir. Ornegin Sehavi (v.
902/1497), Muhammed ibn Ammar’in (v. 844/1441) ibn Hald(n’dan fikih ve fikih usQli ile Mukaddime’nin
bir kismini okudugunu soyler. Bkz. Sehavi, Semsuddin Muhammed b. Abdirrahman, Ed-Dav’u’l-1ami‘ li ehli’l-
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tedris faaliyetini hayatinin sonuna kadar devam ettirmistir.'2 Misir’a gittiginde ilk
olarak Ezher Camii’nde ders vermeye baslayan ibn Hald(in’un'3 burada ne okuttuguna
dair kaynaklarda detayli bilgiye pek rastlanmaz. Ezher’deki bu egitim faaliyetinin
ardindan Misir’da Maliki mezhebinin en 6nemli egitim kurumlarindan birisi olan
Kamhiyye Medresesi’'ne'# Sultan Berki{k tarafindan atanmis ve burada Maliki fikhini
okutmustur.'> Zahiriyye veya Berk(ikiyye diye bilinen medreseye Maliki fikhini okutmak
icin atanan ibn Hald(in,'¢ buradaki gérevinden sonra Sargutmus Medresesi’ne hadis
okutmak icin tayin edilmistir.'? ibn Hald(n daha 6nceki atamalarinda oldugu gibi
burada da Misir’'in egitim gelenegine bagh kalarak ilim ve siyaset adamlarinin da
bulundugu bir acilis konusmasi yapmis ve bu konusmasinda imam Malik (v. 179/795)
ve Muvatta’ ile ilgili énemli konulara deginmistir.’8 ibn Hald(in’un ders verdigi
Misir’daki egitim kurumlarindan, basta Muhammed ibn Ammar (v. 844/1441), Makrizi
(v. 845/1442) ve ibn Hacer el-Askalani (v. 853/1449) olmak lizere degisik alanlarda
bircok ilim adami yetismistir.’® Misir’daki faaliyetlerinin daha cok egitim ve yargi
agirhkh olmasi, verdigi dersler arasinda fikih ve fikith usQliniin bulunmasi, ibn
Halddn’un fikhi miktesabatini gostermesine ragmen, onun fikih alanindaki yetkinligi
ne yazik ki genel olarak gézden kacgirilmaktadir.20 Halbuki gerek aldigi fikih egitimi ve

karni’t-tasi‘, Beyrut, 1966, VIII, 233. Ayni sekilde Sehavi (v. 902/1497), ibn Halddn’un yaptigi derslerde
Pezdevi (v. 482/1089), Habbazi (v. 691/1292) ve Ebu’l-Berekat en-Nesefi (v. 710/1310) gibi Hanefi
fakihlerin usdl eserlerinden nakiller yaptigini; ibn Saati’nin (v. 694/1295) Bed?’ini ibn Hacib’in (646/1249)
Muhtasar’ina takdim ettigini ve ibn Sati’nin (v. 694/1295) eserinin gerek ifade yapisi ve gerekse us{l ilminin
inceliklerine niifuz bakimindan daha ileri diizeyde oldugunu kaydettigini aktarir. Bkz. Sehavi, a.g.e, IV, 149.
12 Sehavi, ed-Dav’u’l-lami‘, IV, 146.

13 ibn Hald(in, et-Ta‘rif, s. 248.

14 Makrizi, Takiyuddin Ebi’l-Abbas, Kitabi’l-Meva‘iz ve’l-i‘tibar bi zikri’l-hitat ve’l-asar (nsr. Halil el-
Mansir), Beyrut 1998, 1V, 201.

15 [bn Hald(in, et-Ta‘rif, s. 253.

16 ibn Hald(in, et-Ta‘rif, s. 285-286.

17 ibn Hald(in, et-Ta‘rif, s. 293-294. ibn Hald(in hadis alaninda da énemli bir bilgi birikimine sahiptir.
Ornegin Mehdi’nin zuhiru konusunda rivayet edilen hadislerin gerek senetleri ve gerekse metinlerine ydnelik
yaptigi tahliller bir hadis alimini aratmayacak derecede derinliklidir. bkz. ibn Haldiin, Abdurrahman b.
Muhammed, Mukaddime (nsr. Ali Abdulvahid Vafi), Kahire 2004, Il, 735-762. Benzer bir sekilde feraiz
hakkinda rivayet edilen “ferdiz ilmin cte biridir ve ilk unutulacak ilim de odur” hadisinin yanlis anlasildigini
ifade ederek nasil anlasiimasi gerektigi hakkinda verdigi bilgiler de bu cercevede zikre degerdir. Bkz. ibn
Hald{n, Mukaddime, Ill, 959.

18 Konusmanin tam metni icin bkz. ibn Hald(in, et-Ta‘rif, s. 294-310.

19 Baska isimler icin bkz. Sehavi, ed-Dav’u’l-1ami‘, VII, 172, 186; VIII, 233; X, 195, 312. Ayrica ibn Hald(n’un
Misir’daki tedris faaliyetleri icin bkz. Fischel, Walter J., Ibn Khaldiin in Egypt, His Public Function and His
Historical Research (1382-1406), Berkeley 1967, s. 26-29.

20 Hatta bazi modern arastirmacilar onun fikhi birikimini neredeyse inkar etmektedir. Ornegin Taha Hiseyin,
ibn HaldGin’un Tunus’ta ders aldigi hocalarinin hayatindan detayh bir sekilde bahsetmemesini onun kendisini
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gerekse Misir’da donemin onde gelen egitim kurumlarinda basta fikih olmak lizere
islami ilimlerin degisik alanlarinda dersler verip islam ilim geleneginde oénemli
calismalar ortaya koymus bilginler yetistirmesi, onun bu konudaki yetkinligini
gostermektedir. Bunlara ilave olarak, dénemin Maliki baskadiligi yapmis olmasi da
onun fikih alanindaki birkimini gostermesi bakimindan énem arz etmektedir.

2. ibn Hald{in’un Fikih Tarihi ile ilgili Gériisleri ve Bunlarin Onceki Yaklasimlardan Farki
Mukaddime’nin en temel 6zelliklerinden biri, geleneksel tarih yazicihgindan farkl bir
yéntem ile kaleme alinmis olmasidir. Tarihi olaylari baglamlariyla beraber veren ibn
Haldun, gerek kendisinden 6nce vuku bulan hadiseleri ve gerekse kendi zamaninda var
olan durumu oldugu haliyle tasvir etmenin Otesine gecerek, bunlari ortaya cikaran
dinamikleri tahlil etmesiyle diisiince geleneginde énemli bir rol oynamistir. ibn
Hald(n’a gore tarih yaziciliginin gayesi gecmise dair haberleri kritik etmeden pes pese
aktarmaktan ziyade bunlari doguran sartlar, toplumlar lzerindeki etkileri ve bagh
olduklari genel ilkeleri tahlil ve tespit etmek olmalidir.21 Ozellikle ibn Halddn’un ele
aldigr meselelerin bizzat dogasina yonelik yapmis oldugu dikkatli gézlemlerin sonucu
olan bu ampirik ydntemi, onun olaylari yorumlama metodunu hem alisilagelmis
yontemlerden farkh kilmis, hem de modern dénemden bircok ilim ve disiince
adaminin kendisine sik¢ca referansta bulunmasina yol acmistir.22 Onun 6zelde fikih
tarihi, genelde ise diger islami ilimlerin tarihsel gelisimine dair tahlillerini bu cercevede
degerlendirmek gerekmektedir.

her konuda cok parlak gérmesine; okudugunu belirttigi kitaplarin o donemde Tunus’ta nadir bulundugunu
ifade etmesini de Ezher’de bulunan hocalarin gerisinde kalmamak icin séyledigine yormustur. Nitekim ibn
Haldin’un cok meshur bir fikih us(lii kitabi olan ibnii’I-Hacib’in (v. 646/1249) Muhtasar’ini Maliki fikih
kitaplari arasinda saymasinin onun bu konuda ne kadar yetersiz oldugunu ortaya koydugunu kaydetmistir.
Taha Hiiseyin daha da ileri giderek, ibn HaldGin’un fikih egitiminin Miidevvene’nin bazi muhtasarlarini
okumak ile sinirli oldugunu ifade etmistir. Bkz. Hiiseyin, Taha, Felsefetii ibn Hald(in el-ictimaiyye, tahlil ve
nakd (Trc. Muhammed Abdullah inin), Kahire 2006, s. 11-12. Ferhat Koca da ibn Hald(n’un fikhi birikiminin
“fikih alaniyla ilgili cesitli gorevleri ifa etmesine yetecek derecede” oldugunu ifade etmis ve onun biyuk
Maliki fakihleri arasinda sayilamayacagini belirtmistir. Bu konudaki yorumunu biraz daha ileri gétiirerek, ibn
Hald(in’un Maliki baskadiligindan sik sik azledilmesinin temel sebeplerinden birinin onun fikih alaninda ileri
derecede bir fakih olmamasina baglamaktadir. Bkz. Koca, Ferhat, “ibn Haldun’un Fikhi Birikimi ve islam
Hukuk Tarihiyle ilgili Goriisleri (Mukaddime Cercevesinde)”, Gecmisten Gelecege ibn Haldun, istanbul 2006,
s. 124-125.

21 ibn Halddn, Mukaddime, I, 291-292. ibn Hald(in’un Mukaddime’deki tarihsel yontemiyle ilgili olarak bkz.
Rosenthal, Franz, “Ibn Khaldun in his Time (May 27, 1332-March 17, 1406)”, Ibn Khaldun and Islamic
Ideology (Ed. Bruce B. Lawrence), Brill 1984, s. 19.

22 L acoste, Yves, Ibn Khaldun: The Birth of History and the Past of the Third World, London 1984, s. 160.
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Fikih tarihiyle ilgili malumat, cogunlukla tarih, tabakat, menakib ve terdcim kitaplarinda
bulunmakla beraber fakihlerin eserlerinde ele aldiklari meselelerin detaylari hakkinda
verdikleri tarihi bilgiler de bu malzeme icerisinde énemli bir yere sahiptir. Ozellikle bir
fakihin goriist elestirilirken veya desteklenirken onun ortaya konmasina sebep olan
faktorlere yonelik tahliller bu cercevede zikredilebilir. Ancak ibn Haldin, bu klasik
yazim sekillerinden farkh bir yol benimseyerek fikih tarihini degisik bir yontemle ele
almistir. Onun Mukaddime’de fikih ilmi ve tarihsel gelisimine dair gorisleri,
kendisinden o©nceki miuellifler tarafindan ifade edilen bircok hususu kapsamakla
beraber, ibn Hald(n’un gérislerini 6zgiin kilan, diger alanlarda oldugu gibi, fikih ilmi
ve tarihi ile ilgili hususulari sebep ve sonuclari baglaminda inceleyerek bazi genel
yargilara varmasi ve daha énce mudlak bir sekilde ifade edilen bazi konulari netlige
kavusturmasidir.

ibn Hald(in, fikhin tarihsel gelisimini anlatmaya basladigi boélimiin daha basinda fikih
ilminin kacinilmaz olarak meydana gelen ihtilaflar Gzerinden gelisim sagladigini
kaydederek ihtilafa merkezi bir rol ylklemekte ve bu ihtilaflarin sebeplerini de dil ve
yontem farkhliklar olarak iki kisma ayirmaktadir.23 Bu yaklasiminin bir devami olarak
usll, hilaf ve cedel ilimlerini de fikha bagl ilimler olarak zikretmis ve degisik fikih
ekolleri arasindaki ihtilaflarin belirli bir yontem dahilinde sirdirilmesinin bunlari
doguran etkenlerin basinda geldigini kaydetmistir. Ona goére bu ihtilaf sahabe
doneminde daha sonrasina kiyasla ¢cok fazla yaygin degildi. Clinkii sahabenin hepsi
dini bilgi yoninden esit olmadiklari icin onlar arasinda kurrd’ diye isimlendirilen
Kur’an’t bilen ve Hz. Peygamber’in egitiminden gecerek bu konuda birikim elde etmis
olanlari fetva verme yetkisine sahipti.24

23 Arap dilinin yapisindan kaynaklanan bazi sebeplerden 6tiirti ser’ delillerin farkh sekillerde yorumlanmasi
ve hadisler arasinda meydana gelen tedruz neticesinde bunlardan birisinin tercih edilmesini bu ihtilaflarin
temel sebepleri olarak zikretmektedir. Ayrica nasslar disinda kalan deliller hakkindaki ihtilaf ile nasslarin
dogrudan hiikiim belirtmedigi meselelerde karsilasilan problemlerin nasslarda hiikmi gecenlere kiyas
edilmesi neticesinde de farkli goriisler ortaya ¢cikmistir. Bkz. ibn Hald(in, Mukaddime, Ill, 947.

24 |bn HaldGn, Mukaddime, lll, 947. Kurrd’, ilk dénemlerde degisik anlamlarda kullaniimis olmakla beraber
zamanla Kur’an okuyan kisiler icin kullanilir olmustur. Ancak ibn Hald(in burada kurra’ kelimesinin sadece
bir yonine isaret etmis, diger yonlerine deginmemistir. Halbuki kaynaklarda kurrd’ kelimesinin sadece ilimle
ugrasan sahabeyi ifade etmedigi; bunun yaninda degisik meziyetlere sahip olan sahabiler icin de kullanildigi
gorulir. Mesela Buhari “Hz. Peygamber’in ashabindan kurrd’ olanlar” bashgi altinda Rasulullah (s.a.v)’'in
kendilerinden Kur’an 6grenilmesini tavsiye ettigi kisiler olarak Abdullah b. Mes’td, Salim, Mu‘az ve Ubeyy b.
Ka‘'b’i zikretmistir. Bkz. Buhari, Sahth, “Fedaili’l-Kur’an”, 8. Enes b. Malik, Bi’ri Maline’de sehit edilen yetmis
kisilik sahabe grubunu kurrd’ olarak isimlendirdiklerini ve bunlarin, vakitlerinin cogunlugunu ibadete adamis
kisiler olduklarini ifade etmistir. Bkz. Buhari, Sahih, “Kitabiu’l-cihad ve’s-siyer”, 184. Rivayete gore bir giin
kurradan bir gruba rastlayan Hz. Omer bunlarin baslari 6ne egik bir sekilde oturduklarini gériince onlarin
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ibn Haldln, daha énce ana cercevesini cizdigi umranin ilerlemesine bagh olarak
ilimlerin geliserek birbirlerinden ayrildigi ve birer sanat haline geldigi goriasund fikih
icin de dile getirmektedir. O, fikhin bir ilim olarak ortaya cikisini sehirlerin gelisip
bliyimesine baglamakta ve bunun neticesinde o zamana kadar kurrd’ olarak
isimlendirilen bilginlerin artik fukaha’ olarak isimlendirildiklerini ifade etmektedir.2>
Dini bilgi alaninda yetkin olan kisilerin 6nce kurrd’ daha sonra fukahd’ olarak
isimlendirilmeleri ve daha genel bir kullanim olan kurraliktan teknik bir kullanim olan
fukahahga gecis, fikhi bilginin belirli bir ydonteme bagh olarak bir ilim haline geldigini
gostermesi bakimindan 6nemlidir.

Fikih bilginlerinin zamanla ellerindeki hadis malzemesine baglh olarak iki gruba
ayrildigini ve bunlardan Eb( Hanife’nin (v. 150/767) basini cektigi Irakhlarin hadis
malzemesinin az olmasi sebebiyle re’y ve kiyas yontemini takip ettigini ve bu nedenle
kendilerine ehl-i re’y denildigini; buna karsihk énceleri imam Malik’in (v. 179/795),
kendisinden sonra ise imam Safii’nin (v. 204/820) basini cektigi Hicazhlarin ise hadis
tarikini benimsedigini kaydeder.26 Bu iki okuldan sonra Davud b. Ali (v. 270/883), oglu
ve bunlarin talebelerinden olusan bir grup alimin kiyasi inkar ederek tciincii bir yol
sectiklerini ve bunlara Zahiriyye denildigini ifade eder. Bunlarin sadece nasslar ile
icmayi delil olarak aldiklarini, celi kiyas ile mansas illeti ise nasstan kabul ettiklerini
belirtir. ibn Hald(n, fikhi bilgi tretme ve bunu uygulama acisindan ydéntemsel
farkhhiklarin bu ¢ yaklasim cercevesinde ele alinabilecegini ve bu lic yontemin immet
arasinda yayginlk kazandigini kaydeder. Ancak Zahiri mezhebinin cumhura muhalefet
sebebiyle adeta yalnizlasarak gorislerinin sadece kitaplardan 6grenilir hale geldigini ve
bu nedenle onlarin goériislerine meyledenlerin zaman zaman bid’at ehli olmakla
suclandigini ifade ederek bu mezhebin varligini siirdiirememesinin gerekcesini ortaya

kim olduklarini sorar; bu kisilerin miitevekkilin olduklari cevabini alan Hz. Omer, onlarin miiteekkildin
oldugunu soyler. Bir rivayette ise Hz. Omer’in onlara “Ey kurra toplulugu! Basinizi kaldirin ve kendi geciminiz
icin calisin” diye hitap ettigi belirtilir. Eseri nesreden Eb(i Gudde dipnotta kurrd’ kelimesini ibadet ile mesgul
olan abitler olarak aciklamistir. Bkz. es-Seybani, Muhammed b. Hasan, Kitabi’l- Kesb (nsr. Abdulfettah Eb{
Gudde), Beyrut 1997, s. 88. Ayrica kurrd’ kelimesi Hz. Omer’in Medine’deki istisare heyetinde bulunan kisiler
icin de kullanilmistir. Bkz. Buhari, Sahth, “el-i‘tisdm”, 2. ibn Teymiyye’nin, selefin ilim ve din erbabini el-
kurrd’ olarak isimlendirdigi ve bu gruba alimlerle zahidlerin girdigine dair gorusu de kurrd’ ifadesinin farkl
gruplardan insanlar icin kullanildigini gésterir. Bkz. ibn Teymiyye, Mecm{‘u fetava, Rabat 1980, XI, 195. ilk
donemlerde kurranin fakihler, insanlarin en akillilari ve zahidler icin kullanildigi ile ilgili olarak bkz. el-
Buh(ti, Mansdr b. Yunus b. idris, Kessafii’l-kind‘ ‘an metni’l-ikna‘, Beyrut 1982, IV, 289-290.

25 ibn HaldGn, Mukaddime, I, 948.

26 jbn Hald(in, Mukaddime, lIl, 948.
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koymus olmaktadir.2? ibn Hald(in, kendisinden énce yapilan tasniflerden farkl bir
sekilde ehl-i hadis ve ehl-i re’y ayrismasini, cografi farkliliklar sebebiyle elde bulunan
hadis malzemesi cercevesinde gelisen fikhi bir farklilasma olarak izah ediyor ve her iki
okulun onciilerini dort mezhep imamiyla sinirlandiriyor. Halbuki daha 6nce bu konuya
eserlerinde yer veren muelliflerin degisik tasnifler yaptigi gorilir. Ornegdin ibn Kuteybe
(v. 276/889), ashabi’'r-re’y bashgi altinda ibn Ebi Leyld (v. 148/765), Eb( Hanife,
Rabiati’r-Re’y (v. 136/753), Ziifer (v. 158/775), Evzai (v. 176/792), Sufyan es-Sevri (v.
161/778), imam Malik, Eb( Yusuf (v. 182/798) ve Muhammed b. Hasan (v. 189/805)
gibi fakihlerin isimlerini kaydederken, ashabi’l-hadis basligi altinda daha cok hadis
rivayetiyle mesgul olan alimleri zikreder.28 IV/X. ylzyil bilginlerinden olan MakdisT (v.
380/990) ise Hanefi, Maliki, Safii ve Davudi mezheplerini déneminin fikih mezhepleri;
Hanbeliligi ise ashabi’l-hadis arasinda sayar.2? Buna karsilik ibn Nedim (v. 385/995)
imam Malik’i caginin Hicaz fakihi ve énciisii, EbG Hanife’yi Iraklilar ve ashabii’r-re’y
icinde, Ahmed b. Hanbel’i (v. 241/855) ashabii’l-hadis fakihleri arasinda, imam Safii ve
Davud b. Ali’yi ise mustakil olarak ineler.30 Sehristani (v. 548/1153) ise farkh bir tasnif
benimseyerek ashabii’lhadisin Hicazllar oldugunu ve imam Malik, Safii, Sifydn es-
Sevri, Ahmed b. Hanbel ve David b. Ali'nin baglilarinin bu gruba girdigini; buna
karsilik ashabi’r-re’yin Irakhlar oldugunu ve bunlarin da Eb( Hanife’nin takipcileri
oldugunu kaydeder.31 Dikkat edilecegi lizere yapilan tasniflerin hemen hepsinde Davud
b. Ali ehl-i hadis arasinda sayilirken ibn Haldin onun yaklasimini iki ekolden biri
arasinda zikretmeyip Ucinci bir ydontem olarak kabul eder ve buna Zahirilik adini verir.
Kanaatimizce ibn Hald(n, ehl-i hadis ve ehl-i re’y ayrismasini énceki mielliflerden
farkh olarak ¢ok daha belirgin bir sekilde fikih ekseninde bir ayrisma olarak
degerlendirmis ve fikhi istidlalde bulunurken dis faktorler sebebiyle elde mevcut olan
hadis malzemesini kullanmaya bagli olarak baska ydntemlerin gelistirilmesi

27 Zahiri yaklasimin cumhura muhalefet ve imamlarinin asiri gorusleri sebebiyle toplum tarafindan
benimsenmeyerek yok olmaya yiiz tuttuguna misal olarak ibn Hazm’i gésterir. ibn Hazm’in hadisteki derin
bilgisine ragmen Zahiri mezhebine baglanarak zamanla mezhepte otorite haline geldigini, hatta Davud b.
Ali’ye muhalefet ettigini ancak diger mezhep bilginlerine muhalefeti sebebiyle halkin tepkisini cekerek
eserlerinin toplum tarafindan kabul edilmedigini kaydetmektedir. Bkz. ibn Hald(in, Mukaddime, Ill, 948-949.
28 Bkz. ibn Kuteybe, el-Maarif, Eb Muhammed Abdullah b. Miislim (nsr. Servet Ukkase), Kahire 1960, 494-
528.

29 Bkz. Makdisi, Abdullah Muhammed b. Ahmed, Ahsenii’t-tekasim fi ma’rifeti’l-ekalim (nsr. M. J. De Goeje),
Brill 1906, s. 37. Ayni eserde miiellifin re’yi fikih bilgisi anlaminda kullandigi gérulir. bkz. Makdisi, a.g.e, s.
142.

30 Bkz. ibn Nedim, el-Fihrist (nsr. Gustav Fliigel), Beyrut 1964, s. 198-202, 209, 216, 229.

31 Sehristani, her iki grubun arasindaki temel farkin celi kiyasin haber-i vahide takdim edilip edilemeyecegi
hususunda oldugunu ifade eder. Bkz. Sehristani, Eb(d’l-Feth Muhammed b. Abdilkerim b. Ebibekr, el-Milel
ve’n-nihal (nsr. Muhammed Seyyid Keylani), Bulak 1961, |, 206-207.
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cercevesinde bir farklilasma olarak degerlendirmistir. Ayrica daha 6nceki kaynaklarda
imamu ehli’l-Hicdz veya imamu ehli’l-Medine olarak tavsif edilen imam Malik
Hicazhlarin veya ehl-i hadisin icinde sayilirken, ibn Haldin’un onu ehl-i hadisin imami
kabul ederek diger mielliflerden farkli bir vyaklasim sergiledigi de burada
zikredilmelidir. Buradaki kategorik tasnif onceki kaynaklarda da bulunmakla beraber,
ibn HaldGn bu ayrismanin yéntemsel oldugunu ve kimlerin bu ekoller icerisinde
bulundugunu acik bir sekilde ortaya koymakla kendinden o6nceki miuelliflerden
ayrilmaktadir.

Bu uc¢ yaklasimi ele aldiktan sonra, Sia’nin temelde sahabeye dil uzatmayi ve imamlarin
ismetini merkeze alarak masum imamlarin soézlerinin ihtilafsiz kabul edilmesi
cercevesinde vyeni bir fikih ekoll tesis ettigini ve bu vyaklasimiyla cogunluktan
ayrildigini; Haricilerin de onlarla ayni kaderi paylastiklarini kaydeder.32 ibn Hald(n
gerek Sia’'nin ve gerekse Hariclerin benimsedikleri fikhi yontemle cogunluktan ayrilarak
Ummet icerisinde saz kaldiklarini belirtmis ve bunlarin takipcilerinden pek
bahsetmemistir.

ibn Halddn farkh mezhep ve fikih bilginlerinden ziyade dért Siinni mezhep lzerinde
durmaktadir. Buna gore o dénemde Irak’ta Eb( Hanife’nin dnderligini yaptigi ehl-i re’y,
Hicaz’da ise Malik b. Enes’in imami oldugu ehl-i hadis kalmistir.33 imam Malik’ten
sonra imam Safi’nin Hicaz ehlinin imami oldugunu belirttikten sonra imam Safii’nin
fikhi birikimiyle ilgili 6nemli bir tespitte bulunmaktadir: imam Safii, énce Hicaz fikhini
daha sonra da Eb{( Hanife’'nin talebelerinden Irak fikhini alarak her ikisini mezcetmis ve
iki farkli ilim havzasindan istifade ederek kendi mezhebini kurmustur.34

32 {bn Halddin, Mukaddime, Ill, 948.

33 [bn Hald@in, Eb(i Hanife’nin fikihta ulasilamayacak bir makami oldugunu, onun bu konumunun imam Malik
ve Safii’nin yani sira baska bilginler tarafindan da tasdik edildigini kaydeder. Ayrica imam Malik’in diger
delillerin yani sira amel-i ehl-1 Medine’yi de hiikim Uretme vasitalarindan biri kabul ederek ayri bir yéntem
takip ettigini; onun Medine uygulamasini delil olarak kabul etmesinin temel gerekgesinin s6z konusu fiilin
Hz. Peygamber’den alinarak nesiller boyunca aktarilagelmesi oldugunu belirtir. Bazilarinin amel-i ehl-i
Medine’nin icma olarak ele alindigi zannindan hareketle imam Malik’e karsi ciktiklarini, halbuki imam
Malik’in bunu icmadan ziyade Hz. Peygamber’e ait bir fiil olma ihtimaline binaen delil olarak kabul ettigini
ifade ettikten sonra bu konunun icma bashg altinda ele alinmasina yonelik elestirilere de bir fiili yapmada bir
y6renin ittifak etmesiyle icma arasinda iliski oldugunu ancak icmanin dini bir meselede ictihada dayali bir
ittifak olmasina ragmen Medine uygulamasinin bir fiili yapma ve terk etme hususunda daha énceki
kusaklarin dikkate alinmasi anlamina geldigini kaydeder. Bununla beraber konunun stnnet basligi altinda ele
alinmasinin daha iyi olabilecegini de ilave eder. Bkz. ibn Hald(in, Mukaddime, Ill, 949-950.

34 [bn Halddin, Mukaddime, Ill, 950-951.
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imam Malik ve Safii’den sonra hadis konusunda ustiin bir yere sahip olan Ahmed b.
Hanbel Hicaz mektebinin énderligini yapmistir. Ancak ibn Hald(n, Hanbeliligin fikhi bir
mezhep olusunu Ahmed b. Hanbel’in talebeleriyle baslatmakta ve “Onun talebeleri,
hadis konusundaki yetkinliklerine ragmen imam Eb{ Hanife’nin dgrencilerinden ders
almis ve baska bir mezhep tesis etmislerdir” diyerek3> Hanbell mezhebinin fikhi bir
ekol haline gelisini EbG Hanife'nin 6grencilerinden ders almalarina baglamaktadir.
Gerek imam Safi’nin ve gerekse Ahmed b. Hanbel’in talebelerinin daha énce almis
olduklari egitimin lzerine Hanefi fukahadan aldiklari dersleri bina ederek fikhi ekoller
olusturduklarini ifade etmesi, ibn Haldin’'un fikih mezheplerinin olusumunda
Hanefilige merkezi bir rol bictigini géstermektedir. ibn Hald(n islam cografyasinda bu
dort mezhebin takip edildigini, bunlar disinda kalan mictehidlerin takipcilerinin
kalmadigini belirterek adeta dort mezhebin hakimiyetini ilan etmis, diger mezheplerin
islam diinyasinin degisik bolgelerindeki varhigini gérmezden gelmistir.36 Her ne kadar
ibn HaldGin’un yasadigi dénemde Siinni mezhepler doért ile sinirh kalsa da islam
diinyasinda Sia gibi mezheplerin belirli bolgelerde takipcilerinin oldugu bilinmektedir.

ibn Hald(in, miintesiplerinin cogunlugunun Sam ve Baddat cevresinde bulundugu
Hanbeli mezhebinin ictihattan uzak olmasi ve mezhebin esasinin rivayetlerin birbirini
desteklemesi lizerine kurulu olmasi sebebiyle baglilarinin az oldugunu ifade
etmektedir. Hanbeli mezhebini takip edenlerin diger mezheplerle mukayese
edildiginde daha az sayida olmasini ise mezhebin gelistirmis oldugu fikhi yontemin
zayifligina baglamaktadir.37

35 [bn Halddn, Mukaddime, Ill, 951.

36 ibn Haldan, ilimlerin ileri derecede gelismesi, ictihdd edebilecek nitelikte kimsenin bulunmamasi, ictihadin
dini ve ilmi bilgisine glivenilemeyecek kisilerin eline dismesinden korkulmasi gibi sebeplerden dolay! halkin
ihtilaf kapisini ve ona gotirecek yollari kapadigini; bilginlerin de halki bu dért mezhebe uymaya tesvik
ettiklerini ve o dénemde ictihad iddiasinin bos bir caba oldugunu kaydetmistir. Bkz. ibn Halddin, Mukaddime,
I, 951. ibn Hald(in’dan énce yasamis olan Sirdzi (v. 476/1083) “bes mezhep fakihlerinin tabakalari” bashg
altinda Safii, Hanefi, Maliki, Hanbeli ve Zahiri fakihleri zikretmis ve béliimiin basinda artik islam beldelerinde
fikhin bu bes mezhepten ibaret oldugunu kaydetmistir. Bkz. Sirazi, Ebl ishak, Tabakatii’'l-fukaha’ (nsr. ihsan
Abbas), Beyrut 1970, s. 95-97. ibn Hald(in’un talebesi olan Makrizi (v. 845/1442) de dért mezhep kadisinin
Misir’a tayin edilmesinin tarihini 665/1267 olarak verir ve artik bu tarihten itibaren islam diinyasinin bircok
yerinde dort mezhep disinda baska bir mezhebin kalmadigini ifade eder. bkz. Makrizi, Takiyuddin Eb?’l-
Abbas Ahmed b. Ali, Kitabi’l- Meva‘iz ve’l-i‘tibar bi zikri’l-hitati ve’l-asar, Kahire 1270/1853, Il, 344.

37 Ayrica Bagdat’ta ¢cogunlukta olan Hanbeliler’in zaman zaman burada bulunan Siiler ile tartismaya
girmesinin énemli problemlere yol actigini ve bu durumun Tatarlar’in burayi istila etmesiyle son buldugunu
ve mezhebin cogunlugunun Sam’a kaydigini dile getirmesi de Hanbeliler’in fikhi konulardan ziyade akaid
konularina ilgi duyduklarini ve Sid ile bu tiir meselelerde tartistiklarini gdstermektedir. Bkz. ibn Haldin,
Mukaddime, Ill, 951-952.
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Irak, Hint, Cin, Maveraiinnehir ile Acem diyarinda yaygin olan Hanefi mezhebinin Irak
ve Bagdat merkezli olmasi sebebiyle mezhep bilginlerinin donemin Abbasi halifeleriyle
yakinhk kurduklarini ifade etmis38 ve mezhebin gelisip yayilmasinda devlet desteginin
bulunduguna dolayl bir sekilde isaret etmistir. Buna benzer bir yorumu bircok Safii
bilginin Eyylibi devletinin golgesi altinda yetistigine dair verdigi malumatta da gormek
mimkiindir. ibn HaldGn’un, mezheplerin devlet destegini arkalarina alarak gelistigine
dair yorumlarini, daha 6nce cercevesini cizdigi ilimlerin ancak devlet destegine bagli
olarak gelisebilecegine dair teorisinin bir uzantisi olarak gormek meseleyi saghkl bir
sekilde degerlendirmek acisindan 6nemlidir.

imam Safi’nin baghlarinin Misir’da her yerden daha fazla olduklarini; bununla beraber
mezhebinin Irak, Horasan ve Maveraiinnehir’de de yayildigini, fetva ve tedriste bircok
merkezi Hanefiler ile paylastiklarini kaydetmistir. Ayrica gerek Hanefiler ile yaptiklar
minazaralar ve gerekse hilafiyat ile ilgili yazdiklari eserler neticesinde cok dnemli bir
fikhi birikim ortaya koyduklarini zikretmis; imam Safii’nin Misir’a gidince orada bircok
ogrenci yetistirdigini ve Misir’da bulunan bazi Malikiler’in de onun derslerine katildigini
ifade etmistir.3% ibn Hald(in Fatimi devletinin Misir’da kurulmasiyla Ehl-i Siinnet fikhinin
kesintiye ugradigini ve bu durumun Selahaddin Eyyibi'nin (v. 588/1193) Fatimi
devletine son vermesine kadar devam ettigini, Fatimilerin yikilmasindan sonra Irak ve
Sam’daki Safiilerin tekrar Misir’a geldiklerini kaydeder.40

imam Malik’in mezhebi ise daha cok Kuzey Afrika ve Endiiliis’te yayilmistir. ibn Halddn,
Malikiligin buralarda yayillma sebebini temelde iki faktore baglamaktadir: Birincisi, bu
bolge insanlarinin yolculuklarinin ve son duraklarinin Hicaz olmasidir. Nitekim hem
medenilik acisindan Iraklilara yetisemedikleri hem de Irak’in, Magrip ve Endilislilerin
yollari lizerinde bulunmamasi sebebiyle onlar fikhi sadece Medine ulemasindan
almislardir. ikinci faktér ise bedavet ortak paydasidir. Buna goére Magrip ve Endilis
halkinin baskin 6zelliginin bedavet olmasi, onlarin Hicazlilar ile yapi itibariyle
ortiismelerine ve bu mezhebe meyletmelerine neden olmustur. ibn Haldln ayrica

38 Onlarin bircok eser telif ettiklerini, Safifler ile cok¢a miinazaralara girdiklerini, hilafiyatta guzel eserler
verdiklerini ve bunlarin hepsinin neticesinde énemli bir miras biraktiklarini ancak bu ilmi birikimin Magrib’te
cok az bulundugunu ve bunu da Kadi ibn Arabi (v. 543/1141) ile Eb(’l-Velid el-Baci’nin (v. 474/1081)
yapmis olduklari yolculuklar sonucunda getirdiklerini kaydeder. bkz. ibn Haldiin, Mukaddime, Ill, 952

39 jbn Halddin, Mukaddime, IIl, 953.

40 jbn Hald(in, Mukaddime, Ill, 953-954.
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Medine’nin doénemin ilim merkezi oldugunu ve ilmin Irak’a da buradan gittigini
belirterek Medine’nin merkezi roliine deginmistir.4!

ibn Hald(n mezheplerin kurulusu ve ilk dénem yayilisindan sonra kendi déneminde
fikhin mahiyetiyle ilgili 6nemli bir tespitte bulunur. Buna gore, mezhep imamlarinin
ortaya koyduklari yontemler takipcileri tarafindan gelistirilip birer disiplin haline
getirilince onlar artik var olan miiktesebati titiz incelemelere tabi tutmus ve bu konuda
ileri derecede calismalar ortaya koymuslardir. Bu ise saglam bir meleke
gerektirmekteydi. ibn Hald(n, “gunimiizde fikih ilmi bu melekedir’ diyerek kendi
donemindeki mevcut durumu ortaya koymus ve o donemde fikihtan ne anlasildigini
izah etmistir.42 Dort Sinni mezhebin degisik cografyalardaki tarihi hakkinda genel
malumatlar verdikten sonra detayh bir sekilde Malikiligin tarihi gelisimini daha cok
mezhep bilginleri ve eserleri cercevesinde incelemistir.43

ibn Hald(n fikha ayirdigi bélimden sonra fikih usdliniin mahiyeti ve tarihi gelisimi
hakkinda énemli bilgiler vererek usdl ilmini doguran nedenler lGizerinde durmustur.44
Ona gore ilk asirda yasayan insanlar gerek sahip olduklar dil melekesi sebebiyle
lafizlardan hiikim c¢ikarmada ve gerekse Hz. Peygamber dénemine olan yakinliklari ve
hadis rivayet edenlerin durumlarini bilmelerinden o6tiri rivayetleri anlama ve onlardan

41 |bn HaldGn, Mukaddime, I, 954. ibn Hald(in, Maliki mezhebinin gelisiminin Endilis ve Magrib
devletlerinin inkirazina kadar artarak devam ettigini ifade etmistir. Bkz. ibn Hald(in, Mukaddime, Ill, 957.

42 jbn Hald(in, Mukaddime, Ill, 954-955.

43 Magriplilerin tamaminin imam Malik’i takip etmekle beraber bazi 6grencilerinin Irak ve Misir’da da
bulundugunu; imam Malik’in Misir, Irak ve Afrikali ilk talebelerinden baslayarak, bu tlkelerde Maliki
mezhebinin yayilisini ele alir. el-Muvatta, el-Vadiha, el-Utbiyye, el-Esediyye ve el-Miidevvene gibi
kaynaklardan bahsettikten sonra Kayravanlilarin el-Midevvene’ye, Endilisliler’in de el-Vadiha ve el-
Utbiyye'ye ilgi gésterdiklerini kaydeder. ibn Ebi Zeyd’in (v. 386/996) el-Miidevvene’yi el-Muhtasar ismiyle
ihtisar ettigini; Eb( Said el-Beradii’nin (v. 430/1039) de el-Mudevvene'yi et-Tehzib ismiyle telhis ettigini ve
Afrikalilarin buna ilgi gostererek diger kitaplari biraktigini kaydeder. Ayni sekilde Enduluslilerin de el-
Utbiyye'yi esas alip el-Vadiha ve diger eserleri terk ettiklerini belirtir. Hala Maliki fakihlerin bu kitaplar
lizerine yazdiklari serh vb. calismalarla eser vermekte olduklarini; Afrikalilarin el-Miidevvene, Endulislilerin
de el-Utbiyye lizerine eserler yazdiklarini ve ibn Ebi Zeyd’in bu temel kitaplardaki mesaili, degisik gérisleri
ve ihtilaflari en-Nevadir isimli eserinde bir araya getirdigini ifade eder. Bundan sonra Ebi Amr ibnii’l-
Hacib’in mezhep icindeki konumu ve eserlerinin Magripliler tarafindan nasil kabul goérdiigiine deginerek bu
béliimi bitirir. ibn Hald(in, Mukaddime, 1ll, 955-958. ibn Hald(in’un Maliki mezhebine diger mezheplere
oranla genis yer vermesi, bazi miellifler tarafindan onun “mezhepci ve yerel bir fakih” oldugu seklinde
yorumlanmistir. Koca, “ibn Haldun’un Fikhi Birikimi ve islam Hukuk Tarihiyle ilgili Gérisleri (Mukaddime
Cercevesinde)”, Gecmisten Gelecege ibn Haldun, s. 132-133.

44 Kur’an ve Sunnet’in daha Hz. Peygamber hayattayken Misliimanlar igin birer delil oldugunu; onun
vefatindan sonar sahabenin icma ve kiyasin da birer delil oldugu hususunda ittifak ettiklerini ifade ederek
nasslar disindaki bu iki delilin hiicciyetini sahabeye dayandirmis ve bazi saz goérisler olmakla beraber
ulemanin bu doért esas delil Gizerinde ittifak ettiklerini belirtmistir. Bkz. ibn HaldGn, Mukaddime, IlI, 960.
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hitkiim cikarma hususunda herhangi bir zorluk cekmiyorlardi. ilk kusaktan sonra bu
meseleler birer sanat/ilim haline gelince fakihler ve miictehidler delillerden hikim
ctkarmanin kural ve kaidelerini tespit etme yoluna giderek bu meseleleri bagimsiz bir
ilim dah olarak kaleme aldilar ve onu fikih usiilii olarak isimlendirdiler. Bu alanda ilk
eser telif eden imam Safii olmus ve meshur Risale’sini yazmistir.

Daha sonra Hanefi fakihler bu alanda eserler kaleme almis, fikhi meselelerin
inceliklerine dalarak kaidelerini tahkik etmis, bu kaidelerle ilgili meseleleri genisleterek
usQl kurallarini fikhi mesailden cikarmaya calismislardir. Buna karsilik miitekellim{in bu
meseleleri fikihtan tecrid etmis ve imkan oldugu olciide ydntemlerinin énemli bir
kismini teskil eden akli istidlale meyletmislerdir. Mitekellimln da Hanefi fakihler gibi
bircok eser kaleme almalarina ragmen fukahanin yazdigi eserler bol 6rnek icermeleri
ve fikhi meseleler lizerine bina edilmelerinden dolay! furii‘a daha uygun ve fikha daha
miinasiptir. ibn Hald(n, Eb( Zeyd ed-Debbisi’nin (v. 430/1038) kaleme aldigi eserle
birlikte fikih usQli ilminin kemal buldugunu; ancak bundan sonra us(l alaninda
mitekellimin yontemine ragbetin oldugunu kaydetmistir.45> Bu iki yontemden sonra
memzlc metot olarak isimlendirilen liciincli yonteme de kisaca deginerek Hanefilerden
ibn-i Saati’nin (v. 694/1294), mitekellimindan Amidi’nin (v. 631/1233) el-ihkam’i ile
fukahadan Pezdevi’nin (v. 482/1089) usdlinid el-Bedi* isimli kitabinda cemettigini;
onun bu eserinin hala alimler arasinda elden ele dolasmakta oldugunu ve lizerine
bircok calisma yapildigini kaydetmistir.46

ibn Hald(in hilafiyat bélimiinde ise ihtilaflarin bilginler arasinda kacinilmaz olarak vuku
buldugunu, doért mezhebin yayginlasmasinin neticesinde insanlarin zamanla bunlardan
birini taklit ettigini ve bundan sonraki tartismalarin bu dért mezhep bilginleri arasinda
cereyan ettigini ifade etmistir. Her mezhep fakihinin, bagh bulundugu imamin

45 [bn Haldin bundan sonra iki ydntemin temel kaynaklarina deginmistir. Her ikisi de Es‘ari olan imamii’l-
Harameyn’in (v. 478/1085) el-Burhan’i ile Gazzali’nin (v. 505/1111) el-Mustasfa’sinin mutekellimlnun
yazdigi kitaplar arasinda en guzelleri oldugunu ifade ettikten sonra her ikisi de Mutezili olan Kadi
Abdilcebbar’in (v. 415/1025) el-‘Umed ve onun serhi olan Ebi’'l-Hiiseyn el-Basri’nin (v. 436/1044) el-
Mu‘temed’inin mitekelliminun yazdigi 6nemli eserlerden olduklarini ve bu dort kitabin us@lin kavaid ve
erkani haline geldigini kaydetmistir. Daha sonra bu dort kitab1 miiteahhirGn mutekelliminden olan Fahruddin
b. er-Razi (v. 606/1209) el-Mahsil’da, Seyfiiddin el-Amidf (v. 631/1233) ise el-ihkdm’da dzetlemis; bu iki
eser Uzerine bircok calisma yapilmis ve yapilan bu ¢alismalar mitekellim{n yonteminin ana eserleri haline
gelmistir. Hanefi yontemiyle de bircok kisinin eser telif ettigini; miitekaddimdndan Eb( Zeyd ed-Debbdsi ile
muteahhirindan Pezdevi'nin (v. 482/1089) calismalarinin bu alandaki en giizel 6rnekler oldugunu
kaydetmistir. Bkz. ibn Hald(in, Mukaddime, Ill, 962-963.

46 jbn Hald(in, Mukaddime, Ill, 963-964.
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goriuslerini savunmak ve kendi mezhebinin fikhi meseleler ile ilgili yaklasimini
temellendirmek amaciyla baska mezhep alimleriyle tartismalara girdigini ve bu
miinazaralarda her mezhebin dayandigr kaynaklarin, ayristiklari ve uzlastiklan
meselelerin irdelendigini ve bu tartismalarin neticesinde hilafiyat ilminin dogdugunu
kaydetmistir.47 ibn Hald(n’un fikhin ilk (¢ asirdaki gelisimi ve miictehid imamlarin
cabalarina dair kanaatleri kendisinden 6nce de dile getirilmistir. Ozellikle onun ictihad-
taklid vurgusu her ne kadar modern dénemde bu konu lzerinde duran muellifleri
etkilemis olsa da bu konudaki tartismalar cok daha erken dénemlere uzanmaktadir.
Ancak us(l eserlerinde ictihad ile ilgili meseleler baglaminda ilzerinde durulan bu
konular ibn Haldin’un cizdigi cerceveden biraz daha farkli bir sekilde incelenmistir.
Bununla beraber ibn Halddn, bu konuda ibn Hazm (v. 456/1064) ve ibn Abdilberr (v.
463/1071) gibi miuelliflerden etkilenmis ve onlarla ayni kanaatlere sahip olmustur.
Ornegin ibn Hazm sahdbe, tabilin ve etbdi’t-tabiin doénemlerinde hic kimsenin
baskasinin her gorisiuni taklid ettigine dair bir 6rnek bulunmadigini ve bunun
dordinci tabakadan itibaren Hicri 140’tan sonra ortaya ciktigini soylemis ve ilk Uc
kusagin 6viilmis nesiller oldugunu belirtmistir.4® ibn Abdilberr de benzer bir sekilde
ayet ve hadisler aktararak taklidin zemmedildigini ve nedenle baskasinin taklid
edilmesinin yasaklandigini ifade etmistir.4® Mukaddime’'nin bir fikih tarihi eseri
olmadigini ve Iibn Haldin’'un bu calismada genel fikih disiincesinin gelisimini
inceledigini g6z o6ninde bulundurmakla beraber, ibn HaldGn’un fikih tarihiyle ilgili
yaklasiminin temelde iki probleminin bulundugunu séylemek mimkuindir. Bunlardan
birincisi fikhi sadece furl‘ ve us(l ekseninde ele almasidir. Halbuki fikhin fetva, kavaid,
fur(k, reddiye, ahkam-i sultaniye, tahricu’l-furd‘ ‘ale’l-usil, edebi’l-kada gibi diger
alt dallari da tarihsel semanin icerisine yerlestirildigi takdirde Misliiman bilginlerin
uzun aslirlar neticesinde ortaya koymus olduklari birikim bir biitiin halinde goriilebilir.
Aksi takdirde sadece usdl ve furd‘ ikilisi cercevesinde gelistirilen bir fikih tarihi
tasavvuru bizi yalnizca bu iki disipline bagh kalarak tarihsel mirasi diisinmeye sevk
eder. ikinci problem ise fikhin tarihsel gelisim seyrini doért Siinni mezhep cercevesinde
ele alarak fikih ilminin gelisiminde énemli rol oynayan ibn Ebi Leyld, Siifydn es-Sevri,
Evzai gibi bilginlerle Sia ve ibaziye gibi mezhepler iizerinde pek durmamasidir. ibn
HaldOn’un 6zellikle Stinni mezhepler lzerine yogunlastigini dikkate alsak dahi, fikih

47 Bu alanda Hanefi ve $afil bilginlerin te’lifatinin Malikiler’e kiyasla daha fazla oldugunu ifade etmistir. Bkz.
ibn Hald(in, Mukaddime, lll, 964.

48 ibn Hazm, Eb(O Muhammed Ali b. Ahmed b. Said, el-ihkam fi usGli’l-ahkam (nsr. Ahmed Muhammed Sakir),
yy. 1970, VI, 146.

49 [bn Abdilberr, Ebd Omer Yusuf, Cimi‘u beyani’l-‘ilm ve fazlihi (nsr. Abdurrahman Muhammed Osman),
Kahire 1968, I, 133-146. Ozellikle 142-146 arasina bkz.
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ilminin tesekkil strecinde islam diinyasinin degisik ilim merkezlerinde bulunan énemli
bazi isimlere ve onlarin fikhi disincede sahip olduklar role yer vermemesi, fikih
ilminin tarihsel gelisiminin bir yénini eksene aldigini géstermektedir.

3. ibn Hald{in’un Fikih Tarihi Yaklagiminin Modern Déneme Etkileri

De Boer’'un, ortaya koydugu tarih felsefesi ilminin kendisinden sonra Miisliimanlar
tarafindan sirduriilmedigini ifade etmek amaciyla ibn Haldin’un hem selefinin hem de
halefinin olmadigi yoniindeki kanaati,5° ibn Hald(in iizerine calisan bircok arastirmaci
tarafindan sorgulanmadan kabul edilmistir. Halbuki ibn Hald{n’un gerek sirdiirdiigii
ilmi gelenek>' ve gerekse etkileri, bu iddianin bir 6nyargidan o6teye gecmedigini
gostermektedir. ibn Hald(n’un etkileri modern dénem ve tarih ilmi ile sinirli olmadig
gibi, onun gelistirdigi teorik cerceve ve yaklasim, kendisinden kisa bir siire sonra
benimsenerek farkl alanlarda uygulanma imkani bulmustur.52 Ornegin ibn Hald{n’un,
kendisine talebelik yapmis olan Makrizi ve ibn Hacer el-Askalani gibi bilginlere
dogrudan, bunlara o6grencilik yapmis ve onlarin eserlerinden beslenmis olan ilim
adamlarina da dolayh etkisi olmustur. Nitekim ibn Haldn’un sadik bir talebesi olan ve
bircok yerde hocasindan sitayisle bahseden Makrizi’nin tarihi olaylari ele alis yontemis3
ve fikih tarihiyle ilgili verdigi malumat buyiik 6lciide Mukaddime ile benzerlikler tasir.
ibn HaldGn’un fikih mezheplerinin ortaya cikis ve yayillma sireciyle ilgili cizmis oldugu
ana cerceveyi koruyan Makrizi, daha cok detaylara inmekte ve hocasinin bos biraktigi
alanlari doldurarak bu konuda énemli bilgiler aktarmaktadir.54 Benzer bir etkiyi ibn

50 De Boer, T.J., The History of Philosophy in Islam (Trc. Edward R. Jones), London 1933, s. 208.

51 Bkz. Gorguin, Tahsin, “Tarih ve Toplum Arastirmalarinda Bir Yontem Kaynagi Olarak Klasik Metafizik:
Fahreddin er-Razi Ekolii ve ibn Hald{n”, islam Arastirmalar Dergisi, 2007 (17), s. 49-78.

52 jbnii’l-Ezrak’in (v. 896/1491) yazmis oldugu Bedai‘i’s-silk isimli eserde bu etki cok acik bir sekilde
gorilmekte ve bu sebepten olsa gerek kitabin nasiri, ibni’l-Ezrak’in (v. 896/1491) eserini kaleme alirken
Mukaddime’den yararlandigini ifade etmektedir. Bkz. Ebi Abdillah, ibnii’l-Ezrak, Bedai‘u’s-silk fi tabai‘il-
mulk (nsr. Ali S&mT en-Nessar), Bagdat 1977, |, 8-9. Ceberti (v. 1240/1825) ise yazmis oldugu tarih kitabinin
daha basinda ibn Hald(in’un Mukaddime’sinden ilimle dolu bir deniz olarak bahseder ve onun ortaya
koydugu tarih yontemine bagh kalarak kitabini kaleme alir. Bkz. EI-Ceberti, Abdurrahman b. Hasen, Tarihu
‘Acaibi’l-asar fi’'t-teracim ve’l-ahbar (nsr. ibrahim Semsiiddin), Beyrut 1997, 1, 11. ibn HaldGin’un Osmanli
ulemasina etkisi icin bkz. ibn Hald(in, Mukaddime (trc. Siileyman, Uludag), |, 188-193. Ayrica ibn Hald(n’un
goruslerinin kendisinden hemen sonrasi ve modern donem reform hareketleri Gizerindeki etkileri icin bkz.
Lawrence, Bruce B., “Ibn Khaldun and Islamic Reform”, Ibn Khaldun and Islamic Ideology (Ed. Bruce B.
Lawrence), Brill 1984, s. 79 vd..

53 Bu konuda genis bilgi icin bkz. Tomar, Cengiz, “Mit ve Gercek Arasinda: Arap Diinyasinda ibn Hald{n
Yaklasimlar”, islam Arastirmalari Dergisi, 2006 (16), s. 4-6.

54 Ornek olarak bkz. Makrizi, Kitabi’l-Meva'‘iz ve’l-i‘tibar bi zikri’l-hitati ve’l-asar, I, 331-344. ibn
Hald(n’un fikih tarihinin gelisimi ile ilgili yaklasiminin kendisinden hemen sonraki donemde ele alindigina
dair bir 6rnek de onun bu konudaki gorislerini ele aldiktan sonra bazi noktalari elestiren Sehavi’dir (v.
902/1497). Bkz. Sehavi, ed-Dav’u’l-1ami‘, IV, 148-149.
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HaldlGn’u takip ederek cedel ve hilaf ilmini fikih usGliniin alt dallarindan kabul eden
Taskoprizade (v. 968/1561)55 ile bu ilimlerin mahiyetini ve tarihsel gelisimini
aciklarken Mukaddime’den biylk oranda yararlanan Katib Celebi’de (v. 1067/1657) de
gormek mimkiindir.56 Bunlara ilave olarak, Mukaddime’nin XVIIl. vyizyilda
Osmanlicaya terciime edilmesi ibn Haldin’un etkilerinin kisa dénemde islam
dinyasinin degisik bolgelerine yayildigini gosteren bir baska misaldir. Bu ve benzeri
ornekler, ibn Haldiin’un modern dénem dusiinirleri tGizerinde dogrudan ve dolayl
etkilerini gostermekte ve onun giliniimizdeki 6neminin IXX. ylzyil Avrupa’si tarafindan
olusturuldugus? seklindeki yaklasimin tarihsel siirec icerisinde ibn Hald(n’u takip
edenlerin driinlerini gérmezden geldigini gdstermektedir. Ayrica onun gorislerinin
modern dénemde islam diinyasindaki ilim adamlari tarafindan inceleme konusu edilmis
olmasini Bati akademyasinin ibn Hald(n tzerine yaptigi calismalara ve onun fikirlerini
ortaya cikarmasina baglayip ibn Haldiin’'u oryantalizmin bir iriinii olarak gdsteren
yorumlarins8 da pek isabetli olmadigini ortaya koymaktadir.

a) ibn Haldin’un Modern Dénem islam Diinyasi Fikih Tarihi Algisina Etkileri

islam diinyasinin Bati ile mukayese edildiginde icinde bulundugu durum ve bunun yol
actigr siyasi, ekonomik ve kiltirel problemlerin asiimasi 6zellikle XVIII. yizyildan
itibaren modern dénem Misliman dusinirleri mesgul eden en 6nemli sorunlarin
basinda gelmekteydi. Bu sikintilari asmak icin ileri sdriilen cikis yollarinin buylk
cogunlugu toplumsal yapiya hakim olan dinin ve uzun asirlar icerisinde buna bagl
olarak olusan kurumlarin lzerinde yogunlasmaktaydi. Adeta toplumdaki her aksaklik
bir sekilde var olan dini anlayis ve kurumlar ile iliskilendirilerek, mevcut sorunlarin
asilmasinin ¢6zimiiniin s6z konusu anlayisi islah etmede veya yerine baska bir anlayis
ikame etmede yattigi disiniliyordu. Nitekim Osmanlinin son donemlerine damgasini
vuran tartismalar ve mevcut duruma ¢ézimler sunan akimlarin dile getirdigi konular
incelendiginde bu yaklasim agik bir sekilde goérilecektir. Bu anlayisin fikih ile ilgili en
tipik orneklerinden biri, uzun bir doneme damgasini vuran ictihadtaklid tartismalaridir.
Mutlak ictihadi 6n plana cikarip taklidi elestiren bilginler, Miislimanlarin karsi karsiya

55 Bkz. Taskoprizade, Ahmed Mustafa, Miftahi’s-se‘ade ve misbahii’s-siyade fi mevdu‘ati’l-ulim (nsr.
Serefiiddin Ahmed), Haydarabad 1977, |, 288.

56 Bkz. Katib Celebi, Haci Halife Mustafa b. Abdullah, Kesfii’z-ziin(in an esam?’I-katib ve’l-fundn (Tsh. M.
Serafettin Yaltkaya, Kilisli Rifat Bilge), Ankara 1941, 1, 580, 640-641, 650-651, 668, 678-680, 721, I, 948-
949.

57 Lawrence, “Ibn Khaldun and Islamic Reform”, Ibn Khaldun and Islamic Ideology, s. 69.

58 Lawrence, Bruce B., “Introduction: Ibn Khaldun and Islamic Ideology”, Ibn Khaldun and Islamic Ideology (Ed.
Bruce B. Lawrence), Brill 1984, s. 5.
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kaldiklari modern sorunlarin ¢c6ziimi igin fikhin mevcut seklinin yeterli olmadigi, Asr-i
saddette oldugu gibi taklidin terk edilerek ictihadin yeniden canlandirilmasi suretiyle
¢agin sorunlarina ilk donem miictehidleri gibi ¢oziimler Uretilmesi gerektigi gorusini
yiuksek bir sekilde seslendirmislerdir.5® Sikhkla vurgulanan ictihdad icin referans
cercevesi sunmasi sebebiyle fikih tarihinin ilk donemleri oviilerek 6ne cikarilmis, buna
karsilik fikih kiltirimiz acisindan bircok 6nemli calismaya tanikhik etmis olan diger
donemler duraklama, gerileme ve taklid gibi olumsuz ifadelerle elestiriye tabi
tutulmustur. Fikih tarihinin bir déneminin o6vilerek ©6ne cikarilmasi ve karsilasilan
problemler sebebiyle arada empati kurularak diger dénemlerin elestirilmesi, hakikatte
icinde bulunulan durumu tasvire yonelik olup yapilan ictihad cagrisini mesru gosterme
ve ona tarihsel bir zemin hazirlama cabasindan kaynaklanmaktaydi.60 Bu cercevede
fikih tarihi ictihad ekseninde yeniden yorumlanmis ve klasik dénem fikih tarihi eserleri
olarak ifade edilebilecek olan tarih, tabakat ve teracim kitaplarindaki fikih tarihi
tasnifinden farkli bir yontem takip edilerek yeni bir dénemlendirmeye gidilmistir.
Modern dénem eserlerinin neredeyse tamaminda fikih tarihini en genel olarak ictihad
faaliyetinin kurumsal bir yapi kazandigi ilk dort asir ve ictihadin terk edilerek taklidin
reva¢ buldugu sonraki asirlar olmak lzere biri 6viilen digeri ise yerilen iki doneme
ayirma egilimi hakim olmustur.6? Fikih tarihinin nesil veya mezhep imamindan itibaren
silsileler halinde ele alindigi eserlerden farkl olarak belirli 6zellikleri 6n plana ¢ikartan
donemlendirmeler seklinde incelenmesi, modern donem fikih tarihi yaziciliginin temel
hususiyetlerinden birini teskil etmektedir. Bu sebepten oétiri ibn Hald(n’un
Mukaddime’de fikih tarihiyle ilgili cizdigi ana hatlar,52 6zellikle fikih tarihini ictihad
ekseninde ele alan bilginler icin 6nemli bir referans cercevesi sunmus; onun ortaya
koydugu bu iskelet buiyiik oranda korunarak detaylandirilmistir. Ayrica ibn Hald{in’un

59 Bulunulan donemin taklid sebebiyle karanlik bir devir oldugu, bu nedenle ilk asirlara tekrar donerek Asr-i
saadette oldugu gibi ictihadin yeniden fonksiyonel hale getirilmesi gerektigi ve toplumun kurtulusunun
ancak bununla miimkiin olabilecedi hususunda bkz. Sabit, Halim, “ictihdda Da&ir”, Sirat-1 Miistakim, 111/78 (21
Safer 328/ 128 Subat 325), s. 413-414

60 Aslinda bu tir bir yaklasimla, éviilen donemin ana karakterini ortaya koymaktan ziyade yasanilan donemin
kot durumunu gézler 6niine sermek icin évillen donem bir malzeme olarak kullanilmistir. Tarihin bir
déneminin bu sekilde 6ne ¢ikarilarak oviilmesi ve baska donemlerin elestirilmesi ile ilgili olarak bkz. Kara,
ismail, “Tarih ve Hurafe: Cagdas Tiirk Diisiincesinde Tarih Telakkisi”, Tiirklik Arastirmalari Dergisi, 2002
(11), s. 48.

61 Erdem, Tanzimat Sonrasi Osmanli Hukuk Disiincesinde Fikih UsGli Kavramlari ve Modern Yaklasimlar, s.
20.

62 ibn HaldGn’un fikhin gelisimini 6nce sahabe daha sonra ehl-i hadis ve ehl-i re’y cercevesinde ele almasi ve
ardindan bircok mezhebi bir arada ele almak suretiyle dort mezhep olgusu tlizerinde durmasi ve bunlarin da
sonunda istikrar bularak toplumda yayginlastigina dair goriisti, modern donem fikih tarihi yaziciligi icin
onemli bir cerceve sunmustur.
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Mukaddime’yi, tarihi hadiseleri ve sosyal olaylari asillari ile irtibati cercevesinde ele
almaktan uzaklasarak hem olup bitenleri anlamaktan hem de 6ziinden uzaklasmis
bulunan islam toplumunu icinde bulundugu krizden cikarmak amaciyla kaleme almasi,
eserin islah ve tecdid niteligi tasimasina®3 ve ayni saiklerle hareket eden modern
donem mitefekkirlerine kaynakhk teskil etmesine yol acmistir.64 Biz ibn HaldGn’un
teorik cercevesini cizdigi fikih tarihinin modern dénem islam hukuk tarihcilerine
sundugu bu cerceveyi birka¢ Ornek Uzerinden ele aldiktan sonra onun fikih usdli
yazim yontemleriyle ilgili yapmis oldugu tasnife ve bunun etkilerine deginecegiz.

Modern dénem fikih tarihi yaziciigina énemli Ol¢lide yon vermis ve getirdigi tasnif
sistemiyle 6nceki eserlerden farkli bir yontem takip etmis olan mdelliflerin basinda
Hudari Bey (v. 1345/1927) gelir. Hudari Bey, donemin Onde gelen reform yanlisi
dustndrleriyle yakin iliskiler kurmus, 1878 tarihinde Ezher’e tarih dersi vermek icin
atandiginda ilk olarak ibn Haldiin’'un Mukaddime’sini 6grencilerine okutmus olan
Muhammed Abduh’un (v. 1323/1905)65 fikirlerinden 6nemli bir sekilde etkilenmistir.66
Onun Tarthi’t-tesrii‘l-islami’si, modern Arapca literatiirdeki ilk fikih tarihi calismasi
olarak kabul edilmektedir.67 Nitekim muellif eserinin girisinde bu konuda kendisinden
once hic kimseyi takip etmedigini ifade ederek,58 yapmis oldugu isin alanindaki 6ncii
roliine isaret etmistir. Hudari Bey’in eserindeki dénemlendirme ibn Hald(in’'un cizmis
oldugu cerceve ile karsilastirildiginda aralarinda 6nemli benzerlikler oldugu gorilir.
Hudari Bey fikhi alti déneme ayirarak inceler:

63 Gorgiin, Tahsin, “Mukaddime”, DIA, XXXI, 119.

64 Ornegin dénemin énde gelen isimlerinden olan Rifaa Bedevi Rafi‘ el-Tahtavi (v. 1290/1873), basta ibn
Hald({in’un Mukaddime’si olmak lizere Arapca klasiklerin basiimasi yoniinde hikiimeti sikistirmistir. Bkz.
Hourani, Albert, Arabic Thought in the Liberal Age 1798-1939, London 1962, s. 70.

65 Abduh, Muhammed, el-A‘mali’l-kamile 1i’l-imdm Muhammed Abduh (nsr. Muhammed ‘Imara), Beyrut
1972, 1, 22. Muhammed Abduh’un ibn Hald{in’a olan ilgisiyle ilgili ilginc bir 6rnek, onun Ezher Seyhi ile
arasindaki bir diyalogta gecer. Abduh, Ezher’in 1slah edilmesi hususunda gayret gostermis ve bu vesileyle
yetkililerle gériismelerde bulunmustur. Bu gériismelerin birinde Ezher Seyhi Muhammed Enbabi’ye ibn
Hald(in’un Mukkaddime’sinin 6neminden ve faydalarindan bahsettikten sonra bu kitabi Ezher’in programina
almalarini teklif etmis ancak el-Enbabi onun bu teklifini gelenede aykiri buldugu icin reddetmistir. Bkz.
Abduh, a.g.e, lll, 177. Ayrica Abduh, tarihi malumat aktarilirken kendilerine dayanilacak eserleri siralarken
ibn Haldin’un Mukaddime’sini zikreder. bkz. Abduh, a.g.e, Il, 425.

66 Hudari Bey’in Muhammed Abduh ile olan iliskisi o kadar ileri derecedeydi ki, yazmis oldugu fikih usali
kitabini 6nce Abduh’a arzetmis; onayini aldiktan sonra eseri basmaga karar vermistir. Bkz. Hudari Bey,
Usald’l-fikh, s. 12.

67 Kaya, Eyyiip Said, Mezheplerin Tesekkiiliinden Sonra Fikhi istidlil, (Doktora Tezi, Marmara Universitesi
Sosyal Bilimler Enstitlisi, 2001), s. 5.

68 Hudari Bey, Muhammed, Tarthii’t-tesrii‘l-islam?1 (6. Baski), Misir 1964, s. 2.
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1) Hz. Peygamber dénemi.

2) Biiyuk Sahabiler dénemi. Bu donem Hulefa-i Rasidin dénemidir.

3) Kicluk Sahabiler ve onlara yetisen Tabiin donemi. Bu donem, Muaviye’nin
iktidara geldigi Hicri 41 tarihinden Emevi devletinin zayifladigi Hicri Il. asrin
baslarina kadardir.

4) Hicri . asrin baslarindan IV. asrin ortalarina kadar stiren donem. Bu dénem
sliinnet ve fikhin tedvin edildigi ve blyik fikih imamlarinin ortaya ciktigi
donemdir.

5) Mezheplerin kabul edildigi ve desteklendigi dénem. Hicri IV. asrin baslarindan
Abbasi devletinin yikildigi VII. asrin ortalarina kadar siiren bu donemde
miinazara ve cedel yayginlasmistir.

6) Bagdat’in Mogollarin eline gectigi Hicri VII. asirdan giinimiize kadar olan
dénem. Bu donem “taklid-i mahz” devridir.69

Hudari Bey’in yapmis oldugu bu doénemlendirmede temel belirleyici unsur ictihad
oldugu icin her doénemin ictihdda yukledigi anlam, ictihddin islerligi ve ictihad
faaliyetinde 0One cikan isimler inceleme konusu edilmistir. Eserin neredeyse her
bolimiinin altnda “bu dénemde ictihdad” alt bashginin bulunmasi miellifin
donemlendirmede hangi hususiyetleri 6n plana c¢ikardigini gostermesi bakimindan
6nem arz etmektedir.70

Fikih tarihini anlatirken ictihada bu sekilde merkezi bir rol yikleyen modern déonem
miuellifleri, ictihadin dogal bir neticesi olan ihtilaf konusuna eserlerinde genis yer
vermis ve sahabe doneminden itibaren gunlik hayatta karsilasilan meselelerde fikir
beyan eden insanlar arasinda meydana gelen ihtilafin, fikih mezheplerinin esaslarini

69 Bkz. Hudari Bey, Tarihi’t-tesrii‘l-isldmi. Hudari’nin yapmis oldugu bu dénemlendirme Hayreddin Karaman
tarafindan yazilan fikih tarihi kitabinda da aynen kabul edilmis ancak son donem kendi icinde Mogol
istilasindan Mecelle’ye Kadar ve Mecelle’den Zamanimiza Kadar seklinde iki kisma ayrilmistir. Bkz. Karaman,
Hayreddin, Baslangictan Zamanimiza Kadar islam Hukuk Tarihi, istanbul 1999.

70 Besinci donemi ele aldig1 bolimde daha 6nceki asirlarda da miictehidlerin ve mukallidlerin bulundugunu;
fakat 6nceki donemlerde ulemanin ictihad ettigini buna karsilik ammenin mukallid oldugunu ve
karsilastiklari problemleri alimlere gotiirerek meseleleri ¢coziime kavusturduklarini kaydetmistir. Ancak
besinci donemden itibaren taklidin etkisinin gli¢li oldugunu ve ulemanin da artik taklide yoneldigini
kaydederek bu dénemi diger dénemlerden ayirmaktadir. Bkz. Hudari Bey, Tarihii’t-tesrii‘l-islami, s. 324~
325.
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belirleyen temel unsur oldugunu kaydetmislerdir.?! ibn Hald(n’un fikhin tarihsel
gelisimini anlatmaya basladigi boélimin daha basinda fikih ilminin kacinilmaz olarak
meydana gelen ihtilaflar lizerinden gelisim sagladigini kaydederek?2 ihtilafa merkezi bir
rol yiikledigi ve kendisinden onceki fikih tarihi kaynaklarinda ihtilaf ile fikhin gelisimi
arasinda boylesine acik bir paralelligin kurulmadigi g6z 6niinde bulunduruldugunda,
bu yaklasimin ibn Hald(in’dan miilhem oldugunu séylemek miimkiin olacaktir.

ibn Hald(n’un fikhin gelisimini selefleri gibi bir mezhep ile sinirh tutmayip farkli
mezheplere yer vererek ele almasi ve mezheplerin birbirlerinden etkilendigi noktalari
inceleme konusu yapmasi, fikih tarihini tek mezhepten ziyade bircok mezhep
ekseninde ele alma egiliminde olan modern dénem fikih tarihi kitaplarinin hemen
hepsinde gériilen temel bir karakteristiktir. Ozellikle cagin getirdigi yeni meselelere
¢0zim dretirken veya karsilasilan problemleri ¢cozmeye calisirken bir mezhep yerine
dort mezhebin gorislerinin alinip gerektiginde bunlardan biriyle amel edilebilecegi,
hatta yasamayan mezhepler olarak ifade edilen ilk donem fakihlerinin cesitli konular ile
ilgili gorislerinden istifade edilebilecegi, telfik vb. meseleler, modern dénem fikih
tartismalarinda uzerinde en cok durulan konular olmustur.”3 DOnemin ortaya ¢ikardigi
ihtiyaclar cercevesinde siirdirilen bu tir tartismalarin golgesinde kaleme alinan fikih
tarihi kitaplarinda bircok mezhebe yer verilmesi adeta zorunlu hale gelmis, bu
donemde fikih tarihi yazan miuelliflerin neredeyse tamami benzer yontemleri takip
ederek cok mezhepli bir yapi arzeden eserler ortaya koymuslardir. Bu tir bir

71 Ornegin Halim Sabit, sahabenin Kitap ve siinnette hilkmii belirtiimeyen konularda fikir yirittiiklerini ve
bunun tabil bir neticesi olarak ihtilaf ettiklerini belirttikten sonra “bu suretle ilm-i fikihta olan mezahib-i
muhtelifenin esaslari vazolundu” diyerek mezheplerin olusumunda ihtilafin rolline isaret etmistir. Bkz. Sabit,
Halim, “ictihdda DA&ir: Devr-i Ashabta ictihad”, Sirat-1 Miistakim, 11l/64 (11 Zilkdde 328/ 12 Tesrin-i Sani
325), s. 180.

72 Bkz. ibn Hald@in, Mukaddime, Ill, 947.

73 Bu tlir tartismalarin tipik bir 6rnegi Mecelle’nin uygulamadaki basarisizligiyla ilgilidir. Buna gore,
Mecelle’nin Hanefi mezhebine bagh kalinarak diger mezheplerden yararlanilmadan hazirlanmis olmasi,
basarisizliginin temel nedenlerinin basinda gelir. Ebil’'ula Mardin, bu durumu “Halkin ihtiyaglarina genis
sahada cevap vermek, ihtilafli meselelerde aciktan acgiga kat’t hukiimler sevkederek her turli sek ve
tereddidiu onlemek ve ezmanin tebedduliini nazara almak icap ederdi. Halbuki hiikiimleri tedvinde dar bir
cerceve icinde Hanefi mezhebi hiikiimlerile iktifa cihetine gidildi” seklinde ifade eder. bkz. Mardin, Ebul’ula,
Medeni Hukuk Cephesinden Ahmet Cevdet Pasa, istanbul 1946, s. 171. Hayreddin Karaman da Mecelle’nin
sistemine yoneltilen tenkitler arasinda “Tek mezhebe baglanmasi yliziinden ihtiyaca cevap veren bazi
ictihadlari ihtivd edememesi” oldugunu kaydeder ve Mardin’in bu konudaki mitalda ve sikayetlerinde hakh
oldugunu ifade eder. bkz. Karaman, Baslangictan Zamanimiza Kadar islam Hukuk Tarihi, s. 315. Buna karsilik
Hukuk-1 Aile Kararnamesi’nin Hanefi mezhebine bagh kalinmadan diger mezheplerden istifadeyle
hazirlanmasi islam hukuk tarihinde son derece 6nemli bir yenilik olarak kabul edilmistir. Bkz. Aydin, M. Akif,
islam-Osmanh Aile Hukuku, istanbul 1985, s. 209.
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yaklasimin modern dénem reform hareketlerinin ictihad cagrisinin bir trind oldugu ve
buna tarihsel bir mesruiyet olusturdugu da ayrica izahtan varestedir.

Daha once ifade edildigi Gizere ibn Hald(in’un, ehl-i hadis ve ehl-i re’y ayrismasini fikih
ekseninde bir ayrisma olarak degerlendirmesi; ilk dénem fikih mektepleriyle ilgili
Hicaz, Kife ve Zahiriller seklindeki tasnifi ve bu ekollerin imamlarina dair tespitleri,
kendisinden 0Oncekilerden farkli oldugu gibi kendisinden sonra gelen bilginlere de
onemli 6lclide etki etmis ve mezheplerin tasnifinde cogunlukla onun bu yaklasimi esas
alinmistir. Ornegin izmirli ismail Hakki (v. 1366/1946) Us(l-i Fikih isimli eserinde fikih
mezheplerini 6nce Ehl-i Siinnet ve Ehl-i Bid’at olarak ikiye ayirmis; Ehl-i Siinnet
fikhinin Iraki, Hicazi ve Zahirl olmak lzere lice ayrildigini, Ebl Hanife’nin Iraklilarin,
imam MaAlik’in Hicazhlarin ve Davud b. Ali’nin de Zahirilerin imami oldugunu
kaydetmistir. Ayrica onun her fikih ekolinin sahip oldugu ozelliklerle ilgili yapmis
oldugu tahliller de biiyiik 6lciide ibn HaldGn ile aynidir.74

ibn HaldGn’un Hicdz ve Irak ekollerinin onciileriyle ilgili tespitlerini de burada
zikretmek gerekir. Daha once ifade edildigi tzere ibn Hald(in, kendisinden énce
uzerinde durulan bazi hususlar sistemlestirerek ve konunun ¢ercevesini cizerek genel-
gecer vyargilarda bulunmustur. Bu tir genellemelerin basinda imam Malik’i Hicaz
ehlinin imami1 kabul ederek ona merkezi bir rol bigmesi gelir. Onun bu yaklasimi
modern donem fikih tarihi yazarlarn arasinda yaygin bir sekilde kabul gormustir.
Ornegin Halim Sabit, Hicadz bélgesi ulemasinin bulunduklari bélge itibariyle daha cok
hadislerle mesgul olup hadis rivayetini oncelediklerini, fikhi meselelerde ictihad
etmekten cekindiklerini belirttikten sonra bu durumun imdm Malik’le beraber
degistigine soyle isaret eder: “Ve sonralari Medine subesi parladi: imam Malik
hazretleri yetiserek mevkii riyaset-i fikhiyeyi ihraz eyledi. iste bundan sonra Hicaz
mekteb-i fikhiyesi meslekce, usiil-0 ictihatca bir vaz'iyet-i mahsusa alarak bir sahsiyet
kesbetti.”?s

Klasik ddénem kaynaklarinda mezheplerin degisik bolgelerde yayillmasinin
gerekgeleriyle ilgili bilgiler hem cok daginik hem de cogunlukla hoca talebe iliskisi
cercevesinde bilginin rivayet edilmesiyle sinirh olarak ele alinmistir. Mezheplerin islam
cografyasinin degisik bolgelerinde vyayilmasiyla ilgili en derli toplu analizlere
Mukaddime’de rastlanir. Bu nedenle modern dénemde kaleme alinan fikih tarihi
eserlerinde mezheplerin farkh mubhitlerde yayilmasinin amilleri cogunlukla ibn

74 Bkz. izmirli, ismail Hakki, Usl-i Fikih Dersleri, istanbul, t.y., s. 4-5.
75 Sabit, Halim, “ictihada Dair”, Sirat-1 Miistakim, 111/70 (24 Zilhicce 327/ 24 Kandn-1 Evvel 325), s. 276.
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Haldin’un Mukaddime’sinden istifade edilerek acikliga kavusturulmaya calisilir.
Ornegin ibn Haldin’un mezheplerin devlet destedi almalariyla gelisip yayilmalar
arasinda kurdugu paralellik; Kuzey Afrika’da Hanefi mezhebi yerine Malikiligin yayilma
gerekcesi olarak Hicaz’'in hac yolu lzerinde bulunmasi ve Iraklilar ile Magriplilerin
medeniyet seviyelerinin farkli olmasi gibi yorumlari modern donem kaynaklarda
mezheplerin yayllma gerekgceleri olarak dile getirilmektedir.7¢

ibn Hald(n’u seleflerinden ayiran ve kendisinden sonra gelenler icin de énemli bir
basvuru kaynagi kilan hususlarin basinda onun tahlil ettigi konularin tarihsel sirecini
vermesinin yaninda, ele aldigi ilimlerde 6n plana ¢ikmis sahsiyetler ve eserlerine
deginmesidir. Buna bagl olarak fikih ve usdl-0 fikih ilimleriyle, usGl ilminin alt dallan
olarak zikrettigi hilafiyat ve cedel alaninda eser veren miuelliflere ve bu ilim dallarinin
bas yapitlarina uzun bir sekilde yer vermistir. Ozellikle onun fikih usdli yaziminda
takip edilen yontemlerle ilgili yaklasimi, kendisinden sonra gelen mdellifler icin 6nemli
bir referans olmustur.?7 Her ne kadar kendisinden 6nce bazi kaynaklarda fikih usGli
bilginleri miutekellimin veya fukahd’ olarak isimlendirilse de bu ayirim ile neyin
kastedildigi ¢ok acik olmadigi gibi her iki yonteme dair kaynaklar ve muellifleri de
zikredilmemektedir. Onun fikih usGli literatlrinig 6nce fukahd ve mitekellimin
metoduna gore yazilan usil eserleri olarak ikiye ayirip temel kaynaklarini zikretmesi,
ardindan da bu iki metodu birlestiren eserlerden s6z etmesi, kendisinden sonra yazilan
kaynaklarda usdl literatliriiniin gl bir ayirirma tabi tutulmasina ve her bir metodun
digerlerinden ayrildigi hususiyetlerin zikredilerek usQl literatlirinden eserlerle
orneklendirilmesine yol agmistir.78

b) ibn Hald{in’un Oryantalist Literatiire Tesirleri

Batinin kendisini kesfetmesiyle ibn Haldin, tarih, sosyoloji, ekonomi, tarih felsefesi,
politoloji ve sosyal psikoloji gibi bircok bilim dalinin patron sainti olarak kabul edilmis;
ozellikle Mukaddime’de ileri stirdtigl goruslerle Bati akademyasinda bircok arastirmaya
konu olmus ve teorileri Machiavelli, Durkheim, Montesquieu, Darwin, Hegel, Marx ve
Adam Smith gibi Bati diistince tarihinin 6nemli isimleriyle mukayese edilmistir.79

76 Ornek olarak bkz. Karaman, Baslangictan Zamanimiza Kadar islam Hukuk Tarihi, s. 229.

77 Ornek olarak Bkz. Hudari Bey, Muhammed, UsGli’'l-fikh, Misir 1962, s. 6-11; izmirli, ismail Hakki, Us{l-i
Fikih Dersleri, y.y., t.y., s. 8-9; Atar, Fahrettin, Fikih Us{li, istanbul 1988, s.13-18.

78 Genis bilgi icin bkz. Yigin, Adem, Fukahi Metoduna Gére Yazilan Fikih Usdlii Eserlerinin Temel Ozellikleri,
Yiiksek Lisans Tezi: istanbul, Marmara Universitesi Sosyal Bilimler Enstitiisii, 2004, s. 6-11.

79 Simon, Robert, Ibn Khaldin, History as Science and the Patrimonial Empire (Trans. Klara Pogatsa),
Budapest 2002, s. 12-13.
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Batida ibn Hald(n uzerine yapilan calismalari iki ana kategoriye ayirmak mimkundiir.
Birincisi Mukaddime terciimeleri, ikincisi ise Ibn Hald(n’un tarihten felsefeye,
ekonomiden egitime, sosyolojiden siyasete uzanan degisik alanlarla ilgili gorusleri
Uzerine yapilan calismalar. Fakat bu arastirmalarin biliyiik cogunlugu Batili devletlerin
sémiirge politikalariyla paralellik arz etmekte olup daha c¢ok ibn Halddn’un
teorilerinden istifade ederek Misliman toplumlarin tabiatiyla ilgili tahlillerine
yogunlasma seklindedir.8° Bu nedenle, ilk dénem calismalari onun genelde islami
ilimler, 6zelde ise fikih ile ilgili gorislerinden ziyade baska alanlardaki teorilerine
hasredilmistir. Ancak fikih tarihiyle ilgilenen Batili arastirmacilarin 6zellikle islam
hukukunun ilk dénem gelisimi hakkinda ileri siirdiikleri teorilerde ibn Hald(in’un ortaya
koydugu cerceveden buyiik 6lciide yararlandiklarini gérmek mimkundur.

ibn Haldin’un sunmus oldugu fikih tarihi cercevesinin Oryantalist literatiire etkisini ele
almadan once Batili arastirmacilarin islam hukuk tarihi calismalarindaki temel
yaklasimlariyla ilgili bir hususa isaret etmek yararli olacaktir. Bati akademyasinin islam
hukuk tarihi calismalarinin temel problemi, kendi tarihi ve kiltiirel tecriibelerinin
sonucunda elde ettikleri yontemleri Misliiman toplumlarin kendi i¢c dinamiklerini ve
tecriibelerini bilyiik oranda hesaba katmadan islam hukuk ve tarihine uygulamaktir.8
Bu cercevede Batil islam hukuk ve tarihi arastirmacilarinin fikih tarihi ile ilgili
yaklasimlari iki nokta tizerinde yogunlasmaktadir: islam hukukunun kékeni ve teori ile
pratik arasindaki farklilik.82 Batili akademisyenler, sonrasiyla karsilastirildiginda yazili
kaynaklarin ve buna bagli olarak delillerin az oldugu ve spekiilatif yorumlara olanak
saglayabilecek olan fikih tarihinin ilk dénemleri ile daha fazla mesgul olmus,83 islam
hukuku alaninda olgun eserlerin verildigi ve basvurulacak yazili malzemenin oldukca

8 Simon, Ibn Khaldin, History as Science and the Patrimonial Empire, s. 30-32.

81 Ornegin Coulson ilk hukuk bilginlerinin hukukcu olmaktan ziyade din adami olduklarini ifade eder. Bkz.
Coulson, Noel J., A History of Islamic Law, Edinburgh 1964, s. 37.

82 {slam hukukunun kékeni meselesiyle en cok ilgilenen Schacht olmustur. Teori ile pratik arasindaki genis
catlagin giderek biiyidiigii ve islam hukukunun temel karakteristigi oldugu hakkinda bkz. Coulson, A History
of Islamic Law, s. 38. Bu konuda bir degerlendirme icin bkz. Ahmad, Ahmad Atif, Structural Interrelations of
Theory and Practice in Islamic Law: a Study of Six Works of Medieval Islamic Jurisprudence, Brill 2006, s. 20,
38.

83 Ornegin fikih ilminin ilk dénemleri tizerine en ¢ok fikir beyan edenlerden birisi olan Schacht, elde fazla
delil bulunmamasi sebebiyle islam hukuk tarihinin en kapal periyodu olmasina ragmen bircok acidan en
6nemli doneminin ilk asir oldugunu ifade etmektedir. Bkz. Schacht, Joseph, “Pre-Islamic Background and
Early Development of Jurisprudence”, Law in The Middle East, Origin and Development of Islamic Law (Ed.
Majid Khadduri, Herbert J. Liebesny), Washington 1955, s. 33.
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fazla oldugu sonraki donemlere daha az ilgi géstermislerdir. Bu nedenle ibn Hald{in’un
fikih ilminin ilk dénem gelisimiyle ilgili gorisleri, islam hukuk tarihi alaninda eser telif
eden oryantalistler icin koken meselesini ele almada énemli bir ¢erceve sunmustur. Biz
teori ile pratik arasindaki farkhilik tezini bir kenara birakip ibn Haldin’un
Mukaddime’de ortaya koydugu fikih tarihi cercevesinin oryantalist literatiirde islam
hukukunun kokeni meselesi eksenindeki kullanimini bazi ornekler lizerinden ortaya
koymaya calisacagiz.

ibn HaldGn’un, ilimlerin ortaya cikisini sehirlerin gelisip biyiumesine bagladig
yaklasiminin bir uzantisi olarak fikhi da islam toplumunun bircok acidan ilerlemesiyle
beraber ortaya c¢ikan ilimler arasinda zikretmesi,84 Oryantalist literatiirde fikhin Hicri ilk
yizyilin sonlarinda ortaya ciktigi ve birinci ylzyilda teknik anlamiyla islam hukukunun
varligindan s6z edilemeyecegine dair yaklasimlar icin bir referans olmustur.85 Ayrica
islam hukukunun Hicri Il. asrin baslarindan itibaren Kitap ve Siinnet’in ele almadig
konularda cesitli hukuki yontemler uygulayarak c¢6ziim lreten bilginlerin cabalariyla
bagimsiz bir disiplin olarak ortaya ciktigini ifade eden yaklasimlar dad bu noktadan
hareket etmektedir.

islam hukuk tarihiyle ilgili Oryantalist literatiirde tzerinde en cok durulan konularin
basinda erken dénem fikih ekolleri gelmektedir. Hz. Peygamber ve sahabeden sonra
gelen tabiin ve etbaid’t-tabi‘inin karsilasilan meselelere cevap bulma cabasinin
neticesinde ortaya cikan degisik fikhi yaklasimlar, islam hukukunun kékenleri
hususunda tetkiklerde bulunan Batili arastirmacilar tarafindan detayh bir sekilde analiz
edilmistir. Bu nedenle ibn Hald(n’un, gérislerinin ana cercevesini verdigi ve
aralarindaki farkhhklari bulunduklari boélgeler sebebiyle ellerindeki hadis malzemesine
bagh olarak degerlendirdigi Irak ve Hicaz ekolleri ve bunlarin énde gelen isimleriyle
ilgili malumat, islam hukukunun kékenlerini ele almak amaciyla ilk dénem fikih
ekollerine genis yer veren Oryantalist literatiirde en cok ele alinan konularin basinda
gelir. Joseph Schacht’in “antik fikih okullari” olarak ifade ettigi Irak ve Hicaz mektepleri

84 jbn Hald(in, Mukaddime, IIl, 948.

85 Ornek olarak bkz. Schacht, Joseph, “Fikh”, The Encyclopaedia of Islam (New Edition), Brill 1965, Il, 887~
888.

86 Motzki, Harald, The Origins of Islamic Jurisprudence, Meccan Figh before the Classical Schools (Trc. Marion
H. Katz), Brill 2002, s. 3
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arasindaki farkin temelde cografi faktorlere dayandigi ve aralarinda kayda deger
yontemsel farkhliklarin bulunmadigi yoniindeki goriisid” bu cercevede zikredilebilir.

ibn Haldin’un en énemli 6zelliklerinden birisi, daha 6nce de ifade edildigi lizere,
kendisinden 6nce ortaya konan goriisleri sebep ve sonuclari icerisinde belirli bir sistem
dahilinde yeniden ifade etmesidir. Bu nedenle onun Mukaddime’de yer verdigi bazi
gorusler, kendisinden cok dnce ifade edilmis olmalarina ragmen daha 6nceki kaynaklar
yerine ona atifta bulunulmasina yol acmistir. Ornegdin Oryantalist literatiirde ilk dénem
ekollesmesinden sonra lizerinde cokca durulan hususlardan biri, fikih mezheplerinin
olusum safhasi ve bu siirecte mezhep imamlarinin oynadigi roldiir. Bu siirec, 6nceki
ekollesmenin bir uzantisi olarak gorilmuis ve bolgesel hukuk okullarinin zamanla sahis
merkezli bir karakter kazanarak Hicri lll. ylizyilin ortalarinda gelisimlerini tamamladigi
seklinde ifade edilmistir.88 Ozellikle bu asamada basat rol oynayan figiirler ve onlarin
etkinlikleri Gizerinde cokca durulmus olmasi ibn Hald(in’un mezhep imamlari hakkinda
vermis oldugu bilgileri 6nemli kilmaktadir. Ornegin ibn HaldGin’un imam Malik’in ehl-i
hadisin imami oldugu yoniindeki gorisleri, Misliman akademide oldugu gibi
Oryantalist literatiirde de hic sorgulanmadan tekrar edilmistir.89 ibn HaldGn’un, imam
Safii’nin 6nce Hicaz fikhini daha sonra da Eb{i Hanife’nin talebelerinden Irak fikhini alip
her ikisini mezcederek kendi mezhebini kurdugu yéniindeki gériisii,20 imam Safii’nin
Hanefilerin istihsani ile Malikilerin istislahi olan re’yi reddedip kiyasin da Kitap, Siinnet
ve icmdada ele alinmamis meselelerde kullanilacagina dair sinirlandirmasiyla kendi
yéntemini ortaya koydugu seklindeki yaklasimlara zemin hazirlamistir.9 ibn Hald(n’un
Ahmed b. Hanbel’in hadis konusunda ustiin bir yere sahip oldugu ve Hanbeliligin fikhi

87 Schacht, Joseph, An Introduction to Islamic Law, Oxford 1964, s. 28. Ayrica bkz. Schacht, “Pre-Islamic
Background and Early Development of Jurisprudence”, Law in The Middle East, s. 41. Benzer bir yorum icin
bkz. Coulson, A History of Islamic Law, s. 48.

88 Schacht, Eb{ Hanife’'nin talebelerinin Irak’ta ortaya koyduklari eserlerle Kufe’de bulunan diger ekolleri
Hanefi mezhebinde, imam Malik’in takipcilerinin ise Kuzey Afrika’daki te’lifaitinin Medine’deki diger okullari
Maliki mezhebinde topladigini ve Basra ile Mekke’deki okullarin da bunlara dahil oldugunu ifade eder. bkz.
Schacht, An Introduction to Islamic Law, s. 57-58. Ayrica bkz. Coulson, A History of Islamic Law, s. 51.
Hallag, Schacht ve onunla ayni goriisi paylasanlarin bu yaklasimini elestirdigi makalesinde cografi farkliliga
bagh ekollerin hi¢ olmadigini, bélgesel farkliliktan bireysel ayriliga gecisin de s6z konusu edilemeyecegini
savunur. Bkz. Hallag, Wael B., “From Regional to Personal Schools of Law? A Reevaluation”, Islamic Law and
Society, V. 8, No: 1 (2001), s. 1-26.

89 Vesey-Fitzgerald, Seymour, Muhammadan Law, an Abridgement, According to Its Various Schools, London
1931, s. 14.

9 jbn Halddn, Mukaddime, IIl, 950-951.

91 Bkz. Massé, Henri, Islam (Trc. Halide Edib), Beyrut 1966, s. 118-119.
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bir mezhep olusunu onun talebeleriyle baslatmasi,2 Ahmed b. Hanbel’in hadisleri bir
araya toplama hususunda kayda deger bir caba gosterdigi ve vefatindan sonra
ogrencilerinin onun adiyla bir mezhep tesis ettiklerine dair yorumlar icin énemli bir
referans olmustur.93 Her ne kadar klasik kaynaklarda Eb{ Bekir el-Hallal (v. 311/923)
gibi o6grencilerin Ahmed b. Hanbel’in gorislerini bir araya getirdigi, onlarin
c¢alismalarinin mezhebin sonraki donem fikih eserlerine kaynaklik ettigi belirtilse de%
Oryantalist literatiir bu konuda ibn Halddn’u referans olarak géstermekte ve ondan
onceki kaynaklara deginmemektedir.

ibn Haldin’un fikhin gelisimini 6zellikle kendi déneminde var olan dért mezhep
cercevesinde ele aldigini daha 6nce ifade etmistik. Ancak fikih ekollerinin olusum
donemini incelerken Zahiri mezhebine dedinmis ve bu mezhebin varlik alanindan
silinmesine dair 6nemli bazi tahlillerde bulunmustur. Bu cercevede onun Zahiri
mezhebinin cumhura muhalefet etmesi ve gorislerinin sadece kitaplardan 6grenilmesi
sebebiyle toplum tarafindan benimsenmeyerek yok olmaya yiiz tuttuguna ve bunun en
actk érneginin ibn Hazm olduguna dair goriisii,% bu mezhebin diger fikih ekolleri gibi
devam etmemesinin gerekceleri Gzerinde duran arastirmacilara ilham kaynagi
olmustur. Ornegin Christopher Melchert, Zahiriligin zamanla yok olmasini mezhep
gorislerinin egitim-o6gretim yoluyla degil de kitaplar vasitasiyla 6grenilmesine ve
bunun sonucunda mezhep muntesibi bilginlerin Masliiman toplumla saglikh bir iletisim
kuramadigina baglamakta ve bu konuda en iyi ornegin ibn Hazm oldugunu
sOoylemektedir.%

Sonug

Maliki ve Es‘ari cizgisine mensup bir ilim ve siyaset adami olan ibn Hald{n, ortaya
koydugu teorilerle islam disiince geleneginde énemli bir yere sahip olmakla beraber
kendi gok kubbesindeki tek yildiz da degildir. Gelistirdigi teoriler ve ortaya koydugu
gorislerle o6grencilerinden itibaren kendisinden sonrasini etkilemeyi basarmis ve
modern dénemde bircok arastirmaya konu edilmistir. Onun Mukaddime’'de genel

92 jbn Hald(in, Mukaddime, IIl, 951.

93 Tritton, A. S., Islam, Belief and Practices, London 1962, s. 61. Ayrica bkz. Vesey-Fitzgerald, Muhammadan
Law, s. 16.

94 Hatib, Eb( Bekir Ahmed b. Ali el-Bagdadi, Tarihu Medineti’s-selam (nsr. Bessar ‘Avvad Ma‘rQf), Beyrut
2001, VI, 300-302.

95 fbn Hald(in, Mukaddime, Ill, 950-951.

96 Melchert, Christopher, The Formation of the Sunni Schools of Law, 9th-10th Centuries C.E., Brill 1997, s.
189-190.
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olarak islami ilimlerin, 6zel olarak fikih ilminin tarihsel gelisimine dair goéruslerini
0zgin kilan, kendisinden 6nceki bircok miellif tarafindan ifade edilen mevzulari sebep
ve sonuclari cercevesinde ele alarak genel yargilara varmasi ve daha énce acik bir
sekilde ifade edilmeyen bazi konulari netlige kavusturmasidir. Mukaddime’de ele aldigi
her ilmin 6nce mahiyetine, konusuna, temel meselelerine ve tarihsel gelisimine isaret
ettikten sonra, o alanda calisma yapmis bilginlerden ve eserlerinden bahseden ibn
HaldlGn, bu genel cerceveyi fikhin tarihi gelisimini anlatirken de korur. Onun fikih
ilminin tarihsel gelisimiyle ilgili yaklasiminin temel 6zelliklerinden birisi, konulari ele
alirken nakilci bir yontem takip etmeyip, fikih tarihinin temel meselelerini inceleyerek
bunlari etkileyen faktorleri analiz etmesidir. Ozellikle fikhin tarihi gelisimini dért Sunni
mezhep cercevesinde anlatirken her fikih ekoliiniin éne cikan isimleriyle eserlerine yer
vermesi ve yasadigi cagda her mezhebin varhigini strdirdigi bolgelere deginmesi, o
doneme kadar mezheplerin sosyal realitesini anlamak bakimindan kendisinden sonra
gelen nesiller icin 6nemli bilgiler icermektedir.

Mukaddime’nin islah ve tecdid niteligine sahip olmasi, Bati’nin islam diinyasi izerinde
etkin olmaya basladigi dénemlerden itibaren benzer bir krizle karsi karsiya kalan islam
dinyasinin icinde bulundugu problemlerden kurtulusuna ve daha 6nce diistligi yerden
yeniden ayaga kalkarak eski glicine kavusabilecegine dair teorilere zemin
hazirlamistir. Aslinda dénemin reform yanhsi distnirlerin ibn Haldin vurgusunun
temelinde, onun islam’in baslangic déneminde yasamis olan ilk Misliiman kusaklarin
insanhdin ulasabilecegi en Ustiin meziyetlere sahip olduklarina dair gorusi yer
almaktadir. islam diinyasinin Bati emperyalizmine verebilecegi en iyi cevabin, ilk
donemde temsil edildigi sekliyle bazi ilmi ve siyasi kurumlarin yeniden canlandiriimasi
oldugu kanaatinde olan reform hareketleri, Mukaddime’de ele alinan bu yaklasimi esas
almislardir.97 Nitekim déneme damgasini vuran hilafet ve ictihad tartismalari da bu
cercevede surdurilmistir.

ilk asirlari éverek o dénemlerde yapilan mutlak ictihad ile islam toplumunun kendi
problemlerini saghkh bir sekilde c¢6zdigi gorusinde olan islah ve reform yanlisi
dusinirler, fikih tarihini de bu cercevede yeniden goézden gecirerek onu bir ictihad
tarihi olarak dénemlendirmislerdir. Bunu yaparken de ibn Hald(n gibi islam ilim
gelenegi icerisinden bazi isimlere cok¢ca miiracaat etmis ve bu yeni bakis acisini onlari
referans gostererek temellendirmeye calismislardir. Modern doénem Misliiman
bilginlerin ictihdd cagrisi ve buna ilk dénemlerden érnekler aramalari, ibn Hald(n’un

97 Lawrence, “Ibn Khaldun and Islamic Reform”, Ibn Khaldun and Islamic Ideology, s. 81.
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fikih tarihi icin ¢izmis oldugu cerceveyi 6nemli kilmis, onun Mukaddime’'de sunmus
oldugu bu cerceve modern dénem fikih tarihi anlayisinin sekillenmesinde énemli bir rol
oynamistir.

ibn Haldin’un Mukaddime’de fikih tarihiyle ilgili ele aldigi konular, Misliman ilim
adamlarinin ilgisini cektigi gibi Batil islam hukuk tarihcilerine de kendi tezlerini
dayandirabilecekleri genis bir teorik cerceve sunmustur. Oryantalist fikih tarihi
yazarlari uzun siire islam hukukunun kékeni sorunuyla ilgilendigi icin ibn Hald{n’un ilk
donem fikih ekollerinin olusumu hakkinda verdigi bilgiler, kendi tezlerine klasik
kaynaklardan referanslar bulma noktasinda onlara ilham kaynagi olmustur. Ancak
gerek Oryantalist ve gerekse Misliman akademi, ibn Haldin’un temsil ettigi ilim
gelenegdini ve durdugu noktay! saglikh bir sekilde tespit etmeksizin kendi tezlerini ona
soyletme cabasi icine girdikleri icin onun sundugu teorik cercevenin glinimiizde
anlasilmasina buyiik oranda ket vurmuslardir. Onun temel islami ilimlerin mahiyeti,
toplumda ifade ettigi anlam ve tarihsel gelisimiyle ilgili goruslerinin, bu alanlarda
calisma yapan akademisyenler tarafindan yeniden gbézden gecirilerek giniimiz ilim
diinyasina sundugu imkanlardan azami derecede istifade edilmesi gerekmektedir.
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problems and intercept western challenge. As a result of this consideration, call for ijtihad arose
among Muslim scholars. They used Ibn Khaldiin’s concept of the history of Islamic Law in order to
justify their thesis by periodization of the history of Islamic Law within the framework of ijtihad
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tarihlerine dair gériisleri ne yazik ki cok az arastirmaya konu edilmistir. Bu yazinin amaci lbn
Haldin’un fikih tarihiyle ilgili gérislerini verip bunun modern donem fikih tarihi yaziciligina
etkilerini Mdisliiman akademi ile ve Oryantalist [slam hukuk tarihciligi iizerinden incelemektir. fbn
Haldin’un Mukaddime’de fikih tarihiyle ilgili sunmus oldudu cerceve, Miisliiman [slam hukuk tarihi
yazarlariyla Oryantalistlere kendi tezlerine mesruiyet kazandirmak icin 6nemli imkanlar sunmustur.
Ozellikle Batili devietlerin [slam cografyasindaki sémiirge politikalari sonucunda giin yiiziine cikan
modern problemlere ¢6ziim bulma cabasinda olan Miisliiman bilginler, ictihdd vurgusunu yiiksek
bir sekilde seslendirdiler. Bu cercevede fikih tarihini de bir ictihdd tarihi olarak goriip onu ictihdd ve
taklid ekseninde dénemlendirdiler. Bunu yaparken [bn Haldin'un seleflerinden farkli bir
perspektifle ortaya koydudu fikih tarihi yaklasimindan yararlandilar. Batil [slam hukuk tarihgileri de
temel problemleri olan [slam hukukunun kékeni meselesini incelerken [bn Haldin’dan cokca
istifade etmislerdir. Her iki taraf da kendi teorilerini mesrulastirmak icin [bn Halddn’'un
goriislerinden azami derecede istifade etmekle beraber onun tarihsel baglamini goz ardi
etmislerdir.

Anahtar Kelimeler: [bn Haldun, Mukaddime, [slam Hukuk Tarihi, Islam Hukuk Tarihgiligi

Introduction

The Islamic world is at the forefront of the political and cultural impacts that the world
has had in different regions, with the power that the West has achieved after the
enlightenment and industrial revolution. This political and cultural hegemony led to
many problems in Muslim societies over time, and as a result, efforts to find ways to get
out of the problems faced in different regions of Islamic geography have been
accelerated and various solutions have been proposed. Except for the secularist
approach which emphasizes the fact that the institutions that emerge in Islam and
Islamic cultures in the course of history are a burden to be thrown from the back of the
society and the necessity of accepting institutions in the western style, Muslim thinkers
are in different tones and in general they emphasize reform. Some concepts and figures
that the islah and ihya movements of the 18th century move to the forefront for
intellectual and institutional rehabilitation with the reform of the 21st century and
Jamaladdin Afghani (1315/1897), transformed into a response to the west. This line
extending from Shah Veliyullah ed-Dihlevi (v. 1190/1776) to Fazlurrahman (v.1409 /
1988) shows that religious contemplation and living can be revived in society as
represented by the pure and clean period of Islam as a common ground. Accordingly, in
order to solve the problems encountered by Muslim societies, the basic sources should
be recreated, the practices of sahaba, tabiuun and the followers of the tabiuun should be
taken as examples and the ijtihad methods of the mujtahid imams should be
resurrected.
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At the beginning of this period, it was argued that Muslims would be able to overcome
the problems faced by their imitation of past generations by abandoning it as it caused
the regression of the Islamic society and then by reevaluating the original sources of
Islam. On the one hand, it was envisaged that ijtihad could solve some problems that
emerged in the time, and on the other hand, to read the historical course of Islamic law
with a different perspective, to create an idea of figh history appropriate to the needs of
the age. In this frame, figh, the life of the Prophet, his companions, tabiuun, mujtahid
imams, sect affiliation, imitation and so on were separated according to time periods;
each of these periods was handled from the ijtihad perspective. Some figures such as lbn
Taymiyya (728/1328), Ibn Qayyim al-Jawziyya (750/1350) and Shatibi (790/1388) and
their views on ijtihad are brought to the forefront and figh is regarded as a history of
ijtihad.’ The authors of this period, which is different from the classical jurisprudential
sources of history, i.e. tabakat and teracim, frequently applied the knowledge from some
books and works within the tradition of Islamic science and tried to base this new point
of view on their intellectual framework. Ibn Khalddn (808/1406) is one of the first names
who played an important role in shaping the understanding of modern figh history with
the approach of taking the historical process of figh different from the traditional one
and putting it in Mugaddimabh. In this article, we will examine the frame of Ibn Khaldun’s
history of figh and its modern influences in the axis of the orientalist literature and
Muslim thinkers. Regarding to Ibn Khaldln’s view of the history of figh, we will briefly
discuss how Ibn Khald(in first grew up as a fakih, considering that it would be useful to
consider his experience in Islamic sciences.

1. Ibn Khaldun as a Scientist
Ibn Khaldun belongs to the scientific and politcal tradition of Maliki and Ash’ari
schools.2 As far as we learned from his autobiography, after reading the Holy Qur’an,

1 One of the typical examples of the authors who see the figh as a history of ijtihad is Halim Sabit. After
giving the definition of figh to Imam Abu Hanifa in one of the writings he has handled in the history of figh,
he explained that the history of figh was considered as a history of ijtihad by saying “Such a description of
the imam can not be coincided with such figh science in history.” See. The Constant, Sabit Halim, “Dutiful
Dari”, Sirat-1 Mistakim, Il / 69 (17 Zilhicce 327/17 Kanln-i Evvel 325), p. 260. For a comprehensive review
of Halim Sabit’s views on the subject, see Erdem, Sami, Concepts of the Figh Method in Ottoman Legal
Thought after Tanzimat and Modern Approaches (Doctoral Thesis, Marmara University Institute of Social
Sciences, 2003), p. 39-68.

2 While considering the views of Ibn Khaldun, ignoring his Malik and Ash’ari lines may lead to some
erroneous interpretations. As a matter of fact, with a few exceptions (Gibb, Hamilton, AR, “The Islamic
Background of Ibn Khaldiin’s Political Theory”, Bulletin of the Oriental Studies, 1933, pp. 28; Asatrian,
Mushegh, Ibn Khaldiin on Magic and the Occult, Iran and Caucasus, 2003 (7), pp. 74, Senturk, Recep,
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he studied the Muwatta of Imam Malik and the commentaries written on it at the
beginning of his educational life, depending on the scientific tradition of the region he
lived in.3 It is also possible to say that he first read Muvatta for figh education, since
the traditional hadith scholars Imam Muslim and Ibn al-Salah mentioned it in their
works.4 In Tunisia he read and learned a lot about jurisprudence. Other important
scholars include Abu Abdillah Muhammed b. Abdillah al-Jeyyani, Abu’l-Qasim
Muhammed al-Kasir> and Qadi’l-Jamaa Ab{ Abdillah Muhammed b. Abdisselam.6 He
also stated that Ibn al-Hagib (v. 646/1249) read al-Muhtashar in the field of figh, but
he could not memorize it.7 Ibn Khald{in also mentioned the work of Lisanuddin Ibn al-
Hatib8 (v. 776/1374) who wrote a commentary on figh9 Also Fahreddin er-Razi (V.
606/1209) in his numerous books on Ibn Rushd (v. 595/1198) discussed them.0

Ibn Khaldun’s years in Egypt in 784/1382 when he was fifty years old, are especially
important in terms of both theoretical and practical demonstration of his figh
acquisition. During the time he was here, he was both the Magistrate’s chief, and he
continued his activities and taught figh and usuul of figh besides other sciences;!'! he

“Sociology of Civilizations: Rebuilding for a Multi- Civilized World”, Journal of Islamic Studies, 2006 (16), pp.
89-121) The direction is almost never emphasized or is mentioned as a deficiency. Hasan Hanafi is at the
head of those who see Ibn Khaldun as this deficiency. Hanafi portrays |bn Khald(in’s attitude towards
philosophy as a fiery attitude that drives the line of Ibn al-Salah (v. 643/1245) and Ghazzali (v. 505/1111). It
also expresses that it is an exaggerated situation in which he is more enthusiastic than he deserves in the
present day, in line with the acceptance of different forms of Westernization by Ibn Khaldun as an outlet for
them. Hanafi notes that until the end of Ibn Khaldun, Ash’ari is figh scholar against the philosophy. See.
Hanafi, Hasan, Mine’n-nakl ile’l-ibda ‘, Cairo 2000, p. 148, 151.

3 For example, ibn Abdilberr (v. 463/1071) studied the works of Et-TekassT li ehadisi’l-Muvatta and Kitabi’'t-
Temhid lima fi al-Muvatta ‘mine’l-meani ve’l-esanid. See. Ibn Khaldun, al-Ta’'rif bi Ibn Khald(in and rihletuhu
garben and sarkan (Muhammed et-Tanci), Cairo, 1951, p. 16.

4 jbn Khald(in, et-Ta‘rif, p. 18, 20.

5 From this lecturer, read Abu Said al-Berzai’s Kitabi’t-Tahzib and Muhtasar al-Miidevvene.

6 ibn .khaldan, et-Ta‘rif, p. 19.

7 ibn Khaldiin, et-Ta‘rif, p. 17; ibn Tagriberdi, Cemaliiddin Ebii’l-Mehasin, el-Menhelii’s-safl ve’l-miistevfi
ba‘de’l-Vafi (Muhammed Muhammed Emin), Qairo 1993, V, 206.

8 Vezni consists of six undersecretaries.

9 Makkari, Sihabiiddin Ahmed b. Muhammed, Ezharii’r-riyad fi ahbari iyad (Mustafa es-Sekk3, ibrahim ibyari,
Abdiilhafiz Selebi), Qairo 1939, I, 190

10 Hacvi, Muhammed b. el-Hasen, el-Fikru’s-samfi fi tarthi’l-fikhi’l-islami, Medina 1977, IV, 251.

11 There are some information on the sources that he has studied about figh and its methodologies. For
example, Sehavi (v. 902/1497) says that Muhammad Ilbn Ammar (v. 844/1441) read Ibn Khalddn from figh
and some of the Mugaddim. See. Sehavi, Shamsuddin Muhammad b. In the same way, Sehavi (v. 902/1497),
Ibn Khald@n’s lessons in Pezdevi (v.902 / 1497), and Abdulrahman, Ed-Dav’u’l- (V. 482/1089), Habbazi (v.
691/1292), and Abu’l-Berekat al-Nasafi (v. 710/1310). Ibn Saati (v. 694/1295) to Ibn Hacib (646/1249) and
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continued his work like this until the end of his life.’2 When he first went to Egypt, he
began to teach at the al-Azhar Mosque, and there is not much information available
about the sources that he wrote there.!3 Following this training activity in al-Azhar,
Sultan Berkiik appointed him to the Kamhiyye Madrassah, one of the most important
educational institutions of Maliki school in Egypt, where Ibn Khaldun taught the Maliki
figh.1415 After Ibn Khaldun had been appointed as a teacher of the Maliki figh to the
Zahiriyye/ Berklikiyye madrasah,’®¢ he was then appointed as a hadith teacher to the
Sargatmus masrasah.'” Ibn Khaldun, who adhered to the educational tradition of Egypt
made an opening speech in which there were also scholars and politicians addressing
important issues concerning Imam Malik (v. 179/795) and Muvatta.'8

Among the students of Ibn Khaldun during his time in Egypt were Muhammad lbn
Ammar (v. 844/1441), Makrizi (v. 845/1442) and Ibn Hajar al-Ascalani (v. 853/1449)
who then all became prominent scholars.'® Despite Ibn Khaldun’s intensive teaching of
figh and usuul figh during his stay in Egypt, his competence in the field of figh is sadly
missed in general, as his activities in Egypt were predominantly educational and
jurisdictional.20 However, the necessary training that lbn Khaldun had received in the

noted that Ibn Saati’s work had been noted to be more advanced in terms of both the structure of the
expression and the subtleties of procedural justification . See. Sehavi, A. E., IV, 149, 149.

12 Sehavi, ed-Dav’u’l-lami‘, IV, 146.

13 [bn Khalddn, et-Ta'rif, p. 248.

14 Makrizi, Takiyyyuddin Ebi’l-Abbas, Kitabi’'l-Meva'‘iz ve’l-i‘tibar bi zikri’l-hitat ve’l-asar (Halil el-Mansr),
Beyrut 1998, IV, 201.

15 jbn Hald(in, et-Ta‘rif, p. 253.

16 ibn Hald(in, et-Ta‘rif, p. 285-286.

17 ibn Hald(in, et-Ta‘rif, p. 293-294. Ibn Khaldun has an important knowledge in the field of hadith. For
example, the testimonies of Mahdi’s hadiths narrated about the signs and the texts are deep enough not to
look for a hadith narrative. Ibn Khaldun, Abdurrahman b. Muhammad, Mugaddima (al-Nawr al-Abdulwahid
Vafi), Cairo 2004, Il, 735-762. Similarly, the information given about how to understand by expressing the
misunderstanding of the hadith is “the third one and the first to be forgotten” is also worth mentioning in
this context. See. Ibn Khaldun, Mukaddimabh, IIl, 959.

18 For the exact text of the speech, see. Ibn Khaldun, et-Ta‘rif, p. 294-310.

19 For other names see Sehavi, ed-Dav’u’l-1ami ‘, VII, 172, 186; VIII, 233; X, 195, 312. See also Ibn Khald{n’s
work on tyranny in Egypt. Fischel, Walter J., Ibn Khalddin in Egypt, His Public Function and His Historical
Research (1382-1406), Berkeley 1967, p. 26-29.

20 In fact, some modern researchers almost deny his figh accumulation. For example, Taha Hussein, Ibn
Khaldun’s tutor in Tunisia talked about his life in detail; He commented that the books he mentioned having
read were rare in Tunisia at that time. lbn al- Haqib (v. 646/1249), a very well-known figh book by Ibn
Khaldiin, notes that it is incompetent to consider Muhtasar among the books of Malik figh. Taha Hussein
went even further and stated that Ibn Khaldun’s figh education was limited to reading some of the
Mudevvene’s work. See, Hussein, Taha, Felsefetii ibn Hald(n el-ictimaiyye, tahlil ve nakd (trans. Muhammed
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field of figh before his time in Egypt as well as his lecturing activities in different fields
of Islamic sciences, especially figh, demonstrates his competence in this field. In
addition to this, the fact that he was educated by a leading scholar of the Maliki school
is also important in terms of evidence for Ibn Khaldun’s knowledge of figh.

2. Opinions of Ibn Khaldin on the History of the Figh and His Earlier
Approach

One of the most basic features of the Mugaddimah is that it was written with a
different method than traditional history writing. Having studied historical events
within their respective contexts, Ibn Khaldun played an important role by analyzing the
dynamics that led these events to unfold and went beyond merely describing them.
According to Ibn Khaldun, the task of historiography should be to analyze and identify
the conditions, the effects on societies, and the general principles to which they relate
rather than conveying the news of the past without criticizing it.2' This empirical
method, which is the result of careful observations, especially of Ibn Khaldun’s own
deeds, has been different from the conventional methods, and has led many scholars
and thinkers to refer to him frequently.22 It is necessary to evaluate in this context the
analysis of the historical development of figh in general, and of other Islamic sciences
in particular.

The information about history of figh is mostly found in the books of history, tabakat,
menakib and terdjim, but the historical information given by the judges (fugaha) about
the details of the subjects they deal with is also important in this regard. In particular,

Abdullah indn), Cairo 2006, p. 11-12. Ferhat Koca also stated that Ibn Khaldun’s figh accumulation “is about
various duties related to the field of jurisprudence” and that he can not be counted among his great Maliki
figh scholars. Taking this interpretation a step further, one of the basic reasons for the frequent dismissal of
Ibn Khaldun from his Malikite headquarters is not to be a figh scholar at the advanced level in his area. See,
Koca, Ferhat, “Opinions of Ibn Khaldun on the Fikhi Accumulation and Islamic Law History (in the framework
of the Mugaddimah)”, Gecmisten Gelecege ibn Haldun, Istanbul 2006, pp. 124-125.

21 |bn Khaldun, Mugaddimah, I, 291-292. See Ibn Khaldun’s historical method in the Mugaddimah.
Rosenthal, Franz, Ibn Khaldun in his Time (May 27, 1332-March 17, 1406), Ibn Khaldun and Islamic Ideology
(Ed. Bruce B. Lawrence), Brill 1984, p. 19.

22 L acoste, Yves, Ibn Khaldun: The Birth of History and the Past of the Third World, London 1984, p. 160.
Because of some reasons arising from the structure of the Arabic language, the shar’i arguments are
interpreted in different ways and the preference of one of them as a result of the difference between the
hadiths is mentioned as the main reasons of these conflicts. He also noted that different opinions emerged
in the wake of the dispute over the evidence and the comparison of the problems encountered in the cases
not mentioned directly with the rulings. See, Ibn Khaldun, Mugaddimah, Ill, 947.
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the analysis of the critical or supportive factors leading to the emergence of an opinion
by a fagih may be cited in this context. However, Ibn Khaldun adopted a different way
to deal with figh than these classical writing styles. His views on Islamic scholarship
and historical development in Mugaddimah include some of the general aspects of
Islamic scholarship and history as well as many of the points expressed by authors
previous to him. However, he reaches judgments and clarifies some of the issues that
have previously been expressed in ambiguous terms.

Ibn Khaldi{n gives in his analysis a central role to the disagreement of scholars in the
historical development of figh, recording that the cause of these inevitable disputes
can be traced back to language and methodical differences.23 Ibn Khaldun sees the
methods of disagreement argumentation as connected to the science of figh.
Moreover, he defined the differences in scientific method between the different legal
schools. According to him, these disputes were not very common during the life time
of the sahaba. Because all of the sahaba were not equal in terms of religious
knowledge, they learnt about the Qur’an directly from the Prophet who has the
authority to pass the knowledge forward.24

Ibn Khald(in also expresses the view that science has developed and has become an
art, according to the progress of civilization, which he had already drawn in his main
frame. He links the emergence of figh as a science to the development and growth of
cities, and in consequence he states that the scholars who were called ‘qurrd’ by that
time are now called fukaha.?s It is important that those who are competent in the field
of religious knowledge were first referred to as qurra and then as the fukaha, which is
a more general use of the term qurra, since it shows that the fight knowledge has
become a science depending on a certain method.

23 According to the narratives, one day Umar came across a group of qurras, and asked them who they were
when he saw that they were sitting with their heads in forward. These people said they were the supporters
of the Prophet. In another narrative Umar said unto them, O ye corpses; Lift your head and try to make a
living for yourself”. Abu Gudde explains in his footnote the word qurra as a man who is engaged in worship.
See, Al-Shaybani, Muhammad b. Hasan, Kitab{’l-Kesb (Abdulfettah Abu Gudde), Beirut 1997, p. 88. In
addition, the word qurra was also used for the people of Umar’s advisory board in Medina. See, Buharf,
Sahth, al-i’tisam. See also, Ibn Taymiyya, Majmu’u fetava, Rabat 1980, XI, 195. In the early periods, the word
qurra denoted the wisest of people, Al-Buhuti, Mansur b. Yunus b. Idris, Kashhaf al-kina ‘an anamni’l-ikna’,
Beirut 1982, IV, 289-290.

24 [pn Haldin, Mugaddimabh, IIl, 948.

25 |pbn Hald@n, Mugaddimah, Ill, 948.
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Figh scholars are separated into two groups: first of them being the school of Abu
Hanifa (v. 150/767) who followed the method of reasoning due to the fact that they
were located in Irag and thus had scarce amount of resources on hadith. Second is the
schools of Imam Malik (v. 179/795) and later Imam Shafi’i (v. 204/820) who adopted
the hadith tradition of the Hijaz region.26 After these two schools, Dawud b. Ali (v.
270/883) with his son and followers chose a third way by denying the concept of
reasoning (qgiyas) that was followed by Abu Hanifa’s school, and therefore they are
called “Zahiri”. They indicate that they only accept nass and ijma as a method of
evidence in usul figh, and that they restrict themselves to a specific kind of giyas. lbn
Khaldun notes that methodological differences in the production and application of
jurisdiction can be addressed within the framework of these three approaches, and
that these three methods have become widespread among the umma. However, the
Zahiri school of legal thought has been considered as an opposition to the majority of
scholars and as a “people of bida
themselves in their analysis only to the Holy Book as a source. These accusation have

(innovation) due to the fact that they restrict

isolated the group and by time the Zahiri have had a minor sect.2? Ibn Khalddn
describes the separation of Ahl al-Hadith and Ahl al-Ra’i as divergence of figh in the
context of the hadith sources obtained due to geographical differences, and limits the
pioneers of both schools to the imams of the four major legal school. However, it is
noteworthy that authors who previously included this issue in their works have made
different conclusions. For instance Ibn Kuteybi (276/889) has categorized as ashabu’r-
re’y figh scholars such as lbn Abi Leyld (148/765), Abu Hanifa, Rabiati’r-Re’y
(136/753), Zufer (158/775), Imam Awzai (v. 176/792), Sufyan es-Sawri (161/778),
Imam Malik, Abu Yusuf (182/798) and Muhammed b. Hasan (189/805), while he
includes them also into the category of ashabu’l-hadith, i.e. those who were involved
in the hadith sciences.28

However, Makdisi (380/990), a scholar of the ninth/tenth century considers the Hanafi,
Maliki, Shafi and Davudian schools as pertaining to the study of figh and the Hanbali

26 |t shows Ibn Hazm as an example that the apparent approach is disappeared by the society because of the
extreme views of the opposition and imams. Despite Ibn Hazm’s deep knowledge of the hadith, it has come
to pass that he has become a denominational authority over time, He opposes Ali, but because of opposition
to other sectarian scholars, his works have not been accepted by the society, attracting public reaction. See.
Ibn Khaldun, Mugaddimabh, Ill, 948-949.

27 See, ibn Kuteybe, el-Madrif, Ebl Muhammed Abdullah b. Miislim (Servet Ukkase), Qairo 1960, 494-528.

28 See, Makdisi, Abdullah Muhammed b. Ahmed, Ahseni’t-tekasim fi ma’rifeti’l-ekalim (M. J. De Goeje), Brill
1906, p. 37. In the same work it is seen that the author used rai in the sense of figh. See, Makdisf, p. 142.
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school as from among the Ashab al-Hadith, i.e. pertaining to the study of hadith.2? On
the contrary, Ibn Nadim (385/995) considers Imam Malik as well as the majority of the
figh scholars from the Hijaz area and Ab{ Hanife as belonging to the ashabii’'r-re’y,
and then again Ahmed b. Hanbal (241/855) as ashabu’l-hadith, and finally Imam Safit
and Davud b. Ali as independent from any other group.30 Sehristani (548/1153), on the
other hand, adopted a different classification and stated that the ashabu’l-hadith were
the people from Hijaz and that Imam Malik, Imam Safii, Sufiyan es-Sawri, Ahmed b.
Hanbal and Dawud b. Ali were connected with them; whereas the ashabi’r-re’y are
Iragis and followers of Abu Hanifa.3' As can be noticed, in almost all of the
classifications made, Dawud b. Ali is considered as part of ashabu’l-hadith,and Ibn
Khaldun however, disagrees with this and classifies him as part of the Zahiri
movement. In our view, Ibn Khaldun considered the separation between ashabu’l-
hadith and ashabi’r-re’y as a difference in the axis of figh more clearly than the
previous authors as well as pertaining to the development of other methods that
depended on the use and availability of the hadith sources due to external factors.
Furthermore, it should be mentioned here that Ibn Khaldun adopted a different
approach from other and previous authors by accepting Imam Malik as belonging to
the ashabu’l-hadith. Although the categorical classification is present in earlier
sources, lbn Khaldun distinguishes himself from the previous authors by clearly
indicating that this distinction is methodical.

After addressing these three approaches, it is clear that the Shia have established a
new figh school within the framework of attacking the companions of the Prophet
giving their imams a central role on the basis of accepting their innocent imams
without dispute. Furthermore, they share the same understanding of destiny with the
Khawarij sect.32 Without going into much detail, Ibn Khald{n stated that Shia and the

29 ee, Ibn Nedim, el-Fihrist (Gustav Flligel), Beirut 1964, pp. 198-202, 209, 216, 229.

30 Sehristani expresses that the main difference between the two groups is whether the celi can be presented
in the news. See, Sehristani, Abu’l-Feth Muhammad b. Abdilkerim b. Ebibekr, al-Milel and n-nihal (noble
Muhammad Seyyid Keylani), Bulak 1961, I, 206-207.

31 |bn Hald(n, Mugaddimah, IIl, 948.

32 |bn Khald{in notes that Abu Hanifa was an unattainable authority and that this position was confirmed by
Imam Malik and Shafi’i as well as other scholars. Moreover, Imam Malik has followed a different method by
accepting one of the means of producing judgment as well as other proofs of ahlul Medina. The basic reason
why he accepts the practice of Medina as evidence is that the act is taken from the Prophet and transmitted
throughout the generations. Having expressed that some people oppose Imam Malik with the motive of
dealing with the deeds of ahlul Medina, but that Imam Malik accepts this as evidence for the possibility of
being a Prophet’s act. It is noted that the relation between the allegiance and the icma is not an alliance
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Khawarij were separated from the majority of the scholars due to the jurisprudence
they had adopted and remained among the ummabh.

In his discussions on the differences between the four Sunni legal schools Ibn Khaldun
considers Abu Hanifa being part of ashabi’'r-re’y and Imam Malik in the Hijaz from
among the ashabu’lhadith.33 After Imam Malik Imam Shafi’i became the religious
leader in the Hijaz and there is an important aspect regarding the accumulation of his
figh: he was a student of Abu Hanafi and both of them established their respective
legal schools based on the knowledge they acquired in the Hijaz.34

After Imam Malik and Imam S&fii the religious leader of Hijaz was to be Ahmed b.
Hanbel who was a respected scholar of hadith. However, Ibn Khaldun considers the
beginning of the Hanbali school to start with Ahmed b. Hanbel’s students and argues
that “Despite his talents on the subject of hadith, he received instruction from the
students of Imam Abu Hanifa and established another legal school’35. As both the
students of Imam Safii and Ahmed b. Hanbel learned under the supervision of Hanafi
figh scholars and then followingly established their own respective schools of laws, lbn
Khaldun attributes a central role to the Hanafi thought in the development of Islamic
legal schools. Accroding to Ibn Khaldun there are no mujtahid to be accounted outside
of the four major legal schools and thus they have remained in domination in the large

between parties but the allegiance to the people of Medina is an alliance based on ideology. It is also
mentioned that it may be better to treat the subject under another name. See, Ibn Khaldun, Mugaddimabh, IlI,
949-950.

33 |IbnKhaldln, Mugaddimabh, Ill, 950-951.

34 ibn Khald(in, Mugaddimah, Ill, 951.

35 [bn Khaldun argues that the people have closed the door to conflict and the ways leading to it because of
reasons such as the development of the knowledge at an advanced level, the lack of any qualification to be
able to speak out and the fear that ijtihad will fall into the hands of people who can not be trusted with
religious and scientific knowledge. The scholars encouraged the people to conform to these four schools and
the claim of ijtihad at that time was an empty effort. See, Ibn Khaldun, Mugaddimah, Ill, 951. Shirazi (v.
476/1083), who lived before Ibn Khaldun, put the Shafi’i, Hanafi, Maliki, Hanbali schools and the followers of
the jurisprudence under the headings of the “layers of the five sectarian sects”. These are just five schools.
See, Shirazi, Abu Ishaq, Tabakat al-fukaha (lhsan Abbas), Beirut 1970, pp. 95-97. In the period from Shiraz
to Ibn Khaldun, as Ibn Khaldun pointed out, the followers of the Imam came to rise in time, and four Sunni
denominations became schools of the Islamic world. As a matter of fact, Makrizi ( 845/1442), by the request
of Ibn Khaldin, gives the date of the appointment of four sectarian judges to Egypt in 665/1267 and from
this date on no more sects other than four sects have been left in many parts of the Islamic world. See,
Makrizi, Takiyyuddin Abu’l-Abbas Ahmad b. Ali, Kitab{’l-Meva’iz ve’l-i’tibar bi zikri’l-hitati ve’l-asar, Divan
1270/1853, 1l, 344.
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part of the Islamic world.36 However, it is well known that already in the period when
Ibn Khaldun lived, there were sects like the Shia with their followers besides the four
Sunni sects in the Islamic world.

Ibn Khaldun states that the majority of the followers of the Hanbali school in the
vicinity of Damascus and Baghdad are far from ijtihad, and that the school is based on
founding scholarly opinions on previous Hanbali scholarly work. The fact that the
followers of the Hanbali school are fewer compared to the other schools is related to
the weakness of the method of figh that the school has developed.3?

The Hanafi school, which is widespread in Iraq, India, China, Transoxiana and non-
Arab lands, is centered in Iraq and Baghdad, thus expressing that its scholars were
close to the Abbasid caliphs of the time which supported its development and
spreading.38 It is also possible to see a similar historical context in the case of the
Shafi’i school that was supported by Ayyubid state. It is important to see Ibn Khald(in’s
interpretations of such development of the legal schools and their relationship to state
support as an extension of his theory that science can only develop under an
approrpriate state support.

Imam Shafi’i school is more grounded in Egypt than anywhere else, additionally the
school is spread in Iraq, Khorasan and Transoxiania, and it’s central jurisdictional and
educational locations are common with the Hanafi school. Moreover, the Shafi’'i school
has produced a very significant amount of accumulated jurisprudence on the basis of
its disagreements with the Hanafi school. Also, Imam Shafi'i stayed in Egypt and
educated many students there, among them some Malikites of Egypt.3? Ibn Khald(n
notes that the establishment of the Fatimid state in Egypt led to the interruption of the
Ahl-u Sunnah and that this interruption continued until the end of the Fatimid state of

36 Moreover, the fact that the Hanbalis, who are mostly in Baghdad, occasionally argue with the Shiites, is
causing serious problems. This situation ends with the Tatars not going for an invasion. The majority of the
schools voicing their presence in Damascus reveals that the Hanbalis are far away from the figh, and that
they are discussing such issues with Shi’a. See, Ibn Khaldun, Mugaddimah, 1ll, 951-952.

37 It is known that they wrote many works and that they had many conflicts with the Shafi’. They produced
beautiful works on issues of disagreement and left an important legacy in the end. But this accumulation of
knowledge was very scarce in Maghrib, and it was mainly deliverd by Qadi Ibn Arabi (543/1141) and Abu-al-
Velid al-Baci (474/1081). See, Ibn Khaldun, Mugaddimabh, lil, 952.

38 ibn Khald(in, Mugaddimah, Ill, 953.

39 |bn Khalddn, Mugaddimabh, IIl, 953-954.
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Salahaddin Ayyubi (v. 588/1193). After the fall of the Fatimids, the Shafi’i in Irag and
Damascus returned to Egypt.40

Imam Malik’s school was however more spread in North Africa and Andalusia. Ibn
Khald{in mentions two main causes for the spread of the Maliki school: First, for the
people of this region Hijaz was the last stop of their journeys. As a matter of fact,
because of their inability to travel to Iraqg, the Maghrebians and Andalusians have taken
the jurisprudence only from Medina. The second factor is the common principles of
nomadic life (bedawi). Accordingly, the common characteristic of being resistant to
oppression between the Maghrebian and Andalusian peoples and those in the Hijaz
was the cause of their inclination towards the Maliki school. Ibn Khaldun also referred
to Medina’s central role as the hub of knowledge, arguing that the knowledge went
from Medina to Iraq.4

After the establishment of the legal schools and their dissemination, Ibn Khaldin
found an important affirmation regarding the nature of the figh in his period.
According to him, when the methods of the imams are developed by the followers and
the figh tradition thus becomes more structured, they have subjected the field to the
rigorous examination of the existing acquired knowledge in the form of advanced
studies. This again required a solid profieciency from those involved in the studies. Ibn
Khaldun said, “today the science of figh is all about proficiency” explaining how figh
was understood at that time.42 After giving general information about the history of

40 jbn Khald(in, Mugaddimabh, lll, 954. Ibn Khaldun stated that the development of the Maliki school
continued to increase until the disappearance of the Andalusian and Maghribi states. See. Ibn Khaldun,
Mugaddimah, I, 957.

41 lbn Khalddn, Mugaddimabh, IIl, 954-955.

42 All of the Mongolians follow Imam Malik and some of their students were in Irag and Egypt. Beginning
from the first narrations of Imam Maliki about Egypt, Iraq and Africa, he addresses the expansion of the
Maliki schools in these countries. After mentioning sources such as al-Muvatt’a, al-Vadiha, al-Utbiyye, al-
Qaeda and al-Majawaweene, the Kayravanites showed interest in al- Mudevvene and the Andalusians showed
interest in al-Vadiha and al-Utbiyye. Ibn Abi Zayd (386/996) had el-Mudevvene given the name al-Muhtasar;
Abu Said al-Beradidi (430/1039) also records of al-Mudevvene in the name of et-Tahzib and the Africans
have left other books behind. Likewise, the Andalusians also claim that al-Utbiyye is based on al-Vadahha
and other works. For the commentaries written by the Malikis on these books it can be said that the Africans
wrote al-Mudevvene, Andalusians also write works on al-Utbiyya, and Ibn Abi Zayd brings them together in
his famous work on different opinions and disputes. After that, Abu Amr finishes his chapter by referring to
Ibn al-Hagib’s position in the school and how his works are accepted by the Maghribians. Ibn Khaldun,
Mugaddimah, Ill, 955-958. The fact that Ibn Khald(in had a greater place in the Maliki sect than in other
sects, was interpreted by some authors as him being a “sectarian and local figh scholar”. Koca; “ibn
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the four Sunni Muslims in various geographical areas, lbn Khaldun studied the
historical development of Maliki school in detail in the context of scholars of the four
legal schools and their works.43

Ibn Khaldiin focused on the causes of procedural distinction by giving important
information on the nature and historical development of figh methods.44 According to
him, people living in the first century did not have any difficulty in understanding the
narrations and making judgments about them because of linguistic proficiency, and
because of their proximity to the Prophet’s time and those who narrated the hadith.
From the first time on, when these subjects became arts/sciences, the jurists and
mujtahids determined the rules and bases of judgments from the evidence, taking this
as an independent field of knowledge and called it figh. The first work in this regard
was written by Imam Shafi, who wrote the famous Risale.

Later, the Hanafi scholars started to write extensively in this field, immersed
themselves in the sophistication of the figh and tried to ascertain their foundations by
expanding the issues related to them. Theologians, on the other hand, treated figh
separatedly and inclined towards reasoning in terms of argumentation. Despite the fact
that many works by the Hanafi scholars are considered by the scholars of the kalam,
the works written by fugaha are more appropriate and suited to the branches of
jurisprudence because they are built on abundant examples and juridical affairs. Ibn
Khaldlin found the perfection in the figh sciences after he had studied the works of
Abu Zayd al-Debbushi (v. 430/1038), however afterwards he was in favor of the
methods proposed by the mutakallimuun.4> After getting acquinted with these two
different methodologies, Ibn Khaldun himself established a third method which

Haldun’un Fikhi Birikimi ve islam Hukuk Tarihiyle ilgili Gériisleri (Mukaddime Cercevesinde)’, Gecmisten
Gelecege ibn Haldun, pp. 132-133.

43 The Qur’an and Sunnah are evidence for Muslims about the life of the Prophet; See, Ibn Khaldun,
Mugaddimabh, 1lI, 960.

44 |bn Khaldun then referred to the basic sources of the two methods written by Imam al-Haramain (v.
478/1085), who is an Ash’ari, discusses the works of al-Burhan’i and al-Mustasfas and al-Gazzali
(505/1111). Al-Mu’temed, al-’Umed and Abu al-Husayn al-Basri (436/1044), Kadi Abd al-Ghabr; these four
books have become authoritative works on the methods. Later on, these four books were summarized in
Fahruddin er-Razi (606/1209), and Seyfdudin al-Amidi (631/1233) in the al-ihkdm. Many studies have been
made on these two works and these studies have become the main works of the mutual method. It is also
known that many people have written works on the Hanafi method; Abu Zayd al-Debblisi is one of the best
examples in this area. See, Ibn Khaldun, Mugaddimah, IIl, 962-963.

45 [bn Khald@in, Mugaddimabh, Ill, 963-964.
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combined both of the two and referred in his theory to works written by Ibn Saati
(694/1294) from the Hanafi school, Amidi (631/1233) from amongst the scholars of
kalam and the figh scholar Pezdevi V. (482/1089); this method by Ibn Khaldun is still
being studied and discussed among scholars.46

Ibn Khald(in stated regarding the disagreements in terms of figh that conflicts
occurred inevitably among the scholars and that in the wake of the spread of the four
legal schools, people imitated one of these over time, and that subsequent discussions
took place among these four schools. He noted that every fagiih entered into a
controversy with others in order to defend the views of the imam he was affiliated with
and to base his approach on the figh of his own school. In this issue he examined the
sources on which every denomination relied, the issues he had resolved and
reconciled, and the conclusion of these discussions led to the emergence of the
science of khilafiyah (subsidiary issues in furu al-figh).47

Ibn Khaldun based his views on the development of the figh sciences on the knowledge
of scholars from the first three centuries before him. Also, especially his ijtihad-taglid
emphasis has influenced the authors on this subject in the modern period, but the
discussions were as well far reaching before him. However, these issues discussed in
the context related to ijtihad in Ibn Khaldun’s works, have been examined earlier
somewhat differently from the frame drawn by Ibn Khaldun. Ibn Khaldun, however, has
been influenced by the authors such as Ibn Hazm (456/1064) and lbn Abd al-Barr
(463/1071). Ibn Hazm, for example, stated that no one in the time of the sahaba, or
the tabiuun and their following generations had ever seen anyone imitate each other’s
views, and that this emerged as a phenomenon only after the Hijri year 140, and that
these three generations were the best of Muslims.48 Ibn Abd al-Barr said that regarding
the Qur’anic verses and the hadith imitation of someone else was forbidden.49

It is possible to say that Ibn Khald(n has two main problems in his approach to the
history of figh, while considering that the Mugaddimah is not a jurisprudence text and

46 In this regard, Hanafi and Shafii scholarship is much stronger than that of the Malikis. See, Ibn Khaldun,
Mugaddimabh, 1, 964.

47 ibn Hazm, EbO Muhammed Ali b. Ahmed b. Said, el-lhkadm fi usili’l-ahkdm (Ahmed Muhammed Sakir),
1970, VI, 146.

48 jbn Abdilberr, Ebd Omer Yusuf, Cimi‘u beyani’l-‘ilm ve fazlihi (Abdurrahman Muhammed Osman), Qairo
1968, Il, 133-146. See especially pages 142-146.

49 De Boer, T. J., The History of Philosophy in Islam (trans. Edward R. Jones), London 1933, p. 208.
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that nevertheless Ibn Khald{in examined the development of the general idea of figh in
it. The first is that the figh only deals with the fur(i and its dimensions. However, if
other branches of figh such as fatwa, gawaid, furuq, rules of refutations, rules of
governing, tahrici’l-far( ale’l-usdl, edebii’l-kada are included in historical schema,
Muslim scholars have studied them for many centuries and their accumulation can be
seen as a whole. In the contrary case, a history of figh history, developed only in the
framework of “usiil and furd”, leads us to think of historical heritage only by adhering
to these two disciplines. The second problem is that lbn Abi Leyla, who plays an
important role in the development of the figh sciences and its historical development
in the frame of four Sunni schools, does not omit Shia and Ibaadi scholars such as
Sufyan es-Sevri and Evzai. The fact that Ibn Khaldiin concentrates on Sunni schools in
particular, suggests that some of the places that were central in the Islamic world
during the formation of figh do not play the same role in the juridical sense and that
the historical development of the jurisprudence is underlined.

3. The Influence of Ibn Khaldun’s Approach to the History of Figh in the

Modern Era

De Boer had the conviction that Ibn Khaldi(in is merely a salaf or successor,5° but this
was not maintained by Muslims researchers. However, Ibn Khaldiin’s scientific tradition
and its influencess!, if any, show that this claim does not go beyond a prejudice. lbn
Khaldun’s influence is not limited to the modern period and the history of science, but
the theoretical framework and approach he developed was adopted shortly after him
and has since then been applied in different fields>2. For example, Ibn Khaldun directly
influenced scholars such as Makrizi and Ibn Hajjar al-Ascalani, who were his students,
and indirectly influenced scholars who were nourished by their works. As a matter of

50 See, GOrglin, Tahsin, “Tarih ve Toplum Arastirmalarinda Bir Yontem Kaynagi Olarak Klasik Metafizik:
Fahreddin er-Razi Ekolii ve ibn Hald(in”, islam Arastirmalari Dergisi, 2007 (17), pp. 49-78

51 This effect is clearly seen in the work of Ibn-ul-Ezrak (896/1491), Bedai’ii’s-silk. Thus it is obvious that
the book is beneficial,benefiting from Ibn al-Ezrak. See, Abu Abdillah, ibnii’l-Ezrak, Bedi’u’s-silk fi tabafil-
mulk (nasr Ali Sami en-Nashshar), Baghdat 1977, |, 8-9. Cardari (1240/1825) refers to Ibn Khaldun’s
Mugaddimah as a sea filled with science, and adheres to his method of history. See, El-Ceberti,
Abdurrahman b. Hasen, Tarihu ‘acaibi’l-asar fi't-teracim ve’l-ahbar (Ibrahim Shamsuddin), Beirut 1997, I,
11. For the impact of Ibn Khaldun on the Ottoman Empire, see, Ibn Khaldun, Mugaddimah (trans. Stuleyman,
Uludag), I, 188-193. See also for the impact of Ibn Khaldun’s views on modern-day reform movements.
Lawrence, Bruce B., “Ibn Khaldun and the Islamic Reform”, Ibn Khaldun and Islamic Ideology (Ed. Bruce B.
Lawrence), Brill 1984, p. 79 ff.

52 For more information on this topic, see; Tomar, Cengiz, “Mit ve Gercek Arasinda: Arap Diinyasinda ibn
Hald@n Yaklasimlari”, Islam Arastirmalari Dergisi, 2006 (16), pp. 4-6.
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fact, Makrizi who speaks well of his mentor Ibn Khald{in has a knowledge and method
of handling historical events and history of jurisprudence very similar to that of
Mugaddimah.53 Maintaining the main framework of Ibn Khaldln’'s drawing on the
emergence and spreading process of the figh schools, Makrizi conveys important
information in this regard by filling in the areas left empty by his teacher.54 A similar
thing can be observed in Taskoprizade’s discussions on lbn Khaldun (v. 968/1561),55
who accepted the subordinate branches of the figh process, and Katib Celebi
(v.1067/1657) who explains the nature and historical development of these sciences.56
In addition to these, the translation of the Mugaddimah into the Ottoman in the 20th
century is another example of the way in which Ibn Khaldun’s ideas spread over the
different parts of the Islamic world in the short term. These and other examples
illustrate the direct and indirect effects of lbn Khaldiin on modern-day thinkers and
show that his approach to today’s Europe, as it is established during the 19th century,
comes from ignoring the products of those who follow Ibn Khaldun in the historical
process.5” Moreover, it is also not clear to which extent we can understand Ibn Khaldun
by interpreting him in the framework of orientalism and linking his views to Western
scholars in the modern period and scholars of the Islamic world.5>8

a. The Impact of Ibn Khaldun on the Perception of the Figh in Modern Islamic World

The situation of the Islamic world compared to the West and the overcoming of the
political, economic and cultural problems that the discrepancy between the two has
caused was one of the most important problems that have occupied modern-day
Muslim thinkers since the 18th century. The vast majority of the strategies to

53 See, for example, Makrizi, Kitabi’'l-Meva’iz ve’l-i’tibar bi zikri’l-hitati ve’l-asar, Il, 331-344. An example
of Ibn Khald{in’s approach to the development of figh history in the immediate postmodern period is given
by Sehwi 902/1497), who criticized some points after he conveyed his views on this issue. See. Sehavi, ed-
Dav’u’l-lami ‘, IV, 148-149.

54 See, Taskoprizade, Ahmed Mustafa, Miftahi’s-se‘ade ve misbahi’s-siyade fi mevdu‘ati’l-ulim (Serefiiddin
Ahmed), Haydarabad 1977, |, 288.

55 See, Katib Celebi, Haci Halife Mustafa b. Abdullah, Kesfu’z-ziinlin an esami’l-kutib ve’l-fin{n (M.
Serafettin Yaltkaya, Kilisli Rifat Bilge), Ankara 1941, I, 580, 640-641, 650-651, 668, 678-680, 721, Il, 948-
949.

56 Lawrence, “Ibn Khaldun and Islamic Reform”, Ibn Khaldun and Islamic Ideology, p. 69.

57 Lawrence, Bruce B., “Introduction: Ibn Khaldun and Islamic Ideology”, Ibn Khaldun and Islamic Ideology (Ed.
Bruce B.Lawrence), Brill 1984, p. 5.

58 Since the period in question was filled with imitation, it is necessary to re-functionalize the ijtihad to what
it was in the early ages and to return to the first centuries. The emancipation of the society could only be
possible in this way. Constant, Hali, “ ictihdda DA&ir”, Sirat-1 Miistakim, Ill / 78 (21 Safer 328/128 February
325), pp. 413-414..
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overcome these issues were concentrating on the religion that dominated the social
structure and on the institutions that formed in relation to it over centuries. It was
thought that every failure in the society would, in some way, relate to existing religious
understanding and institutions, not to ameliorate the conception of the solution of
overcoming existing problems, or to substitute another understanding. As a matter of
fact, this approach will be clearly seen when discussing the issues that marked the last
periods of the Ottoman Empire and the currents that present solutions to the current
situation. One of the most typical examples of this understanding of figh are the
ijtihad-taqlid debates. The scholars who criticized imitation voiced a high opinion that
the solutions offered to the modern problems faced by the Muslims were not enough
and that the solution of the problems of the age should be produced by the revival of
the ijtihads9. The early periods of the figh history were praised for offering the
reference framework for the often emphasized ijtihad, whereas other periods that have
witnessed many important works in terms of our figh culture have been subject to
criticism such as stagnation, regression and imitation. The criticism of the other
periods by establishing empathy due to the praise of another period and the problems
encountered, stems from an effort to portray the situation in reality and to legitimate
the call for ijtihad and to prepare a historical ground for it.6% In this frame, the history
of figh history has been reinterpreted on the axis of ijtihad and a new period has been
elaborated on by following a method different from the classification of figh in history,
looking at tabakat and terdcim books which can be expressed as classical figh
historical works. In almost all of the modern period works, figh history was most
prevalent in the first four centuries in which the ijtihad activity gained an institutional
structure and in the next centuries when the ijtihad was abandoned, they were
praised.6!

It is one of the main characteristics of the modern figh history writer to examine figh
history as periodicals that bring certain characteristics to the forefront, different from
the works handled by past generations or the imams of legal schools. For this reason,

59 With regard to the praise of one period of history in this manner and the criticism of other periods, see;
Kara, ismail, “Tarih ve Hurafe: Cagdas Tiirk Diisiincesinde Tarih Telakkisi”, Tiirkliik Arastirmalari Dergisi,
2002 (11), p. 48.

60 Erdem, Tanzimat Sonrasi Osmanli Hukuk Dustincesinde Fikih UsGla Kavramlari ve Modern Yaklasimlar, p.
20.

61 This is Ibn Khaldln’s view on the development of figh among the Companions within the framework of the
ahlul Hadith and ahlul rey. He also focuses on the four legal schools by considering many of them together
and provides thus an important framework for the periodical figh history writing.
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the main lines drawn by Ibn Khaldun concerning the history of figh in Mugaddimah
have provided an important reference frame especially for scholars who have studied
figh history in the axis of ijtihad®2; the framework which he established, has been
discussed in great detail. In addition, in Mugaddimah Ibn Khald{in observed historical
hadiths and social events from within their social context and strived to keep his
analysis free from bias affected by the crisis in which Islamic society was then.63 Based
on this approach he developed his reformation and renewal method of Islamic
Thought.64 After we examine this frame of the figh history in Ibn Khaldun’s theoretical
framework of modern Islamic law, we will refer to the effects of his actions on the
methods of writing figh.

Hudari Bey (v. 1345/1927) is a leading author who followed a different method than
the previous works with the classification system he brought to the modern period
jurisprudence. Hudari Bey established close relations with pro-reform thinkers of the
period. When he was appointed to teach history at the al-Azhar University in 1878, he
was first strongly influenced by the ideas of Muhammad Abduh (v. 1323/1905)¢5, who
had taught lbn Khaldun’s Mugaddima to his students.66 His Tarihi’t-tesrii‘l-islami is
accepted as the first figh history work in modern Arabic literature.6? Accordingly, in his
introduction he states that he did not follow anybody else’s ideas in this issue and
pointed to his own leading role in the field.68 The periodization in Hudari Bey’s work

62 Gérgiin, Tahsin, “Mukaddime”, DIA, XXXI, 119.

63 For example, Rifaa Bedouin Rafi’a al-Tahtawi (1290/1873), one of the leading names of the period, has
pressed the government to print Arabic classics, especially Ibn Khaldun’s Mugaddimah. See, Hourani, Albert,
Arabic Thought in the Liberal Age 1798-1939, London 1962, p. 70.

64 Abduh, Muhammad, al-A’mal al-Kamile li’l-Imam Muhammad Abduh (Muhammad ‘Imara), Beirut 1972, I,
22. An interesting example of Muhammad Abduh’s interest in Ibn Khaldun is in a dialogue with his teacher
from al-Azhar. Abduh had made efforts to improve al-Azhar, and has therefore been in talks with the
authorities. After mentioning the importance and benefits of Ibn Khaldun’s Mugaddimah to the Sheikh in al-
Azhars, he proposed to take this book to the university’s program, but Al-Aqgabi rejected it because he
found it contrary to tradition. See, Abduh, ibid. lll, 177. Abduh also quotes Ibn Khaldin’s Mugaddimah as he
lists the works to be relied upon while transmitting historical information. See, Abduh, ibid., II, 425.

65 The relation of Hudari Bey with Muhammad Abduh was so advanced that he first presented the book of
figh which he had written to Abduh; After he got his approval, he decided to print it. See, Hudari Bey,
Usalu’l-fikh, p. 12.

66 Kaya, Eyylip Said, Mezheplerin Tesekkiiliinden Sonra Fikhi istidlal, (PhD thesis, Marmara Universitesi Sosyal
Bilimler Enstitusid, 2001), p. 5.

67 Hudari Bey, Muhammed, Tarthii’t-tesrii‘l-isldmT (6. edition), Egypt 1964, p. 2.

68 See, Hudari Bey, Tarthii’t-tesrii‘l-islam1. This periodization by Hudari, was accepted exactly in the book of
figh history written by Hayreddin Karaman. But the last period was divided into two parts, from the
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seems to have significant similarities when compared to the framework drawn by Ibn
Khaldun. Hudari Bey divides the history of figh into six stages:

1) The Prophet’s period.

2) The period of the elder companions of the Prophet. This is also the period of
the four guided caliphs.

3) The period of younger companions of the Prophet and of the generation
following them. This period extends from the time when the Umayyad state
weakened in Hijri 41 as Muaviyah came to power until the 2nd century of Hijri.

4) The period from the beginning of the 2nd century of Hijri to the mid of 4th
century of Hijri. This period was the period when recording of hadith and figh
was ordered and great figh scholars started to emerge.

5) The period when the legal schools were accepted. In this period, from the
beginning of Hijri 4th century to the middle of the 7th century when the Abbasi
state was destroyed, debates and argumentation started to spread.

6) The period when the Mongols took over Baghdad from the Hijri 7th century to
the present day. This period is full of “imitation”.69

In this periodization by Hudari Bey, the main determinant factor was ijtihad. Thus for
each period, the function of ijtihad and the names prominent in the activity of ijtihad
were examined. Almost in every section of the work there is a subsection with the title
“ijtihad of this period” which shows how important it was for the author.70

Modern period authors who have played a central role in this aspect of the history of
figh have written that the controversy between people who expressed their opinions in
the issues encountered in everyday life since the time of the Companions and the fact

Mongolian to the majalla and from there to our times. See, Karaman, Hayreddin, Baslangi¢tan Zamanimiza
Kadar islam Hukuk Tarihi, Istanbul 1999.

69 In the chapter which that with the fifth period, the muctehids and mukallids were mentioned having been
present already in the previous centuries. But, in the previous periods the juridical ijtihad experts and the
problems they encountered by bringing to solve the problems were discussed by scholars. From the fifth
period on, however, it is distinguishable that the effect of the imitation was strong. See, Hudari Bey,
Tarthi’t-Tesri?’l-islami, pp. 324-325.

70 For example, Halim Sabit pointed to the role of the conflict in the formation of the schools, saying that
they had argued in matters not mentioned in the Book, and that they had done it as a natural consequence,
saying that “the essence of this subject is voiced.” See, Sabit, Halim, “ictihdda Dair: Devr-i Ashabta ictihad”,
Sirat-i Mistakim, Il / 64 (11 Zilkade 328/12 Tesrin-i Sani 325), p. 180. 71 See, Ibn Khald(in, Mugaddimah,
I, 947.



52 Necmettin Kizilkaya

that the contemporary authors of the modern period had a place in their works in the
context of the controversy which is a natural consequence of ijtihad was the
fundamental element determining the principles of the figh sects.”’ Before Ibn Khald{in
started to study and describe the historical development of figh he stumbled upon a
disagreement that had a central role in scholarly disputes. This disagreement was to
become one of the main inspirational sources for his own work.72

Despite the fact that in the classical period, the history of figh and the legal schools in
works such as tabakat, teracim and menakib are treated separately, it is seen that
many schools were examined together in studies on the figh history in the modern
period. Ibn Khaldun did not limit the development of figh to denominations but
considered it from the perspective of different schools and focused on the points
where the schools were influenced by each other. This constituted an important
ground for the study of the history of figh in the modern period which tends to
examine the history of figh from many denominations. It is possible to say that in the
modern period, there are many social and scientific factors that follow the past figh
heritage under the frame of a very sectarian structure, and that approaches to the
solution of some of the problems faced by the Islamic world are obtained from past
accumulation. Especially in the case of a solution to the new issues, instead of a one
single legal school, it is possible to compare the views of the four schools and use one
of them. This is why issues such as talfiq and others are the most debated topics in
modern figh discussions.”3 It has become almost imperative that many denominations
be included in the history books of figh that have been kept in the shadow of such
discussions. Almost all of the authors who write figh history in this period have

71 See, Ibn Khaldin, Mugaddimah, lIl, 947.

72 A typical example of such discussions concerns the inability of the majalla to be implemented. According
to those who advocate this, the fact that the majalla was prepared without taking advantage of the Hanafi
school and using other sects is one of the main causes of failure. Abul’ula Mardin, said that this situation
“responds to the needs of the people in broad terms, putting openly disagreeable issues in the conflict by
expressing the provision of all kinds of hesitation and to preventing the need to take a nazar. However, in
the narrow sense of its provisions, Hanafi denominations were enacted in accordance with the provisions.”
See, Mardin, Abul’uld, Medeni? Hukuk Cephesinden Ahmet Cevdet Pasa, Istanbul 1946, p. 171. Hayreddin
Karaman notes that among the criticisms directed to the majalla system, we “can not include some ijtihad
that responds to the needs due to the connection of a single school” and then expresses Mardin’s right to
complaints on this subject. See, Karaman, Baslangictan Zamanimiza Kadar islam Hukuk Tarihi, pp. 315. On
the other hand, the preparation of Islamic Family Law by taking advantage of other schools without adhering
to the Hanafi denomination has been regarded as an extremely important innovation in the history of law.
See, Aydin, M. Akif, islam-Osmanli Aile Hukuku, Istanbul 1985, p. 209.

73 See, izmirli, ismail Hakki, Ustl-i Fikih Dersleri, istanbul, p. 4-5.
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followed the similar methods and put forth works with a very sectarian structure. The
fact that such an approach is a product of the calling for ijtihad of modern-day reform
movements, and that it constitutes a historical legitimacy, is also present.

As mentioned earlier, Ibn Khald{n considered the separation of the ehl-i hadith and
ehl-i re’y as a separation on the axis of the figh. The classification by Hijaz, Kufe and
the Khawarij of the early figh schools as well as the determinations of the imams of
these schools had a significant effect on the scholars who came after Ibn Khalddn as
well as the ones before him, and this approach was mostly taken as the basis for the
classification of the sects. For example, ismail Hakki (1366/1946) divided figh schools
into Ahl-i Sunnah and Ahl-i Bid’at in his work titled Usul-i Fikih. He divided Ahl-i
Sunnah into the groups of the Iraqis, Hijazi and Khawarij and attributed Abu Hanifa to
the Iragis, Imam Malik to the Hijazis and Davud bin Ali to the Khawarijis. In addition,
the analyses he made about the features of each figh school are largely the same as
those of Ibn Khaldun.74

Ibn Khald(in’s findings on the pioneers of the Hijaz and Iraq schools should also be
noted here. As stated earlier, Ibn Khaldun found de facto jurisdictions by systemizing
and framing some of the topics discussed above. In his previous sources Ibn Khaldun
is referring to Imam Ahli’l-Hicdz and imam Ahli’l-Medine having a central role in the
development of the Hijaz figh thought, and thus we can see Imam Malik’s views on the
acceptance of the imam from the people of Hijaz and his systematic presentation of
them are the first of such generalizations. His approach has been widely acknowledged
among modern-day jurisprudence writers and has provided the basis for commentary
on the subject. For example, Halim Sabit points out that Imam Malik has changed his
views after he stated that they are predominant in hadiths and predicting hadith
narrations within the imams from the Hijaz area and that he was hesitant about ijtihdat
in juridical affairs: “And then the Medina branch; Imam Malik gave way to the position
of the Prophet’s Sunna. After that, Hijaz was taking the mecheb-i fighiye as a
vocabulary.”7s

Information on the reasons for spreading of the schools in different regions in the
classical period sources has been handled in a very limited manner, mostly due to the
reported information within the context of the teacher-student relationship. The most

74 Sabit, Halim, “ictihdda Da&ir”, Sirat-1 Mistakim, 1l1/70 (24 Zilhicce 327/ 24 Kan{n-1 Evvel 325), p. 276.
75 For example, see, Karaman, Baslangictan Zamanimiza Kadar islam Hukuk Tarihi, p. 229.
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thorough analysis of the dissemination of the schools in different regions of Islamic
geography is found in Mugaddimah. For this reason, in the historical books of the
modern period about figh, the way how the schools spread in different areas are
mostly clarified by taking advantage of Ibn Khaldun’s Mugaddimah. For example, the
following parallelism is established by Ibn Khaldun between the development of the
schools and the spread of state support; as the reason in the spread of Maliki school
instead of the Hanafi school in North Africa the differentiation of Iragi and Mongolian
civilization and the area of Hijaz are mentioned in the modern period sources.?6

It is important to mention lbn Khaldln’s historical backgrounds of his subjects as the
leading characteristic which distinguishes him from his predecessors, and which are an
important source for his followers. Figh and Ibn Khaldun’s method have long been
included in the works of the scholars in the field of the Qur’an and by scholars of figh.
In particular, Ibn Khaldun’s approach to the methods of figh has been an important
reference for the authors who follow him.?7 In those works the figh types are divided
into two basic works written according to the method of fugaha and mutekallimuun,
and then the basic sources of methods are mentioned, then the works that combine
these two methods are referred to. In the sources written after him a triple separation
of the procedural literature is made.”8

b. The Impact of Ibn Khaldun on Orientalist Literature

With his discovery in the West, Ibn Khaldun was accepted as the patron saint of many
branches of science such as history, sociology, economics, philosophy of history,
politics and social psychology. Particularly the Mugaddimah has been subject to many
researches in Western academia and Ibn Khaldun’s theories have been compared with
important names of Western thought history such as Machiavelli, Durkheim,
Montesquieu, Darwin, Hegel, Marx and Adam Smith.79

Studies on Ibn Khaldun in the West can be divided into two main categories. The first
are the translations of Mugaddimah, and the second are the works on Ibn Khaldun’s

76 For example, see, Hudari Bey, Muhammed, Us{li’l-fikh, Egypt 1962, pp. 6-11; izmirli, ismail Hakki, Usdl-i
Fikih Dersleri, p. 8-9:Atar, Fahrettin, Fikih Usilii, istanbul 1988, pp.13-18.

77 For a detailed description, see, Yigin, Adem, Fukaha Metoduna Gore Yazilan Fikih Usdlu Eserlerinin Temel
Ozellikleri, a Masters thesis: istanbul, Marmara Universitesi Sosyal Bilimler Enstitiisii, 2004, pp. 6-11.

78 Simon, Robert, Ibn Khalddn, History as Science and the Patrimonial Empire (Trans. Klara Pogatsa),
Budapest 2002, p. 12-13.

79 Simon, |Ibn Khaldin, History as Science and the Patrimonial Empire, p. 30-32.
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views on history from philosophical, economic, educational, sociological and political
perspectives. But the vast majority of these researches have been made for the
purpose of colonial policies of the Western states and are mostly concentrated on the
analysis of the Muslim societies by taking advantage of the theories of Ibn Khaldun.8o
For this reason, his early period studies have been subject to interest in other fields
than his views on Islamic sciences in general and figh in particular. However, it is
possible to see that Western researchers who are interested in the history of figh have
benefited from the framework of Ibn Khaldun, especially in the case of his theories
which are about the first developments of Islamic law.

It would be useful to point out to some aspects of Western scholars’ basic approach to
the study of Islamic legal history before we turn to Ibn Khald{in’s historical framework
of figh and how it influenced the Orientalist literature. The main problem of the
Western academia’s work on the history of Islamic law is to apply Islamic law and
history to its own internal dynamics and experiences of Muslim societies without
accounting for the methods they have acquired as a result of their historical and
cultural experiences.8! In this framework, Western historical researchers’ approaches to
Islamic law and to the history of Islamic jurisprudence focuses on two points: firstly on
the roots of Islamic law and the difference between theory and practice.82 Western
scholars have become more engaged with the early periods of the figh history, when
compared with later writings, and consequently, the evidence is few and allows only
speculative interpretations.83 Thus, they showed less interest in the later periods when
mature works were given in the field of Islamic law, and written material to be referred
to was quite vastly available. For this reason, Ibn Khald(in’s views on the development
of figh sciences in the first period provided an important framework for dealing with

80 For example, Coulson states that the first law scholars are rather clergymen than lawyers. See. Coulson,
Noel J., A History of Islamic Law, Edinburgh 1964, p. 37.

81 |t was Joseph Schacht who was most interested in the issue of the origin of Islamic law. It is important to
note that the broader gap between theory and practice is growing and for the fundamental characteristics of
Islamic law, see, Coulson, A History of Islamic Law, p. 38. For an assessment of this issue, see, Ahmad Atif,
Structural Interrelations of Theory and Practice in Islamic Law: a Study of Six Works of Medieval Islamic
Jurisprudence, Brill 2006, p. 20, 38.

82 For example, Schacht, one of the most known scholars of the first periods of figh, notes that in many
respects the most important period is the first century, although Islam has the most closed age of law
history because there is not much evidence. See, Schacht, Joseph, “Pre-Islamic Background and Early
Development of Jurisprudence”, Law in The Middle East, Origin and Development of Islamic Law (Ed. Majid
Khadduri, Herbert J. Liebesny), Washington 1955, p. 33.

83 [bn Khalddin, Mugaddimabh, IIl, 948.
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the issue of origin for Orientalists who copyright the work in the field of Islamic law.
We will try to reveal here the use of the jurisprudence of Islamic law, which Ibn Khaldun
put forth in Mugaddimah, through some examples in the Orientalist literature.

The Islamic society as an extension of Ibn Khaldlin’s approach on the development of
cities is mentioned among scholars of Islamic society.8 The Orientalist literature has
emerged at the end of the first century of Hijri and we cannot speak of the existence of
Islamic law.85 Moreover, approaches that express the fact that the scholars who
produce solutions by applying various legal methods in the issues that are not handled
by Koran and Hadith since the beginning of Islamic Law have emerged as independent
disciplines since the second century of Hijri.86

In the Orientalist literature related to the history of Islamic law, early figh schools are
one of the most discussed topics. The various figh approaches that emerged from the
Prophet’s time and after the sahaba on the basis of his efforts to find answers to the
problems encountered were analyzed in detail by Western scholars investigating the
origins of Islamic law. For this reason, Ibn Khaldln’s knowledge about the Iraqi and
Hijaz schools, of which he considered the differences between them in relation to the
hadiths that were available to the respective scholars due to the regions they were
based in, has found its place in Orientalist literature, which discusses a wide range of
early figh schools in order to address the origins of Islamic law. For instance, Joseph
Schacht’s distinction between the Iraqi and Hijaz schools, which he referred to as
“ancient figh schools”, is basically based on geographical factors and there are no
significant methodological differences in his and Ibn Khladun’s works.87

84 For example, see, Schacht, Joseph, “Figh”, The Encyclopaedia of Islam (New Edition), Brill 1965, Il, 887-
888.

85 Motzki, Harald, The Origins of Islamic Jurisprudence, Meccan Figh before the Classical Schools (Trc. Marion
H. Katz), Brill 2002, p. 3.

86 Schacht, Joseph, An Introduction to Islamic Law, Oxford 1964, s. 28. See especially, Schacht, “Pre-Islamic
Background and Early Development of Jurisprudence”, Law in The Middle East, s. 41. For a similar
discussions, see, Coulson, A History of Islamic Law, p. 48.

87 Schacht notes that the other schools in Kufe, Abu Hanifa’s descendants in Iraqg, and the followers of Imam
Malik gathered in the Maliki sect of the other schools in Medina in North Africa. Also the schools in Basra and
Mecca were included in these. See, Schacht, An Introduction to Islamic Law, pp. 57-58. See especially,
Coulson, A History of Islamic Law, p. 51. Hallag, Schacht and others who share this view and criticize this
approach, argue that there are no schools related to geographical diversity and that the transition from
regional difference to individual separation can not be discussed. See, Hallag, Wael B., “From Regional to
Personal Schools of Law? A Reevaluation”, Islamic Law and Society, V. 8, No: 1 (2001), p. 1-26.
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As mentioned before, one of the most important characteristics of Ibn Khaldidn is that
he brings into his own discussions the scholarly opinions before him and re-evaluates
them in a certain system of causes and effects. For this reason, some of his views in
Mugaddimah make him superior in scholarly terms to the previous sources. For
example, in the Orientalist literature, one of the issues that have been largely
discussed is the formation phase of the figh schools and the role played by their
imams in this process. This process was seen as an extension of the previous
development and it was expressed that the regional schools of law had gradually
developed person-centered character and they were developed in the middle of the
3rd century of Hijri.88 Particularly at this stage, the figures who play a dominant role
make the discussion brought forth by Ibn Khaldun on the sect schools important. For
example, Ibn Khaldun’s views that Imam Malik is the imam of the Ahl al-Hadith was
reiterated in the Orientalist literature.8? lbn Khald(in was influenced by the ideas of
Imam Shafii and Imam Abu Hanife and thus he combined both scholars as well as
aspects of the Iraqi figh in developing his own approach to figh.%0 He refused the
concept of istihsan by Imam Shafii and Imam Abu Hanife and the concept of istislah
that was prevalent in the Maliki school. Ibn Khaldun has laid the groundwork for his
own approach, as he limited his use of unexamined issues pertaining to Qur’an and
the hadith.9 Ibn Khaldun’s account that Ahmad b. Hanbal had a superior place in the
sciences of hadith92 Moreover Ibn Khaldun’s view that Ahmad b. Hanbal had made a
considerable effort to assemble hadiths has also been referred to by many other
scholars.93 Although it is stated that the classical sources such as Abu Bakr al-Hallal
(311/923) bring together the views of Ahmad bin Hanbal and that their work is the
source of Islamic scholarship, the Orientalist literature refers to Ibn Khaldun as a
reference and does not refer to the sources before him.94

We have already stated that Ibn Khaldin deals with the development of the figh,
especially within the four denominations that existed in his time. However, when

88 Vesey-Fitzgerald, Seymour, Muhammadan Law, an Abridgement, According to Its Various Schools, London
1931, p. 14.

89 |bn Khald(in, Mugaddimah, Ill, 950-951.

% See, Massé, Henri, Islam (Trc. Halide Edib), Beyrut 1966, pp. 118-119.

91 ibn Khaldiin, Mugaddimabh, IIl, 951.

92 Tritton, A. S., Islam, Belief and Practices, London 1962, p. 61. See especially, Vesey-Fitzgerald,
Muhammadan Law, p. 16.

93 Hatib, Ebl Bekir Ahmed b. Ali el-Bagdadi, Tarihu Medineti’s-selam (nsr. Bessar ‘Avvad Ma‘rif), Beyrut
2001, VI, 300-302.

94 [bn Khald@in, Mugaddimabh, Ill, 950-951.
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examining the period of formation of figh schools, he has touched on the Khawarij
school and has found some important assertions about the deletion of this school from
the domain of figh. This school was opposed to the majority of scholars and its views
were only learned from the books. The most obvious example of a scholar from within
the Khawarij school is Ibn Hazm and he has been a source of inspiration for
researchers, who are interested in studying such figh schools that have disappeared.9
Christopher Melchert, for example, has attributed the disappearance of the school to
the fact that sectarian views are learned not through education but through books, and
consequently these scholars do not communicate well with the Muslim community, and
that the best example of them is Ibn Hazm.%

Conclusion

Ibn Khaldun, a man of science and politics belonging to the Maliki and the Ash’ari
thought, is not the only scholar with an important place in the Islamic thought tradition
with his theories. His theories and opinions have been influental since his students
started to spread his thought and he has been subject to many researches in the
modern period. In his Mugaddimah, he generally grasps the facts of Islamic sciences,
particularly the views expressed by many authors before him which are specific to his
views on the historical development of figh sciences so that he could clarify some
subjects which were not explicitly expressed before.

Ibn Khaldun speaks in his Mugaddimah of scholars and works important in the field of
figh. After he deals with all the scholarly mistakes in the historical development of this
science, he lays out this general framework while drawing from the historical
development of the Qur’an. One of the main features of his approach to the historical
development of figh is to analyze the factors that affect them by examining the main
issues of the figh history, rather than following any other method. Especially when
describing the historical development of the Qur’an in the frame of four Sunni
denominations, the fact that each figh school has its own works and references to the
regions where they existed and still exist in the present time, contains important
information for the following generations in order to understand the social realities of
these schools.

95 Melchert, Christopher, The Formation of the Sunni Schools of Law, 9th-10th Centuries C.E., Brill 1997, pp.
189-190.
9% Lawrence, “Ibn Khaldun and Islamic Reform”, Ibn Khaldun and Islamic Ideology, p. 81.
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The Mugaddimah contains remedies for the state of the Islamic ummah and
traditionally it has been used as a groundwork for theories of liberation in the Islamic
world in order to find a solution to how the Islamic civilization can regain its old
strength by rising again from where it had previously fallen. In fact, at the base of Ibn
Khaldun’s emphasis on reform-minded thinkers of the time is his belief that the first
Muslim generations who lived in the beginning of Islam had the most advanced virtues
that mankind could attain. The reform movements, which are convinced that the best
answer the Islamic world can give to Western imperialism is the revitalization of certain
scientific and political institutions as represented in the first period, are based on this
approach in the Mugaddimah.%7 As a matter of fact, the discussions on caliphate and
ijtihad, continued in this frame.

The scholars and pro-reform thinkers, who praise the first centuries and believe that
the Islamic society has solved their problems with ijtihad made at that time, have
redesigned the history of figh in this frame as a history of ijtihad. In doing so, they
have often applied some of the names in the tradition of Islamic science, such as lbn
Khaldun, and tried to base this new point of view on their references. Ibn Khalddn’s
frame for the history of jurisprudence which he presented in the Mugaddimah, played
an important role in the shaping of modern jurisprudence and in the framework in
which modern Islamic scholars call for ijtihad.

Ibn Khaldidn’s discussions on the history of figh in the Mugaddimah have presented a
broad theoretical framework for Western Islamic law historians and Muslim scholars to
base their theses on. Since Orientalist jurisprudential historians have long been
interested in the roots of Islamic law, the information given by Ibn Khaldun about the
formation of early figh schools has inspired them to find references from classical
sources in their theses. However, both the Orientalist and Muslim academy have largely
ignored the scientific tradition represented by Ibn Khaldun, and the understanding of
the theoretical framework that he presented. Therefore, his views on the nature of the
basic Islamic sciences and the meaning and their historical development as understood
in society need to be re-examined by the academics who work in these fields and
should be utilized to the maximum extent possible in the present day world of science.

97 Lawrence, “Ibn Khaldun and Islamic Reform”, Ibn Khaldun and Islamic Ideology, s. 81.
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Oz: 14. Yiizyll islam disiince sisteminin édnemli simalarindan olan ibn Haldun, gerek Bati gerekse
Dogu disiin dinyasinda kendi cagdaslarinin yaklasimlarindan farklilasarak kendi tanimlamasiyla
Umran ilmi (ilm-i Umran) adini verdigi bir sistem insa etmistir. Tarihi olaylari ve toplumsal
iliskilerin genel egilimlerini ¢ozimleyerek sistem-parca iliskisi icerisinde genel gecer kurallara
ulasarak insan ve toplumsal yasam merkezli dongisel bir tarih felsefesi kurgulamis olan disdnir,
kendisinden &nce hicbir yerde rastlanmamis olan bu Umran ilmi’nin {izerine insa edildigi parcalarin
kavramsallastirmasini da yine kendisi yapmistir.

Guncel sosyolojik yaklasima uygun olarak devlet ve cemiyeti farkh iki yapi olarak ele alan ve her
ikisinin olusum siirecini de yine sosyolojik verilerle tanimlayan ibn Haldun’un gerek genel diisiince
sisteminin anlasilmasi gerekse 6zelde devlet felsefesinin kavranabilmesi icin onun kullandigi bazi
temel kavramlarin kisaca gézden gecirilmesi ve ana unsurlarinin belirlenmesi gerekmektedir.

Bu cercevede calismamizin ilk béliimiinde ibn Haldun’un diisiincelerini insa ettigi Umran, Asabiyet,
Bedevilik ve Hadarilik, Riyaset ve Milk (Devlet) kavramlarini anlamaya yonelik aciklamalara yer
verilmistir. Duaslnirin siyaset disincesiyle devlet felsefesinin merkezinde yer alan insan ve onu
edimlerine bagli olarak toplumsal o6rgitlenmenin siyasal goriinim ve fonksiyonlarinin ortaya
cikmasinda toplu halde yasam, insanlarin beklentileri ve bunlara yon veren asabiyet olgularinin
oynadigi rolii anlamaya calistyoruz. Bazi ihtiyaclarini karsilamak icin insanin birlikte yasamasinin
kacinilmaz sonucu olarak ortaya ¢ikan devlet mekanizmasinin unsurlari ve genel isleyisi ile ilgili ibn
Haldun’un disince sistemini anlamaya calistigimiz satirlarin ardinda da devletin asamalari,
gelisimi ve dGmriiniin nihayete ermesi ile ilgili diisiincelere yer verilmistir.

* Bu calisma, 29-31 Mayis 2009 tarihinde istanbul’da diizenlenen “II. Uluslararasi ibn Haldun Sempozyumu”
adli bilimsel etkinlikte sunulan bildirinin gézden gecirilmis halidir.
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ibn Haldun’un devlet felsefesinin ardindan giiniimiiz acisindan da hala tartisma konusu olan
“Devlet Ara¢ mi, Ama¢ mi?” sorunsali lzerine mukayeseli bir yaklasim gelistirebilmek icin
Aristoteles ve Thomas Hobbes’'un devlet felsefesini inceleme konusu yaptik. iki diisiiniriin
gorisleriyle birlikte bu sorunsala yoénelik karsilastirmal bir degerlendirme iceren bolimimiizi
kaleme aldik. Son olarak da sonuc yerine bir degerlendirme yazisi ile makale boyunca tartistigimiz
konularin bizim tarafimizdan nasil degerlendirildigini paylasmaya calistik.

Anahtar Kelimeler: ibn Haldun, Mukaddime, Siyaset, Siyaset Diisiincesi, Devlet Felsefesi

Abstract: 1bn Khaldun, who is one of the most important figures for 14th century Islamic thought,
has constructed a system that is different from the approaches of his contemporaries in the world
of Eastern thought and defined his field as the field of Umran (IIm-i Umran). The thinker
constructed a cyclical philosophy of history centered on human and social life by analyzing the
general trends of historical events and social relations to reach general governing rules concerning
the relation between system and element. built on this Umran science he also conceptualization
each of the elements in question. In order to understand Ibn Khaldun’s system of thought in
general and his state philosophy in particular, as he treats the state and society as two different
structures in accordance with the current sociological approach and defines the formation process
of both in sociological terms, it is necessary to briefly review some of the basic concepts used by
the state and determined some main elements.

In the first part of our work in this framework, explanations were given to explain the concepts of
Umran, Asabiyet, Bedouin and Hadarism, Riyaset and Miilk (State) which constitutes Ibn Khaldun’s
thought. In terms of Ibn Khaldun’s political thought, we are trying to understand the role of life,
people’s anticipation and the solidarity that leads to the emergence of the political appearance and
functions of the social organization, which is at the center of state philosophy. Ibn Khaldun’s
system of thought regards the elements of the state mechanism and the general functioning of
people as an inevitable consequence of living together to meet some of their needs, and this
influences ways of thinking about the progress of the state.

Following the state philosophy of Ibn Khaldun, we have examined the state philosophy of Aristotle
and Thomas Hobbes in order to be able to develop a comparative approach to the controversial
issue of ‘State: Means or End?” Together with the views of the two thinkers, we included a
comparative assessment of this problem. Finally, we tried to share an evaluation of how we
discussed and assessed the issues during the article as a conclusion.

Keywords: Ibn Khaldun, Mugaddimah, Politics, Political Thought, State Philosophy
Giris

insanin icerisinde yer aldigi tim organizasyonlar gibi devlet diye tanimlana gelen
teskilatlanma da tarihsel seriiveni icerisinde daima farkli yapilarda karsimiza ¢ikmistir.
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Bu tarihsellik icerisinde cesitli toplumsal ve ekonomik gereklere gore temel
fonksiyonlari degismemekle birlikte devletin yapisinda ve kendisini meydana getiren
insanlarla girdigi iliski icerisinde bazi farkliliklar gozlenmistir. iktidar olgusunun
tanimlanmasindan bu olgunun somutlasarak belirli bir hiyerarsik gérinim icerisinde
kendisine yasam alani bulmasina, toplum icerisindeki gereksinimler ile bu
gereksiminler arasindaki iliskinin diizeyi ve son noktada devletin kendi hiikmi
kisiliginden yola cikarak giristigi baska edimler daima siyaset felsefesine kafa yoran
dusinirlerin dikka tini cekmistir.

Bu cercevede siyaset felsefesi kuramcilari, tarihsel gelisimi icerisinde insanlik ailesinin
hikayesini belirli bir nesnellik icerisinde okuma gayretini canl tutmus, toplum, devlet,
iktisadi iliskiler ve insanin bu olgular karsisindaki tutunumunu belirli bir paradigma
cercevesinde aciklamaya calismislardir. Bu yazinin cevap aradigi sorunun bir kismini
olusturan “Ara¢ mi, amag¢ mi?” sorunsali da bu husustaki aciklama gayretlerinde siklikla
yaniti bulunmaya calisilan bir temel bir sor u olarak karsimiza cikmaktadir.

“Devlet” denilen mekanizmaya neden ihtiya¢ olduguna iliskin sorgulamalar ile baslayan
arayista genellikle toplumlar lizerinde yapilan gozlem ve incelemeler 6nemli ipuclari
vermektedir. Sosyal olgu ve olaylarin yol gostericiliginde yapilan arayislarin yaninda
Ortacag Avrupa’sinda siyasal iktidar karsisinda kendisine mevzi kazanmaya calisan
Kilise kurumu gibi devletin ve iktidarin kaynagini tanrisal temellere dayandiran gorisler
de s6z konusu olacaktir. Devleti ve iktidari tanrinin iradesi ve yeryliziindeki yansimasi
olan Kilise Uzerinden aciklayan gorise gore “Butin iktidarlarin kaynagr Tanri”dir.!
Aslina bakilirsa devleti ve iktidari tanrisal baglarla aciklayan goriis sadece Ortacag
Avrupa’si icin gecerli olan bir olgu degildir. Zira bu cercevedeki goriislerin benzer
yansimalarini dogulu disindrlerin gorusleri arasinda da bulmak mimkindir. Ancak
bu yondeki disiincelerin en rafine halinin Ortacag Avrupa disiincesindeki devlet
doktrininde bulunmasinin nedenleri arasinda Kilise ile Krallar arasindaki otorite
miicadelesi énemli bir rol oynamistir.

Devlet ile ilgili bazi sorulara yanit arayacagimiz bu calismaya temel olmasi bakimindan
dncelikle 14. Yuzyll islam Disiince dunyasinin énemli simalarindan birisi olan ibn
Haldun’un genel felsefesi ile devlet kuramini inceleyecegiz. Bati diinyasinda kilise ile
siyasal iktidar arasinda yasanmakta olan iktidar savasininz cesitli uzantilar ile

1 Ayferi Géze, Siyasal Dusiinceler ve Yénetimler, Beta Yayinlari, istanbul, 2007, s:81
2 GOze, ayni eser, s:78-82
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dogmalarin insanlarin yasamlarini sinirlandirdigi, engizisyon mahkemelerinin etkin bir
baski araci olarak kullanildigi, siyasal ve idari haklarin feodalite kurumu icerisinde
kisilerin miilkii olarak degerlendirilerek miras konusu yapildigi bir dénemde3 ibn
Haldun, sosyal olaylari ve olgulari gézleme dayanarak algilama gayreti icinde olmus ve
buna dayali modelleme yapmistir. Ayni sekilde geleneksel hikayeci tarih anlatiminin
karsisinda nedensellik iliskisinin énemini vurgulayan disinir, sebepsonug iliskisinin
dogru bir sekilde kurulabilmesi icin bu ilimle ugrasanlarin siyaset ve varhklarin
tabiatina iliskin bilgilere de sahip olmasi gerektigini4 belirtmis ve devamla “...mevcut
durum ile gaip ve tarihi durum arasindaki uygunlugu veya ikisi arasindaki farki ihata
etmesi, uygunlugun ve farkin illet ve sebebini géz 6niinde bulundurmasi”> ve elde
edilmis olan genel kanunlara uygun olan haberlerin muteber kabul edilerek
aktarilmasini aksi halde bu kanunlarla celisen haberlerin ise dikkate alinmamasinin
geregini vurgulamistir.6

Aktorlerin degismesine karsin olaylara sebep olan insan tabiati ile mekan faktoriiniin
degismezliginin bir yansimasi olarak diisiniirde tekerriir eden, cevrimsel bir tarih
anlayisi ile karsilasinz.? ibn Haldun’a gére insan topluluklarini ve onlarin icerisinde
bulunduklari medeniyeti (umran ve temeddun/medenilesmek) incelemek ve anlamak
icin insan toplumunu yoénlendiren olgularin sebeplerinin ¢d6ziimlenmesi zaruridir.8

Gerek c¢agdasi Bati diistince sistemindeki gelismelerden gerekse Dogu diisiince
mecralarinin temel paradigmalarindan bagimsiz olarak insani ve toplumu organik bir
yapi icerisinde kurgulayan, sebep-sonuc iliskisi baglaminda toplumlari ve tarihsel
aktorleri tanimlayan dastnir, bu degerlendirmelerini cagdas denebilecek bir forma
burlindirerek yontemsel olarak belirli bir kuramsal cerceve cizmistir. Tarihi
irdelediginde karsilastigi savaslar, entrikalar ve tekrarlanan karmasalar “aydinhk bir
bakisa ulasmak isteyen ibn Haldun’'u yinelenen olgulari genellestirerek ve cesitli
rastlanti kategorileri arasinda baglantilar kurarak, olaysal tarihin tutarsizhgini

3 Age, s:71

4 [bn Haldun, Mukaddime, (Haz. Siileyman Uludag), Dergah Yayinlar, istanbul, 2007, I.Cilt, s:189

5 Age, s:189

6 Age, s:189

7 Aktaran, Ahmet Albayrak, “Bir Medeniyet Kuramcisi Olarak ibn Haldun”,
<http://kutuphane.uludag.edu.tr/PDF/ilh/2000-9(9)/htmpdf/M-33.pdf> (Erisim:24.04.2009), Uludag
Universitesi, ilahiyat Fakdiltesi, 2000, s:3

8 Hilmi Ziya Ulken, islam Felsefesi-Eski Yunan’dan Cagdas Diisiinceye Dogru, Ulken Yayinlari, istanbul, 1983,
s: 230
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denetlemeye yoneltti. Bu yol, onu tarih lGzerine genel bir kavrayisa, toplumsal ve siyasal
yapilari coziimlemeye ve bu yapilarin evrimini incelemeye gotirdi.”

Devlet ve bu kurgusal organizasyonun gelisimine iliskin bu calismada ibn Haldun’un
disinda gorislerine basvurmayi disindiugimiz iki buyilk disiinir daha var. Bunlarin
ilki devletin kaynaginin insanlarin bir arada yasamalari sonucunda olusturduklar aile,
koy ve sehir gibi topluluk dizenlerinin evrimine dayali sistematik bir sekilde
tanimlayan Aristoteles’tir.10 Diger isim ise dogal halde yikici ve catisma egilimli olup,
akil ve muhakeme giici ile diger canlilardan ayrildigini distindugi insani merkeze
alarak devleti tanimlayan ve bu cercevede devleti yapay bir insan eseri olarak aciklayan
Leviathan (1651) yazar nli ingiliz diisiinir Thomas Hobbes’tur.'! Bu dustniirlerin Gi¢
farkli zaman dilimine ait olmalarinin yaninda farkh cografyalarin birikimlerinden
beslenmis olmalari ve siyasal disiinceye yonelik genel bir izah cercevesi cizme
gayretinde olmalann  temel sorumuzun cevabini ararken bu dusinirlerin
disiincelerinden yararlanmamizi gerekli kilmaktadir.

Ibn Haldun’un Siyasal Diisiincesi ve Devlet Felsefesi
Gunamiuzdeki sosyolojik yaklasima uygun olarak devlet ve cemiyeti farkh iki yapi
olarak ele alan ve her ikisinin olusum siirecini de yine sosyolojik verilerle tanimlayan
ibn Haldun’un'2 gerek genel diisiince sisteminin anlasilmasi gerekse 6zelde devlet
felsefesinin kavranabilmesi icin onun kullandigi bazi temel kavramlarin kisaca gézden
gecirilmesi ve ana unsurlarinin belirlenmesi gerekmektedir.'3

Umran

ibn Haldun’un disince yapisinin temelini olusturan kavram olarak Umran’in sézliik
anlamina bakildiginda “(bir yerde) oturmak, yasamak, (bir yeri) ziyaret etmek, (bir bina)
insa etmek, (bir yerin kendisi icin) insanlar, hayvanlarla meskun olmak, icinde
oturulmak, sik sik ziyaret edilmek, iyi durumda tutulmak”'4 ve “mamurluk, mamur yer

9 Yves Lacoste, Tarih Biliminin Dogusu - ibn Haldun, (Cev.Mehmet Sert), Don Kisot Corpus Yayinlari, istanbul,
2002,s:112

10 William Ebenstein, (Cev. ismet Ozel), Siyasi Felsefenin Biiyiik Duistiniirleri, Sule Yayinlari, istanbul, 1996,
s:32

11 Goze, ayni eser, s:133-134

12 Ulker Giirkan, “Hukuk Sosyolojisi Acisindan ibn Haldun”,
http://dergiler.ankara.edu.tr/dergiler/38/336/3416.pdf (Erisim:24.04.2009), s:236

13 Oktay Uygun, ibn Haldun’un Toplum ve Devlet Kurami, Oniki Levha Yayinlari, istanbul, 2008, s:2-4

14 Ahmet Arslan, ibn Haldun’un ilim ve Fikir Diinyasi, Vadi Yayinlari, istanbul, 1997, s:85
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ve abad olmak” manalarina gelen kavram, diistiniir tarafindan eserinde ise “dlemdeki
mamurluga, medeni faaliyetlere ve ictimai hayata” karsihk olarak kullanilmistir. Bu
mamurluk ve toplumsal faaliyetlerin arastirilmasi ve incelenmesi ilmine de ‘Umran ilmi’
(ilm-i umran)”'5> adi verilmistir. Umran’i, medeniyet ve sehirli olmaktan (hadarilikten)
cok daha genis bir cercevede ve daha karmasik'® tanimlayan ve disiniire gore
“hadarilik, sadece sehir ve kasabalarda rastlanan bir hal iken Umran hem sehir ve
kasabalarda yani hadarilerde hem de bedevilerde mevcuttur.”?

Toplumsal olaylarin kendine has tabiati ve bu tabiatina bagh olarak farkli kanunlari
oldugundan hareketle Umran ilminin amacini tanimlayan dusinire gore bu amag
(ictimai hadiselerdeki) “kanunlari kesf ve tetkik etmek, isleyislerini ve meydana
getirdikleri neticeleri arastirmaktir.”'8

Bu karmasik ve kusatici anlam zenginliginin neticesi olarak genel bir degerlendirme ile
bakilirsa “ibn Haldun’un yapitinda Umran kelimesi nifus ve iktisadi yasama iliskin
sorunlari oldugu kadar, toplumsal, siyasal ve kiiltiirel etkinlikleri de belirtir. insanlarla
ilgili olgularin batiini s6z konusudur.”?

insani ve yasamini merkeze alan ibn Haldun’a gére Umran olgusunun ¢ temel 6zelligi
s0z konusudur: 1- Tabiati geregi tek basina yasayamayacak olan insanin bir topluluk
etrafinda bir araya gelecektir; 2- Bir araya gelmis olan insan topluluklari organik bir
sekilde belirli bir bicimde gelisme gdsterecektir; 3- Toplumsal yasamin unsuru olan
insanlar iyi yapacaklari ve ustalik kazanacaklari belirli bir iste uzmanlasacaklardir.20

Asabiyet

ibn Haldun’un metodolojisinin diger temel kavrami olan asabiyet, “sézliikte bag, sinir,
bir toplumun ileri gelenleri, insan toplulugu ve kisinin baba tarafindan akrabalari...(bir
kimseyi soyuna baglayan bag, his)"2! anlamina gelmektedir.

15 ibn Haldun, ayni eser, s:113

16 L acoste, ayni eser, s:165

17 jbn Haldun, ayni eser, s: 114

18 Age, s: 115

19 Lacoste, ayni eser, s:166

20 Albayrak, ayni eser, s:5

21 Siileyman Uludag, ibn Haldun, Tiirkiye Diyanet Vakfi yayinlari, Ankara, 1993, s:70



ibn Haldun’da Devlet Diisiincesi ve “Devlet Arac Mi, Amac Mi?” Tartismasi Baglaminda Mukayeseli ... 69

Soézlitk anlaminin yaninda ibn Haldun’un bu kavram ile neyi anlatmak istedigine iliskin
“zimre ruhu”, “grup hissi”, “cemaat ruhu”, “sosyal dayanisma duygusu”, “sosyal
tutkunluk”, “kabilecilik”, “milliyetcilik” gibi cesitli gorisler dile getirilmis olmasina
karsin bu kavrami kisaca “...belli bir toplumdaki fertlerin birbirine arka cikmalarini ve
tutkun olmalarini saglayan histir.”22 seklinde tanimlamak mimkiindir.23 Yapilmaya
calisilan tarifleri asabiyet kavramin tam karsiligi vermek yerine islevlerini, meydana
getirdigi tesirleri ve yansimalari izah eden tanimlamalar olarak gérmek kavramin
cercevesinin genisligine ve kusaticiligina daha fazla denk diismektedir.24

ibn Haldun asabiyeti, Nesep ve Sebep Asabiyeti olarak ikiye ayirir. Kan ve soy baginin
esas oldugu irade disi tesis edilen ilk tire karsilik Sebep Asabiyeti iradidir ve daha
sonra kazanilmaktadir. Ustinlilk ve hilkmetme 6ziine sahip olan asabiyetin temel
amaci iktidara sahip olmak ve hakimiyetin kuramsallasmis formu olan devleti
kurmaktir. Diistinlire gore “insan icin toplumun, toplum icin de egemenligin zorunlu”2>
olmasinin yaninda egemenligin en Ust seviyedeki ifadesi olan devlet icin de asabiyet
hayati bir 6neme sahiptir. “Asabiye, en genel olarak her tirli toplumsal 6rgitlenmede
egemenligin kaynaginda bulunur; daha 6zel olarak da onun en mikemmel bicimi olan
devlete ve onunla 6zdes olan sehir uygarligina gecisi mimkun kilan ilkedir...‘asabiye,
tek yaratici siyasi faktor’26 dir.

Milkin, iktidarin, sosyal ve siyasi hayatin tim unsurlarinin temelinde asabiyet
olduguna gore “Asabiyette vukua gelen su veya bu istikametteki bir degisiklik zaruri
olarak diger ictimai miiesseselere tesir.”27 edecektir. Fani olan her seyin karsilasacagi
son ile “asabiyet” de karsilasacak ve zaman icerisinde gerileyecek, eksilecek ve yok
olacaktir.

Asabiyeti bu sekilde temel bir kavram olarak tanimlayan ibn Haldun’a gére “ilke olarak
ve asli seklinde bedevi Umran seviyesinde ortaya ¢ikan”28 bu kavramin igerigini ve

22 Uludag, age, s:72; yine ayni yazar tarafindan hazirlanmis olan ibn Haldun, ayni eser, 1.Cilt, s:95’te de
“Bence asabiyet arka ¢ikmayi ve birbirini tutmayi saglayan dogal bir duygudur(tutkunluk hissi)” seklinde
tanimlanmaktadir.

23 Asabiyet kavrami hakkindaki farkh tanimlara iliskin bir degerlendirme icin bkz. Lacoste, ayni eser, s:178-
185, Uygun, Ayni Eser, s: 40-47

24 [bn Haldun, ayni eser, s: 96; Uludag, ayni eser, s:72-73

25 Arslan, ayni eser, s:115.

26 Age, s:115

27 [bn Haldun, ayni eser, s: 98-101

28 Arslan, ayni eser, s:111
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formlarini belirleyen faktér de cografi ve iktisadi sartlardir. Cografi sartlarin ve buna
bagl olarak yasanan iklim kosullarinin asabiyetin giicli ya da zayif olmasi lizerinde
belirleyici ektisi olacagi gibi liretim iliskileri ile iktisadi yapinin farkl 6zelliklere sahip
oldugu bedevilik ile hadarilik arasinda asabiyet de farklilasacaktir.29

Bedevilik-Hadarilik

insan yasamlarini ve farkhlasmalarini gézlemleyerek kuraminin temellerini insa eden
dusinir icin bedevilik ve hadarilik topluluklarin yasaminda iki esas asamayi ifade
etmektedir. Daha cok gécerlik olarak tanimlanmasina karsin bedevilik ibn Haldun
tarafindan daha genis bir anlam icerigi ile kullanilmistir. Ozel anlami ile ¢ol ve
sahralarda gdcebe olarak yasayan Araplar icin kullaniimasina karsin genel anlami
itibariyle “diinyanin neresinde yasarsa yasasin, hangi irka ve kavme mensup olursa
olsun, yeryiiziinde ilk defa goriilen cemiyet sekilleri ve iptidai kavimlerdir... Her seyin
en Once ortaya ¢ikan kismina bedavat ve bedevi dendigi gibi insan cemiyetlerinin ilk
ortaya cikan iptidai sekillerine de bedavat ve bedevi denir.”30

Bu tanim cercevesinde bakildiginda topraga yerlesik kiiciik bazi topluluklarin bedevi
olarak tanimlanmasi da anlasilir olmaktadir.3' ibn haldun’a gére bedevi topluluklar iki
ana yapidan olusmaktadir: Gecimini hayvanciliktan saglayan, otlaklarda dolasan ve
topraga bagh olmayan gocebeler ile gecimlerini ziraat ile sagladiklari icin yerlesik
olmalarina karsin bedevi hayat siiren koylller.32

Hadarat kelimesi distnir tarafindan “kiltir ve medeniyet” anlaminda kullaniimis,
ancak bedevilerin kendilerine mahsus kiltlir ve medeniyetlerinin lizerinde bir anlam ile
hadarata “yerlesik olan kiltiir” icerigi ile kullaniimistir. Yerlesik olan her topluluk hadari
(medeni) olmadigi gibi, gocebe bir hayat yasayan her insan ve topluluk da iptidai
(bedevi) degildir. Mesela cadir hayati yasayan gocer topluluklarin medeniyet seviyeleri
magdaralarda ya da ormanlarda yasayan yerlesik insanlardan ylksek olabilecektir.

ibn Haldun bu iki topluluk arasindaki farki aciklarken ekonomik iliskileriyle Gretim
sekillerindeki ayrimin bir uzantisi olarak yasama ve gecinme yontemlerinin

29 [bn Haldun, ayni eser, s: 101-102

30 Age, s: 105; Bedevi kavraminin daha ayrintili tanimlanmasi ve alt bélimlemesi icin bkz. Arslan, ayni eser,
5:98-99

31 Uygun, ayni eser, s:12

32 Yavuz Yildirim, ibn Haldun’un Bedavat Teorisi, Marmara Universitesi, Sosyal Bilimler Enstitiisii,
(Yayinlanmamis DoktoraTezi), istanbul, 1998, s:45
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farkhihgindan yola cikmistir. 33Uretim esaslari ve dretim miktarlarinin artmasina bagl
olarak bedevi topluluklarin hadarilesme siirecine girdikleri ve bu surecin hizi ve
yoniinin de yine o bedevi toplulugun kendi cografi, iktisadi ve toplumsal sartlarina
bagli oldugu belirtilmistir. Bu iki farkli 6zellikteki topluluk bir birine bagimh bir iktisadi
iliskiye sahiptirler. Bedevilerin “ham, iptidai ve islenmemis madde istihsal ederken”,
hadariler “islenmis, mamul ve yari mamul maddeler istihsal” ederler ve bunun
sonucunda karsilikli alis verise dayali ticari iliskiler s6z konusu olur.34

Riyaset ve Miilk

ibn Haldun topluluklarn bedevilik ve hadarilik sekilde iki farkli form icerisinde tasnif
ederken ayni zamanda bu iki yapinin siyasi ve idari yapilanmasini da ayri iki yapi
altinda aciklamaktadir. Diistinir “Bedevi cemiyetlerin, iptidai asiret ve kabilelerin sevk
ve idaresine riyaset (baskanlik), hadarilerinkine ise miulk (hikimdarlik, saltanat) adini
vermektedir.”35 Bedevi bir toplulugun siyasi ve idari yoneticisi durumunda bir
reis/baskan yer almakta olup bu kisinin tim otoritesi gelenek ve godreneklere
dayanmaktadir.36 Yonetsel bir teskilatin s6z konusu olmadigi bedevi toplulukta isler
gonillik esasina ve dayanismaya bagli olarak yerine getirilmekte, asker ve memur
sinifi olmadigi icin genel oydasma ve ikna yoluna bagl olarak reis hiikiimlerini hayata
gecirme sansina sahip olmaktadir. Esitler arasinda bir adim 6énde olan, asalet ve kudret
sahibi oldugu kabul edilen reisin yonettigi bedevi topluluklarda toplumsal kanun ve
kaideler, sadece toreden ibarettir.37

Bir melik, hikiimdar tarafindan yonetilen hadari topluluklarda ise hikimdarin mulki
olarak devlet ve isleyen bir devlet teskilati vardir. Devlet teskilatina dayanan siyaset ve
idarenin en ayirt edici vasfi “tegalliibe, galibiyete, kahra ve istilaya’38 dayanmasidir.
Gevsek itaate dayali bedevi toplumlarin aksine hadari toplumlarda hiikiimdarim hiikmi
kat’i olup onun fermanina boyun egmeyenlerin sonu 6lim ile dahi neticelenebilecektir.
Gevsek baglarla 6rilmis olan riyaset ve reis iptidai topluluklardaki sartlarin bir neticesi
olup “riyasetle idare edilen kabile asabiyetinin gayesi ve ulasmak istedigi hedef mulktir
ve hicbir kuvvet buna engel olamaz.”3® Bu amacina ulasan bedevi topluluk

33 Uygun, ayni eser, s:14

34 ibn Haldun, ayni eser, s: 105-106

35 Age, s: 106

36 Riyaset, riyasetin olusumu ve milk ile mukayesesinde daha genis bilgi icin bkz. Yildirim, ayni eser, s:66-
80

37 ibn Haldun, ayni eser, s: 106-107

38 Age, s: 107

39 Age, s: 108
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hadarilestikce yonetsel durusu da reislikten hikiimdarhga ve bunun sekilsel
yansimasina uygun olarak donusecektir.

Devletin Kaynagi: Birlikte Yasam Mecburiyeti

insani ve toplumu organik bir diizlemde kurgulayan diisiiniire gére insan dogasi geregi
birlikte yasamak zorundadir.40 Siyasal iktidarin ve sehir yasamindaki yansimasi olan
devletin ortaya cikisinda ne ilahi ne de beseri bir irade s6z konusudur. “insan, dogasi
geregi her zaman toplum dizeni icinde ve bir iktidarin otoritesi altinda yasamak
zorundadir.”4! Birlikte yasamak kacinilmaz olmakla birlikte distnir tarafindan
icin cemiyet dizeni icinde yasamak sarttir’42 seklinde dile getirilen birlikte yasama ve
cemiyet dizeni bir birinin ayrilmaz iki unsurudur. Ama oOncelikle insan hayatiyetini
stirdiirmek icin turdesleri ile birlikte hareket etmek zorundadir. “Hemcinsinden olan
bircok kisilere ait kudret bir araya toplanmalidir ki, hem kendisinin ve hem de onlarin
rizik ve maisetleri temin edilmis olsun. Bu zaruri olarak bdyledir. Yardimlagsma
suretiyle, istihsal (liretim)e istirak edenlerin kat kat fazlasinin ihtiyacini karsilayacak
kafi miktarda mal ve rizik hasil olur.”43

‘insan

Rizik ve kazang arasinda isboéliminin oynadigi rol ve bedevilikten hadarilige gidiste
ihtiyactan fazlasinin uretilmesiyle elde edilen refahin bu gecisteki fonksiyonlar
itibariyle bu iretim seklinin déniisimii énem arz etmektedir. “ibn Haldun, insanin
emek harcayarak veya herhangi bir yollar elde ettigi gelirden zorunlu ihtiyaclarini
karsiladigi kisma ‘rizik’ demekte; bunu asan ve zenginligin, sermaye birikiminin
kaynagini olusturan zorunlu ihtiyac fazlasi kisma da ‘kazanc¢’ adini vermektedir...Ona
gore insanhgin arti-triin (kazang) elde etme asamasina gecisinde en onemli faktor
isboliumudur.”44

Bu sekilde rizik ihtiyaci icin bir araya gelmek zorunda olan insan ayni zamanda kendini
savunmak icin de diger insanlarin yardimina muhtactir. Allah hayvanlara kendilerini
koruyabilecek cesitli meziyetler vermis olmasina karsin insana fikir ve onun emrinde
bir el verdi. “El diisiincenin hizmeti ve destegi ile sanatlar icin hazirlanmis ve yaratilmis
bir organdir. Sanat sayesinde insan icin aletler hasil olur. Bu aletler, 6teki hayvanlarin
kendilerini savunmalari icin sahip olduklari organlarin yerine gecer.”s5 Bu aletlerin

40 Arslan, ayni eser, s:92

41 Uygun, ayni eser, s:109

42 [bn Haldun, ayni eser, s: 213

43 Age, s: 213

44 Erol Kozak, ibn Haldun’a Gére insan-Toplum-iktisat, Pinar yayinlari, istanbul, 1984, s: 174-175
45 [bn Haldun, ayni eser, s: 214
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kendisi dahi tek basina insanin savunmasi icin yeterli degildir. Bu aletlerin birlikte ve
uyumlu bir sekilde savunmaya matuf olarak kullanilabilmesi icin de insanlarin karsilikli
olarak yardimlasmaya ihtiyaci vardir.

Buradan da anlasilacagr lzere “insan nevi icin ictimai ve toplu olarak yasamak
zaruridir.”® Ancak insanlarin bir arada yasamak icin bir araya geldikleri her durumda
bu birlikteligin karsilasabilecegi cesitli olumlu ya da olumsuz gelismelerin belirli
kurallar cercevesinde diizenlenmesi icin ayni zamanda belirli bir nizama ihtiyag
olacaktir.

Birlikte ve Gliven icinde Bir Yasam Arayisi Olarak Devlet

ibn Haldun bu diizen ihtiyacinin temeli olarak insanlarin hayvani bir yana sahip
olmasini ve bu saldirgan tatminsiz duygunun insanlarin birbirine karsi yikici
faaliyetlerine kaynak olacagini sdylemistir.47

“Insanlari birbirine karsi koruyacak (saldirilarini defedecek) bir vazia (kotiliik
yapmaktan caydirici bir giice) mutlaka ihtiya¢ vardir. Cinki saldirmak ve haksizlik
yapmak insanlarin, hayvani tabiatlarinda mevcuttur. Yabani hayvanlarin tecavizlerini
defetmek icin imal edilmis olan silah, insanlardan gelen tecaviizleri defetmeye kafi
degildir. Clinka ayni silah diger insanlarin hepsinde mevcuttur. Su halde insanlarin
yvekdigerine karsi tecaviiz etmelerini 6nleyecek ‘baska bir seye’ behemehal ihtiyac
vardir. Bahis konusu olan ‘baska sey’ kendilerinin disinda olan canli olamaz. Cunkii
hayvanlarin timui idrak ve ilham itibariyle insanlardan eksiktir. O halde bahis konusu
vazi’ (hakim ve yasakgl otorite) insanlardan biri olacaktir. Fakat bu vazi’in diger
insanlar Gzerinde bir galebesi, sultasi, kahir eli ve Ustiin bir hakimiyeti bulunacaktir.
Boyle olmalidir ki, bir kimse digerine tecaviiz edemesin, zarar veremesin. Hiilkiimdarin
(milkin ve Gstiin otoritesinin) manasi budur.”48

Bu uzun alintidan da c¢ok net bir sekilde anlasilacagi gibi insanin yasamini
strdiirebilmesi, yiyecek ihtiyacini gidermesi ve cesitli vahsi hayvanata karsi kendisini
savunmasi icin bir araya gelmek zorunda oldugu hemcinsleri bir adim sonra kendisi
icin de bir tehlike kaynagi olarak belirmektedir. Disuntr tarafindan cok acik ve
gercekci bir tanimlama ile insanlarin psikolojilerine ve bu psikolojinin cesitli sosyolojik
yansimalarina bu analizin icerisinde yer verilmis olmasi acisindan bu perspektifin cok

46 Age, s: 214
47 Arslan, ayni eser, s:109
48 [bn Haldun, ayni eser, s: 215
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ilerici bir yaklasim oldugunu sdylemek muimkindir. Zira kendisinden asirlar sonra
yasayacak olan Batili siyaset kuramcilarinda da insanlarin toplumsal yasam icerisinde
hemcinslerine karsi yikici tutumlar icerisinde olacagini ve bunun engellenmesi i¢in zor
kullanma gliciine sahip bir organizasyona (devlet) ihtiyac olacagi yonindeki yaklasimi
gormek mimkindar.49

ibn Haldun’un devlet ve otorite ile ilgili gériislerinde karsimiza cikan diger énemli bir
husus da hikimdarhk distincesinin insanlarda dogal olarak yer aldigidir. Bazi hayvan
tirlerinde de belirli bir otoriteyi izleme davranisinin goriinmis olmasina karsin bu
davranisin hayvanlarda fitratin ve icgiidinin yonlendirmesi ile gerceklestigi halde
insan da Ustiin bir glice tabiyetin fikir ve siyasetin icabi olarak gerceklestigi dikkat
cekmektedir. Devlet olmadan insanin varhgini stirdiiremeyecegini dile getiren disiinire
gore hikimdar mutlaka asabiyet sahibi olmalidir. Zira gercek hikiimdar “a) tebasina
boyun eddiren, b) vergi toplayan, c) elciler gdénderen (6bir devletler tarafindan
taninan), d) sinirlarini koruyan (bir orduya sahip olan), e) giciiniin Ustiinde egemen
baska bir gli¢ bulunmayan kurum ve sahistir.”s0

Yine ibn Haldun’un cesur bir sekilde dile getirdigi diger bir husus da toplumun
olusmasi ve bu olusumun devlet seklinde teskilatlanmasi ile niblvvet arasinda
dogrudan bir iliskinin bulunmadigr yéniindeki izahidir.5! Seriatin olmadigi durumlarda
devlet isleyisinin mumkiin olmayacagl yonindeki cesitli diistntrlerin gorislerine
katilmayan ibn Haldun, bu iki unsur arasinda zaruri bir iliskinin olmadigini su sekilde
dile getirmistir: “insanlar icin tesirli bir yasakci (guiclii bir otorite) olmazsa beseri hayat
behemehal bir anarsi halini alir, boyle bir hayat ise miimkiin degildir. Halbuki kitap ehli
olmayan gayr-i mislimlerin cemiyetleri ve devletleri bunun, yani anarsinin aksi olan bir
vaziyettedir. (Demek ki seriat olmadan da bir toplum diizeni ve devlet teskilati
kurabilmislerdir.)52

Devleti tabii bir olgu olarak kabul eden ibn Haldun, din ve devleti karakterlerinin ve
kaynaklarinin farkli olmasi nedeniyle ayri olgular olarak degerlendirmistir.53 Orhan
Hulagu, Farabi ve ibn Haldun’da Devlet Dusiincesi, Kirkambar Yayinlari, istanbul, 1999,
s:105 Ideal olanin 6tesinde reel olani, yasanmisi ve yasanan olaylara etki eden
faktorleri anlamaya calismis olan ibn Haldun, olmasi gerekeni vaaz eden, insanlardan

49 Mukaddime ile Thomas Hobbes’un Leviathan arasindaki karsilastirma icin bkz. Uygun, ayni eser, s:93-97
50 Uludag, ayni eser, s:98

51 Arslan, ayni eser, s:93-94

52 ibn Haldun, ayni eser, s: 216

53 Orhan Hiilagu, Farabi ve ibn Haldun’da Devlet Diisiincesi, Kirkambar Yayinlari, istanbul, 1999, s:105
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belirli amaclar dogrultusunda hareket etmesini bekleyen din olgusunu incelemelerinin
merkezine koymamis, Umran’in icerisindeki fonksiyonu ve sosyal bir kurum olarak
insanlarin yasamlarinda meydana getirdigi etki alani kadar incelemistir.54

Devletin Unsurlari ve Geligimi

Asabiyeti glicli olan bedevi topluluklarin ancak devlet kurabileceklerini, gocebe
yasaminin zorlu kosullarina bagl olarak sirekli dingin ve giclii kalabilen bu dayanisma
duygusu sayesinde fetihler yapilabilecegini ve devletin dayanikhiliginin da yine
asabiyete bagh oldugunu sdyleyenss ibn Halduna’a gore devletin unsurlari: niifus ve
kaltara ifade eden irk, ekonomik iliskileri tanimlayan vergi toplama, llkeyi belirleyen
hudutlarin muhafazasi, hakimiyet ve kanun yapmadir.56 Bu unsurlarin tamami énemli
olmasina karsin ilk ikisi digerlerinden daha fazla 6n planda bir fonksiyona sahiptir. Zira
asabiyetin temsil ettigi nifus ve kiltir Gzerine kurulan devlet ekonomik iliskilerin
islerligi sayesinde saglikh ve siirduralebilir bir varlik kazanmaktadir. Zira bozulma ve
yok olma vyolundaki gidisatin ilk izleri bu iki unsurda ortaya cikacaktir. Devlet
kurulduktan sonra devletin gliciinli, kuvvetini ve hayatiyetini belirleyecek olan temel
unsur asabiyetinin niteligi olacaktir.

Devletin sinirlari konusunda disilinir otoritenin etkin olarak kullanilabildigi bir
cerceveyi distunmektedir. Cevre-merkez iliskisi siyasal bozulmanin baslangici ve
slirecin iseyisi acisindan 6nemlidir. Zira ¢6zlilme ve kuvvet kaybetme once cevrede
baslamakta ve merkeze dogru ilerlemektedir. Eger bir kalp mesabesinde olan merkez
bir glic tarafindan aniden maglup edilirse cevreden merkeze dogru olan dogal siirec
yerine kat’i bir merkezi degisiklik yasanmasi s6z konusu olacaktir.5?

Hakimiyet ve iyi olan seyde yarisma anlayisi ile asabiyetin yonlendirdigi devletin diger
onemli unsuru da kanun yapmaktir. Devlet gliclii bir asabiyet ile kurulduktan sonra
genislemekte ve basit bir icerikten daha karmasik bir yapiya dogru déniismektedir. iste
bu karmasiklasmaya paralel olarak itaati kolaylastirmak ve kargasaylr onlemek icin
herkesin tabi olacagi kanunlar hazirlamak zorunludur.>8 Bu kanunlari diizenleyenlerin
kimligine bagli olarak siyasetin niteligi farklilasacak buna bagh olarak kanunlari devlet
buyikleri, akil ve basiret sahipleri yapiyorsa akli bir siyaset (siyasa akliyya), seriata
bagh olarak dini bir temele gore yapiliyorsa dini siyaset (siyasa diniyya) ortaya

54 Uludag, ayni eser, s:113-114
55 Lacoste, ayni eser, s:163

56 Hilagu, ayni eser, s:85

57 Age, s5:86-87

58 Age, 5:88
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ctkacaktir. Akla dayanan siyaset rejimi insanin sadece bu diinyadaki varligini esas alir
ve onun salimen sirdurdlme sartlarini arastirir, dini siyaset rejimi ise insanin hem
dinyevi hem de uhrevi hayatini dikkate almakla birlikte asil olarak uhrevi diinyadaki
kurtulusunu amag edinir.59

Umran ile devlet ve egemenlik ayrilmaz niteliktedir. Bu iliskiyi “mulk, Umran’in
maddesini teskil eden seylerden biri degil, Umran’in suretidir.”6® seklinde
formiillestiren disiniire gore miilk ve egemenlik insan topluluklarini bir arada tutan,
onlarin bir ¢ézlilme icerisine girmesini onleyen temel ilkedir. Bu tanimlanan iliski
seklinin bir yansimasi olarak Umran, devlete bagl olarak gelisir, devletin formu en
yliksek noktaya geldiginde o da en mikemmel formunu alir, “Umran’in uzanabildigi
bolgeler, devletin elinin uzanabildigi bolgelerle aynidir.”¢!' ve bunun bir sonucu olarak
da devletle birlikte ¢cozulir.

Devlet asabiyete bagh olarak bir kez kurulduktan sonra genisleme ve gelisme
egiliminde olacaktir. Asabiyetten ayrilmayacagi varsayilan devletin karsilasacagi 5 evre
s6z konusudur. Birinci evre bedevilerin zafer ve basarisina dayal kurulus ve galibiyet
donemi; ikinci evre iktidarin kuruldugu ve iceride kontroliin saglandigi istibdat ve
hikmetme dénemi; lclinci evre tarim ve ticarete dayali olarak rahathk, huzur, asayis,
stikinet ve imar donemi; dordiincii evre eski tecriibelerden yararlanilan, hiikiimdarin
genisleme isteginin olmadigi kanaat ve baris donemi ve besinci evre ise iktidar
sahiplerinin kendilerini safahata ve sehvete kaptirdiklari israf ve bozulma dénemidir.62

ibn Haldun, devletin yikselisi ve ¢cokisi ile ilgili degerlendirmelerinde bu coéziilme
slireci ile burokrasi ve askeri sinif arasinda bir iliskiler kurmaktadir. Devletin iki
kudretini gosteren kalem ve kilic ayni zamanda iki énemli vasitasidir. Hukimdar
buyruklarinin uygulanmasi icin orduya ihtiyac duyar ki ordu, milki ve idari kurullardan
once gelir. Orduya devletin en fazla ihtiyaci ihtiyarlama ve zayiflama ddénemlerinde
olur. Oyle ki devletin zayiflamasi karsisinda devletin yoneticileri ayni asabiyetten

59 Arslan, ayni eser, s:174-175; Gurkan, ayni eser, s:238

60 Aktaran Arslan, ayni eser, s:105

61 Age, s:105

62 Jlken, ayni eser, s:236-237; Hiilagu, ayni eser, s:90-91; Uludag, ayni eser, s:93-95; Barbara Strowasser,
“ibn Haldun’un Tarih Felsefesi: Devletlerin ve Uygarliklarin Yiikselis ve Cokiisii”,
http://dergiler.ankara.edu.tr/dergiler/42/448/5036.pdf (Erisim:17.04.2009), s:177-178; Gurkan, ayni eser,
s:240-241; Uygun, ayni eser, s:145-152
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olmasalar dahi asker olan yabancilarin yardimina ilk kurulus evresinde oldugu kadar
gereksinim duyarlar.63

Ayni zamanda distndr, devletin ylikselmesi ile sanat eserleri, bayindirlik hareketleri ve
medeni eserler arasinda temel bir iliski oldugunu tespit eder. Devletin yikselmesi ve
imkanlarinin genislemesine bagli olarak verilen medeni eserlerin niteliklerinin
artacagini, buyik sehirler ile biliyiik sanat eserlerinin ancak buyik devletler tarafindan
meydana getirilebilecegini soyler.64 Halkin refahi ve zenginlik diizeyi ile devletin giicl
arasinda da karsilikh bir iliski dizeyi vardir. “Devletin glicu, halkin zenginligine bagl
oldugu gibi; halkin bir araya toplanmasi sonucu is bolimiinin yayginlasmasi ve bu
yolla Gretimin, iktisadi faaliyetlerin, zenginligin artmasi da devletin glicli olmasina
baglidir.”65

Devletin Omrii Meselesi

Cevrimsel bir tarih anlayisi cercevesinde genel diisiince sistemini insa etmis olan ibn
Haldun, devletlerin de bahse konu olan 5 evreyi tamamlayacaklarini; olgunluk cagina
gelinmesi ile birlikte baslayacak olan dislis seyrinin devletin yok olmasi ile
neticelenecegini model olarak ortaya koyar. Ona gore, her canli gibi devlet
organizmasinin da dogacagdi, blyiuyecegdi, belirli bir siire yasayacagi ve yok olacagi
kaginilmaz bir dongudiir. Nasil diger varliklar bir siire sonra yok olmaktaysa asabiyet
bagi da cesitli sosyal olaylarin neticesinde ortadan kalkacaktir.66 Devletleri kuran
asabiyetin kuvvet ve kudretine bagli olarak bu siire degismekte ise de devletler
mutlaka bir zeval devrine ugrayacaklardir.6? Devletlerin ¢okisini sosyolojik
gerekcelerle izah eden dusiinire gore devletin yikilmasinin temel nedenleri icsel
faktorlerden kaynaklanmakta, yikilisa sebep olan bir dis gliciin saldirisi olsa da iceride
yikihsi gerektirecek gelismelerin yasanmasinin yikici dis saldiriya sebep oldugunu
disiinmektedir.68 Sebep-sonuc iliskisi icerisinde bu siireci aciklayan diisinire gore
kurulus yiikselmeyi icinde barindirir, yikselme ve refah dénemi de cokist icinde
barindirir. “Yani refah ve medeni hayat, cokisii mundemictir(ickindir)...Ona gore
devletin zaafa ugramasi ve cokme sebeplerinden biri, bilirokrasinin artisi ve devletle

63 Hillagu, ayni eser, s:92

64 Arslan, ayni eser, s:104; Hilagu, ayni eser, s:93

65 Kozak, ayni eser, s: 166

66 Ulken, ayni eser, s:236

67 Hiilagu, ayni eser, s:93

68 R. Gokbunar-E. Kémiircii- A.Z. Yalcin, “Mali Sosyolojide ibn Haldun’un Yeri”,
<http://www.icisleri.gov.tr/_icisleri/ TurkldareDergisi/UpLoadedFiles/207-221.ramazan%20gdkbunar.doc>
(Erisim:25.04.2009), s:212, Arslan, ayni eser, s:132
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halkin birbirinden giderek kopmasidir. Hele toren ve debdebe, tiniforma, nisan ve diger
sekilciliklerin artmasi, onun halktan kopmasinin ve c¢okisiniin alametlerindendir.”69
Gosteris ve pahali aliskanliklar hadari toplumun gelebilecegi gelismislik diizeyinin
zirvesini isaret etmesinin yaninda hadari toplumunun ¢okiis ve c¢ozilisiine de isaret
etmektedir.70

Ekonomik, psikolojik ve ahlaki sebepleri birlikte degerlendirmis olan ibn Haldun?! bu
etkenleri su sekilde izah eder: “Genis ve mendi hayat icabi, imar ve lretim vasitalarini
elde ettikten sonra insanlar yine tabiat icabi refahin aliskanlhklarina diserler. iste,
diusiis ve mahvolma ilklerine gore hareketin vaki olmasi ve devletin c¢cokmesi,
insanlarin, ozellikle devlet kademelerinin rahati, huzuru, refahi ve siikunu huy ve
aliskanhk haline getirmelerine, likse dalmalarina dayanmaktadir. Aliskanhklardan
vazgecmek zordur. insanlar, hayat icin en milkemmel vasitalara sahip olmak isterler.
ihtiyaclar arttikca birbirini dogurur. Ciinkii arzularin sonu yoktur. Liiks baslayinca,
kazanc lilkse yetmez hale gelir. ihtiyac ve talep cogalmis, masraflar artmistir. Pahahlik
da artmistir. Vergiler gittikce artar. Halbuki Umran’in artmasi icin vergi yukinin az
olmasi gerekir. Ciinkii bundan dogan memnuniyetle Umran artar. Tesebbiis ve heves
icin vergi yuki az olmahdir.

Vergiler pahahligi daha da arttirir. Clink( satici, vergileri, biitin masraflari, kendi
gecim masraflarini maliyete yiiklemistir. Toplumda masraflar artinca, itidal dairesi
asilir, israf cogalir. Aliskanliklar da tesekkil ettigi icin bu hayatin gereklerini yerine
getirmekte kendilerini zorlalar, fakat isin icinden cikmak imkanini bulamazlar. Bitin
kazanclarini sarf ederler, gitgide yoksulluk ve ihtiyac icinde kalirlar. Sinir asildigi icin
sehrin ekonomik diizeni bozulur. Bayindirhigi da bozulur. Kanaatkar olma, halkin
malina tenezzil etmeme vyerine aksi durumlar kaim olmustur. Devletin c¢cokisu
hizlanir.”72

Gorilecegi uzere iktisadi ve psikolojik etkenler birlikte ayni istikamette etki meydana
getirmektedir. Refah toplumunun meydana getirecegi aliskanliklarin nasil bir etkilesimi
tetikledigi ve bu silrec bir kez basladiktan sonra geri cevrilemeyen bir akisin
yasandigini gérmekteyiz.73 Ozellikle vergiler iizerinden meydana gelen adapte olma

69 Hulagu, ayni eser, s:94

70 Lacoste, ayni eser, s:170

71 Age, s:172

72 Aktaran, Hualagu, ayni eser, s:95

73 Yasam biciminin insanlarin psikolojik tutumlarini nasil etkiledigine iliskin ayrintili bilgi icin bkz. Uygun,
ayni eser, s: 21-29
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arayislari ve bu arayislarin neticesinde vergi artirrmi seklinde bir siyasal karar
mekanizmasinin islemesinin ekonomik yasamin ana yiiklenicisi durumundaki aktorlerin
psikolojilerinde meydana getirecedgi bozucu etkiyi de dusiinir acik bir sekilde
karsimiza sermektedir.

Devletin gelirleri ile giderleri arasindaki dengesizligin izalesi icin devlet gorevlilerinin
oniinde iki ihtimal vardir. Ya devlet gelirlerini arttirmak ya da devlet giderlerini kismak.
Ancak oyle bir asamaya gelinmistir ki, bu iki yol da denenmek istenmesine karsin
basari saglanamayacaktir. Devletin giderlerini kismak muimkiin olamayacak c¢lnki
devletin temel isleyisini Uzerine bina ettigi ve artik cok genislemis olan burokrasi ve
askeriye sinifinin  maaslarinin 6denmesi gerekmektedir. Ayni zamanda devletin
guvenligini emanet ettigi ve kendisine parasal bir bagin disinda bagliligr olmayan ordu
ve generallerin maaslarinin kisitlanmasinin meydana getirecegi hosnutsuzluk da goze
alinamayacaktir. Sehir hayatinin rahati ve liksiine alismis olan ‘ahiskanliklarinin oglu’
durumuna gelmis hikimdar ile yakin cevresinin de masraflarini kismak miimkin
olmayacaktir.74

Gelirlerini arttirmak icin yapacagi girisimler de neticesiz kalacak; bunun icin yiikseltilen
vergi oranlart insanlarin beklentilerini ve umutlarini olumsuz etkileyecegi icin
uretimden uzaklagsmalarina ve paradoksal olarak devlet gelirlerinin daha da azalmasina
neden olacaktir. Vergi oranlar lzerinden yapilan midahalenin sonucsuz kalacagini
goren devlet bu sefer kendisi aktif bir aktor olarak iktisadi yasama girecek, ticari
monopoller kuracaktir. Bu tesebbisiin efektif olmasi icin piyasa icerisindeki aktorlere
karsi gereginde zor kullanmaktan geri durmayacak, bu sirec (reticilerin lretimden,
tlccarlarin ticaretten ve tiiketicilerin de sehirlerden kacmasina sebep olacaktir. Bunun
da neticesiz kaldigini goren devlet bu sefer miilkiyet hakkina tecaviiz ile etrafindaki ve
elinin uzandigi her mal varligina el koymaya kalkacak, bu da en yakinlarinin bile
kendisinden yliz cevirerek baska yerlere kacmalarina ve firsat kollayan devlet karsiti ic
ve dis guclerle ittifaklar kurmalarina neden olacaktir. Sehirler bosalacak, insanlar
islerinden ayrilacak ve ekonomik hayatin ardindan devlet ve uygarlik yok olacaktir.7>

Aristoteles’te Devlet Disiincesi
Devlete iliskin temel yaklasimlarini “Politika” adli eserinde buldugumuz disinur
oncelikle insani Polis icinde yasamak (izere yaratilmis “sosyal bir hayvan, sosyal bir

74 Arslan, ayni eser, s:148
75 Age, s:149-150
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yaratik olarak” tanimlamistir.76 Aristoteles’e goére, “Polis aile, kabile, koy gibi
asamalardan gecerek insanligin ulasacagi son uygarlik basamagidir. Polis dogal ve
zorunlu bir gelismenin sonucudur, kendi kendine yetme 6zelligine sahip mikemmel
bir toplumdur” ve kendisine meydana getiren tiim unsurlardan énce vardir.””? Dogadaki
her seyin temel amaci kendi kendine yeter olabilmektir ve ancak Pélis kendi kendine
yeter bir nitelige sahiptir. Bu sebeple insan da ancak Polis icerisinde kendi kendine
yeter olabilecegi icin insan vyapisi itibariye sosyal bir varhktir (zoon politikon/
antropos).”8

Dusiniire gore devlet “yasayan varhigin bitin vasiflarini haiz bir organizma, bir tabii
topluluktur.””9 Devleti arac¢ olarak goren yaklasimin yaninda bu tanim ciimlesinden de
anlasilacagr gibi Aristoteles’te devlet bir amag¢ olarak karsimiza ¢ikmaktadir. Devleti
hem mantiki olarak hem de felsefi olarak tabii kabul eden disunir, biitiiniin parcadan
Once gelmesi gerektigine iliskin mantiki yaklasimin uzantisi olarak birey, aile, kdy ve
sehirden olusan devletin de zorunlu olarak bunlardan 6nce gelmesi kacinilmazdir.80
Bununla birlikte dusiinir “insan tabiati geredi politik hayvandir ve koruyucu sehrin
muayyen hudutlarindan istifade etmeksizin yalnizca tanrilar ve hayvanlar yasayabilir.”8!
diyerek felsefi olarak da bu tabiiligi aciklamaktadir.

Aile, koy ve sehir-devleti topluluk hallerinin birer asamasini ifade eder ve her topluluk
halinin kendi icerisinde insanin ihtiyaclarinin giderilmesine yonelik fonksiyonlar vardir.
Sosyal evrimin ilk asamasi olan aile birlikteligi icerisinde insanin glnlik ihtiyaclar
giderilirken ondan daha genis ve karmasik olan koy birlikteligi icerisinde ailenin
karsilayamayacagi temel ve ilkel kiltlrel ihtiyaclara yanit dretilir. Toplumsal evrimin en
Ust noktasi olan sehir-devlette ise yasamin temel unsurlarindan baska olara daha iyi
bir hayatin gereksinimlerine cevap aramaktadir. Degerler ve amaclar bakimindan en
ylksek birlik olan devlette basit anlamda birliktelik sorunlarindan daha fazlasi vardir ve
soylu amaclar icin bir edinim s6z konusudur.82

76 “Polis” kavrami Aristoteles hem devlet hem de devletin lilkesine karsilik olarak kullanmistir. Bkz.
Aristoteles, Politika, (Cev. Mete Tuncay), Remzi Kitabevi, istanbul, 1975, s:72; G6éze, ayni eser, s:41
77 Aristoteles, ayni eser, s:9; Goze, ayni eser, s:41

78 Macit Gokberk, Felsefe Tarihi, Remzi Kitabevi, istanbul, 1980, s:88; Gdze, ayni eser, s:42

79 Ebenstein, ayni eser, s:32

80 Aristoteles, ayni eser, s:10

81 Ebenstein, ayni eser, s:32; GOze, ayni eser, s:42

82 Ebenstein, ayni eser, s:32-33
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Devlet ile birlikte yonetim sekillerini de tanimlayan Aristoteles, farkli zamanlarda farkh
“en iyi” yonetim seklerinin s6z konusu olabilecegini ve niceligin bu yonetim sekillerini
belirlerken 6nemli bir ayrim noktasi olacagini dile getirir. Ortak amaci gerceklestirmek
Uzere tek kisinin, bir azinligin ya da cogunlugun yonetiminin s6z konusu olabilecegini
belirten Aristoteles, “ortak iyiligi amaclayan bir kisinin yonetimi-krallik; bir kisiden
cogunun, ama bir azhgin yonetimiaristokrasi; batin toplulugun iyiligi icin yurttaslarin
hepsinin uyguladigi  yonetim-siyasal  yonetim(politeia)’83  seklindeki  temel
tanimlamasini yapar.84

Yoénetimlerin belirli araliklarla degismekte oldugunu gozlemleyen disiiniir bu degisimi
aciklamak icin genel nedenlerin yaninda her bir yonetim icin farkli 6zel sebeplerin de
varhigina isaret etmistir. Yonetimlerin sonlanmasinin temel nedenleri arasinda esitlik ya
da esitsizlik ilkesinin asirilasmasi oldugunu belirten Aristoteles, her yonetim diizeyinde
esitlik ve esitsizlik belirli bir denge icerisinde yer almaktadir. Bazi yonetimler esitlik
ilkesi yoniinde asiriya gitmekte bazisi da esitsizlik ilkesi Gzerinde asiriliga gitmektedir.
Bu iki asihgin da yoOnetimlerin sonlanmasina giden sireci tetikledigini anlatmistir.
Mesela demokrasi de cogunlugu olusturan kisilerin mutlak anlamda esit kabul edilmesi
ve bu esitligin genellestirilmesi icin zenginleri mallarina el konulmasi gibi toplum
icerisindeki farkhliklarin térpilenmesi yoniinde hareket etmesi 6nemli bir yanhstir.

Ayni sekilde oligarside de bir grubun esit olmadigi yonindeki dislincenin
mutlaklastirilarak her yonde esitsizlik disilincesinin yayginlastirilmasi hatadir. Boylece
esitsizlik diistincesinin sonucunda da genellikle devrimler gerceklesir. Bunun yaninda
“kazanc ve sayginhik hirsi, korku ve iktidarin kotliye kullanilmasi gibi 6zel ve genel
baska nedenler de bulunabilir.”8s

Ozetle bu aciklamalardan da anlasilacagi tizere Aristoteles, sehir-devlet halini bir amac
olarak gormekte, “en iyi"ye ulasmak icin aile, kdoy ve Poélis yoniindeki toplumsal
yasamin evrilmesini kacinilmaz bir siirec olarak tanimlamaktadir.86 Devleti bu anlamda
tabii bir olgu olarak géren ve bunun mantiki ve felsefi gereklerini izah eden dusinir,
ihtiyaclarinin giderilmesi ve dogadaki kendi kendine yeter olma arayisinin bir uzantisi
olarak insanin ancak Polis icerisinde bunu gerceklestirebilecegini, bu anlamda devletin
bir ara¢ olarak dislinilmesinin  mimkin olamayacagini, ancak bu arayisini
gerceklestirmek adina amac olacagi kesin bir olgu olarak karsimiza cikmaktadir.

83 Aristoteles, ayni eser, s:81

84 Cemil Oktay, Siyaset Bilimi incelemeleri, Alfa Yayinlari, istanbul, 2007, s:59-61; Goze, ayni eser, s:44-45
85 GOze, ayni eser, s:49-51

86 Aristoteles, ayni eser, s:9 ve 5:91
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Thomas Hobbes’ta Devlet Dusiincesi

17. yuzyll 6nemli dislnirlerinden Thomas Hobbes’un devlete iliskin diistincelerini
1651 yilinda yazdigi, ismini Tevrat’ta gecen bir devden alan Leviathan adli eserinde
bulmak mumkindir.87 Dogal halde yikici 6zelliklere sahip oldugu insanin toplumsal
dizenini kurmasi ve koruyabilmesi icin bir otoriteye ihtiyaci vardi ve bu ihtiyacin
giderilmesine yonelik devlet, insan eseri yapay bir olgu olarak ortaya ciktl. insanin
korunmasi ve savunulmasi icin olusturulmus olan devlet yargi ve ylriitme goérevlerini
kendisine bagli memurlargé aracihigiyla yerine getirmekte olup toplumdakilerin
“zenginlik ve varligi onun glcudir, halkin selameti ‘salus papulis’ onun gorevidir,
danismanlari onun bellegi, hakkaniyet ve yasalar onun akli ve iradesidir. Uyum onun
saghgi, toplumsal kargasa onun hastaliklari, i¢ savas ise onun 6limi demektir.”s9

Diger canlilardan akil ve muhakeme ile farklilasan insanda devletin blinyesinde olmasi
gereken otoriterligin gerektirdigi malzemeyi bulan Hobbes, dini duygularin sadece
insanda var oldugunu tespit etmistir. insan tanigi oldugu olay ve olgularin nedenleri
aciklamak icin girdigi arayista ‘nedenlerin nedenini’ arastirirken tanri fikrine ulasir.
insan gelecek korkusu, éliim ve yoksulluk gibi durumlarin karsisinda yiice bir tanri
fikrine inanarak kendisine, icerisinde teskin olacagi bir giiven dairesi tesis etmeye
calisacaktir.90

Hemcinsleriyle birlikte yasayan dogal halinde fikren ve bedenen esit olan insanlarin
beklentileri ve amaclari da benzer nitelikte olacaktir. iste bu her seyi ile birliktelik
icerisinde olan insanlarin yoneldikleri hedeflerde ortak olacak ve bu ortak hedef
karsisinda digerinin 6niinde bir pozisyon kazanma arzusundaki insanlar birbirlerine
karsi dismanca bir tavir alacaklardir. Yasamlarini korumak ve sirdiirmek hedefine
sahip olan insanin bir sonraki amaci da hoslarina giden seylere sahip olmaktir. Bu son
arzu nedeni ile Uretilmis ve sahip olunan her seyin bir talep edeni olacak ve bu
taleplerin karsilanmasi icin insanlar oldirmek dahil her tirli eylem icerisine
girebileceklerdir. Bu silire¢ giclii olanin zayif olan Uzerinde uyguladigi bitmeyen bir
miicadele haline sebep olacaktir.9

87 GOokberk, ayni eser, s:281; Ebenstein, ayni eser, s:165

88 Egemen gicin kamu gorevlileri hakkinda daha genis bilgi icin bkz. Thomas Hobbes, Leviathan (Cev. Semih
Lim), Yapi Kredi Yayinlari, 1993, s:174

89 Aktaran, Goze, ayni eser, s:133-134; Gokberk, ayni eser, s:284

% Hobbes, ayni eser, s:82; Goze, ayni eser, s:134; Ebenstein, ayni eser, s:166

91 Hobbes, ayni eser, s:97; Goze, ayni eser, s:134-135
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Rekabet, glivensizlik ve herkesten ustlin olma tutkusu nedeni ile insanlar arasindaki
miicadele daima s6z konusu olacaktir. “Rekabet insanlari ¢ikarlari icin miicadeleye iter.
Guvensizlik duygusu da glvenligi saglamak icin insanlari savasa siiriikler. San ve unleri
korumak ve rakipsiz olduklarini kanitlamak tutkusu da insanlari saldirgan yapar.”92

Herkesin herkese karsi oldugu savas (bellum omnium contra omnes) gecici bir hal
degildir ve bu durumda insan insanin kurdudur (homo himini lupus).93 Savas hali
sirdiikce herkesin birlikte itaat edecegi bir iktidar ve yasa olmayacak, yasanin
olmamasi nedeniyle de adil olan ya da adil olmayan ayrimi yapilamayacaktir. Siddet,
hile ve kurnazhgin bu savas halinin temel ilkesi olmasi nedeniyle miilkiyet olgusunun
da pratik bir karsihgr olmayacak, senin olan baskasinin kontroliine gecebilecektir.
Ancak bu haldeki insanin yok olmamak icin bu durumu akli ve tutkularinin
yonlendirecegi barig ortamina ulasmaya calisacaktir. Baris ortaminin devamli bir
nitelikte olmasi icin diger insanlarin da bu yonde ikna edilmesi ve bir anlagma
zemininde bulusulmasi kacinilmazdir. Bu anlasmanin sartlari dogal yasalar olarak
tespit edilecek ve temel ilke “kendine yapilmasini istemedigin bir seyi sen de baskasina
yapma” olarak belirecektir. Ayni zamanda bu anlasma ile insan dogal durumundan
(status naturilis) yurttas durumuna (status civilis) ge¢cmis olacaktir.94

Herkesin her sey Uzerindeki mutlak hakkindan vazge¢mesi gereken bu durumun
sadece anlasarak sirdirilmesi mimkin olmayacak, bu anlasmaya ve dodgal yasaya
uyumak icin o6lim korkusu ve aklin emirlerinden daha fazla bir zorlayiciliga gerek
vardir. “insanlara boyun egdirici, gézle goriinen, elle tutulan, korkutan, cezalandiran ve
karsi konamayan bir gliclin, bir otoritenin varhigi da zorunludur. Cebir ve baski ile
desteklenmeyen ve cezalandirma yetkisini kapsamayan bir birlesme, anlasma sb6zde
kalmaya mahkumdur ve insanlara hicbir glivence getirmeyecektir.”95

iste bu giiciin sahibi de insanlarin aralarinda yapacaklari anlasma ile kuracaklari ve
temel amaci bireysel giivenlik olan Devlet / Leviathan olacaktir.% insanlar bitiin yetki
ve glclerini ya bir kisiye ya da bir meclise devretmeli, ancak bu devir mutlak nitelikte
olmali ve devletin sekli belirlendikten sonra insanin herhangi bir tasarrufuna konu
olmamalidir.9? Egemen glic konumunu alan devlet hareketlerinde mutlak serbestiye

92 Aktaran, Goze, ayni eser, s:135

93 Gokberk, ayni eser, s:285

94 Gokberk, ayni eser, s:285; Goze, ayni eser, s:136-137
95 Aktaran, Goze, ayni eser, s:49-51

% Hobbes, ayni eser, s:127

97 Hobbes, ayni eser, s:131; Ebenstein, ayni eser, s:167
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sahip olacak; baris ve giivenligin bozulmasini 6nlemek icin herhangi bir bagit
olmaksizin gerekli gordiigu her tirlii 6nlemi alabilecektir.98 Miilkiyetin catisma sebebi
olmamasi icin devlet tarafindan verilen bir hak konumuna indirgenecek ve toplumda
yasa yapici olarak hukukun tek kaynagi devlet olacak ve bununla birlikte 6zgurlik alani
da yasalarin yasaklamadigi seylerin yapilabilmesi olarak belirlenecektir.9®

Devletin kurulusunu baris ve giivenligin saglanmasiyla ilintili olarak aciklayan Hobbes,
guvenlik sorunu icin adalette ve yasa dniuinde herkesin esitliginin saglanmasini zorunlu
gorir ve devletin diger bir gorevinin de toplumun iyiligi icin gerekli olan “iyi yasa”larin
yapilmasi olarak zikreder.

Olumsuiz bir sey olmayacadi icin de devlette kendi yapisindaki nedenlerden étiirii bu
son ile karsilasacaktir. “Devletin glicli ya mutlaktir ya da hictir.”100 Béllinmez otoriteye
sahip olmasi kacinilmaz olan devletin mutlak iktidarinda bir zayiflamanin yasanmasi
¢okiist hazirlayacaktir.’0m Ayni zamanda iyiye ve kotliye karar verme iddiasindaki yikici
doktrinler, egemen giicii kullanan kisi ya da meclisin yasalara tabi olma dislincesi,
kisilere verilen milkiyet hakkinin mutlaklastirilmasi, egemen guiciin boélinebileceginin
dusinilmesi, din ile devlet siyaseti arasindaki dengeli yaklasimin korunamamasi,
yeterli mali kaynaklara sahip olunamamasi ve savasta yenilgi gibi sebepler de devletin
¢okisiine neden olabilecek nitelikteki diger etmenlerdi.!02

Arag¢/Amacg Sorunsalina Yonelik Mukayeseli Bir Degerlendirme
Duslindrlerin siyaset felsefelerine temel olusturan disiincelerini aktardiktan sonra
calismamizin diger kismina gecerek bu distnirlerin devlete iliskin dlstincelerini
arac¢/amac sorunsali merkezli mukayeseli olarak degerlendirme konusu yapabiliriz.

Toplumsal yasamin beraberinde getirdigi bazi ihtiyaclarin giderilmesine uygun olarak
insanoglunun merkezinde oldugu cesitli kurumlardan birisi olan devlet Uzerinde
yapilan amac/arac tartismasinda dile getirecegimiz disilincelerin tarihsel izdiisiimlerine
yonelik bazi verilere kavusmus oluyoruz. Devlet (izerine yapilmis olan kuramsal
tartismalarin timiini degerlendirme ve elde edilen disiinceleri bu kisa calismamizin
icerisinde sunma sansimizin olmadiginin farkinda olarak insandan yola cikarak devlet
surecini tanimladigini diisiindiigiimiz Aristoteles, ibn Haldun ve Thomas Hobbes’un

98 Ebenstein, ayni eser, s:172
99 GOze, ayni eser, s:139-141
100 Gokberk, ayni eser, s:286
101 Hobbes, ayni eser, s: 226
102 Goze, ayni eser, s:142-144; Hobbes, ayni eser, s:226-234
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gorusleri bazen bizim temel savimizda bulustu zaman zaman da bazi farkhliklar
olustu.

insanin dogumu ile baslayan yolcugunu yalniz basina siirdiiremeyecegdine iliskin dogal
egilimi bir baslangic noktasi olarak yaptigimiz agiklamamizda devleti, insanin
ihtiyaclarinin giderilmesinde bir ara¢c olarak kabul eden disiinceye ulasmis
durumdayiz. Ancak arag, amag tartismasinda cok yalin ve basit bir sekilde ara¢ ya da
ama¢ demek bu cercevede yasanmis olan tartismalari anlamlandirmakta eksik
kalabilecektir. Ancak temel yaklasimimiz devletin insanin toplumsal yasam seriiveninde
ara¢ oldugu yoniinde olmakla birlikte devletin olusumu gerceklestikten sonra bazi
unsurlarinin gerekliligi tGzerindeki vurgu karsisinda amacgsal bir yonelime dogru
kaymalar yasandigi tarafimizca distniilmektedir.

Bir arada yasamasi kaginilmaz olan insanoglu, hemcinsleriyle birlikte meydana getirdigi
toplumsal birlikteligin kendi basina Uzerinden gelmesi miimkin olmayan bazi
fonksiyonlari icin isboliimi icerisine girmek zorunda oldugunu c¢6zimleyecek kadar
rasyonel bir varliktir. Bu basit isbolimi olarak goriinim kazanan toplumsal yasamin
zorunluluklari basladigi noktadan itibaren karmasiklasarak genisleyecektir. Gonilliiliik
esaslyla yola devam edilmesinin muhtemel maliyetlerinin farkina varacak olan
insanoglu muhakkak bu maliyetleri kendisi icin tanimlayacak ve yasanabilecek
muhtemel ihtiyaclara ya da catismalara karsi zor giiciine sahip baska bir hiiviyete sahip
bir kurum kurgulayacaktir. Kurgusal olmasi temel olmakla birlikte gorevleri,
fonksiyonlari ve unsurlari tanimlandiktan sonra goriniim kazanmaya baslayacak olan
devletin toplumsal yasamin icerisindeki yayilimi ve insanin oldugu her alanda kendisi
icin bir yer bulmasi devlet disiincesinde farkli yaklasimlari besleyecek olan
“zorunluluk” duygusunun olusmasina neden olacaktir. Bu “devletin zorunlulugu”
disiincesinin kesinligi insan merkezli baslama noktasindan daha farkh bir yere
gidilmesine ve devletin bu denli kacinilmaz olmasi karsisinda ancak arac degil amac
olabilecegine iliskin disiincelerin yasanmasina neden olabilecektir.

Bu noktada ara¢/amacg tartismasi acisindan devlet felsefesine iliskin gorislerine
basvurdugumuz  distndrlerin - dislncelerinin @ bu  tartisma  acisindan  naslil
algilanabilecegine yonelik bazi degerlendirmeler yapmaya calisacagiz.

Hatirlanacagi lizere Aristoteles devleti, aile, kdy gibi toplumsal birlikteliklerin dogal bir
slirece bagh olarak evrilerek ulasilabilecek en (list nokta olarak goérmekteydi. Kendi
kendine yeter olmak dogadaki tiim canlilar icin kacinilmaz olarak ulasiimasi gereken
bir durtiydi ve insan ancak toplu yasam ve onun evrilmis en milkemmel yansimasi
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olan devlet icerisinde kendi kendine yeter olabilecekti. Dogal bir siirece bagl olarak
sekillenen devlet disilincesi Aristoteles’te arac ve amac unsurlarinin hafif birbirine
girmis olmasina karsin sanki insanin kendi kendine yeter olabilmesi icin amag¢ olmasi
gereken bir kurum gibi karsimiza ¢ikmaktadir.

Aristoteles’in  Atina sehir devletinde yasadigi donemin kendine mahsus bazi
Ozelliklerinin de bu disiincenin gelisiminde etkili olabilecegine iliskin bir disiince de
s0z konusudur. Zira disinir Yunan sehir devletlerinin siyasal, ekonomik ve sosyal
ozellikleri itibariyle ¢oziilmeye basladigi bir donemde bu ¢o6zilis sirecine yakindan
sahitlik etmistir. Karmasa ve yabanci istilasinin meydana getirebilecegi olumsuz
sonuclari gormesi nedeniyle belki de devleti, fonksiyonlari itibariyle kacinilmaz bir
kurum olarak vurgulamaya sevk etmis olabilir. Ancak biraz spekiilasyon iceren bu
tahminlere karsin gercek olan husus Aristoteles’te sosyal bir hayvan (zoon
politikon/antropos) olan insanoglunun karsisinda devletin konumlandirildigi yer arag
olamayacak kadar 6nemli bir vurguya sahiptir.

islami bir diisiince gelenegi icerisinde yer alan ibn Haldun, devletin olusumu siirecini
ne beseri ne de ilahi bir iradeye baglamaksizin toplu halde yasama olgusunun tabii bir
sonucu olarak aciklamaktadir. Yasamini stirdirebilmek icin ihtiyaci olan rizik {iretimini
ancak diger turdesleriyle birlikte toplu halde yasayarak gerceklestirebilecek olan
insanlar bunun yaninda vahsi hayvanattan korunmak icin aletler yapmak icin de bu
birliktelikten yararlanacaktir. Ancak bu yasami sirdirme ve savunma ihtiyacinin
giderilmesi icin bir araya gelmis olan insanlarin bir birlerine karsi korunmasi meselesi
de bir sorun olarak belirmektedir. Cliinkii hayvanlardan korunmak icin tretilmis aletlere
herkes sahiptir ve bu aletlerin karsilikli kullanilmasinin énlenmesi icin bir vazia’ya
(caydirici somut bir giice) ihtiyac olacaktir. iste bu caydirici giic insanlarin disinda bir
organizma olmak zorundadir. Bir otoritenin altinda ve birlikte yasamasi dogasinin
zorunlu bir sonucu olan insanin devlet ve onun iktidarini kullanan hikimdar
karsisindaki konumunu, toplumsal duygudaslk olarak kisaca tanimlanabilecek olan
“asabiye” kavrami cercevesinde sekillenmektedir. Temel yonelimin iktidar ve
hilkiimranhk oldugu disiincesi ve bedevi topluluktan devletin sekillendigi hadari
topluluga dogru dogal ve kacinilmaz bir yonelimin isledigi yaklasimi birlikte
degerlendirildiginde arac/amac tartismasinda ibn Haldun’un yerini daha saghkl tespit
edebiliriz. En saf goriiniimi ve en dogru yolu izleyecegi varsayilan asabiye duygusunun
kendisinden beklenecegi sekilde bedevilikten hadarilige, kabile halinden sehir/medine
yasamina evrilmesinin kacinilmazhgi ve bu iliskinin zorunlulugu distincesi devletin bir
amac olarak goruldiagune iliskin bir fikre sebep olabilecektir.
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ibn Haldun, devletin olusumunu insana baglamakta ve onun dogal yénelimlerinin bir
sonucu olarak gormektedir. Gerek devletin olusumu ve gelisimi gerekse ilerlemesi ve
¢okmesi ile ilgili tim surecleri insanlara ve insanlarin arasindaki dayanisma ruhuna
(asabiyye) dayandirmasi bakimindan disiinir devleti belirleyici degil, ancak belirlenen
bir olgu olarak konumlandirmaktadir. Bu surecte kendisine iliskilerdeki rolu ile
belirleyici bir rol verilmis olan insanin, devlet karsisinda ara¢ olarak disintlmesi bu
bagimli iliskinin yoni agisindan miimkiin gérinmemektedir.

Burada dikkat edilmesi gereken husus, toplumsal yasamin kacinilmaz bir sonucu olarak
devletlesme yonindeki asabiyye olgusunun varligi ile insan karsisinda devletin
amacsallastiriimasinin  farkhi  niteliklere sahip oldugudur. Zira devletin insan
karsisindaki bagimh degisken olmasindan hareket ederek devletin insan karsisinda
amac olamayacagi disiincesine varmak miumkiindir. Ancak tim bu cikarimlarimiza ve
aciklamalarimiza karsin dastnir adina tek yonli bir iliski tespit etmek yerine
dusinirin siyaset felsefesine iliskin gorislerine genel olarak bakildiginda devletin
insan karsisinda islevsellik agisindan bir ara¢ gibi konumlandirildigini sdylemek yerinde
olacaktir.

insanin tabi haldeki durumunu tanimlayarak siyasal diisiincesini temellendigi zemini
insa eden Thomas Hobbes’a gore insanin dogal halinde yikicidir. Birbiri ile esit
bedensel ve fikirsel 6zelliklere sahip olan insanlarin beklentileri ve talepleri de ayni
noktada toplanacak ve bu sinirlilik karsisinda 6ncelik kazanmak icin kacinilmaz bir
rekabet baslayacaktir. Bu rekabetin sinirlari 6yle dngorilemez olacak ki insanlarin bir
birinin kurdu (homo homini lupus) oldugu oyle bir catisma hali yasanacaktir ki,
dldiirme dahil her tiirli olumsuz edim insan tarafindan yapilabilecektir. iste bu noktada
bu siirecin kendi kendisini tiiketecek dinamiklere sahip oldugunun farkina varacak olan
rasyonel insan bu dogal egilimli catisma haline son vermek icin kendisinin disinda ve
gerektiginde kendisine karsi giic kullanmasi kacinilmaz olacak caydirici bir gicle
silahlanmis devleti kuran anlasmaya varacaktir.

Baris ve glvenlik duygusunun meydana getirdigi bu devlet kurulus amacini yerine
getirebilmek icin mutlak, boélliinmez bir otoriteye sahip olacaktir. Disiinlire gore
devletin otoritesinde ortaksiz olmasi kacinilmazdir. Ciinkli kendisini meydana getiren
amacin yerine getirilmesi icin devlet hicbir seyin sinirlamasi olmaksizin istedigi yasal
dizenlemeyi yapacaktir. Devleti kendi aralarinda anlasarak kuran insanlar kurulduktan
sonra devlet {izerinde hicbir tasarruf sansi olmayacaktir. Anlasmanin sonucu ortaya
ciksa bile anlasmaya taraf olmayan devletin, taraflarin uymak zorunda oldugu bu
anlasmaya baglh kalmasini beklemek yerinde olmayacaktir. Bunun bir uzantisi olarak da
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toplumun iyiligi amacina yonelik hicbir bagit ve sinirlama olmaksizin “iyi yasalar”
yapacak olan devlet, mutlak otoritesiyle her seyin lizerinde oldugu gibi insanlarin da
Uzerinde bir konuma sahip olacaktir.

Olusum siireci olarak insanlar izerinden bir slire¢ tanimlamasi yapan distndr, devletin
gorevleri, toplumsal yasamin sirdurilebilir olmasi icin kendisine yiiklenen fonksiyonlar
bakimindan devleti amac olarak tanimlamaktadir. Kendisini meydana getiren insanlarin
iradelerinin disinda ve onlarin lzerinde bir cerceveye sahip olan devlet gerek yasalarin
tespiti gerekse bunlarin uygulanmasina hizmet eden memurlarin devlet adina
kullandiklari yetkilerin herhangi bir sinirlamaya tabii olmamasi gerektigi disiincesiyle
arac¢/amac ikileminde amac yoniinde bir yonelimi ortaya koymaktadir.

Devletin amag¢ mi, ara¢ mi tartismalarina yonelik yukarida diistincelerine miiracaat
ettigimiz ve bazi cikarsamalarda bulundugumuz degerlendirmelerin yaninda insan
merkezli bir dislince sisteminden yola cikildiginda, dogadaki tim varliklardan akil ve
muhakeme glclyle farklilasan ve dogaylr donistiirme imkanina sahip olan insanin
toplu halde yasamasinin bir uzantisi olarak olusacak bir kurumun amag¢ olarak
degerlendirilmesinin miimkiin olamayacagini diisiinmek makul gériinmektedir. insanin
evren icerisinde farkh bir konuma sahip oldugu dusilincesinin beraberinde devletin
arac/amacg sorunsalina yapilacak bir degerlendirmede devletin ancak insan ve onun
ihtiyaclarinin karsilanmasi icin arac¢ olacagini distinmek kacinilmazdir.

Sonug Yerine Bir Degerlendirme

Devletin ara¢ mi yoksa ama¢ mi olduguna iliskin sorunun icerigini belirleyecek olan
temel unsur aslinda devletin nasil tanimlandidi ile sekillenecektir. Zira “Devlet nedir?”
sorusuna verilecek olan tanim icerisindeki ana yaklasim bu sorumuzun bize karsihigini
verecektir. Bu sebeple Oncelikle bir devlet tanimi yaparak baslamak ve bu tanimdan
hareketler amac ve arac sorunsalini yorumlamak daha dogru olacaktir.

Devlet, “insanlarin birlikte yasama gereksinimlerinin bir neticesi meydana gelen
topluluk halinde yasamanin bir sonucu olarak beliren givenlik, korunmak, iliskilerin
dizenlenmesi, isleyisin aksadigi alanlarda diizen saglayici kurallarin tespit edilmesi ve
uygulanmasi, kurallara itaatin olmadigi zamanlarda zor kullanma giiciinden
yararlanarak kurallarin islerliginin saglanmasi, kaynaklarin paylastiriimasi gibi
gereksinimlerin giderilmesi icin insanlarin kurgularina ve kabullerine dayanan belirli bir
teskilat goriiniimi olan siyasal bir kurumdur.”
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Bu tanimda vurgulanmaya calisilan temel wunsurlar, devletin topluluk halinin
beraberinde getirdigi bir yapi olmasidir. Devlet yapilanmasi insanlarin yasama pratikleri
ile birlikte gelistirdikleri, ihtiyaclarina gore donustirdikleri dinamik bir yapilanma
sureci sonucunda sekillenmektedir. Yerlesik hale gelen ilk insan topluluklarinin bazi
ihtiyaclarini giderme konusunda is boliimiine olan ihtiyaclarini tanimlamalari ile birlikte
bazi gorevlerin sekillenmeye baslamasi, bu gorevleri yerine getirme konusunda bu
gruplarin icerisinde bazilarinin 6n plana c¢ikmaya baslamasi gibi etmenler devlet
organizasyonunun lzerine insa edilecegi ilk mekanizmayr meydana getirmislerdir.

Devlet mekanizmasinin temel unsuru olan iktidarin kaynagi ve mesrulugu meselesi
devlet kavrami ile birlikte daima 6n planda olagelmistir. Kendisini bir araya getiren
insanlari toplamindan farkli bir varliga kavusan devletin kendisinden beklenilen
gorevleri yerine getirmek icin cesitli organlar kullanarak hareket etmek zorundadir. En
temel haliyle reis etrafinda sekillenmeye baslayan ilk organizasyonlar daha sonra
guclinin kaynagini tanriya dayandiran krallar ya da sultanlar tarafindan yonetilen
devlet teskilati ile daha baska bir goriiniime kavusmustur.

Sosyal s6zlesme ve anayasa fikri ile birlikte degisen devlet algisi sonucunda devlet
teskilatinin yapisi ve fonksiyonlari da bu sirece bagl olarak yeni unsurlari cercevesinde
tanimlanmis ve farkhilasmistir. Giinimuze gelindiginde artik Gizerinde mutabik kalinan
Uc temel fonksiyon s6z konusudur: yasama, yiiritme ve yargl. Bu organlarin timuinin
kullandigi otoritenin mesruiyeti bazi dénemlerde tanrisal bir kaynaga ve onun
yerylizindeki temsilcilerinin kullanimina dayandirilmisken artik gliniimizde bazi
istisnalarina karsin genel kabul gérmektedir ki, devlet ve kurumlarinin mesruiyet
kaynagi kendisini meydana getiren insanlarin 6zgur iradeleridir. Ginlimizden sonra da
slirec icerisinde Uretim iliskileri, egitim-06gretim ve insan iliskilerindeki degisime bagli
olarak devlet olgusu da payina distigu kadar farklilasarak tarihsel doniisimdeki yerini
alacaktir.

Buraya kadar devletin ne olduguna iliskin gorislerimizi ayrintilari ile zikretmis
durumdayiz. Bu tanimlamamizin merkezinde dikkat edilirse insan ve insan ihtiyaclari
yer almaktadir. Dogal yasam icerisinde akil ve muhakeme giicl ile diger canlilardan
farkli bir konuma sahip oldugu belirgin olan insanoglunun merkezi bir konuma
yerlestirilmesi karsisinda kanimizca amac ve ara¢ konusu sekillenmeye baslayacaktir.

Madem ki insan her seyin basi ve devleti meydana getiren temel saik insanin ihtiyaclan
o zaman devletin bu ihtiyaclarin belirli bir diizen icerisinde c¢6zilmesi yoniindeki
gorevine kosut olarak bir ara¢ oldugunu séylemek mimkindir. Ancak topluluklar ve
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topluluklardan olusan devlet mekanizmasi ilk kaynak olan insan varhigindan farkli bir
kimlik kazanmaktadir. insanlarin énce tasavvurlarinda var olan devlet, kurum ve
kurallariyla olusmaya basladiginda farkli bir goriinim kazanmakta ve bu goriinim
kendisini meydana getiren tekil ve zayif olan bireyden cok daha fazlasini ifade eder
hale gelmektedir. iste bu kimlik kazanma ve gériiniimleriyle genis ve buyurgan bir role
sahip olan devlete karsi gelistirilen yaklasimlardaki insan ve ihtiyaclari merkezli zemin
kaybedilerek aracgsalliktan amacgsalliga dogru bir kayma s6z konusu olmaktadir.
Kanimizca ara¢ mi, amag¢ mi tartismalarinda dncelikle bu asamanin tGzerinde durulmasi
ve ilk gerek tartismalarinda belirli bir noktada bulusulmasi bu sorunun halledilmesinde
onemli bir katki saglayacaktir. Her ne kadar ilk gerek noktasinda insan ve onun
ihtiyaclarinin giderilmesi konusunda bir mutabakat olsa dahi bir sonraki devlet tiizel
kisiliginin ~ olugsmasindan  sonraki  kimligin  kabuli  ve dislinsel olarak
degerlendirilmesinde devleti amac olarak algilayacak paradigmalarla karsilasmak
olasidir. Yani bireysel ihtiyaclar ve bunlarin giderilmesi icin devleti insanlarin kendi
kurgu ve kabullerine dayandirmakla birlikte bundan sonraki asamalar icin devletin bir
amacg orgusi icerisinde degerlendirilmesi miimkiin olabilecektir.

iste bu yondeki degerlendirmeler icin israrla tizerinde durmamiz gereken seyin insanin,
dogdugu andan itibaren sahip oldugu cevherlerinin ve degerlerin altinin cizilmesi,
dogumla baslayan ve oliimle neticelenen tarihsel akisin aktori olarak insanin sahip
oldugu akil ve muhakeme giiciine vurgu yapilmasidir. Dogaya bakildiginda akil ile yer
ylzindeki her seyi kullanma ve uyarlama giliciine sahip oldugu anlasiimakta olan
insanin kendi hemcinsleri ile bir araya gelerek yine kendi gerceklerine uygun olarak
bireysel yikici ve tahrip edici yoniinden korunmaya calismasinin efektif bir araci olarak
devleti kurgulamasi fikri cok gercekci bir olgu olarak ortadadir.

Burada vurgulanmasi gereken temel unsur, dogadaki her seyi kendi kullanimi icin
seferber etme vyetisine ve imkanina sahip olan insanin 6nine hicbir olgu ve
milahazanin gecirilemeyecek 6lclide bir adim geride birakilmasi geregidir.

Akil ve muhakeme gibi maddi olmayan bir unsuru ile tim maddi varliklardan farkl ve
onlarin Gzerinde bir konuma sahip olan insanin yasaminin bir geregi olarak maddi ve
manevi ihtiyaclara sahip oldugunu bir gercektir. Bu olgudan hareket ederek maddi ve
manevi ihtiyaclar ayriminin bir uzantisi olarak devlete yeni bir gorev yiklemek olasi
olacaktir. Doganin bir parcasi olarak yemek, icmek, lremek ve vicut butinlGgu
icerisinde saglkh bir yasam sirmek gibi maddi ihtiyaclarin giderilmesi icin
kurgulanmakta olan devletin bu goérevini yerine getirirken ayni zamanda insanin diger
unsuru olan manevi ihtiyaclarinin giderilmesi icin gerekli olan zemini saglamasi da
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beklenecektir. Bu ayrim ve devlete yliklenen bu yeni gorevin bir uzantisi olarak da arac,
amag tartismasinda devleti yeniden ara¢ konumuna yerlestirmis olmaktayiz.

Zira insanin oncelikle maddi ihtiyaclarinin izale edilmesi gorevini yerine getirmesi
beklenen bir kurumun nasil olur da bir insanin dogadaki diger varliklardan ayrilmasina
sebep olan daha 6nemli manevi unsurlarinin da Gzerinde bir yere yerlestirilir ve amac
olarak tanimlanabilir ki? Evet aslinda sorumuzun icerisinde verdigimiz yanit ¢cok aciktir.
Devlet, maddi ve manevi ihtiyaclara sahip olan insanoglunun bu iki yondeki
ihtiyaclarinin ¢ézimlenmesini temin etmek icin kurgulanmis ve bu kurgunun temel
kabullerinin bir uzantisi olarak kendisini meydana getiren insanlarin devrettigi yetki ve
iktidar guicini kullanan aragsal bir mekanizmadir.

S6ziin sonu olarak devletin, insan icin ve onun yasamina yonelik kurgusal bir temel ile
vilcut bulan esitli mekanizmalara sahip bir ara¢ oldugunu ve olmasi gerektigini
sOylemek vyerinde olacaktir. Devletin gorinimi ve modern anlamda sahip oldugu
yetkileri ve birokrasi mekanizmasiyla toplum icerisindeki yayginligini temel almaksizin
bunu hem felsefi bir kategori hem de aktiiel olmasi gereken olarak tespit etmeliyiz.
Ayni zamanda mutlak kudret sahibi bir aktor olarak karsimiza cikan modern devlet
makinesinin karsisinda zayiflayan insanin varligina giic katmak icin bu saptamayi
yapmak zorundayiz.
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Abstract: Ibn Khaldun, who is one of the most important figures for 14th century Islamic thought,
has constructed a system that is different from the approaches of his contemporaries in the world
of Eastern thought and defined his field as the field of Umran (Ilm-i Umran). The thinker
constructed a cyclical philosophy of history centered on human and social life by analyzing the
general trends of historical events and social relations to reach general governing rules concerning
the relation between system and element. built on this Umran science he also conceptualization
each of the elements in question. In order to understand Ibn Khaldun’s system of thought in
general and his state philosophy in particular, as he treats the state and society as two different
structures in accordance with the current sociological approach and defines the formation process
of both in sociological terms, it is necessary to briefly review some of the basic concepts used by
the state and determined some main elements.

In the first part of our work in this framework, explanations were given to explain the concepts of
Umran, Asabiyet, Bedouin and Hadarism, Riyaset and Miilk (State) which constitutes Ibn Khaldun’s
thought. In terms of Ibn Khaldun’s political thought, we are trying to understand the role of life,
people’s anticipation and the solidarity that leads to the emergence of the political appearance and
functions of the social organization, which is at the center of state philosophy. Ibn Khaldun’s
system of thought regards the elements of the state mechanism and the general functioning of
people as an inevitable consequence of living together to meet some of their needs, and this
influences ways of thinking about the progress of the state.

Following the state philosophy of Ibn Khaldun, we have examined the state philosophy of Aristotle
and Thomas Hobbes in order to be able to develop a comparative approach to the controversial

* This article is a review of the paper presented at the "2nd International Ibn Khaldun Symposium* organized
on 29-31 May 2009 in Istanbul.
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issue of “State: Means or End?” Together with the views of the two thinkers, we included a
comparative assessment of this problem. Finally, we tried to share an evaluation of how we
discussed and assessed the issues during the article as a conclusion.

Keywords: Ibn Khaldun, Mugaddimah, Politics, Political Thought, State Philosophy

Oz: 14. Yiizyil Islam diisiince sisteminin 6nemli simalarindan olan fbn Haldun, gerek Bati gerekse
Dogu diisiin diinyasinda kendi cagdaslarinin yaklasimlarindan farklilasarak kendi tanimlamasiyla
Umran fimi (lIm-i Umran) adini verdigi bir sistem insa etmistir. Tarihi olaylari ve toplumsal
iliskilerin genel egilimlerini ¢éziimleyerek sistem-parca iliskisi icerisinde genel gecer kurallara
ulasarak insan ve toplumsal yasam merkezli déngliisel bir tarih felsefesi kurgulamis olan disindir,
kendisinden énce hicbir yerde rastlanmanus olan bu Umran flmi’nin izerine insa edildigi parcalarin
kavramsallastirmasini da yine kendisi yapmistir.

Gliincel sosyolojik yaklasima uygun olarak devilet ve cemiyeti farkli iki yapr olarak ele alan ve her
ikisinin olusum siirecini de yine sosyolojik verilerle tanimlayan [bn Haldun’un gerek genel diisiince
sisteminin anlasiimasi gerekse 6zelde devlet felsefesinin kavranabilmesi icin onun kullandigr bazi
temel kavramlarin kisaca gézden gecirilmesi ve ana unsurlarinin belirlenmesi gerekmektedir.

Bu cercevede calismamizin itk bolimiinde fbn Haldun’un diisiincelerini insa ettigi Umran, Asabiyet,
Bedevilik ve Hadarilik, Riyaset ve Miilk (Devlet) kavramlarini anlamaya yonelik agiklamalara yer
verilmistir. Distindriin siyaset distincesiyle deviet felsefesinin merkezinde yer alan insan ve onu
edimlerine bagl olarak toplumsal orgiitlenmenin siyasal goriinim ve fonksiyonlarinin ortaya
cikmasinda toplu halde yasam, insanlarin beklentileri ve bunlara yon veren asabiyet olgularinin
oynadigi rolti anlamaya calisiyoruz. Bazi ihtiyaglarini karsilamak icin insanin birlikte yasamasinin
kacinilmaz sonucu olarak ortaya cikan deviet mekanizmasinin unsurlari ve genel isleyisi ile ilgili fbn
Haldun’un disiince sistemini anlamaya c¢alistigimiz satirlarin ardinda da devletin asamalari,
gelisimi ve 6mriiniin nihayete ermesi ile ilgili diistincelere yer verilmistir.

fbn Haldun’un devlet felsefesinin ardindan ginimiiz acisindan da hala tartisma konusu olan
‘Deviet Arac mi, Amag¢ nu?” sorunsall lzerine mukayeseli bir yaklasim gelistirebilmek icin
Aristoteles ve Thomas Hobbes'un deviet felsefesini inceleme konusu yaptik. fki disdindrin
gortisleriyle birlikte bu sorunsala yonelik karsilastirmali bir degerlendirme iceren bélimimdiizii
kaleme aldik. Son olarak da sonug yerine bir degerlendirme yazisi ile makale boyunca tartistigimiz
konularin bizim tarafimizdan nasil degerlendirildigini paylasmaya calistik.

Anahtar Kelimeler: [bn Haldun, Mukaddime, Siyaset, Siyaset Diisiincesi, Devlet Felsefesi

Introduction

Like all the organizations in which humans feature, the organization that is defined as
the state has always come into conflict with different structures in its historical
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journey. Within this history according to various social and economic necessities,
though the basic functions are not changed, some differences are observed in the
structure of the state itself regarding the relationships between people.

By defining the phenomenon of power, this phenomenon can be embodied in a specific
hierarchical view to find a living space for itself, the level of the relationship between
these needs and the necessities of society and the other acts that the state has
introduced through its own characteristics always been interesting for thinkers of
political philosophy.

In this framework, political philosophers, have kept alive the effort to read in a certain
objectivity the historical development of the story of the family of humanity, in terms
of societies, states, economic relations, and the attachment of people to these
phenomena within a certain paradigm. This article seeks in part to answer the ‘means
or end?’ problem, which is a basic question that is frequently asked in this explanatory
effort.

The search that begins with the question of why the so-called “state” is needed is often
an important clue to observations and studies on societies. In addition to the search
for guidance in social phenomena and events, there will also be views based on the
divine bases of the state and the source of power, such as the Church institution,
which is trying to win itself in the face of political power in the Middle Ages Europe.
According to the view that explains the state and power through the Church, which is a
reflection of God’s will and the earth “The source of all power is God”. As a matter of
fact, the view that explains the state and power in divine terms is not only something
that applies to Medieval Europe. It is also possible to find similar reflections of the
ideas in this framework among the ideas of the oriental thinkers. But among the
reasons that played an important role behind the most refined thought in this direction
to be found in medieval European state doctrine concerns the struggle for authority
between the Church and the monarch.

We are looking for answers to some questions about the state, and will first examine
the general philosophy of Ibn Khaldun, one of the most important thinkers of 14th
century Islamic thought, and the theory of the state. The struggle for power in the
western world between the church and political power' with its various extensions

1 Goze, ibid, p:78-82
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were dogmas limit people’s lives, and inquisition courts used as an effective means of
oppression; in a period when the political and administrative rights within the feudal
institution treated people are as property and turned them is a matter of heritage,2 lbn
Khaldun made an effort to make observations based on social events and make a
model based on this.

Likewise, Ibn Khaldun emphasizes the importance of causality in the face of traditional
history narration. In order for the cause-and-effect relationship to be established in a
correct way, he states those who deal with this science should have knowledge about
the nature of politics and assets,3 saying that “... the correspondence between the
present situation and the casual and historical situation or the difference between the
two, the cause of the correspondence or difference must be considered,”* and
emphasized the fact that information in conformity with the general laws that have
been obtained are considered to be authentic and those that contradict these laws are
not taken into consideration.5

Despite the change of actors, as a reflection of the immutability of the human factor
and the spatial factor that causes the events, we encounter a cyclical understanding of
history repeated by our thinker.6 According to Ibn Khaldun, to examine and
understand the human communities and the civilization they are in (hope and
indifference / civilization), it is imperative that the causes of the events leading to
human society are resolved.”

Whether from the developments in the contemporary Western system of thought or
from the basic paradigms of the Eastern thought communities, Ibn Khaldun defines
societies and historical actors in the context of cause-effect relations, and
independently constructs human and society in an organic structure. This method is a
contemporary method of evaluating a form that can try to put a certain theoretical

2 Age, p:71

3 ibn Haldun, Mukaddime, (Edt. Siileyman Uludag), Dergah Yayinlari, istanbul, 2007, I.Cilt, s:189

4 ibid p:189

5 ibid, p:189

6 Cited by , Ahmet Albayrak, “Bir Medeniyet Kuramcisi Olarak ibn Haldun”,
<http://kutuphane.uludag.edu.tr/PDF/ilh/2000-9(9)/htmpdf/M-33.pdf> (d.0.a :24.04.2009), Uludag
Universitesi, ilahiyat Fakiiltesi, 2000, p:3

7 Hilmi Ziya Ulken, islam Felsefesi-Eski Yunan’dan Cagdas Diisiinceye Dogru, Ulken Yayinlari, istanbul, 1983,
p: 230
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framework. The wars, intrigues and recurring confrontations he faced when examining
history “led Ibn Khaldun, who wanted to reach an enlightened view, to check the
inconsistency of historical approaches by generalizing the recurrent phenomena and
establishing links between various categories of coincidence. This led him to a general
conception of history, an analysis social and political structures, and examination of
the evolution of these structures.”s

In this work on the development of the state and this fictional organization, there are
two other great thinkers whose views we need to consider. Aristotle gave a systematic
description of evolution based on the community of people, such as family, village and
city they formed as a result of living together as the sources of the state.? The other
name is Thomas Hobbes, a well-known British thinker who wrote the Leviathan (1651),
describing the state as an artificial human artifact, describing the state by centering on
a person who is greater in intelligence and reasoning power than other beings, and
thinks it is destructiveand conflict-prone in the state of nature.’® Besides the fact that
these thinkers belong to three different time periods, because they have been nurtured
from the accumulations of different geographies and are in an effort to draw a general
framework of explanations for political thought, we need to take advantage of the
thoughts of these thinkers when seeking answers to our basic questions.

Ibn Khaldun’s Political Thought and State Philosophy

According to today’s sociological approach, Ibn Khaldun, who treats the state and
society as two different structures and defines the formation process of both with
sociological data,'" whether the general system of thought or his state philosophy in
particular is to be understood, some basic concepts used by him should be briefly
reviewed and its main elements should be identified.!2

8 Yves Lacoste, Tarih Biliminin Dogusu - ibni Haldun, (Trans.Mehmet Sert), Don Kisot Corpus Yayinlari,
istanbul, 2002, p:112

9 William Ebenstein, (Trans. ismet Ozel), Siyasi Felsefenin Biiyiik Diistiniirleri, Sule Yayinlar, istanbul, 1996,
p:32

10 Goze, ibid, p:133-134

11 Ulker Giirkan, “Hukuk Sosyolojisi Acisindan ibni Haldun”,
http://dergiler.ankara.edu.tr/dergiler/38/336/3416.pdf (d.0.a:24.04.2009), p:236

12 Oktay Uygun, ibni Haldun’un Toplum ve Devlet Kurami, Oniki Levha Yayinlari, istanbul, 2008, p:2-4
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Civilization

The concept of umran constitutes the basis of Ibn Khaldun’s thought. When we look at
the concept’s dictionary meaning, “to reside, to live, to visit, to build, a population,
living with animals, to be kept in good condition,'3 to be in good condition and to be a
productive place, a place of honor, the prosperity in the world, civilized activities and
domestic life” are given. This research and investigation of the social activities are also
called ‘Umran Ilmi’ (ilm-i umran).'* According to our thinker, Umran is in a much
broader framework and more sophisticated than civilization and urbanism,> “urbanism
is only found in cities and towns, while Umran is present both in cities and in towns,
namely in urban areas and with the Bedouin.”1¢

Given the unique nature of social events and the specific laws they have, according to
the definition of the thinker this purpose (of social events), “is to discover and
investigate the laws, their functioning and the results they bring.”'7 As a result of this
complex and encompassing richness of meaning, as a general evaluation, “lbn
Khaldun’s works indicate the social, political and cultural activities as well as the
problems of Umranian population and economic life. It's about the whole thing about
people.”1® According to Ibn Khaldun, centering on human beings and life, three
essential characteristics of the Umran phenomenon are mentioned: 1- The people who
will not be able to live alone by nature and will come together around a community; 2.
The assembled human communities will develop organically in a certain way; 3. People
who are elements of social life will specialize in a specific job that they will do well and
gain mastery.1°

Social Solidarity

The other basic concept of Ibn Khaldun’s methodology is social solidarity (asabiyyah),
which has a dictionary meaning of “connection, nerve, the prominent people of a
society, the community of people, and the relatives of from a person’s fathers side (the
bond that connects someone).”20

13 Ahmet Arslan, ibn-i Haldun’un ilim ve Fikir Diinyasi, Vadi Yayinlari, istanbul, 1997, p:85
14 ibn Haldun, ibid, p:113

15 Lacoste, ibid, p:165

16 jbn Haldun, ibid, p: 114

17 ibid, p: 115

18 Lacoste, ibid, p:166

19 Albayrak, ibid , p:5

20 Sijleyman Uludag, ibn Haldun, Tiirkiye Diyanet Vakfi yayinlari, Ankara, 1993, p:70
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In addition to the dictionary meaning, depending on what Ibn Khaldun wants to
explain, it is also possible to define it as “party spirit”, “group spirit”, “community
spirit”, “
feeling that allows the individuals in a particular society to come together and become

LT AT LT ” o«

social solidarity feeling”, “social enthusiasm”, “tribalism”, “nationalism”, “... the

passionate. The definitions that are tried to be performed are more in terms of the
breadth and envelope of the framework of the concept, seeing as the definitions of
explaining their functions, their effects and their reflections instead of giving the exact
opposite of the concept.?!

Ibn Khaldun divides this concept to two groups: lineage and causes of asabiyyah. Blood
and lineage are basic to the involuntarily founded first type, while the second is
voluntary and won later. Having the essence of superiority and dominance, the basic
aim of asabiyyah is to have power and to establish a state which is the theoreticalized
form of domination. In addition to “society is necessary for the human, hegemony for
society”,22 hegemony at the highest level is the state and asabiyyah has vital
importance for the state. “Asabiyyah is most commonly found in the source of
sovereignty to any kind of social organization; More specifically, it is possible to make
the transition to the most perfect form of the state and to the civilization of the city,
which is identical with it ... ‘Asaba is the only creative political factor’.23

Property, power, social and political life all have asabiyyah at their foundations and
therefore “A change in one or the other direction that occurs in an asabiyyah matter
necessarily affects other internal organisms.”24 Everything that is mortal will end with
“asabiyyah” and will gradually retreat, decline and disappear over time.

According to Ibn Khaldun, who defines asabiyyah as a basic concept in this way,
geographical and economic conditions are the factors that determine the content and
forms of this concept “which emerged at the level of the Bedouin Umran in principle
and in its original form”.25 Geographical conditions and corresponding climatic
conditions will be a decisive factor on the strength or weakness of asabiyyah, as well

21 {pn Haldun,ibid, p: 96; Uludag, ibid, p:72-73
22 Arslan, ibid p:115

23 jbid, p:115

24 [bn Haldun, ibid, p: 98-101

25 Arslan, ibid p:111
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as the urbanism between the relations of production and the possession of different
characteristics of economic structure.26

Bedouinism and Hadarism

For the thinker who built the foundations of his theory by observing human life and its
differentiations there are the two main stages in the life of the nomadic and urban
communities. Despite being defined as nomadism, Bedouinism was used by Ibn
Khaldun with a wider sense of meaning. Although being used for Arabs living specially
in the desert and the Sahara as nomads, in general terms, “no matter where in the
world they lived, or what kind of race or tribe it is, these tribes were the first form and
beginners of society.. as the earliest of everything emergence is called badawah or
badawi, for the first of human society and the primary form it has they were called
badawah and badawi.”2?

Within the framework of this definition, it is also clear that some small communities
settled on the soil are defined as bedouin.28 According to Ibn Khaldun, Bedouin
communities consist of two main structures: those living in livestock, living in
grassland and not dependent on land, and villagers living in bedouin life, although
they are resident for their livelihoods.2?

The word hadarah was used by the thinker in the sense of “culture and civilization”, but
in terms of the specific culture of the Bedouins and their culture, he used hadarah to
mean “settled culture”. Just as not all established communities are civilized, neither are
all people and communities living a nomadic life Bedouin. For example, nomads living
in tents can be higher living civilizations, those in living caves or forest can be higher
than those living in cities.

When Ibn Khaldun explains the difference between these two communities, he sets out
from the difference of their ways of living and surviving as an extension of the
distinction in the forms of production by economic relations.3? In connection with
increase in production bases and production amounts, bedioun societies go into the

26 [bn Haldun, ibid, p: 101-102

27 ibid, p: 105; For a detailed defition of the concept of “Bedouin” and its subgenres, Arslan, ibid, p:98-99
28 Uygun, ibid p:12

29 Yavuz Yildirim, ibn Haldun’un Bedavat Teorisi, Marmara Universitesi, Sosyal Bilimler Enstitiisi,
(Unpublished Dissertation Thesis ), istanbul, 1998, p:45

30 Uygun, ibid , p:14
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process of urbanization though the speed and direction of this phase still depends on
the geographical, economic and social conditions of the Bedouin community. These
two distinctive communities have a dependent economic relationship. While Bedouins
“produce raw, unprocessed and primary material’, the urbans “produce processed,
manufactured and semi-finished goods”, resulting in commercial relations based on
reciprocal exchange.3!

Leadership and Property

While Ibn Khaldun classifies communities in two different forms, at the same time he
explains the political and administrative structure of these two structures under two
separate structures. He says, “The Bedouin associations call for the referral and
administration of the primary tribes and clans, and the property (rulership, reign) for
the tribes.”32 In the case of a Bedouin society, there is a chieftain in the position with
the whole authority based the tradition regarding the authority of the ruler and the
ruler of the kingdom.33 Jobs are carried out on the basis of volunteerism and solidarity
in the Bedouin community, where there is no administrative organization, and since
there is no class of military and civil servants, they have the chance to pass judgment
on the terms of the governor depending on general consensus and persuasion. One
step ahead of equals, the adopted leader possesses nobility and power in the Bedouin
communities, and rules according to social laws and bases, which are just signs of
tradition.34

The leader, in the case of urban communities, the state and functioning state
organization are the property of the ruler. The most distinctive qualification of politics
and government based on state organization is based on “congratulation, victory,
heroism and invasion”.35

Unlike loose obedient Bedouin societies, the end of those who do not submit to the
decree of this rulership can result even in death. The leadership and chiefs
communities built up in loose bonds are a consequence of the primitive conditions and
are “the goal of the tribe of urban settlement, and the aimed object and no force can

31 ibn Haldun, ibid ,p: 105-106

32 jbid p: 106

33 For a detalied information about leadership, formation of leadership and its comparison with property
Yildirim, ibid , p:66-80

34 ibn Haldun, ibid , p: 106-107

35 jbid , p: 107
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prevent it.”36 The Bedouin community that attained this purpose will be transformed
into a ruling posture suited to the rule from the ruler and its formal reflection.

The Origin of State: The Need to Co-Exist

The philosopher, who structures humans and society at an organic level, thinks that
people by nature have to live together.37 There is no divine or human will in the
emergence of the political power and of the city-life which is a reflection of state.
“Man, by nature must always live in the order of society and under the authority of a
power.”38 Living together and the community are two integral parts of each other. “The
power of many must be gathered together so that both themselves and their
sustenance and possessions are provided. This is essential. By way of assistance,
goods and provision will be provided in a sufficient amount to meet the need for the
multiplicity of the participants of the production.”3?

The transformation of this mode of production is important in terms of these
transitional functions of the prosperity achieved by the production of the surplus in the
transit from bedounism to urbanism. “Ilbn Khaldun refers to the part in which the man
fulfils his obligatory needs, either by labor or by any means as ‘sustenance’; the excess
of necessity and the richness that constitutes the source of the capital accumulation is
called the ‘gain’...According to him, the most important factor in the transition of
mankind to the surplus-product (gain) phase is the division of labor.”40

People who have to come together for this need for sustenance also need the help of
other people to defend themselves. Although God gave the beasts various virtues that
could protect them; gave the idea and a hand at his command. “The hand is an organ
created for being the helper and servant of the reason. Thanks to art, tools for human
beings are produced. These tools replace other organs that other animals have to
defend themselves.”#! But these tools are not enough by themselves, in order to
achieve a successful protection mutual assistance is required. As it can be seen from
the following: “It is imperative for people to live in an integrated and collective

% ibid , p: 108

37 Arslan, ibid , p:92

38 Uygun, ibid , p:109

39 jbid , p: 213

40 Erol Kozak, ibn Haldun’a Gére insan-Toplum-iktisat, Pinar yayinlari, istanbul, 1984, p: 174-175
41 [bn Haldun, ibid , p: 214
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manner.”#2 In any case where people come together to live together, a certain
alignment will be needed at the same time to organize the various positive or negative
developments that this association may encounter within the framework of certain
rules.

State as a Search for a Life of Co-Existence and Trust

Ibn Khaldun said that the need for this order is based on the fact that humans have an
animal aside and that this aggressive unsatisfied sensation will be the source of human
destructive activities against each other.43

“There is a need for a law-giver (as a deterrent from evil) to protect people against
each other. Because attacking and injustice are found in the animal-natures of people.
The weapon that is manufactured to fight off rape of wild animals is not enough to
overcome the rape of human beings. Because the same weapon is available to all other
people. In this case, there is a need for ‘something else’ that will prevent people from
violating each other. This ‘other thing’ mentioned cannot be one of the other
creatures. Because all the other animals are lacking in terms of cognition and
inspiration from human beings. It follows that the law-giver should be from the people
itself. But this law-giver will have a subjugation, a sultanate, a divine hand and a
superior dominion over other people It must be like that one can not rape another, or
harm. This is the meaning of sovereign.”#4

As it can be understood from this long citation, human beings who start living together
in need of food and protection, at next level, will become a danger against each other.
This realistic observation tracking the effect of psychological onto the social seems
very progressive. It is possible to see the approach of Western political theorists, who
will live after centuries after him, that people will be in destructive attitudes towards
their fellow citizens in social life, and that an organization with the power to use it will
be needed to prevent it.4>

Another important issue that Ibn Khaldun confronts us in his views on the state and
authority is that he says that the idea of sovereign naturally takes place in people

42 jbid , p: 214

43 Arslan, ibid p:109

44 [bn Haldun, ibid p: 215

45 For a comparison between Al-Mugaddimah and Leviathan: Uygun, ibid , p:93-97
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Despite the fact that in some animal species the behavior of following a particular
authority is visible, 1t is noticed that this behavior takes place in animals as a result of
nature (fitrat) and intuition directing, and that human beings realize the idea of
supreme power through politics.

Stating that in the absence of state human-life can not be maintained, the philosopher
must hold the ‘asabiyya’ (social empathy). Because a legit sovereign, “is a person or
institution that is a) dominant, b) tax-collecting, c) recognized by other states, d)
protector of the borders (having an army), e) whose power and authority is never
passed by another”’46

Ibn Khaldun’s bold statement is that there is no direct relationship between the
formation of the society and the organization of the formation as a state and the
prophethood.4? Ibn Khaldun, who did not participate in the views of various thinkers in
the absence of the Shari’ah, that the state process would not be possible, stated that
there was no essential relationship between these two element in these sentences: “
Without a strong authority for people, human life becomes an anarchy, and such a life
is not possible. However, the societies and states of nhon-Muslim are a contradiction to
that of the anarchy. (So, without Shari’a, a society order and a state organization is

possible to be established.)48

Recognizing the state as a natural phenomenon, Ibn Khaldun regarded religion and
state as separate phenomena because of their different character and their sources.4?
Ibn Haldun, who has tried to understand the factors beyond the ideal that affect the
real, the experienced and the living events, does not put the center of the study of the
phenomenon the religion, which preaches to be, waiting from human beings to move
for certain purposes. He analyzed the religion to the degree that as an institution and
function it effects the people of Umran.50

46 Uludag, ibid , p:98

47 Arslan, ibid , p:93-94

48 fbn Haldun,ibid , p: 216

49 Orhan Hiilagu, Farabi ve ibn-i Haldun’da Devlet Diisiincesi, Kirkambar Yayinlari, istanbul, 1999, p:105
50 Uludag, ibid , p:113-114



The Idea of the State in Ibn Khaldun and a Comparative Study in the Context of the Debate ‘Is the ... 105

Elements of State and its Formation

However, according to Ibn Haldun, who states that conquering can be done through
sense of ‘asabiyya’ which can be made steadfast and strong as a result of the difficult
circumstances of bedouin’s nomadic life, and that the stability of the state is also
dependant on ‘asabiyya’; the elements of states are: Race that governs population and
culture, tax-collecting that defines economic relations, the protection of the
boundaries that determine the country, sovereignty and law-making.>' Although all of
these elements are important, the first two have more important functions than others.
Because state built on asabbiya that represents culture and race is maintained through
economic relations. Because the first traces of the course of deterioration and
destruction will appear in these two elements. After the state is established, the basic
element which will determine the power, the strength and the vitality of the state will
be the quality of the ‘asabiyya’.

When it comes to the borders of the state, the thinker considers a framework in which
authority can be used effectively. The periphery-center relationship is important in
terms of the beginning of the political deterioration and the process of its operation.
Because the thawing and the loss of power begin at the periphery and move towards
the center. If suddenly defeated by a central power pace, analogous to heart, it will be
the case that there will be a solid central-oriented change rather than a natural process
towards the center.52

Another important element of the government, which is dominated by the sense of
competition in what is good and sovereignity is to make laws driven by the sense of
‘asabiyya’. The state expands after being established with a strong ‘asabiyya’ and turns
from a simple content to a more complex structure. In parallel with this complexity, it
is imperative to prepare laws that will make everyone obedient in order to facilitate
obedience and prevent disorder.53 The identity of the politics will be effected by those
who make the laws. If the law is made by people with reason there will arise a ‘politics
of reason’ (siyasa akliyya). On the other hand if the laws are made accordingly to
Shari’ah, there will be Shari’ah governed politics (siyasa diniyya). The reason-based
political regime is based on the existence of man only in this world and investigates
the conditions of his survival, while the religious political regime aims at the salvation

51 Hilagu, ibid , p:85
52 jbid , p:86-87
53 jbid , p:88
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of its people in afterlife basically and thus takes afterlife into consideration in real
life.54

Umran and state and sovereignty are inseparable qualities. Formulazing this relation as
“Property is not one of the things that constitute Umran’s material, but the form of
Umran.”s5, the philosopher holds the idea that property and sovereignty is the basic
principle that keeps human communities together and prevents them from entering a
dissolution. As a reflection of this defined relationship, Umran is developed according
to the state, and when the state reaches its highest point, Umran also takes the most
perfect form, “The regions that Umran can reach are the same as the regions where the
state’s hand can reach.”s6 and as a result it is dissolved together with the state.

The state will tend to expand and develop once it is established, depending on the
asabiyya. There are 5 phases that will be confronted by the state that is never thought
without asabbiye. The first phase is the foundation and victory period based on the
victory and the success of bedouin; the period of instigation and domination is
established inside; the third stage is the period of peace, order, peace and
reconstruction based on agriculture and trade; the fourth phase is the period of
consensus and peace in which the emperor does not have the will to enlarge, and the
fifth phase is the period of waste and deterioration in which the power holders are
fooled and faltered.5?

Ibn Khaldun, in his evaluations of the rise and fall of the state establishes a
relationship between this dissolution process and bureaucracy and military class. The
pen and sword, which show the two powers of the state, are two important means at
the same time. The sovereign needs the army in order to implement his orders; as a
result, army is prior to other institutions. The state is in need of the army at the most
when it has become needy and experiences weakening periods. They will need the help
of recruited foreign army even if they don’t hold the same ‘asabiyya’.>8

54 Arslan, ibid , p:174-175; Gurkan, ibid , p:238

55 Cited by, Arslan,ibid , p:105

56 ibid , p:105

57 Ulken, ibid , p:236-237; Hiilagu, ibid, p:90-91; Uludag, ibid , p:93-95; Barbara Strowasser, “ibn
Khaldun’un Tarih Felsefesi: Devletlerin ve Uygarliklarin Yikselis ve Cokusu”,
<http://dergiler.ankara.edu.tr/dergiler/42/448/5036.pdf> (d.0.a:17.04.2009), p:177-178; Gurkan, ibid ,
p:240-241; Uygun, ayni eser, p:145-152
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At the same time, the thinker finds in the rise of the state a fundamental relation
between art works, public works movements and civil works. According to the rise of
the state and the enlargement of its possibilities, the increase of the qualities of the
civilized works, the big cities and the great works of art can only be brought to life by
the great states.>® There is a level of mutual relationship between the level of welfare
and wealth of the people and the power of the state. “Just as the power of the state
depends on the richness of the people; the gathering of the people and the expansion
of division of labor, and thus the production, the economic activities, the increase of
the wealth depend on the strength of the state”60

The Problem of State’s Life Span

Ibn Khaldun, who has built a general system of thinking within the framework of a
cyclical understanding of history, says that states will complete the five phases
mentioned and also formulates the idea that the fall that will begin with the arrival of
the maturity age will result in the disappearance of the state as his model. According
to him, it is an inevitable cycle that the state organism, like every living thing, will be
born, grow, live and disappear for a certain period of time. As other entities disappear
after a while, the asabiyya will also disappear in the wake of various social events.6!
Although this period is changing depending on the strength and power of the asabiyya
of the states, the states will surely suffer a devaluation.62

The main reasons for the collapse of the state according to the theory explaining the
collapse of the states for sociological reasons are the internal factors. Though it is an
attack of external force that causes the collapse, the philosopher thinks that the
developments that require collapse are from inside and they cause the devastating
foreign attack.63 Explaining this relationship in the form of cause and effect, for the
philosopher, the establishment is contained within the ascension, and the period of
ascension and prosperity is contained in the collapse. “So prosperity and civilized life
are already found in collapse. According to him, one of the causes of the state’s

59 Arslan, ibid , p:104; Hilagu,ibid , p:93

60 Kozak, ibid , p: 166

61 Ulken, ibid , p:236

62 Hiilagu, ibid , p:93

63 R. Gékbunar-E. Kémiircii- A.Z. Yalcin, “Mali Sosyolojide ibn-i Haldun’un Yeri”,
<http://www.icisleri.gov.tr/_icisleri/ TurkldareDergisi/UpLoadedFiles/207-221.ramazan%20gdkbunar.doc>
(d.0.a :25.04.2009), p:212, Arslan, ibid , p:132
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suffering and decadence is the increase of the bureaucracy. And ceremonies and
rituals, uniforms, engagements and other forms of artisanal increase, its breaking from
the people and the signs of collapse.”®4 The flashy and expensive habits point to the
peak of the level of development that the ‘hadari’ society could come up with are also
brings the society to the point of collapse and dissolution”.65

Ibn Khaldun, who has evaluated economic, psychological and ethical reasons together,
explains these factors in the following way: “After obtaining the tools of civil life,
reconstruction and production, people again fall into the habits of natural welfare.
Here, the process of decline and destruction and the collapse of the state are based on
the subversion of people, especially of the state, to make the rest of the people
comfortable, peaceful, prosperous and calm. It is difficult to give up on habits. People
want to have the best means of life. As the need grow, they foster each other. Because
desires have no end. When luxury starts, the gains become insufficient. Needs and
demands multiplied, so costs increased. Expensiveness is also increased. Taxes also
increased. However, for the increase of Umran, the tax burden should be low. Umran
requires satisfaction in order to grow. The tax burden should be minimal for enterprise
and enthusiasm. Taxes further increase the cost. Because the seller puts the taxes, all
the expenses, the cost of his own livelihood into the price. As the costs increase in the
society, the stable circle is overcome, waste is multiplied. Because habits also are
formed, they challenge themselves to fulfil the needs of this life, but they cannot
afford to get out of it. They spend all their earnings, increasingly exposing themselves
to poverty. As the border is crossed, the economic structure of the city is now
demolished. The Umran will also fall. Instead of being conscientious and disgusting the
people’s property, different things become to take place. The collapse of the state
accelerates.”s6

As can be seen, both economic and psychological factors bring effect to the same
direction. We see how the habits that the welfare community will trigger an interaction
and that if this process is once started there is an irreversible flow.67 Especially, it is
clear that the search for adaptation, which takes place through taxation, and the

64 Hulagu, ibid , p:94

65 Lacoste, ibid , p:170
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process of a political decision-making process in the form of tax increase as a result of
these searches, is a disruptive effect that the actors in the economic life will
experience.

There are two possibilities for government officials to remove the imbalance between
the state’s incomes and expenses. They will either increase state incomes or cut down
state costs. However, a certain state is achieved that even if these two ways are tried,
success will not be achieved. It will not be possible to reduce the expenses of the state.
Because the wages of the bureaucracy and the military class, which have been built on
the basic functioning of the state and are now very enlarged, have to be paid. At the
same time, the discontent that the state will entrust to its security and the salaries of
its army and generals who are not loyal to it except for a monetary affiliation will be
dismissed. It will not be possible to diminish the costs of the ruler and his immediate
surroundings, who have come to be the “son of habits” who have become accustomed
to the comfort and luxury of city life.68

Attempts to increase their income will remain ineffective. The increased tax rates for it
will cause people to move away from production because they will negatively affect
their expectations and hopes, and paradoxically, it will further reduce state revenues.
Seeing that the intervention on tax rates has been inconclusive, this time the state will
enter into economic life as an active actor and will build commercial monopolies. In
order to make this enterprise effective, it will not restrain himself using power against
the actors in the market when necessary, which will cause the producers to run away
from the production, the traders from trade, and the consumers to run away from the
cities. The state, which sees this as unfit, this time will invade the property rights and
confiscate every property around it and its hand, which will cause even the closest
people to turn away from him and to form alliances with other anti-state internal and
external forces that take advantage of opportunities. Cities will be vacated, people will
be separated from their jobs and the state and civilization will disappear after
economic life.9

68 Arslan, ibid , p:148
69 jbid , p:149-150
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Aristotle’s’ Idea of State The philosopher, in his approach to state in his book Politics,
defines human beings as “social animal’ created in order to live in the Polis.70
According to Aristotle, “The Polis is the last civilizational step to be reached by
mankind through stages like family, tribe, village. Polis is the result of a natural and
compulsory development, a perfect society with self-sufficiency” and it is there even
before all the elements which created it.7! The basic purpose of everything in nature is
to be self-sufficient, and only Polis is self-sufficient. As he can achieve self-sufficiency
only in Polis, human beings are by nature social beings (zoon politikon/anthropos).72

According to Aristotle, the state “is an organism possessing all qualities of a living
being, a natural community.”733 As can be understood from this conclusion, according
to Aristotle, the state is confronted as an ‘end’. The philosopher who thought the state
to be naturel logically and philosophically, as he believed in the logical conclusion of
“sum’s being included in the part”, regards the state being included in family, village
and city.74 The philosopher explains his ideas in this way “Human beings are by nature
social and only Gods and animals can live enjoying certain borders of the protective

city.”7s

Family, village and city-state are certain points of ‘social state’ and each social state
has their own functions addressing the needs of people. While the daily necessities of
the people are being addressed within the family cohort, which is the first stage of
social evolution, responding to the fundamental and primitive cultural needs that the
family can not meet is satisfied in the village association which is wider and more
complex than village. In the city-state, which is the highest point of social evolution, it
seeks to answer the needs of a better life other than the basic elements of life. The
state, which is the highest unity in terms of values and aims, has more than simple
problem of unity in the state and is a acquisition for noble purposes.76

70 In Aristotle’s works, the concept of Polis is used for state and its country kavrami Please see: Aristoteles,
Politika, (Trans. Mete Tuncay), Remzi Kitabevi, istanbul, 1975, p:72; Goze, ibid , p:41

71 Aristoteles, ibid , p:9; Goze, ibid , p:41

72 Macit Gokberk, Felsefe Tarihi, Remzi Kitabevi, istanbul, 1980, p:88; Géze, ibid , p:42

73 Ebenstein, ibid , p:32

74 Aristoteles, ibid ,p:10

75 Ebenstein, ibid , p:32; Goze, ibid , p:42

76 Ebenstein, ibid , p:32-33
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Aristotle, who also defines the forms of government with the state, states that at
different times different “best” forms of governance may be the subject and
quantification will be an important point of differentiation when determining these
forms of governance. His basic definitions can be summarized as: One person
(kingdom), a minority (aristocracy) or all the citizens (politeia)”” might be the subject of
establishing the common ‘end’ of well-being.

Observing that the administrations are changing at certain intervals, the thinker
pointed to the existence of different special causes for each administration besides the
general reasons to explain this change. For Aristotle, who sees equality or inequality as
the causes of state’ s destruction, equality and inequality should be in a certain
balance at every level government. Some governments go to extremes in the direction
of equality principle, but some go to extremes on inequality principle. For instance, in
democracy, it is wrong to accept the majority equal in the absolute sense and
confiscating the property of rich in order to reach the equality in order to target
societies’ diversity.

In the same way, it is a mistake for oligarchies to disseminate the idea of inequality in
every direction absolutizing the idea that the people in the oligarchy are not equal.
Thusly, this idea of inequality causes revolutions. In addition to this, “there can be
other special and general reasons such as ambition of earning and respect, fear and
abuse of power.”78

In summary, Aristotle sees the city-state as an ‘end’, regards the evolutionary process
starting from families ending at the state as inevitable for achieving ‘inevitable’.7°
Regarding the state natural in this sense, the philosophers counts for the logical and
philosophical reasons behind it in the idea of provision of needs and the objective of
‘self-sufficiency’ which can only be achieved in Polis. For him, State can not be thoght
as a ‘means’ but only an ‘end’ to achieve the goal of self-sufficiency.

77 Aristoteles, ibid , p:81
78 GOze, ibid p:49-51
79 Aristoteles, ibid , p:9 ve p:91
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Hobbes’ Idea of State

It is possible to find Thomas Hobbes’ ideas about state, in his book written in 1651,
the name of which is inspired from a giant mentioned in the Old Testament.80 In its
natural state human being with destructive qualities needed an authority to establish
and maintain a social order, and the state, which aimed to overcome this need,
emerged as a human-product... The state created for the protection and defense of
man carries out judicial and executive duties through its officers.8' The “wealth and
existence of his people is his strength, the salvation of the people (salus papulis) “ is
his task, his counsellors his memory, his righteousness and laws his wisdom and wills.
Compliance is his health, social disorder is his illness, civil war is his death.”s2

Having found the source of the authoritarianism that the state should carry in the
human beings who are differentiated from other beings with reasoning and judgement,
Hobbes states that religious feelings are found only in human beings. Searching for the
explanation of events and facts he witnesses, human beings in the instance of the idea
of ‘cause of causes’ reaches the idea of God. Man will try to establish a trust circle
within him, believing in a supreme god idea in the face of fear of the future, death and
poverty.83

The expectations and the goals of the people who live together with their fellows, who
are equal in nature and who are equal in body will be similar. The next goal of a
person who has the goal of protecting and maintaining his or her life is to have
something that he likes. He may get involved in any action in order to provide for his
needs, even in murder. This process will result in an endless struggle between the
weak and strong.84

Because of competition, insecurity and the tendency to be superstitious, the struggle
between people will always be the case.“Competition makes people struggle for their
interests. The sense of insecurity drives people into battle to ensure security. The
passion to protect fame and to prove they are unrivalled makes people aggressive.”8>

80 Gokberk,ibid p:281; Ebenstein, ibid , p:165

81 or more information on the duties of sovereign power please see Thomas Hobbes, Leviathan (Trans. Semih
Lim), Yapi Kredi Yayinlari, 1993, p:174

82 Aktaran, Goze, ibid , p:133-134; Gokberk, ibid , p:284

83 Hobbes, ibid , p:82; Goze, ibid , p:134; Ebenstein, ibid , p:166

84 Hobbes, ibid , p:97; Goze, ibid , p:134-135

85 Aktaran, Goze, ibid , p:135
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The war of all against all (bellum omnium contra omnes) is not temporal and in that
case, a man is a wolf to another man (homo himini lupus).86 Because they are in battle,
there will be no power or law that people will obey, nor will there be a fair or unfair
distinction because there is no law. As violence, trickery and cunning are the basic
principles of this warfare, there will not be a practical meaning of private property and
what is yours could be others’ in a minute. However, this person will try to reach an
atmosphere of peace aimed at his mind and his passions in order not to annihilate
himself. It is inevitable for other people to be persuaded in this direction and met on
an agreement basis for the protection of the peace environment. The conditions of this
agreement will be determined as natural laws and the basic principle will be “not do
something that you do not want to be done to yourself”. With the help of this
agreement humans will transfer from natural state (status naturilis) to citizen (status
civilis) .87

This situation, which requires everyone to abandon the absolute right on everything,
will not be able to be maintained only by agreement, but to comply with this
agreement and natural law, there is a fear of death and a more compelling principle
than the orders of the mind. The presence of an authoritarian force is also imperative
for humans to subjugate, to be visible, to be held, to be scared, to be punished, and to
be opposed. A merger that is not supported by algebra and oppression and does not
involve the power of punishment is condemned to be alleged and will not bring any
assurance to people”ss

The owner of this power will be the State/Leviathan which will establish the agreement
between the people and whose fundamental objective is individual security.89 People
must transfer all powers and authorities either to a person or a parliament, but this
transfer must be of absolute quality and should not be subject to any saving of man
after the form of the state is determined.?® The state, which has become the dominant
power now, will have absolute liberty in its movements; He may take any measures he
deems necessary without any connexion to prevent the deterioration of peace and
security.?! The property will be reduced to a status granted by the state to not be a

86 Gokberk, ibid , p:285

87 Gokberk, ibid , p:285; Goze, ibid , p:136-137
88 Aktaran, Goze, ibid , p:49-51

89 Hobbes, ibid , p:127

9% Hobbes, ibid p:131; Ebenstein, ibid , p:167

91 Ebenstein, ibid , p:172
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cause of conflict and state will be the sole source of law as a lawmaker in the society
and with this freedom will be defined as the ability to do things that the law does not
prohibit.92

Describing the establishment of the state with peace and security, Hobbes considers it
necessary to ensure equality of everyone before the law for the security problem and
states that another task is to make good laws necessary for the well-being of the
society.

Because it will not be immortal, the state will also face death for causes caused within
“The power of the state is either absolute or nothing.”93 The inevitability of having an
indivisible authority and the attainment of a weakening in the absolute power of the
state will prepare the collapse.% The destructive doctrines deciding good and evil at
the same time, the absolutization of the right of property given to persons, the idea of
dividing the sovereign power, the failure to maintain a balanced approach between
religion and state politics, the lack of adequate financial resources and the defeat in
war are also reasons for state’s destruction.?s

A Comparative Evaluation Regarding Means/Ends Problem

After accounting the thoughts that form the basis of political philosophies of thinkers,
we can move on to the other part of our work and evaluate their thought as a means /
ends problematic centered comparison.

In order with overcoming some of the needs brought about by social life, we are
getting some evidence about the historical projections of ideas that we will express in
the means/ end debate on the state, which is one of the various institutions that are at
the center of mankind. recognizing that the whole of theoretical discussions on the
state and the thoughts obtained can not be presented in this short work, the views of
Aristotle, Ibn Khaldun and Thomas Hobbes, which we thought to describe the process
of the state from the side of the human being, sometimes became one with our basic
argument, and at times there were some differences.

92 Goze, ibid , p:139-141

93 Gokberk, ibid , p:286

94 Hobbes, ibid , p: 226

95 Goze, ibid , p:142-144; Hobbes, ibid , p:226-234
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In our explanation of our natural tendency as a starting point, we have arrived at the
idea of accepting the state as a means of solving human needs. However, simply
defining the state as a means or ends may be incomplete as a tool to evaluate the
debate initiated over ‘means or ends’ problem framework. However, our basic
approach is to think that the state is a ‘means’ in the adventure of social life, and after
the formation of the state, it is thought that we have experienced a shift towards a
‘ends’ direction in the face of the emphasis on the necessity of some elements.

Human beings are rational beings, who are by nature co-existing, that understand they
have to go into division of labor for some functions that can not come on their own by
the social unity that they form with each other. This rationality will expand from the
point of view of the necessity of social life as a simple division of labor, when
beginning to become complicated. Man, who will arrive at the potential costs of
continuing on the path of voluntarism, will surely define these costs for him and will
set up an institution that holds the practice of “force-power” in cases of conflicts and
needs.. The fictional nature of the state, which will begin to gain its appearance after
defining its functions, functions, and elements, will lead to the diffusion of state in
social life and humans having their places in any area will create a sense of “necessity”
that will feed different approaches to the state in the consideration of the state. This “
inevitability of the state” might lead to the thought of going to a different point than
the human-centered starting point, and of thinking that the state might be the end
rather than the mean in the face of such inevitability.

At this point we will try to make some evaluations of how the thoughts of the thinkers
we refer to in terms of the state philosophy on means / end debate can be perceived in
terms of this discussion.

As it will be remembered, Aristotle thought the state as the ultimate point, reached
during the evolution of families and villages in the natural process of co-existence.
Being self-sufficient was an inevitable impulse to be reached for all living beings in
nature, and man could only be self-sufficient within the state, which was the most
perfect reflection of the collective life and its evolution. The idea of the state as the
naturally shaped process, however it may seem slightly intertwined combination of
‘means’ and ‘ends’, seems to be thought as an ‘end’ for humanbeings to be self-
sufficient.
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There is also the idea that some of Aristotle’s own characteristics of the time he lived
in the city of Athens could also have an effect on the development of this thought.
Because the thinker had witnessed this dissolution process at a time when the Greek
city-states began to dissolve in terms of their political, economic and social
characteristics. Perhaps witnessing the confusion and the negative consequences of
the foreign invasion may have led him to emphasize the state as an inevitable
institution in terms of its functions. However, in spite of these somewhat speculative
assumptions, the fact is that the place where the state is located in the face of human
beings, as social animals (zoon-politikon) in Aristotle, has such a high emphasis that it
cannot be a ‘means’.

Ibn Khaldun, who took part in the tradition of Islamic thought, explained the process
of formation of the state as a natural consequence of the existence of collective life,
without linking it to either human or divine will. The people who can only make the
sustenance production that they need to survive together with their fellow-friends in a
collective way, will also benefit from this unity to make tools to protect themselves
from wild animals. However, the question of protecting people against those they have
come together in order to survive and defend their lives seems to be a problem.
Because the tools created to be used against animals are possessed by everyone and
we need a ‘founder’ (va’zi) -possessing a deterrent power- for preventing those tools
to be used against each other. This deterrent power should be another organism rather
than the people.

The position of human who, due to its nature must live in co-existence under the
authority of state and the sovereign exercising its authoritative force, shaped within of
the theory of ‘assabiyya’, simply explained as ‘social empathy’.

We can determine the position of Ibn Khaldun in the discussion of means / ends more
healthily when we jointly evaluate his two theories: That our basic direction is towards
power and sovereignty and that there is a natural and inescapable tendency towards
‘badawiyya’ to ‘hadariyya’ in which the state is formed.

Evaluating asabiyya in its simple form, as it is only natural to be expected from it, to be
the source of evolution from tribal life to city life and the source of inevitability of this
evolution, might lead us to the conviction that state is seen as an ‘end’. Ibn Khaldun is
linking the formation of the state to man and sees the state as a consequence of the
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basic directions of man. As he grounds the foundation and development of state and
also the processes attached to its growth and end to the human beings and asabbiyya
(the soul of solidarity), Ibn Khaldun posits the state not as a determining factor but as
a ‘determined’. It is not possible to regard human beings as ‘means’ against the state,
who are given a ‘determining’ role.

What should be noted here is that the existence of the phenomenon of asabiyya in the
direction of state-formation is an inevitable result of social life and the aim of the state
in the face of man has different qualities. Because the state is a dependent variable
against the people, it is possible to think that the state can not be a ‘means’ against
the people. However, in spite of all these inferences and explanations, instead of
identifying a one-sided relationship in the name of the thinker, it is reasonable to say
that the state is positioned as a ‘means’ in terms of functionality against humanity,
given the general view of its philosophy of politics.

According to Thomas Hobbes, who builds the ground on which his political thought is
based by describing natural state of the subject in question, the human being is
destructive in its natural state. The expectations and demands of people with equal
physical and ideological characteristics will also be gathered at the same point and
inevitable competition will begin to gain priority over this limitation. The limits of
competition will be so unpredictable that there will be such a state of conflict in which
a man is wolf to another man’ (homo homini lupus) that any negative deed, including
killing, can be expected from human beings. At this point, the rational man who will
realize that this process possesses the dynamics that will destroy him will come to an
agreement establishing the armed state with a deterrent force which is inevitable to
use force against him and, when necessary, to put an end to this natural principled
conflict. This state formed by the emotion of peace and security will have an absolute,
indivisible authority to fulfil its purpose. According to the philosopher, it is inevitable
that the state has no partners in its authority. For the purpose of fulfilling the ‘means’
brought the state, it will do the legal regulation that it wants without being limited by
anything. People who set up the state by mutual agreement will have no chance of
exercising power on it after the state is established. Despite being emerged from the
agreement, it must not be anticipated that the state will adhere to the rules of this
agreement among people. As an extension of this, the state, which will make “good
laws” without any limitation or limitation for the purpose of the good of the society,
will have a position on the people as it is over everything with its absolute authority.
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The task of the state defines the state as ‘end’ in terms of the functions that are
imposed on him for the sustainability of the social life. The idea that the state, which
has a framework outside and over the wills of those who bring it to life, must have no
boundaries when it comes to determining the laws and the power of civil-servants who
use the authoritative power of the state in the application these rules, makes us think
that the state is inclined to be thought as a ‘means’ in the framework of ‘means or
end’ debate.

In addition to the assessments we have made to the above-mentioned thoughts on the
state’s “means or ends” debate, the evaluations we have deducted, if a system that
formed as an extension of the collective life of people who have the ability to
transform nature with all kinds of reasoning and judgement power, it seems
reasonable to think that it would not be possible to evaluate it as an ‘end’. During
evaluating the state in terms “ends or means”, when thought in the anthropo-centered
cosmos, in which the state is only for humans and their need, it is inevitable to think
the state as ‘means’.

In Lieu of Conclusion

The basic element that will determine the content of the question of whether the state
is a means or an end will in fact be shaped by how the state is defined. Because the
main approach in the definition that will be given in the question of “What is state?” will
give us an answer for the question. For this reason, it would be more appropriate to
start by defining the state and then to interpret the problematic of means/end.

The state “is the outcome of the necessity of living together, regulation of security,
protection, relations; establishment and application of ordering rules in areas where
operation has become problematic, provision of the rules by using force from time to
time when there is no lawful obedience. A political institution that seems like a
particular organization based on the fictions and acceptance of people to address their
needs.”

The main elements emphasized in this definition are that the state is a structure
brought by the community. State structuring is shaped by the process of dynamic
structuring that people have developed along with their living practices and
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transformed according to their needs. Factors such as the beginning of some tasks and
the beginning of some of these groups in fulfilling these duties have brought about the
first mechanism that will be built on the state organization.

The question of the origin and legitimacy of power, the key element of the state
mechanism, has always been on the front-line, with the concept of the state. The state,
which achieves a different entity from its people, has to act by using various organs to
fulfil its expected functions. The first organizations that began to shape around the
chief at the most basic level later met with a state organs led by kings or sultans who
based their origin of their power to God.

As a result of the changing state perception along with the social contract and the
constitutional idea, the structure and functions of the state organization are defined
and differentiated within the framework of its new elements. At present, there are now
three main functions that are agreed upon: legislative, executive and judicial. While the
legitimacy of the authority used by all these organs had been based on a divine source
and the use of its representatives on earth, it is now generally accepted against certain
exceptions that the legitimacy of the state and its institutions is the free will of the
people who bring about it. In the future, during the process of transformation of,
education-training and human relation, the state phenomenon will get its share and
change.

We have mentioned the details of what the state is up to the now. In the center of this
description, main concerns are humans and human needs.. In the course of natural
life, the problem of means/end will start shape in the face of the central position of the
human being, a being quite distinctive from other living things thanks to its reason
and judgement.

As the human beings are the origin; and the basic purpose of state is his/her needs,
then as the state is established to take care of these needs, it is possible to say the
state is a ‘means’. But sometimes, communities and the communities who establishes
the state, starts to have a different identity from its establisher, the human-beings.
The state is at first a concept in the minds of its people; but when, with its institutions
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and rules, it starts to develop, state gains a new appearance quite different from the
individual, weak and singular.

As for us, building a common ground towards the ‘first cause’ will make an important
contribution to the resolution of ‘means or ends debate”, Even if there is a consensus
on the provision of human needs as ‘the first cause’, it is possible to come across
paradigms that would perceive the state as an objective in the acceptance and
intellectual evaluation of the identity of the next stage of the state in its ‘corporate’
appearance. In other words, along with basing the state on people’s own fictions and
assumptions for the ‘provision of human needs”, it is possible to interpret the state
within the framework of an ‘end’, in subsequent developments.

In order to make possible this kind of evaluations, it is dramatically important to
underline the essence and values humans possess; and emphasise on the reason and
judgement as the power of agend behind the historical flow. The idea of constructing
the state as an effective means for man, who is understood to possess the power of
using and adapting everything on the earth with reason, seeking to protect itself from
destructive aspects himself, in accordance with his own reality, is a very realistic fact.
The essential element to be emphasized here is that the humanbeing who have the
ability and the possibility to mobilize everything in the nature for his own use, must be
leaved behind a step that can not be passed on to any fact or distinction. It is a fact
that human beings, possessing distinctive intangible powers such as reason and
judgement that allow them to become separated from other beings, have material and
spiritual needs. By acting on this phenomenon it will be possible to undertake a new
task in the state as an extension of the distinction of material and spiritual needs. The
state, which is being designed to overcome the material needs of eating, drinking,
reproducing and living a healthy life as a part of nature, will fulfil this duty while at the
same time it will be expected to provide the necessary space for man’s other spiritual
needs. As an extension of this new distinction and this new task that has been
imposed on the state, we have placed the state in the position of being a ‘means’ again
in the discussion of purpose.

How can an institution that is supposed to fulfil the mission of firstly providing a
person’s needs be placed on one of the more important spiritual elements that cause a
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person to be separated from other beings in the nature and defined as a goal? Yes, in
fact, the answer we give within our account is very clear. The state is an instrumental
(means) mechanism that uses the powers and powers of power that are passed on by
people who have shaped themselves as an extension of the basic assumptions of this
fiction, designed to ensure that the human needs of both material and spiritual needs
are resolved in these two directions.

As a result, it should be said that the state is and must be a means with various
mechanisms that are embodied by fictional basis for man and his life. We have to
identify it as both a philosophical category and as it should be, based on the state’s
appearance and modern authority, and the bureaucracy mechanism, not based on its
prevalence in society. At the same time we have to make this determination to add
strength to the existence of the weakened man in front of the modern state machine,
which has come out as an actor with absolute power.
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Oz: ibn Haldun cagdas donemde cesitli yonleriyle en cok akademik calismaya konu olan islam
dusundrlerinden biridir. Bircok arastirmaci, onun felsefe, siyaset, toplum, ekonomi ve ilimler tarihi
gibi ¢esitli alanlara dair gorusleri hakkinda kitap ve makale seviyesinde calismalar kaleme almistir.!
Bunlar arasinda Muhsin Mehdi, Ahmet Arslan, Ali el-Verdi, Tahsin Gérgiin gibi yazarlar ibn
Haldun’un bilhassa toplum ve siyaset diisiincesinin felsefi temellerini -Aristoteles, Farabi, ibn Sini
ve Fahreddin el-Razi gibi filozoflarla iliskisini kurarak- ortaya koymayi amaclar. Syed Farid Alatas,
Abdulaziz Elazmeh, M. Umer Chapra, Laroussi Amri, Johann P. Arnason, Dieter Weiss, Recep
Sentiirk ve yine Tahsin Gérgiin gibi bir kisim yazarlar ibn Haldun’un devlet ve toplum teorilerinin
guncelligini ve yeniden Uretilebilirligini tartisirlar. Bunlar arasinda 0Ozelikle Syed Farid Alatas’in
genelde islam ve 6zelde Asya toplumlarinin ekonomik ve siyasi coziimlemesi icin ve Recep
Sentiirk’iin alternatif bir medeniyetler sosyolojisi icin ibn Haldun disiincesine miiracaat cabalari
zikre sayandir.2 Bu isimlere, ibn Haldun’un gériislerini Karl Marx ve M. Weber gibi cagdas toplum.
ve siyaset diisiincesinin onculerinin gorusleriyle karsilastiran yazarlari ilave edebiliriz.3 Bilhassa
Muhsin Mehdi ve Tahsin Gérgiin’iin vurguladigi gibi Farabi, ibn Sind ve Fahreddin Razinin
eserlerinde dile geldigi haliyle felsefi teoriler, ibn Haldun icin sadece kendi gériislerini ifade
edebilecedi bir vasat veya malzeme islevi gormez, aksine onun toplum ve siyaset teorisinin
zeminini olusturur.4 Zira ibn Haldun’un toplum ve siyaset teorisi, Gazzali ve Fahreddin Razi gibi

* Bu calisma, 29-31 Mayis 2009 tarihinde istanbul’da diizenlenen “Il. Uluslararasi ibn Haldun Sempozyumu”
adli bilimsel etkinlikte sunulan bildirinin gézden gecirilmis halidir.

1 Bu calismalarin kisa bir dékiimii icin bk. Cengiz Tomar, “ibn Haldun, Literatiir”, TDV islam Ansiklopedisi,
XX, 8-12..

2 Bk. Syed Farid Alatas, “A Khaldunian Exemplar fo a Historical Sociology for the South”, Current Sociology,
2006, Vol. 54 (3), s. 397-411; “A Khaldunian Perspective on the Dynamics of Asiatic Societies”, Comporative
Civilizations Review, 29, s. 29-51..

3 Muhammad Dhaouadi, Recep Sentiirk, Syed Farid Alatas, Faruk Yaslicimen, Lutfi Sunar, Tahsin Gérgiin ve
M. Umer Chapra’nin ibn Haldun’un giincelligini tartisan makalelerinin yer aldigi bir calisma icin bk. islam
Arastirmalari Dergisi ibn Haldun Ozel Sayisi II, 16 [2006).

4 Bk. Muhsin Mahdi, Ibn Khald{in’s Philosophy of History, Chicago : The University of Chicago, 1964, s. 63-
131; Ahmet Arslan, ibn Haldun’un ilim ve Fikir Diinyasi, Ankara: Vadi Yayinlari, 1997, s. 437-452; Tahsin
Gérgin, “ibn Haldun, Gérisleri”, TDV islam Ansiklopedisi, XIX, 543-55.


https://doi.org/10.36657/ihcd.2016.4

124 Omer Turker

disiiniirlerden istifadeyle “elestiri siizgecinden gecilmis” ibn Sind metafiziginin toplumsal varlik
alanina ustalikh bir tatbikidir. Bu bakimdan bugiin klasik islam disiincesinden iiretilebilecek bir
toplum ve siyaset teorisinin vazgecilmez varsayimlarini ibn Haldun’un miilk teorisi {izerinden
tartisabiliriz. Bu amacla ilerleyen satirlarda ibn Haldun’un miilk teorisini kendi felsefi baglamina
atifla tahlil ettikten sonra bu teorinin metafizik varsayimlarini tartisacagim.

Anahtar Kelimeler: ibn Haldun, Miilk Teorisi, Metafizik, islam Felsefesi

Abstract: Ibn Khaldin’s societal and political theory, benefiting from the ‘filters of critique” of
thinkers such as Ghazali and Fahruddin al-Razi, is a masterful application in the field of societal
existence of Ibn Sina’s metaphysics. From this point of view we can discuss the indispensable
assumptions of a societal and political theory that can be produced today from classical Islamic
thought through Ibn Khaldin’s theory of kingship (henceforth. mulk). With this goal | will discuss
in the next paragraphs, after analyzing Ibn Khalddn’s theory of mulk in the context of its own
philosophy, this theory’s metaphysical assumptions. [lbn Khaldin is in various ways one of the
Islamic thinkers that is most studied in academia in contemporary times. Many researchers have
written books and articles about his views on various fields, such as philosophy, politics, society,
economics, and history of science. From amongst them are authors such as Muhsin Mahdi, Ahmet
Arslan, Ali al-Wardi, and Tahsin Gorgiin who have aimed to lay bare the philosophical foundations
of Ibn Khalddn’s societal and political thought in particular, by establishing relations with
philosophers such as Aristotle, Farabi, Ibn Sina, and Fahruddin al-Razi. Some writers, such as Syed
Farid Alatas, Abdulaziz Elazmeh, M. Umer Chapra, Laroussi Amri, Johann P. Arnason, Dieter Weiss,
Recep Sentiirk, and again Tahsin Gorgiin discuss the timeliness and reproducibility of Ilbn
Khaldin’s theories of the state and society. From amongst these especially Syed Farid Alatas’
economic and political analysis of Islam in general and Asian societies in particular and Recep
Senturk’s alternative sociology of civilizations, attempting to draw on the thought of Ibn Khalddn,
are worthy of mentioning. To these names we can add those writers who compare the views of Ibn
Khalddn with the views of contemporary social and political thinkers such as Karl Marx and Max
Weber. 3 As especially Muhsin Mahdi and Tahsin Gérgiin have stressed, the philosophical theories
described in works of Farabi, Ibn Sina and Fahruddin al-Razi do not merely for Ibn Khaldin
function as a means or tool to express his own views, on the contrary, they form the very
foundation of his societal and political theory. 4 Ibn Khaldin’s societal and political theory then,
benefiting from the ‘filters of critique” of thinkers such as Ghazali and Fahruddin al-Razi, is a
masterful application in the field of societal existence of Ibn Sina’s metaphysics. From this point of
view we can discuss the indispensable assumptions of a societal and political theory that can be
produced today from classical Islamic thought through Ibn Khaldin’s theory of kingship
(henceforth. mulk). With this goal | will discuss in the next paragraphs, after analyzing lbn
Khaldin’s theory of mulk in the context of its own philosophy, this theory’s metaphysical
assumptions.

Keywords: Ibn Khaldun, Theory of Mulk, Metaphysics, Islamic Philosophy
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A. Milk Teorisi

ibn Haldun, toplum teorisini bedavet, hadaret, asabiyet, miilk ve devlet gibi bir kismi
digerinin gayesi olarak belirlenebilen bir dizi kavram (izerine insa eder. Bu insa,
kendisinin de belirttigi tGzere, toplumu konu edinen felsefi bir bilim ihdas etmeyi ve
boylece toplumsal vakialari dogru ve kusatici bir sekilde tahlil etmeye imkan veren
timel kurallari belirlemeyi hedeflemektedir. ibn Haldun, bu amaci gerceklestirmek icin
messal madde-sdret teorisini kullanir. Bu teoriyi kullanmasinin temel nedeni ise akli
seviyede degil ama maddi seviyede tanimlanmis zorunlu ve mimkiin durumlari tespit
edebilmektir. Bu nedenle toplumun faili olan insan bireylerindeki ortak tabiatin
tanimlayici, diger bir ifadeyle degismez 6zelliklerinden hareket ederek maddi gereklilik
yoluyla insan tabiatinin zorunlu sonuclarina ulasmaya calisir. ibn Haldun bu tabiatin
gereklerini takip edebilmek icin de yine messai filozoflarin insan tanimini esas alir.
Buna gore insan “diisinen hayvandir”. Tanimdaki “hayvan” kelimesi insanin yakin
cinsini; distnen kelimesi ise yakin cinste kendisine ortak olan diger hayvanlardan
insani ayristiran fash ifade eder. Her iki 6zellik de insan olmasi bakimindan insanin
dzellikleri olup birey, toplum, zaman ve mekan gibi sartlara gére degismez. iste ibn
Haldun’un insan tabiati derken kastettigi temelde canlilik ve disinme o6zelliklerinin
bilesiminden olusan insan mabhiyetidir. Bu tabiat veya mahiyet, hayvanligi nedeniyle
bitlin hayvanlarda ortak olan 6zelliklere sahiptir. Bu 6zelliklerin basinda ise varhgini
devam ettirmek icin zorunlu olan beslenme ve savunma o6zellikleri gelir. Ancak
beslenme ihtiyaci hayvanin dogrudan bir geregi iken savunma ihtiyaci, hayvanin
dogrudan bir geregi olan saldiri 6zelliginin bir sonucu olarak ortaya cikar. ibn Haldun
bu iki 6zelligi insanlar tarafindan olusturulan topluluklarin gafi illeti olarak tespit eder.
Yani “beslenme ve savunma ihtiyaci insan topluluklarinin olusmasinin nedenidir”
derken kasti, bu iki durumun toplumun gaye nedeni oldugudur. insanlar bu gayeye
ulasmak icin bir araya gelirler ve bireyler arasinda “kaynasma” gerceklesir. iste umran,
bir araya gelip kaynasan insanlarin olusturdugu topluluklarin genel adidir.

Beslenme ve savunma ihtiyaci, bir kez gerceklestigi takdirde tamamlanan tikel
gayelerden farkli olarak, insanin siirekli yinelenen ihtiyaclarindan ve dolayisiyla daimi
gayelerinden oldugu icin insan daima toplumsal bir varlik olmaya devam eder. Bu
anlamda toplu halde yasamak, insanin tabil bir 6zelligidir ve “insan tabiati geregi
medenidir’ derken kastedilen budur. Toplumun tabil olmasi, ayni zamanda genel
olarak insan turd icin zorunlu olmasi demektir. Fakat zorunluluk, onun herhangi bir
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ilave unsura ihtiyac duymadan kendiliginden varligini siirdiirmesini gerektirme-
mektedir.

Toplumsal varhigin idamesi icin fertler arasindaki kaynasmanin devamini saglayan bir
unsur daha gereklidir ki ibn Haldun buna “asabiyet” adini verir. En genis anlamda
“dayanisma ruhu” olarak anlayabilecegiz asabiyet, esas itibariyle himayenin ve
savunmanin organize bir glcle gerceklestirilmesini mimkin kilar. Asabiyetin islevi,
savunma ihtiyacini doduran “saldir”” durumu dikkate alindiginda acikhga
kavusmaktadir. Saldiri veya baskasinin sahip oldugunu ele gecirme cabasi (mutalebe),
her ne kadar savunma dedigimiz insani bir duruma yol acarak toplumun olusmasini
saglayan nedenlerden biri olsa da, varhigini bir baska seye doniiserek devam ettiren
durumlardan degildir. Bu nedenle saldirn veya mitalebe, herhangi bir insan
toplulugunda himaye ve savunma gibi tirevleriyle birlikte bulunmaktadir. Bunun
anlami, distan saldirilara karsi savunma amaciyla bir araya gelen bir insan
toplulugunun ayni zamanda daima disa dontk bir saldiri giicline sahip olmasidir. Diger
yandan saldiri ve savunma durumlari, toplum seviyesinde diisunildiginde yalnizca
disa donuik yani iki veya daha fazla toplum varsayildiginda gerceklesebilecek durumlar
degildir. Aksine tipki beslenmede oldugu gibi saldiri ve savunma da tek tek insan
bireyleriyle tahakkuk ettiginden bunlar, toplumlar arasinda oldugundan daha cok bir
toplumun kendi icinde gerceklesen durumlardir. Bu ise beslenme ve saldir
ozelliklerinin dogrudan sonuclarinin, bizzat bir toplumun kendi icinde gerceklestigi
anlamina gelir. Bu nedenle beslenme ihtiyacinin sonucu olarak toplumda sanatlar,
meslekler ve cesitli gecim yollari; saldir 6zelligi ve savunma ihtiyacinin sonucu olarak
da silah sanayi ve silahlanma ortaya cikmaktadir. iste asabiyet temelde savunma ve
saldir glclerinin bireysel olarak degil -clinkii savunma ihtiyaci bireysel silahlanma ile
giderilemez- toplumsal olarak islevsellestirilmesini saglayan itibar? bir anlamdir.

ibn Haldun ictima ve asabiyeti, dogal nesnelerdeki mizaca benzetir. Dogal nesnelerde
mizacin olusmasl icin bir araya gelen unsurlardan birinin digerlerine baskin olmasi
gerekir. Clnkid butin unsurlar esit oldugunda mizacin birligi saglanamaz. Bunun gibi
asabiyet de bir araya gelen insanlarin hakiki birlik sahibi bir topluluk olusturabilmesi
icin insan unsurlarindan birinin veya bir kisminin digerlerine baskinligini (galiplik)

gerektirir.5 Her ne kadar galiplik ile asabiyet arasindaki iliski, ilk bakista karsihkh

5 ibn Haldun, Mukaddime, nsr. Dervis el-Ciiveydi (Beyrut: el-Mektebetii’l-Asriyye, 1996), s. 124.
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gerektirme (telazim) iliskisi gibi goriinse de gercekte asabiyetin zat bakimindan
galipligi onceledigi ve galipligin maddi nedeni oldugu anlasiimaktadir. Bu nedenle
asabiyet, insan topluluklarina nispetle form islevi goriirken, galiplige nispetle madde
islevi gormekte ve baslangicta asabiyetle belirginlesen bir topluluk, galiplik formuyla
bir derece daha belirginlesmektedir. Bu bakimdan ibn Haldun diisiincesinde asabiyeti
siyasi bir kavrama donustiiren ve toplum teorisinden siyaset teorisine gecisi saglayan
kavram “galiplik” kavramidir. Cliinkii hakimiyet ve liderlik anlamlarini birlestiren riyaset
-ibn Haldun buna bazen siiidet demektedir- ancak galiplikle olusmaktadir.6

Riyasetin temel islevi, saldirn ve taskinlik glicliniin kontrol altina alinmasi ve artik
gercek birlige daha da yaklasmis bulunan toplulugun -bunu Onceki seviyelerden
ayristirmak icin toplum diyebiliriz- belirli gayeler dogrultusunda yonetilmesidir. Fakat
ibn Haldun reis kelimesini, yaptirirm giicii bulunmayan yénetici anlaminda kullanir.
Buna gore reisin tabileri vardir ama o, taleplerini zorla yaptirma giiciine sahip degildir.
Bununla birlikte reislik, galipligin kendisinde tahakkuk ettigi mevkidir ve bu haliyle
eksik bir hakimiyet giicii tasir. Diger deyisle riyaset, yoneticiligin, butiin gerekleriyle
tam olarak tahakkuk etmedigi bir durumu ifade eder. Riyasete taleplerini zor
kullanarak tatbik etmek anlami eklendiginde ise miilk denilen sey ortaya cikar.
Dolayisiyla reislik milkin tabiatinin bitiin yonetenler arasinda ortak olan maddesine
tekabil ederken “isteklerini zor kullanarak yaptirma” anlami, miilkiin faslina tekabiil
eder. O halde miulk, genel anlamda yoéneticiligin bir derece daha 0Ozellesmis ve
belirginlesmis bir tirudir. iste ibn Haldun milk kelimesini “savunma ihtiyacinin tam
olarak karsilanabilmesi icin insanlarin birbirilerine karsi taskinhidgini engelleyen,
insanlar Uzerinde galiplik, erk ve yaptirrm gucli sahibi bir merci” anlaminda
kullanmaktadir

(A e g 135 ol sans e e ) aal Jean ¥ in 5l )y Ul s el pule 4l ()5S agia Taals g 51l el ) 5S4)

Bu merciin varlik kaynagi insandaki gazap ve dolayisiyla saldirma glicii oldugundan
temel islevi, “insanlarin birbirine karsi taskinligini énlemektir’. Bu islev icin icban
saglayacak bir erk gerekmektedir. icbar ise miilkiin ikinci islevine yol acmaktadir:
isteklerini zor kullanarak yaptirmak. Bu anlamiyla miilk, sirasiyla gazap, saldir,
himaye, ictima, asabiye ve liderlik durumlarinda bilkuvve icerilen bir durumun
tahakkuk etmesidir ve insan nefsinin, dolayisiyla asabiyenin gayesidir. Diger deyisle

6 ibn Haldun, Mukaddime, s. 124.
7 ibn Haldun, Mukaddime, s. 47, 10.
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asabiyet sahibi, bir dereceye ulastiginda reisligi (siilidet) ve metbdlugu; sonrasinda
kahir ve tagalliibu arzular. Kahir ve tegalliibe ulastiginda ise artik varilacak yeni bir
gaye yoktur; gaye, ulasilan bu durumun muhafazasindan ibarettir.

Bl oSl s el sgd Gllall Ll )

Cunkd milkin olusum sireci dikkatle izlendiginde miilkiin devaminin ayni zamanda
insanlarin varligi ve i¢ctimalarinin devami anlamina geldigi gorilmektedir. Bu nedenle
ibn Haldun’a gére miilk insanin dogal hassasidir ve gerceklesmesi de insanin ihtiyarina
bagli degildir, aksine toplumunun varligi belirli bir siire¢ dahilinde zorunlu olarak
miilke varir ve miilkle devam eder.? insani ictimain en nihai formunun miilk olusunun
anlami da budur. Bu anlamiyla bitiin asamalariyla milk kavrami, bitiin asamalariyla

devlet kavramina tekabiil eder ve umranin gelismis formunu olusturur.

ibn Haldun milkiin iki temel Gzerine kuruldugunu belirtir. Birincisi sevket (yani
yaptirim giicii) ve asabiyettir. Bunun somut gostergesi ordudur. ikincisi ise ordunun ve
miulkiin ihtiyac duydugu seylerin varliginin devamini temin eden maldir.’0 Buna da
hazine denilebilir. Bu durumda milkiin maddesi, mulk sahibinin hikiimran oldugu
seylerin tamamina tekabil eder. Diger deyisle ordu ve maliye kapsaminda
distnilebilecek maddi ve manevi varliklarin tamami milkiin maddesini olusturur. Bu
baglamda milk, tebaasi bulunan, vergiler toplayan, elciler génderen, sinirlari koruyan
ve Ustinde hicbir hakim (kahir) glic bulunmayan o6zel veya tiizel kisilige aittir. Eger
asabiyet bu hususlarin bir kismini teminde basarisiz kaliyorsa bu, milkin hakikatinin
tamamlanmadigini gosterir.’’ Dikkat edilirse sayilan durumlar ayni zamanda miulki
elinde bulunduran asabiyenin etki alanini da ifade etmektedir. Yani miilk sahibi,
hiikmind ancak sinirlarini korudugu toprak parcasinda, tebaasi kildigi ve vergiler aldigi
miikellefler lzerinde icra etmektedir. Bu baglamda devlet ve miilk, umranin sureti
konumunda, reaya, sehirler ve diger unsurlar ise maddesi konumundadir.'2 Dolayisiyla
devlet ve miilk, umranin tirind muhafaza eden seyler olup bunlarin onun
maddesinden ayrilmasi miumkin degildir. Bunun anlami sudur: Umransiz devlet ve
milk tasavvur edilemeyecegi gibi devlet ve miilksiiz umran da insan dogasi acisindan

8 ibn Haldun, Mukaddime, s. 30.

9 ibn Haldun, Mukaddime, s. 139, 189.
10 ibn Haldun, Mukaddime, s. 269.

1 ibn Haldun, Mukaddime, s. 175-76.
12 ibn Haldun, Mukaddime, s. 343.
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imkansizdir (miteazzir).'3 Bu ac¢idan bakildiginda milkiin goreli bir kavram oldugu
anlasilmaktadir. Clinkii milkiin hakikati olan icbari hiikiimranlik, hiikmeden kisi veya
kisilerle kaim bir nitelik olmakla birlikte hilkmeden ile hitkmedilen arasinda ve bunlara
nispetle tahakkuk eden bir anlamdir. Dolayisiyla milkiin strekliligi taraflardan yalnizca
birinin degil, her ikisinin de sirekliligi anlamina gelmektedir. Diger deyisle toplumun
varliginin devami, milkin veya devletin sirekliligine bagliyken devlet ve milkin
varhginin devami da toplumun siirekliligine baghdir. Oyleyse umranin varhigini devam
ettirmesi icin hem milkle hem de miilkiin maddesiyle iliskili olan ve her ikisinin de

muhafazasini temin eden bir unsur bulunmalidir.

ibn Haldun bu unsurun ne oldugunu tespit etmek icin yine madde-siret teorisinden
hareket eder. Teoriye gore cisimlerdeki olus ve bozuluslar (kevn ve fesad) , maddelerin
farkl ve yeni siretler almasindan ibarettir. Bir sliret, sayet nesnenin mahiyetine tekabiil
ediyorsa; sQret birligini yitiren nesne, o nesne olmaktan cikarak baska bir seye
dondsiir. Bozulan siret, nesnenin mahiyeti degil de arazlarindan biriyse nesne kendisi
olmaya devam etmekle birlikte nicelik, nitelik veya diger araz kategorilerinin herhangi
birinde gerceklesen bir harekete konu olur. Bu hareket ise arazi bir sliret veya heyet
degisiminden ibarettir. Umrani madde ve sdretten olusan bir hiviyet olarak
diusiindigimizde onun tirsel birligini muhafaza eden sdret, ondaki mulktiir. Ancak
milkiin hakikatini olusturan tegallip ve kahir, hayvani gazap gliciiniin eseri
oldugundan milk yalin haliyle keyfi tahakkiime sebep olur. Milkii elinde bulunduran
kisi veya zumrenin ibn Haldun’un deyisiyle “halki sahsi istekleri dogrultusunda ve
¢ogunlukla da onlarin takatlerinin fevkinde olan islere zorlamasi” seklinde somutlasan
bu durum, verili sartlara bagh olarak kisa veya uzun bir siirec icinde umranin fesada
ugramasi demektir. Cinki yo6netimin idamesini saglayan icbari gicln, taraflardan
birinin sahs? cikarlari dogrultusunda kullanilmasi hem sdretten kaynaklanan
hiikiimlerdeki sudrekliligi engeller -zira cikarlar kisi veya ziimrelere bagh olarak
degisebilir- hem de sdretin tastyicisi durumundaki maddeyi tahrip ederek sdretin
varligint sirddrmesini engeller. Bu durumda milkiin tabiati, kendi olmakhgi
bakimindan siirec¢ icinde kargasa ve katle yol acacagindan kendi kendini yok etmeye
meyyaldir." Bu durum bazen milki elinde bulunduran belirli bir ydneticinin
hiikiimranhginin (sahsi devlet) bazen de miilkiin koruyucusu durumundaki asabiyeyle

13 ibn Haldun, Mukaddime, s. 349.
14 ibn Haldun, Mukaddime, s. 177.
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birlikte bir devletin tamaminin (kullT devlet) yok olmasina neden olur ki umran icin
gercek anlamda yikici olan budur.'> O halde milkiin tabiati yalin haliyle uzun sareli
olmaya elverisli degildir ve umranin maddesi ile slreti arasindaki iliskiyi muhafaza edip
onu idame ettirecek bir unsur zorunludur. iste ibn Haldun’a gére bu unsur, umranin
hakikatini olusturan her iki tarafin da maslahatlarinin dikkate alindigi ve umranda
genel kabule mazhar olan siyasi kanunlardir. Bir devlet boylesi bir kanundan yoksun
oldugunda onun isleri yoluna girmis ve hakimiyeti tamamlanmis olmaz yani gercek
anlamda devlet olmus sayllmaz.'6 Bu baglamda ibn Haldun’un umranin sirekliligiyle
ilgili tahlili iki kavram tlizerine kuruludur: Maslahat ve kanun. ibn Haldun, maslahat
kavramini, bir sahsin veya ziimrenin kendi gaye (garaz) ve arzularinin (sehvet) karsiti
olarak kullanir. Bu anlamiyla maslahat, umranin idamesini saglayan toplumsal
menfaatler demektir. Bu menfaatlerin elde edilmesi ve menfaatlere engel olan
mazarratin giderilmesi icin vazedilen kurallar ise kanunlar olusturur. Maslahat ve
kanun, milkiin yalin dogasina ilave durumlar oldugundan ibn Haldun, maslahat ve
kanunlardan yoksun olup halki kendi sahsi gaye ve arzularina gére yoneten miilklere
“tabil malk” adini verir. Halki maslahatlarin elde edilmesi ve mazarratin defedilmesi
amaciyla vazedilen kanunlar dogrultusunda yoneten miilkleri ise maslahati belirleyen
ilkeye bagh olarak adlandirir. ibn Haldun’un maslahat taksimi 6zellikle miiteahhirin
kelamci ve filozoflarin bilgi ve bilim tasniflerine dayalidir ve ayrica Mukaddime’nin son
kisminda bilginin kaynagiyla ilgili tahlilleriyle paraleldir. Buna gore sayet maslahatlar
dini emirleri dikkate almadan mutlak akil tarafindan tespit edilen dlnyevi
maslahatlarsa ve kanunlar bu maslahatlara dayaliysa bu, siyasi mulktir. Bu malkiin
amaci, halki “akli disliniisiin” geregince yonetmektir. Sayet, maslahatlar esas itibariyle
uhrevi maslahatlar olup diinyevi maslahatlar uhrevilere doénik olup onlara gore
belirleniyorsa bu yonetim sekli, hilafettir. Bu miilkiin amaci da halki “ser‘ disiintsin”
geregince yonetmektir. Siyasi mulkiin aksine hilafet, diinyadaki durumlarin Sari’
nezdinde ahiret maslahatlarina bagli olarak belirlenmesi olup hakikatte dinin ve
dinyanin korunmasinda Sari’e halifelik etmekten ibarettir.17

O halde ibn Haldun’un miilkiin tabiatina dair tahlilleri bu tabiatin tam olarak tahakkuk
etmesinin iki temel sarti oldugunu gostermektedir. Birincisi, yaptirim glici islevini

15 ibn Haldun, Mukaddime, s. 349.
16 ibn Haldun, Mukaddime, s. 177.
17 ibn Haldun, Mukaddime, s. 178.
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goren dis etkenin, gic kullanma 6zelligine sahip olmasidir. ikincisi, giic kullanimi ve
yaptirimlarin diinyevi maslahatlara veya hem diinyevi hem de uhrevi maslahatlara bagl
olarak vazedilen kanunlar dahilinde tatbik etmesidir. Bu iki sarta, ibn Haldun’un ilk
dort halife donemini tahlil ederken dile getirdigi uclinci bir sart eklenebilir:
Menfaatlerin elde edilmesi ve zararlarin giderilmesi hususundaki yaptirim giclinin, dis
faillerin zor kullanmasina gerek birakmayacak sekilde bireylerde vicdani miieyyidenin
bulunmamasidir. Yani kisiyi maslahatlara riayete zorlayan yaptirim giicii, kisi disindaki
amiller olmalidir.’®8 Clinki boylesi bir durumda miulkin birinci sarti -ki riyasetin mulk
asamasina gecmesini saglayan sarttir- islevsiz kaldigi gibi kanunlar da birer emir
olmaktan cikararak fiili olarak tavsiyelere donismektedir. Bu sart devlet ile miulk
arasinda es kapsamlilik olmadigini gostermektedir: Bitiin miulkler, devlet olmakla
birlikte butiin devletler miilk degildir. Ciinkii islam’in ilk déneminde gercek bir devlet
olmasina ragmen tam olarak tesekkiil etmis bir milk yoktur. Ancak ibn Haldun bunun
insanlhk tarihinde istisnai durumlardan oldugunu ve bu kabil istisnalar dikkate
alinmadiginda miilk ile devletin es kapsamli oldugunu diisiinmektedir. Ciinki ibn
Haldun’a gore genel olarak insan iliskileri hakkindaki tecriibelerimiz, bize, ilk halifeler
doneminde oldugu gibi istisnai donemler haricinde insanlarin kanunlara goénilli olarak
degdil, kanunlarn vazedenin emri ve takibinden dolay! itaat ettigini gdstermektedir. Bu
Uc oOzellikten herhangi birini tasimayan ydnetim, milkin tabiatinin eksik olarak
tahakkuk ettigi ve henliz yetkinlesme asamasinda oldugu bir yonetimdir. O halde bu (¢
ozellik, miilkiin mahiyetini ve tabiatini olusturan ve kendi olmasi bakimindan sahip
oldugu ozelliklerdir.

Bu ozellikleriyle milk kavrami, toplumsal ve siyasal slreclerin 6zli geregi catismali
oldugunu varsayar. Milkiin sahibi veya tasiyicisi olan kisi veya kisiler, asabiyeleri
sayesinde catisma sireclerinden basariyla cikanlardir. Bu durumda miilkiin ortaya
¢tkardigi dogrudan sonug, milkiin tasiyicilarinin 6tekileri denetimi ve hakimiyeti altina
almasidir. Sayet “denetim altina almay!” iktidar olarak adlandirnirsak miilkin,
tastyicilarina kazandirdigi ilk ve en o6nemli sey, iktidardir. Kahirla tahakkim etme
anlaminda milke sahip olmanin baslangicinda, iktidar asabiyenin muharip gicleri
arasinda kolektif bir kapasite ve basaridir. Fakat bu, iktidari, kolektif kapasite ve basari

18 Buna gore ilk halifeler doneminde miulkiin tabiati heniiz tam olarak meydana gelmemistir. Zira bu
dénemde yaptirim, (vazi’) dinidir ve herkesin yaptirim giicii kendindendir. Oysa Muaviye zamanindan itibaren
asabiye, gayesi olan milke yonelmis, dini yaptirim zayiflamis ve bu nedenle “sultani” ve “asbani” yaptirima
ihtiyac duyulmustur. Bk. Mukaddime, 196.
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olarak goren cagdas teorilerin varsayimlarinin aksine toplumsal ve siyasal iliskilerin en
azindan ihtimal olarak uyumlu olduguna dayanmaz, bilakis catismanin sirekliligine
dayanir. Zira milkii elinde bulunduran asabiyenin lideri ve dolayisiyla milkiin asil
tastyicisi konumundaki kisi, slrec¢ icinde asabiyeyi tasfiye ederek iktidar tekeline
almaya yonelir. Miulkiin kazanimini saglayan asabiye tasfiye edildiginde ise miulk tek bir
kiside temerkiiz eder. ibn Haldun’un “infirdd” kelimesiyle dile getirdigi bu durum,
cagdas sosyologlarin ifadesiyle sifir toplamhdir (ziro sum) ve milkin ilk
tahakkukundan bu yana temel 6zelligi olan asimetrikligin zirveye ulasmasidir. Fakat
“infirad”, milkidn tabiatinin onun tasiyicilari arasinda esas itibariyle karsilikli bir
goreliligi (tezayuf) gerektirmesi nedeniyle tekellesmenin tek bir elde toplanmasina
imkan vermez. Zira milk “infirad” asamasina ulastiginda miilk sahibinin iktidari,
baskalarini denetim altina alma 6zelliginin yani sira simdi ortaya cikan devsirme
asabiye ile bir tir bagimhhk iliskisini gelistirir. Yani devsirme asabiye, miilk sahibine
bagimli olan cikarlari nedeniyle onun iradesi ve cikarlarina hizmet ederken milk sahibi
de devsirme asabiyeye bagl olan cikarlari nedeniyle “onlarin isteklerini yerini getirir”.
Bu bagimhlik giclendikce denetleme giicii veya karsi koymaya ragmen kendi iradesini
gerceklestirme giicli zayiflar. Denetim zayifladigi dlclide de iktidar milkin tasiyicilari
arasinda bolisulen bir kapasiteye donlsir. Fakat her haliikarda iktidar, gerek mulkiin
tasiyicilarina gerekse de toplumun bitin kesimlerine nispetle degerli sayilan kaynaklari
elde etmekteki esitsizlik 6zelligini barindirir. Bu baglamda miilkiin dogasinin bir geregi
olarak ortaya cikan iktidarin temel unsuru, bir arzu veya gayenin gerceklestirilmesidir.
Yani ibn Haldun’un disiindiigiu anlamda iktidar, amaca yénelik bir iktidardir. iktidarin
tastyicisi ise ya milki tekeline almis bir fert veya belirli maksatlar etrafinda bir araya
gelmis fertlerdir. Olaylarin akisini yonlendirecek kararlar verme ve sermayeyi kontrol
etme kabiliyeti, miilkiin ve dolayisiyla iktidarin en 6nemli sonuclaridir. Bu takdirde
miulkin ve iktidarnn varlik kazabilmesi icin mutlaka gozlemlenebilir bir catisma
olmalidir. Bu asamada “tebaanin milkii elinde bulunduran kisi veya ziimrenin
taleplerini yerine getirmesi” anlaminda otorite, dayatma yoluyla ortaya cikan bir
otoritedir ve esas itibariyle iktidarin bir sonucudur. Dolayisiyla devsirme asabiyeden
Oonceki asabiyeye dayanan miilkte milk sahibinin tebaa lGizerindeki otoritesi iktidarin bir
tlirevidir. Milk sahibinin kendi asabiyesi lzerindeki otoritesi ise bu asamada miilkiin
ortaya cikardigi iktidarin bir tirevi degildir. Cinki devsirme asabiye olusmadan once,
milk tam olarak tek kiside toplanmadigindan kurucu asabiye mensuplari, miilkte ve
dolayisiyla iktidarda, hak iddiasindadirlar. Milkin olusum siireci dikkate alindiginda da
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bu iddialari mesrudur. Zira bu asamada “miilk ve iktidarda hak sahibi olma anlaminda”
mesrulugun kaynagi, muharip ve muzaffer gictir ki asabiyenin muharip mensuplari
kademeli bir sekilde bu giicte ortaktir.

Diger yandan milkiin yonetici ile yonetilen arasinda bir nispet olusu ve devamliligi icin
ortak maslahatlara dayanmasi gerektigi hususu, miulkin ve iktidarin varligini
stirdiirmesi icin gozlemlenebilir catismalarin yok edilmesini gerektirir. Clnkii bu
durumda icbari yaptirimlar, bir sahsin veya ziimrenin cikarlarina hizmet ettigi olclide
miulk ve iktidar, yok olmaya yliz tutacaktir. O halde iktidarin tasiyicisi veya tastyicilari,
kendi bireysel veya zlimresel cikarlarini ortak toplumsal cikarlarin birer parcasi haline
getirdikleri takdirde sireklilik kazanacaklardir. Bu durum, milkin ve iktidarin habis ve
saldirgan yonini, selim ve uzlasmaci bir karaktere burindiirerek kanunlar vasitasiyla
milki toplumun gercek anlamda sdreti haline getirir. Toplum ve milkiin, madde ve
siretten olusan bir bitiin haline gelmesi ise iktidarin ve otoritenin sinirlarini ve
paylasimini derinden etkiler. Oncelikle madde ve siretin olusturdugu hiiviyet, iktidar ve
otoritenin tasiyicilarindan bagimsiz bir kisim 6zelliklere sahip olur ki bu 6zellikler,
milki yalnizca kendisinde toplayan bir sahsin bile maksat ve iradesini asar. Diger
deyisle s6z konusu 6zellikler, toplum icinde belirli ferdin veya ziimrenin bilincli ya da
bilincsiz eylemleriyle gerceklesen vyapisal gereklerdir. ibn Haldun’un milke 6zi
bakimindan ilisen arazlar diyerek umran ilminin meseleleri haline getirdigi manevi
varliklarin neredeyse tamami bu tirden durumlardir. SQretin geregi olan bu durumlar,
umranin failleri vasitasiyla umran icinde gerceklik kazandigindan ¢éziimlenmesi en giic
olanlardir. Cunki bunlar, umranin maddesini olusturan pek cok unsurun yani sira
tastyicilarin bireysel ve toplumsal katkilarini da barindirir. Dolayisiyla bunlara iliskin bir
¢oziimleme tesebbisii, hem maddenin ve siretin ayri ayri 6zelliklerini tahlil etmeyi
hem sdretin belirli bir maddede olmasi nedeniyle gerektirdigi durumlar ve konu
oldugu kisitlamalari ayristirmayi gerektirir.

O halde toplumsal varhigin maslahatlara dayali kanunlar sayesinde milkle birlikte
gercek bir birlik kazanmasi, umran icin 6nceki durumlara nispetle ilave bir durum ve
0zellesme oldugu gibi miulkiin, iktidarin ve otoritenin tasiyicilari icin de boyledir. Zira
bu takdirde miilk, maslahatlarin hizmetine verilmektedir. Her ne kadar belirli mulk
fertlerinde bu hizmetin dereceleri farkl olsa da bu durum milkiin tabii gayesine
umranin idamesini amaclayan iradi bir takim gayeler eklemekte; saldirinin yerini,
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savunuya, catismanin yerini dinginlige, kahrin yerini hilme, goéreli vahsiligin yerini
Unsiyete, kabaligin yerini incelige ve sikintinin yerini rahatliga birakmasina sebep
olmaktadir. Bu durumun en o6nemli sonuclarindan birisi, “denetim altina alma”
anlamindaki iktidar ile “bir baska kisi veya ziimrenin taleplerini yerine getirme”
anlamindaki otoritenin tasiyicilarindaki sayisal genislemedir. S6z konusu sayisal
genisleme, umranda ortaya cikan miesseseler araciligiyla olabilecegi gibi tam
anlamiyla miesseselesmemis fiili durumlar araciligiyla da olabilir. Maslahatlara bagh
olarak belirlenen ve miilkiin dogasinin sirekliligi icin zorunlu oldugu 6lciide miilkiin
tastyicilarindan bagimsiz olarak varlik kazanan miesseseler, milkiin dogasini kendi
Ozlerinde tasidiklarindan miilk sahibinin iktidarini sinirlayarak sistemik karaktere
burlindirirler. Diger deyisle gii¢ kullanarak taleplerini yerine getirmede miilk sahibine
ortak olduklarindan kendi sinirlari cercevesinde “denetim altina alma” islevi gorirler.
Muesseseler, maslahatlarin gerceklestirilmesini temsil ettiginden otorite, maslahatlarin
tespit, tatbik ve takibini yapan kisi ve ziimreler arasinda paylasilir. Bu durumda iktidar,
otoriteye kaynaklik yapma islevini énemli 6élclde yitirir ve maslahatlarin bilgisi, tatbiki
ve takibi otoriteye kaynaklik eder. Cinki 6zel ve tlizel haklar, zor kullanma
kapasitesine ve bu baglamda denetim altina alma giiciine degil, maslahatlar ve
kanunlara gore belirlenir. Bu nedenle de tabii miilkten farkli olarak siyasi veya ser‘i
miulkte iktidarin siurdurilebilir bir durum olarak mesrulugu, maslahat ve kanunlara
bagldir ve temelde adalet nosyonu etrafinda agiklanir.

iste ibn Haldun bu asamayi insanin hayvan olmasi bakimindan degil, akleden ve
dusiinen olmasi bakimindan sahip oldugu 6zelliklerin daha gorinir hale geldigi asama
olarak gorur. Clnki ona gore insanin insan olarak varligini idame ettirmesini saglayan
ozellikler iyi hasletlerdir (hilali’l-hayr). Iyi hasletler, asabiyenin uzantisi olan san ve
serefin (mecd) tamamlayicilandir. Milk asabiyenin gayesi olduguna goére onun
uzantilari ve tamamlayicilarinin da gayesidir. Dolayisiyla iyi hasletler olmaksizin
miulkin tabiati tahakkuk etse bile daima eksik kalacaktir.’ Bu hasletler ise bireysel ve
toplumsal maslahatlara riayetle belirginlesir ve erdemler (faziletler) denilen durumlar
ortaya cikar. Bunlardan uzaklasildigi o6lctiide milk, iktidar ve otorite sahipleri
konumlarini yitirmeye baslarlar. Ciinkii mulkin tabiatinin tahakkuku, asabiyeye milki
kazandiran saldiri ve mitalebeyi, siirec icinde, savunma ve mevcudu muhafazaya

dontstirir. Bu durumda miulkin yetkinlesmesiyle ortaya cikan liks, rahatlik ve bolluk,

19 ibn Haldun, Mukaddime, s. 133-35.
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erdemlerle dengelenmedigi siirece umranin sdreti olan milkiin dayanaklarini yok eder
ve yeni bir asabiyeyle birlikte yeni bir mulkin tesisi siireci baslar.

Simdiye kadar yapilan tahliller géstermektedir ki ibn Haldun miilk ve iktidarin belirli bir
sosyolojik seklinin bulunmadigini disiinmektedir. Miilk kavrami ibn Haldun’un tabil
miulk dedigi yalin haliyle ve tek asamali bir siire¢ olarak alindiginda miilk teorisi
hanedanliklari aciklayan bir teoriye doniismektedir. Clnki yalin haliyle milk, tabiati
geregi infirada dogru seyreder ve iktidarin tek bir kiside toplanmasini gerektirir. Ancak
miulkin sire¢ icinde gecirdigi donldsumler ve iki temel asamasi, bu teorinin
hanedanliklara 6zgiu olmadigini gostermektedir. Cinkld bu durumda asabiyeyi,
toplumsal dayanismayi saglayan anlam; infiradi ise iktidarin merkezilesmesi olarak
anlamak mumkuindir. Milkiin mahiyetini olusturan “isteklerini giic kullanarak yerine
getirme” durumu ile milkin ortaya cikardigi iktidar ve otoritenin iki asamada gecirdigi
degisimler ise bitlin rejim tirlerinde gerceklesebilecek durumlardir. Bu acidan
bakildiginda ibn Haldun, milk teorisinin catisini olusturan asabiye, miilk, tegallib,
maslahat ve kanun gibi kavramlari bir yandan karsilikli gorelilik (tezayiif) gerektiren bir
yandan da tanimlari ayni ama belirli durumlarda gerceklesme dereceleri farkl
(miisekkek) kavramlar olarak distinmustir. Diger deyisle s6z konusu kavramlarin
isaret ettigi insani durumlarin toplumsal varlik alaninda gerceklesmesi birbirlerini
gerektirdigi gibi bunlar birbirlerine referansla anlasilabilecek kavramlardir. Ote yandan
bu durumlarin toplumsal varlk alaninda tahakkukunun, nihai tahlilde, belirli bir bicimi
ve niceligi yoktur. Toplumsal yapiyi tahlil etmek isteyen bir kimse herhangi bir
toplumda manevi varliklarin bicim ve niceliklerinden 6nce anlam yahut tanimlarinin
varligini tespit etmek zorundadir. Bu teori, sadece insanin hayvani isteklerinin zorunlu
bir sonucu olarak iktidar kavramina dayanmaz, bilakis iktidarin sirekliligini hayvani
istekleri dengeleyen erdemlere baglamakla iktidarla nihai vyetkinligini adalet
kavraminda bulur. Ayrica ibn Haldun’un iktidarin sirekliligi veya devletin bekasi icin
sart kostugu erdemler, devletin ve toplumun maddi varliginin sireliliginin dayattigi
insani durumlar olarak gorilir. Diger deyisle toplumsal veya siyasal varhigin formu,
zorunlu olarak kendi erdemlerini Gretmek durumundadir. Bu erdemler, insanin
dusinen bir varhk olmasindan kaynaklanan ama Tanri’nin emirlerinin geregi ya da
metafizik hakikatlere ulasmanin vasati olan ahlaki degerler degil, maddi varliginin
bekasinin geregi olan ve bu anlamda toplumsal bir varlik olmanin zorunlu kildigi
cihansiimul ilkelerdir.
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B. Miilk Teorisinin Metafizik Temelleri

ibn Haldun’un milk teorisi, bilhassa ibn Sind’da géruldigi haliyle klasik islam
metafiziginin bes prensibine dayanir. Birincisi, insanin varhdinin ruh ve bedenden
olustugu ilkesidir. ikincisi, bitiin cisimlerin madde ve siretten olustugu ve cisimler
arasindaki farkliligin maddenin yeni sdretler almasiyla gerceklestigi ilkesidir.
Uciinciisii, ibn Sind’nin esas itibariyle birlik-cokluk iliskisini izah etmek icin gelistirdigi
varlik-mahiyet ayrimidir. Dérdiinciisti, Aristotelesci teleoloji ilkesidir. Bu ilkeye gore
varhktaki her seyin nihai bir gayesi vardir ve her sey, kendi gayesini gerceklestirmeye
yonelik bir hareket icindedir. Bu gaye ayni zamanda o seyin yetkinligidir. Besinci ise bu
ilkelerin genel bir sonucu olan su ilkedir: Her seyin yetkinligi, onun taniminda icerilir ve
herhangi bir nesne yalnizca taniminin elverdigi 6lciide yetkinlesebilir. ibn Haldun’un
basarisi, bu ilkeleri felsefi ilimler hiyerarsine uygun bir sekilde umran ilminin konusu
olan toplumsal varhiga tatbik edebilmesidir. Fakat onun bu tatbiki dnceleyen ve birincisi
yontemle, ikincisi varlik alaniyla ilgili iki temel tespiti vardir.

ilk olarak ibn Haldun, teorik ve pratik olmak lizere iki ana kisma ayrilan felsefi ilimler
ile bunlarin incelemeyi taahhit ettigi varlik alani arasinda tam bir Oortlisme
bulunmadigini fark etmistir. Bilindigi gibi Farabi ve ibn Sind mevcutlari insan iradesiyle
var olan seyler ile insan iradesinden bagimsiz olarak var olan seyler olarak ikiye
ayirarak felsefi ilimlerin sayimina baslar. insan iradesiyle var olan seyler ahlak, ev
idaresi ve siyasetten kisimlarindan olusan pratik ilimlerin kapsamina girer. Bu ilimlerin
de teorik ve pratik olmak uzere iki yonu vardir. Teorik kisimda incelenen konularla ilgili
timel kurallar tespit ve tahkik edilirken pratik kisimda yapilmasi yahut sakinilmasi
gerekli iradi fiiller tespit ve tahkik edilir. Bu nedenle de teorik kisim her ne kadar pratik

ilimlerin bir parcasi kabul edilse de gercekte teorik ilimlerin kapsamina girer.20

ibn Haldun’a goére pratik ilimlerden bilhassa siyaset, insan fertlerinin bir araya gelerek
olusturdugu insan topluluklarini konu ediniyor goériinmektedir. Oysa daha yakindan
incelendigi durumun boyle olmadigi anlasilir. Zira bir seye dair olmak ile o seyi o sey
olmasi bakimindan incelemek birbirinden cok farkhdir. Siyaset bilimi, insan
topluluklarinin nasil yonetilmesi gerektigini inceler. Bu haliyle de tam bir pratik bilim

20 Genis bilgi icin bk. Farabi, Kitdbu’l-Burhan, cev. Omer Tirker - Omer Mahir Alper, istanbul: Klasik
Yayinlari, 2008, s. 48-51; ibn Sina, Kitdbu’s-Sifa Mantiga Giris, cev. Omer Tiirker, istanbul: Litera Yayinlari,
2006, s. 5-9.
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olan siyaset, toplumu toplum olmasi bakimindan degil, yonetime konu olmasi
bakimindan ele alir. Ayni milahaza mantik sanatinin bir alt dali olan ve “halki herhangi
bir gorisi kabul ettirmeye veya ondan uzaklastirmaya yarayan ikna edici sézlerden
olusan” hitabet ilmi icin de gecerlidir.2!

ibn Haldun bu degerlendirmeden hareketle umran ilmi ile siyaset ve hitabet arasinda
yontem farki bulundugunu, zira umran ilminin tespit ve tahlil amaclayan bir ilim
olmasina karsin diger ikisinin normatif ilimler oldugunu soéyler. Fakat bundan daha
dénemlisi, ibn Haldun’un gercekte siyaset ve hitabet ilimlerinde yalin haliyle toplumsal
varhgin sadece incelenmemis degil ayni zamanda kesfedilememis olduguna iliskin
zimni degerlendirmesidir. Bu nedenle umran ilminin konusu olan toplumsal varhgi

ispatlama ihtiyaci duymustur.

ibn Haldun, toplumun varhdini islam filozoflarinin geleneksel insan tanimina yani
insanin “dusinen bir canli” olusuna dayandirir ki bu tanim, bitin olarak Gmran ve
milk teorisinin temelini olusturur. Zira canhlik insan fertlerinin maddesinden
kaynaklanan ihtiyaclarina ve bu ihtiyaclarin giderilmesine yonelik hareketlerine
kaynaklik ederken disiinmek insanin ahlaki, siyasi ve medeni degerlerine kaynaklik
eder. Bu ilke, yukarida siralanan diger varsayimlarla birlikte glcli bir aciklayici
cerceveye donisiir. Buna gore s6z konusu tanim, fertlere hatta toplumlara gére konu
ve nicelikleri degisse de formu ve kendi olmasi bakimindan gerekleri degismeyen insan
dogasini ifade eder. ibn Haldun tanimi islevsellestirme hususunda tamamiyla ibn Sinaci
cizgiyi takip ederek insanin mahiyet ve gayesini bu tanima bagh olarak belirler. ibn
Sina daha 6nce Aristotelyen gelenekte mantiki bir ayrim olan varlik-mahiyet kavramini
metafiziklestirerek varligin gerekleri ile mahiyetin gereklerini birbirinden ayirmis ve
nedensellik ve gayelilik ilkesini de bu ayrima bagh olarak yeniden yorumlamisti. ibn
Haldun da ibn Sind’nin izinden giderek insan tanimini insanin mahiyeti yani degismez
0zl ve zati olarak kabul eder. Bu mahiyet dista gerceklik kazandiginda tanimdaki cins
ve fasil (canh ve dislinen) insanin maddesi ve sireti olacaktir. Her ne kadar madde ve
stretten biri olmadan digerinin varlik kazanmasi ve dis diinyada bunlarin birbirinden
ayrilmasi mimkin dedilse de her birinin kendisine mahsus gerekleri vardir. Daha 6nce

21 ibn Haldun’un bu husustaki diisiincelerinin daha ayrintili bir analizi icin bk. Ahmet Arslan, ibn Haldun’un
ilim ve Fikir Diinyasi, s. 81-83; Senol Korkut, “ibn Haldun’un ‘es-Siyasetii’l-medeniyye’ Teorisini Elestirisi”,
islam Arastirmalari Dergisi, 15 (2006), s. 115-140.



138 Omer Turker

de belirtildigi gibi maddenin gerekleri insanlarin bir araya gelip toplumsal varligin
olusmasina sebep olurken siretin gerekleri umrana umran olmasi bakimindan ilisen
durumlari ortaya cikarir. Madde-sdret teorisi, slretin gereklerinin madde elverdigi
Olciide gerceklestigini ve maddeye bagh olarak sekillendigini, herhangi bir nesnenin
madde ve slretinin, onun gayesini ve yetkinliginin sinirlarini da belirledigini soyler. S6z
gelisi bir bugday tohumu 6nce bugday fidesi, ardindan bugday basagi olmayi, sonra da
olgunlasmis bugday tanelerine doniismeyi kendi icinde barindirir. Bu asamalar, ayni
zamanda o tohumun hem gayesi hem de ulasabilecegi yetkinlikleri ifade eder. Oyle ki
bu yetkinlikler onun mahiyetinin sinirlaridir ve bu sinirlari asmasi da mimkin degildir.
Dikkatli bir okuyucu Mukaddime’de umranin manevi durumlarina dair butin tahlillerin
bu ilkeler dogrultusunda yapildigini fark edecektir. Tipki bir bugday tohumunun biitin
yetkinliklerinin kendi icinde kuvve halinde bulunmasi gibi insan topluluklarinin bitin
yetkinlikleri de insanin madde ve sdretinde icerilir. Bu yetkinlikler, hem maddi sartlari
elverdigi olclide birey olarak insanin hem de insan topluluklarinin gayesidir. Her sey
maddesi ve maddesini harekete geciren sebep ve sartlar elverdigi o6lciide kendi
yetkinligine dogru seyredeceginden toplumlar da insan taniminda icerilen yetkinliklere
dogru seyreder. Her ne kadar maddenin zorunlu gerekleri bir tiir yetkinlik ise de tiiriin
nihai yetkinligi onun sQretinin bitiin gereklerini gerceklestirmesidir. Bu baglamda bir
toplumun nihai yetkinligi insanin disiinme gliciiniin yani soyut bir varlik olan ruhunun
gereklerinin olabildigince tahakkuk etmesidir. Nitekim ibn Haldun’un maslahata dayali
kanunlari, ilimleri ve sanatlari milkin gelisim asamalarinin sonuna koymasi, insanin
toplumsal tecriibesini onun tanimi dogrultusunda yorumlamasindan kaynaklanir.22

Nasil ki bir tohum olgunlasmis bir basak haline gelince kendi gayesini tamamliyorsa
umran da maddesinin elverdigi 6lciide olgunlasinca kendi gayesini tamamlayip yerini
baska bir umrana birakir. Bu nedenle ibn Haldun’un tarih anlayisi ilerlemeci degil,
donguseldir. ibn Haldun’un insan ruhunun bilkuvve icerdigi butin yetkinliklerin bir
toplumda tam olarak gerceklesebilecegini diisindigu tabii ki soylenemez. Fakat o,
maddenin edilgin olmasina ragmen s(retin yetkinlesecegi yegane vasat oldugunun
pekala bilincindedir. Bu nedenle o, toplum ve devletin de tipki bir birey gibi dogal
sinirlarla cevrili oldugunu diisiinmektedir. Dogal sinirlar, insan tiriinin yetkinliginin

22 Hatta ibn Haldun’un insan tiiriiniin yetkinligine dair miilahazalari bilhassa kelam ve felsefenin
degerlendirilmesinde kendi icinde celiskiye diismesine yol agmakta, milkin diger durumlarini
degerlendirirken sergiledigi sogukkanlihgi kelam-felsefe iliskisi s6z konusu oldugunda yitirmektedir.
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belirli bir toplumda gerceklesebilecegi miktari belirler. Fakat dogal sinirlar degisken
oldugundan verili bir devlet veya toplumla ilgili degerlendirmeler mutlaka o devlet veya
topluma iliskin tecriibi verilere dayanmak zorundadir. Diger deyisle imranin maddesi
ve slreti arasindaki iliskinin tahlili bize biitlin imranlarda ortaya cikmasi beklenen
genel durumlarin bilgisini veya genel olarak umran hakkinda teorik bir cerceve verse
bile bu durumlarin ve teorik cercevenin belirli bir topluma 6zgu nitelik ve niceliklerinin
ne oldugu bilgisi tecribi bir arastirmayla elde edilebilir.

Sonug

Yukaridaki degerlendirmelerden cikan sonuc sudur: ibn Haldun’un zihninde, toplumsal
varhga iliskin mahiyet teorisiyle uyumlu sekilde, verili bir zaman ve mekandan
soyutlanmis bir teorik cerceve bulunmaktadir. Clinkii o, umranin dogasina iliskin
sundugu kavramsal cercevenin bir mahiyet tahlili verdigini ve herhangi bir zaman ve
mekanda ortaya cikan belirli bir milk ve devletteki arazi degisikliklerin mahiyet
degisikligine sebep olmayacagini varsaymaktadir. Fakat sadece teorik cerceveyle
yetinmek, ibn Haldun’un tam da filozoflari elestirdigi duruma diismek olur. Ciinkii ibn
Haldun’un felsefe okumalarinin en yaratici yoni, genel kavramlarin (el-umir el-amme)
belirli maddelere gore ozellestirilmesi gerektigini fark ederek metafizigin agiklama
giciini toplum teorisine tasimis olmasidir. Béylece ibn Haldun imkan, zorunlu ve
imkansiz hakkindaki saf akli aciklamalari insan topluluklari 6zelinde maddilestirmistir.
Bu durum ona insan dogasi ve toplum hakkinda bir yandan genel gecer ve adeta zaman
Ustl bir teorik cerceve olusturma imkani vermis, diger yandan da bu teorik cercevenin
ancak verili bir toplum hakkindaki tecriibi verilerle islevsellesebilecegini gostermistir.
Diger bir deyisle, ibn Haldun onermelerin zorunluluk, imkan ve imkansizliklarini
onlarin maddelerinden hareketle tespit etmektedir. Bu nedenle bir seyin cinsi, fasli,
sinifl, niceligi ve bilkuvve icerdigi durumlar bilindiginde, o seye iliskin imkansiz,
mimkiin ve zorunlu olan nitelikler de bilinmektedir. Dolayisiyla 6zel bir umran
hakkinda verilecek hitkiimler ancak onun maddesi dikkate alinarak belirlenebilir.23

Bir yandan doga ve mahiyet kavramina dayanmasi diger yandan da bu doga ve mahiyet
hakkinda bilgi veren 6nermelerin dogruluk ve yanhshginin akli tutarhik acisindan degil,

23 jbn Haldun’un metafizigin genel kavramlari hakkindaki degerlend irmeleri icin bk. Omer Tiirker, “The
Perception of Rational Science in Mugaddima: Ibn Khaldun’s Individual Aptitutes Theory”, Asian Journal of
Social Science, 26 (2008), s. 471-72.
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madde acisindan belirlenecegini diisiinmesi, ibn Haldun’a hem toplumsal varligi bir
ilmin konusu haline getirme hem de sabit ve degiskenler dengesini kurma imkani
vermektedir. Bu baglamda Mukaddime’nin temel iddiasi, verili bir toplum ve devlet
hakkinda dogru tahliller yapabilmek icin kendi olmasi bakimindan toplum ve devlet
hakkinda vakiaya ortiisen bir teorik cerceveye sahip olmak gerektigidir. Nitekim ibn
Haldun’un milk teorisinin bize vaat ettigi sey, toplum ve devletin kendi olmasi
bakimindan dogru bir tahlilidir. Kuskusuz bu tahlili mimkuin kilan teorik cerceve, ibn
Haldun’un felsefi varsayimlarindan soyutlandiginda olgulari tespit ve tasvir etme
glcini yitirmez. Zira olgularin tespit ve tasviri, felsefi varsayimlari da onceleyen
sorular sayesinde miimkiin olmaktadir. Teorinin gozlemi 6nceledigini kabul etsek bile
bunu, ibn Sind’nin Kitdbu’l-Burhan’da séyledigi anlamda, sorular ile sorular sayesinde
bilinenler arasinda bir 6rtiisme bulundugu seklinde anlayabiliriz.24 Fakat bu durumda
teori tahlil giiciini ve temel iddialarini énemli élciide vyitirir. Ciinkii ibn Haldun’un
kullandigi anlamiyla tabiat, mahiyet ve gaye kavramlari ilerlemecilige ve evrimcilige
kapalidir ve bu yonilyle onun teorisi ilerlemeci ve evrimci cagdas toplum teorilerinden
ayrilir. Bu, teorinin 6zcii yonidir. Diger yandan ruhbeden ayrimini reddettigimizde ibn
Haldun’un imranin manevi durumlari hakkindaki ¢éziimlerinin kahir ekseriyeti Gnemini
yitirerek yalin gézlemlere déniisiir. Zira ibn Haldun umranda ortaya cikan toplumsal
erdemleri, ilimleri, sanatlar ve sihir, kehanet, riiya, vahiy gibi olgulari bu ilkeye bagh
kalarak aciklamaktadir.

Umran ilmi, 6zcii ve dualist karakteri sayesinde islam metafizik geleneklerine baglanir.
Oyle gérinuyor ki bu teorinin alternatif diisiince imkani barindirmasi da bilhassa ruhun
akli bir cevher oldugu kabuliine dayal diialist yonudir. Zira 6zcilige yonelik cagdas
elestirileri goz onilinde bulundurarak mahiyet kavramini yeniden yorumlamak belki
mumkindir. Fakat ruhun varhdi ve akli bir cevher olusundan vazgecerek bilhassa ibn
Haldun’un varisi oldugu Gazzali sonrasi islam felsefesi, kelami ve tasavvufuyla irtibat
kurmak mumkiin degildir.

24 |bn Sina, Kitabu’s-Sifa ikinci Analitikler, cev. Omer Tirker, Istanbul: Litera Yayincihk, 2006, s. 201-209.
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Abstract: Ibn Khaldiin’s societal and political theory, benefiting from the “filters of critique” of
thinkers such as Ghazalt and Fahruddin al-Razi, is a masterful application in the field of societal
existence of Ibn Sina’s metaphysics. From this point of view we can discuss the indispensable
assumptions of a societal and political theory that can be produced today from classical Islamic
thought through Ibn Khaldiin’s theory of kingship (henceforth: mulk). With this goal | will discuss in
the next paragraphs, after analyzing Ibn Khaldiin’s theory of mulk in the context of its own
philosophy, this theory’s metaphysical assumptions. Ibn Khaldin is in various ways one of the Islamic
thinkers that is most studied in academia in contemporary times. Many researchers have written
books and articles about his views on various fields, such as philosophy, politics, society, economics,
and history of science.! From amongst them are authors such as Muhsin Mahdi, Ahmet Arslan, Ali al-
Wardt, and Tahsin Gorgiin who have aimed to lay bare the philosophical foundations of Ibn Khaldin’s
societal and political thought in particular, by establishing relations with philosophers such as
Aristotle, Farabr, Ibn Sinh3, and Fahruddin al-Razi. Some writers, such as Syed Farid Alatas, Abdulaziz
Elazmeh, M. Umer Chapra, Laroussi Amri, Johann P. Arnason, Dieter Weiss, Recep Sentiirk, and again
Tahsin Gorglin discuss the timeliness and reproducibility of Ibn Khaldiin’s theories of the state and
society. From amongst these especially Syed Farid Alatas’ economic and political analysis of Islam in
general and Asian societies in particular and Recep Senturk’s alternative sociology of civilizations,
attempting to draw on the thought of Ibn Khalddn, are worthy of mentioning2. To these names we
can add those writers who compare the views of Ibn Khaldiin with the views of contemporary social
and political thinkers such as Karl Marx and Max Weber.3 As especially Muhsin Mahdi and Tahsin

* This article is a review of the paper presented at the "2nd International Ibn Khaldun Symposium* organized
on 29-31 May 2009 in Istanbul.

1 For a short overview of these studies, see Cengiz Tomar, “ibn Hald(n, Literatiir’, TDV islam Ansiklopedisi,
XX, 8-12.

2 See Syed Farid Alatas, “A Khaldlinian Exemplar fo a Historical Sociology for the South”, Current Sociology,
2006, Vol. 54 (3), p. 397-411; “A Khaldlnian Perspective on the Dynamics of Asiatic Societies”, Comporative
Civilizations Review, 29, p. 29-51.

3 For a study including the articles on the timeliness of Ibn Khaldun by Muhammad Dhaouadi, Recep Sentiirk,
Syed Farid Alatas, Faruk Yaslicimen, Litfi Sunar, Tahsin Gérgiin and M. Umer Chapra., see islam Arastirmalar
Dergisi ibn Hald(in Ozel Sayisi II, 16 [2006).
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Gorglin have stressed, the philosophical theories described in works of Farabi, lbn Sina and
Fahruddin al-Razi do not merely for Ibn Khaldin function as a means or tool to express his own
views, on the contrary, they form the very foundation of his societal and political theory.4 Ibn
Khaldiin’s societal and political theory then, benefiting from the “filters of critique” of thinkers such
as Ghazalr and Fahruddin al-Razi, is a masterful application in the field of societal existence of lbn
Sind’s metaphysics. From this point of view we can discuss the indispensable assumptions of a
societal and political theory that can be produced today from classical Islamic thought through Ibn
Khaldiin’s theory of kingship (henceforth: mulk). With this goal | will discuss in the next paragraphs,
after analyzing Ibn Khaldiin’s theory of mulk in the context of its own philosophy, this theory’s
metaphysical assumptions.

Keywords: Ibn Khaldun, Theory of Mulk, Metaphysics, Islamic Philosophy

Oz: [bn Haldun caddas dénemde cesitli yonleriyle en cok akademik calismaya konu olan Islam
distintirlerinden biridir. Bircok arastirmaci, onun felsefe, siyaset, toplum, ekonomi ve ilimler tarihi
gibi cesitli alanlara dair goriisleri hakkinda kitap ve makale seviyesinde ¢alismalar kaleme almistir.
Bunlar arasinda Muhsin Mehdi, Ahmet Arslan, Ali el-Verdi, Tahsin Gérgiin gibi yazarlar [bn
Haldun’un bilhassa toplum ve siyaset diisiincesinin felsefi temellerini -Aristoteles, FArabi, lbn Sind
ve Fahreddin el-Razi gibi filozoflarla iliskisini kurarak- ortaya koymayr amaglar. Syed Farid Alatas,
Abdulaziz Elazmeh, M. Umer Chapra, Laroussi Amri, Johann P. Arnason, Dieter Weiss, Recep
Sentiirk ve yine Tahsin Gorgiin gibi bir kisim yazarlar [bn Haldun’un deviet ve toplum teorilerinin
gtincelligini ve yeniden dretilebilirligini tartisirlar. Bunlar arasinda ozelikle Syed Farid Alatas’in
genelde [slam ve ézelde Asya toplumlarinin ekonomik ve siyasi ¢éziimlemesi icin ve Recep
Sentiirk’in alternatif bir medeniyetler sosyolojisi icin fbn Haldun diisiincesine miiracaat cabalari
zikre sayandir. Bu isimlere, Ibn Haldun’un gériislerini Karl Marx ve M. Weber gibi caddas toplum. ve
siyaset diisiincesinin onctilerinin gortisleriyle karsilastiran yazarlari ilave edebiliriz. Bilhassa Muhsin
Mehdi ve Tahsin Gérgiin’in vurguladigi gibi Fardbi, [bn Sind ve Fahreddin R4zi’nin eserlerinde dile
geldigi haliyle felsefi teoriler, fbn Haldun icin sadece kendi gériislerini ifade edebilecedi bir vasat
veya malzeme islevi gérmez, aksine onun toplum ve siyaset teorisinin zeminini olusturur. Zira lbn
Haldun’un toplum ve siyaset teorisi, Gazzali ve Fahreddin Razi gibi distindrlerden istifadeyle
“elestiri siizgecinden gecilmis” [bn Sind metafiziginin toplumsal varlik alanina ustalikli bir tatbikidir.
Bu bakimdan bugiin klasik [slam disiincesinden dretilebilecek bir toplum ve siyaset teorisinin
vazgecilmez varsayimlarini fbn Haldun’un milk teorisi tizerinden tartisabiliriz. Bu amacla ilerleyen
satirfarda bn Haldun’un miilk teorisini kendi felsefi baglamina atifla tahlil ettikten sonra bu
teorinin metafizik varsayimlarini tartisacagim.

Anahtar Kelimeler: [bn Haldun, Miilk Teorisi, Metafizik, [slam Felsefesi

4 See Muhsin Mahdi, Ibn Khalddn’s Philosophy of History, Chicago : The University of Chicago, 1964, p. 63-
131; Ahmet Arslan, ibn HaldGn’un ilim ve Fikir Diinyasi, Ankara: Vadi Yayinlari, 1997, p. 437-452; Tahsin
Gérgin, “ibn Hald(n, Gériisleri”, TDV islam Ansiklopedisi, XIX, 543-55.
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A. Milk Teorisi

Ibn Khaldiin constructs his societal theory on a set of concepts such as barbarism
(bedavat), civilization (hadarat), group solidarity (asabiyyah), mulk and state (dawlah).
This construction, as he himself also pointed out, aims to create a philosophical
science that takes as a subject the society and in that way determines universal laws
through which societal events can be analyzed in a correct and comprehensive way. To
achieve this purpose Ibn Khaldiin uses the peripatetic substance-form theory (madde-
slirah). The main reason for using this theory is to be able to identify the obligatory
and possible situations defined not at the rational level but at the material level.
Because of this reason the definer of the individual common nature of the human
being who is actor in society, in other words setting off from the unchanging
characteristics through the material necessity, tries to reach the mandatory
consequences of human nature. To be able to track this nature’s necessities he once
more takes as a foundation the definition of the peripatetic philosophers. According to
this view the human being is a “thinking animal”. The term “animal” in the definition is
the genus that is near to the human being; as for the term “thinking” it is the
characteristic that distinguishes him from the other animals in the same genus. From
the viewpoint of being human both characteristics are human characteristics, and
therefore they do not change according to conditions such as individual, society, place,
and time. So when Ibn Khaldlin speaks of human nature he basically means the human
essence that is made up of the characteristics of life and thinking. This nature or
essence, because of its animality, has characteristics that are common to all animals.
First of these characteristics are the characteristics of feeding and protection to ensure
the continuation of existence. However while the necessity of nutrition is a direct need
of the animal, the necessity of defense arises as a result of the need for aggression
that is a direct need of the animal. Ibn Khaldiin identifies these two characteristics as
the final cause (gai illeti) of the societies that are formed by human beings. That is to
say, when he mentions “the need for nutrition and defense is the cause of the
formation of human communities” he means that these two situations are the purpose
(gaye nedeni) of society. For this aim people come together and amongst individuals
“cohesion” takes place. Thus, civilization (umran) is the general name for societies in
which people come together and form a cohesion.

When the need for nutrition and defense is satisfied, because it is a recurring need and
therefore continuously occurs, the fulfillment of other particular needs, always makes
human beings seek a societal existence. With this understanding, living in society is a
natural characteristic of human beings and this is what is meant by “the human being
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in its nature is civilized (medeni)”. That society is natural means at the same time that
it is necessary for mankind. However this necessity does not require that his existence
continues by itself without needing anything additional.

For the continuation of the societal existence another element is necessary to provide
cohesion between individuals, namely what Ibn Khaldin has called asabiyyah. In its
broadest sense understood as “the spirit of solidarity”,asabiyyah essentially makes
protection and defense possible through organized power. The function of asabiyyah
becomes clear when considering the situation of attack which brings about the need
for defense. Attacking or attempting to take what is possessed by someone else
(mutalebe), although it leads to a human situation we call defense and in that way it is
one of the reasons why a society comes into existence, it is not one of the situations
that continues its existence by changing into something else. And for this reason
attack or mutalebe takes place in any human society as a derivative of protection and
defense. This means that a group of people who come together to protect themselves
from external attacks at the same time always possess the power to attack outwardly.
Attack and defense situations on the other hand are not only situations that can be
taken into account when considered at the societal level, but only when they are
outward-looking, that is to say when two or more societies are assumed. On the
contrary, like with nourishment attack and defense are realized by individual human
beings, therefore these are situations realized within the society rather than amongst
societies. And this thus means that the direct consequences of the characteristics of
nourishment and attack in fact take place within the society itself. With this reason,
resulting from the need of nourishment, arts, crafts, and various ways of livelihood,
and resulting from the characteristic of attack and the need for protection, arms
industry and armament come to existence. Thus asabiyyah basically is a conventional
meaning that does not operationalize the defense and attack powers individually -
because the need for defense cannot be met by individual arming - but it does on a
societal level.

Ibn Khaldiin compares society and asabiyyah with the disposition of natural objects. In
order to form the disposition of natural objects, one of the elements that come
together to form the disposition must overweigh the rest; because when all elements
are equal the unity of the disposition cannot be provided. As such, with asabiyyah it is
necessary that to form a truly unified society one of the human elements of a part of
them must overweigh the rest (ghalabah).> Even if it seems in the first instance that the

5 Ibn Khalddn, Mugaddimabh,. Dervis el-Ciiveydi (Beirut: el-Mektebeti’l-Asriyye, 1996), p. 124.
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relationship between ghalabah and asabiyyah is a mutual necessity (telazum), in reality
asabiyyah as such gives priority to ghalabah and it becomes clear that it is the concrete
cause for ghalabah. For this reason, while asabiyyah has the forming function
regarding human societies, with regards to ghalabah it has a concrete function, and a
society that became clear through asabiyyah becomes more clear through the form of
ghalabah. From this perspective, ghalabah makes asabiyyah in Ibn Khaldiin’s thought a
political concept and transforms it from a societal theory into a political theory.
Because a chairman (riyasah) that combines sovereignty (hakimiyyah) and leadership -
Ibn KhaldGin sometimes calls this sulidet - can only be formed with ghalabah.6

The basic function of riyasah is to control the power of attack and outburst and to
manage the community - to distinguish this from previous levels we can call it society
- which is now closer to real unity in the direction of certain goals. However lbn
Khaldiin uses the term leader (reis) to mean a ruler who has no sanction power.
According to this a leader has follower, but has no power to force his demands. With
this, leadership is the position in which ghalabah occurs and in this state carries an
incomplete sovereignty. In other words, riyasah points out a leadership situation that is
not fully realized by all its necessities. When you add to riyasah the application
demands by force then you get the thing we call mulk. Therefore while leadership
(riyasah) corresponds to the substance of the nature of mulk that is common amongst
all rulers, the meaning of “have something done by force” falls under mulk. Mulk, then,
is in general a somewhat more specialized and distinctive form of leadership. And so
Ibn Khaldiin uses mulk in the meaning of “an authority that, in order to completely meet
the need of defense, prevents the excesses of people against each other, has ghalabah
over the people, and has the force and sanction power”
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Since the source of existence of this authority is human wrath and
because of that the power of attack, the basic function is “to prevent the
people’s excess against each other”. For this function a force that will
provide compulsion is necessary. As for this compulsion, it opens up the
way for the second function of mulk: making your demands happen by
force. In this sense mulk, in sequence, is wrath, attack, protection,
community, asabiyyah, and in the case of leadership it is a state that

contains force, and is the aim of the human self and thus of asabiyyah.

6 Ibn Khalddin, Mugaddimah, p. 124.
7 Ibn Khalddn, Mugaddimah, p. 47, 10.
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In other words, the one who has asabiyyah, when he reaches a certain
level desires chieftainship (riyasah, sulidet) and suzerainty (metb(ah);
and afterwards sorrow (gahr) and tyranny (taghallub). When reaching
sorrow and tyranny there is no new aim to reach; the aim consists of the
protection of the status quo

8 (el pSall 5 alil) b cllall Ll 5)

Because, when you carefully look at the process of the formation of
mulk, it is seen that at the same time it also means the continuation of
human existence and communities. Because of this, according to lbn
Khaldin, mulk is the natural sentiment, and its realization is not related
to the choices of human beings, on the contrary, the existence of
society in a certain process necessarily reaches mulk and continues with
mulk.9 This is what it means by the final form of human society being
mulk. With this understanding, with all its stages, the concept of mulk is
equal to the concept of the state (dawlah), and forms the advanced
version of civilization (umran).

Ibn Khaldin makes clear that mulk is based on two foundations. The
first one is shawkah (meaning sanctionary power) and asabiyyah. The
concrete demonstration of this is the army. As for the second one, it is
property that provides the continuation of the existence of those things
that the army and mulk need.’0 This can be called treasure. In this case
the substance of mulk corresponds to the entirety of what the owner of
mulk is in possession of. In other words, all material and spiritual assets
that can be thought of in the context of army and finance constitute the
substance of mulk. In this regard mulk belongs to a private or legal
person who has a subject, collects taxes, sends envoys, protects the

borders, and has no ruling (kahir) power above it. If asabiyyah fails to

8 Ibn Khald(n, Mugaddimah, p. 30.
9 Ibn Khalddn, Mugaddimah, p. 139, 189.
10 |bn Khald(in, Mugaddimah, p. 269.
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provide some of these aspects it indicates that the reality of mulk has
not been completed.!! If attention is paid, the mentioned situations at
the same time also express the field of influence of asabiyyah that holds
mulk in its hand. Thus, the owner of mulk can only execute his
judgment over those who count as subjects and tax-payers in those
territories where the borders are protected. In this regard state and
mulk are in the position of the form of civilization (umran), as for
subjects (reaya), cities, and other elements they are in the position of
substance.’2 Thus, state and mulk are things that protect the kind of
civilization and are not possible to detach from its substance. This
means: as unimaginable state and mulk are without civilization (umran),
similarly impossible (muteazzir) is a civilization without state and mulk,
because of the nature of the human beings.’3 Because the forceful rule
that is the reality of mulk is a characteristic that is present with the
ruling person or persons, it becomes a realized meaning between the
rulers and ruled. Thus the continuation of mulk does not mean merely
the continuation of one party but of both parties. Said differently, while
the continuation of the existence of society is dependent on the
continuation of mulk or state, similarly the continuation of existence of
state and mulk is dependent on the continuation of society. If that is the
case, in order to maintain the existence of civilization (umran) there
must be found an element which is related to both mulk and the

substance of mulk, and an element that pr ovides the protection of both.

In order to find out what this element is Ibn Khaldin starts from the theory of
substance and form (madde-siirah). According to the theory the formation and
deterioration of bodies (kewn and fesad) consists of the fact that materials are taking a

11 |bn Khalddn, Mugaddimah, p. 175-76.
12 |bn Khald(in, Mugaddimah, p. 343.
13 |bn Khald(in, Mugaddimah, p. 349.
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different and new form. If a form (slirah) corresponds to the essence of the object, the
object that loses the unity of its form is no longer that object and turns into something
else. The deteriorated form, if it is not from the essence of the object but from one of
the accidents, aside from the object continuing as itself, it becomes subject to
quantity, quality, or one of the other accident categories in which movement is
realized. As for this movement, it consists of a change of the form of accident or body.
When we think about civilization (umran) as an identity that consists of substance and
form, the form that protects its varietal unity is the mulk of it. However, since tyranny
and sorrow that form the reality of mulk are the result of the strength of animal wrath,
mulk in a bare state becomes arbitrary domination. With the words of Ibn Khaldiin, that
the person or group who possesses mulk “forces the people according to their
personal desires and often asks of them beyond their capacity” concretely entails that
civilization, depending on the conditions, in a long or short period falls into decay.
Because the forceful power that facilitates the continuation of rule, used by one of the
two parties for their own benefit, obstructs the continuing of both the verdict caused
by the form - because the interests change according to the person or group - and
also it damages the substance that is the carrier of the form and in that way obstructs
the continuation of the existence of the form. In this case the nature of mulk, because
of being itself during the process it will lead to chaos and destruction, tends to destroy
itself.’4 This situation sometimes leads to the destruction of the reign of a specific
leader (particular state) and sometimes, along with the asabiyyah that is the protector
of the mulk, of the complete state (universal state), which means the destruction of

civilization (umran) in the real sense.!5

Thus the nature mulk in a bare state is not convenient to be enduring and there is a
need for an element which will protect the relation between the substance and form of
civilization and that will maintain it. So according to Ibn Khaldiin this element is the
political law which forms the reality of umran and takes into account the interests of
both sides and which acquires general acceptance. When a state lacks such a law it
cannot be said that its affairs are in order and its sovereignty has been fulfilled, which
means it is not a true state.'6

14 |bn Khalddn, Mugaddimah, p. 177.
15 |bn Khald(in, Mugaddimah, p. 349.
16 |bn Khald(in, Mugaddimah, p. 177.
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In this context Ibn Khaldin’s analysis of the continuity of umran is based on two
concepts: interest (maslahat) and law (ganun). Ibn Khaldin uses the concept of interest
as the opposite of the aim (gharaz) and desire (shahwah) of an individual or group.
Maslahat in this sense means the societal interest that provides the continuation of
civilization (umran). The rules which are implemented to acquire these interests and to
remove the negative consequences that obstruct these interests form the law. Interest
and law, since they are states that are additional to the bare nature of mulk, lbn
Khaldiin calls “mulks” (plural of mulk) that rule people according to their own aims and
desires and which are devoid of interests and laws “natural mulk” (tabil mulk). And the
mulks that rule the people according to the established rules with the aim of acquiring
the interests and fence of the negative consequences he refers to according to the
principle that determines the interest. Ibn Khaldiin’s division of interest is especially
based on the knowledge and science classification of the late theologians (kelamiyyun)
and philosophers. And also it is parallel to the analysis in the last part of the
Mugaddimah that is about the sources of knowledge. According to this, if the interests
are worldly interests that are identified by absolute reason without taking into account
religious obligations and if the laws are based on these interests this is called political
mulk. The aim of this mulk is to rule the people in accordance with reason-based
thinking. If these interests in the real sense are otherworldly interests and the worldly
interests are catered towards otherworldly interests and are determined according to
them this form of rule is caliphate (khilafah). And the aim of this mulk is to rule the
people in accordance with “legal thinking” In contrast to political mulk, the caliphate
entails that the conditions in the world are determined in relation to the otherworldly
interests in accordance with the lawgiver (Shari’), which in reality means the caliphate
is practiced on behalf of the lawgiver in protection of religion and the world.'?

So Ibn Khaldiin’s analysis of the nature of mulk shows that there are two essential
conditions for the full realization of this nature. Firstly, that the external factor which
functions as a sanctionary power possesses the characteristic of using force. Secondly,
that the using of force and sanctionary power are applied along with laws that are
implemented in relation to worldly interests or both worldly and otherworldly interests.
It is possible to add to these two conditions a third condition of which Ibn Khaldin is
speaking in his analysis of the period of the first four caliphs: the gaining of interests

17 |bn Khald(in, Mugaddimah, p. 178.
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and defeating the harms in the matter of sanctionary power, without the need of
letting the external actors use force, the individuals don’t have conscientious
objection. Thus, the santionary power that forces the person to act in accordance with
the interests are external actors outside of the person.'® Because beside the fact that in
such a situation the first condition of mulk remains dysfunctional - which is the
condition that ensures that chairmanship (riyasah) shifts to the stage of mulk - the
laws that were orders turn into actual advices. This condition shows that there is no
coherence between state and mulk: as all mulks are a state, not all states are mulk.
Although there is a real state in the first period of Islam there is no fully formed mulk.
However Ibn Khaldiin thinks that this is because of exceptional circumstances in
human history and when these possible exemptions are not taken into account mulk
and state are indeed coherent. Because according to Ibn Khaldin our experience of
human relationships in general shows us that people, such as in the period of the first
caliphs, apart from exceptional periods, do not obey laws voluntarily but because of
the command and following up of the establisher of laws. Governance that does not
carry any of these three characteristics is a governance in which the nature of mulk is
realized incompletely and yet in the process of maturation. In that case these three
characteristics are characteristics that form the essence and nature of mulk and
possess them because of being itself.

The concept of mulk with these characteristics assumes that the societal and political
processes because of its essence are conflicting. The person or persons who possess
or carry mulk are those that because of their asabiyyah have come out of this process
of conflict successfully. In this case the direct result that emerges from mulk is that the
carriers of mulk take the other under control and dominance. If “taking under control”
can be taken as rulership, then the first and foremost thing that mulk brings to its
carriers is rulership. At the beginning of possessing mulk in the understanding of
dominance with suffering, rulership is a collective capacity and success amongst the
military powers of asabiyyah. But this, as opposed to assumptions of contemporary
theories that see rulership as collective capacity and success, is not based on that
societal and political relations are at least possibly in harmony, rather it is based on

18 According to this, the nature of mulk wasn’t completely formed during the four caliphs period. In this
period the sanction was religious and everyone’s sanction power originated from themselves. On the other
hand, after the time of Muawiyya asabiyyah inclined towards mulk with purpose, the religious sanction
weakened and for this reason “sultanic” and “asbani” sanction were needed. See Mugaddimah, 196.
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continuous conflict. The leader of asabiyyah, who is possessing mulk and therefore is
in the state of being the primary carrier of mulk, while destroying the asabiyyah during
the process tends towards monopolizing the leadership. When asabiyyah that provides
the earning of mulk is destroyed then mulk concentrates in one person. This situation
that is called “infirdd” by Ibn Khaldin is called the zero sum by contemporary
sociologists, and reaches the peak of asymmetry which is from the realization onwards
a basic characteristic of mulk. But “infirdd” needs amongst the carriers of the nature of
mulk mutual relativity, and therefore does not give the possibility to gather the
monopoly into one hand. Yet, when mulk reaches the stage of ‘infirdd’, the rulership of
the owner of mulk, beside of the characteristics of taking under control of the others,
it develops some kind of dependency relationship with the now occurring recruiting
asabiyyah. In other words, while recruiting asabiyyah, because its interests dependent
on the owner of mulk, serve his will and interest, the owner of mulk, because of his
interests depending on the recruiting asabiyyah ‘will fulfil their wishes’.

As this dependency strengthens the power to control or, despite the resistance, the
power to fulfil his own wish will weaken. To the extent that the control is weakened,
rulership turns into a capacity that is divided amongst the bearers of mulk. But in any
case rulership holds the feature of inequality in gaining resources that are counted as
worthy for the bearers of mulk as well as for the all segments of society. In this
context, the basic element of rulership that emerges as a necessity of the nature of
mulk is the realization of a wish or aim. So rulership in the understanding of Ibn
Khaldiin is a purposeful rulership. The bearer of rulership is whether an individual who
monopolized mulk or individuals who came together for specific purposes. The ability
to make decisions that direct the flow of events and control capital is the most
important consequence of mulk and therefore of rulership. In this case there must be
an observable conflict so that mulk and rulership can gain existence. In this stage,
authority, in the understanding of ‘fulfilling the desires of the person of group that
poses mulk by subjects’, is authority that emerges through imposition and is
essentially a result of rulership. Therefore, in the mulk that is based on asabiyyah
before recruiting asabiyyah, the autority the mulk owner has over the subjects is a
derivative of rulership. The authority the mulk-owner has over his subjects, in this
stage, is not a derivative of of rulership that comes out of mulk. Because mulk was not
gathered in one person before the formation of recruiting asabiyyah, the founding
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asabiyyah members claimed to have a right in mulk and therefore in rulership. When
taken the formation process of mulk into consideration these claims are legitimate.
Because in this stage the source of legitimacy in ‘the understanding of having right of
mulk and iktidar’ is militant and victorious power of which the militant members of
asabiyyah are gradually partners.

On the other hand, the mulk being a relation between the ruler and the ruled, it needs
the elimination of observable conflicts in order to maintain the existence of mulk and
rulership. Because in the case of forceful sanctions mulk and rulership, to the extent
that it serves the interests of a person or group, will tend to be destroyed. In that case,
the carrier or carriers of rulership will gain continuity if they make their individual or
group interests part of common social interests. This situation will transform the evil
and aggressive way of mulk and rulership into good and reconciliatory and will make
of mulk, through laws, the form of society in the real sense. The becoming of a unity
of society and mulk consisting of substance and form influences the boundaries and
sharing of rulership and authority deeply. First of all, the identity shaped by substance
and form possesses some features independent from the bearers of rulership and
authority which goes even beyond the purpose and will of a person who gathers mulk
to himself. In other words, the specific features are the structural requirements that
occur with conscious or unconscious actions of a particular individual or group within
society. The spiritual beings which Ibn Khaldiin made the issues of the knowledge of
society by speaking of them as symptoms that get attached to mulk because of its
essence (of mulk), are almost all from these kinds of situations. These situations,
which are requirement of the form, are the ones that are most difficult to be resolved
because they gain reality in society through the actors. Because they contain many
elements that make up the substance of society, as well as the individual and social
contributions of the bearers. Therefore an attempt of resolution related to this requires
an analysis of the separated features of substance and form as well as an analysis of
the required situations of form regarding being a certain substance and the restrictions
it becomes a topic for.

In that case the gaining of real unity of the social existence through laws based on
interests along with mulk, is an additional situation and privatization compared to
previous situations, it is also the case for the bearers of mulk, rulership and authority.
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Because in this case mulk is given in the service of interests. Although the degree of
service among certain mulk-members is different this situation is adding some wilful
(iradi) purposes, which aim for the continuation of society, to the natural aim of mulk;
this situation leads to leaving attack for defence, conflict for serenity, sorrow for
softness, relative barbarity for friendship. One of the most important consequences of
this situation is the numerical expansion among the bearers of rulership in the
meaning of ‘taking under control’ and the bearers of authority in the meaning of
‘fulfilling the demands of another person or group’. Such numerical enlargement can
be either through established institutions or through actual situations that are not fully
institutionalized. Establishments are determined depending on interests and
establishments which gain existence independent from its bearers to the extent it is
necessary for the continuation of the nature of mulk, because they are carrying the
nature of mulk in their own essence, they limit the rulership of the leader and assume
a systemic character. In other words, because they are partners with the mulk-owner in
fulfilling their wishes by using force, they function as ‘taking under control’ in their
own boundaries. Since institutions represent the realization of interests, authority is
shared amongst persons and groups who identify, enforce, and follow interests. The
rulership in this situation loses its function to become a resource for authority to an
important degree and the knowledge of interests, the application and the following
becomes recourse for authority. Because private and legal rights are determined not by
the capacity of using force and in this context the power of taking under control but by
interests and laws. For this reason the legitimacy of rulership as a sustainable situation
in political or sshert mulk, different from natural mulk, is depending on interests and
laws and is basically explained around the notion of justice.

Here, Ibn Khaldlin sees this stage not in the terms of the human being an animal but
as a stage in which the characteristics of him become more visible as being reasonable
and thinking. Because, according to him, the qualities that maintain human beings as
human beings are the good habits (hilali’l-khayr). Good habits are the complements
of glory and honor which are an extension of asabiyyah. Since mulk is the purpose of
asabiyyah its extensions and complements are also the purpose. Therefore even if the
nature of mulk will be realized it will remain incomplete.’® These habits become more

evident in individual and societal interests and situations and the so-called virtue

19 |bn Khald(in, Mugaddimah, p. 133-35.
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arises. Mulk, rulership, and authority-owners start losing their positions to the extent
that distance from these occurs. Because the realization of the nature of mulk, the
attack and pretension that gain mulk to asabiyyah, in process, it transforms it to
defense and protecting the currency. In this case, the emergence of luxury, comfort,
and plentitude with the maturation of mulk, as long as it is not balanced by virtues,
will destroy the foundations of mulk which is the form of society, and the process of
the foundation of a new asabiyyah along with the starting of a new mulk.

Analysis that has been made until now shows that Ibn Khaldiin thinks that mulk and
rulership have no certain sociological form. When the concept of mulk is taken in the
bare state as Ibn Khaldin is calling it natural mulk and as a one-stage process, the
theory of mulk turns into a theory that explains dynasties. Because, mulk in its bare
state, because of its nature, goes toward solitary and requires the gathering of
rulership in one person. But the transformations and the two basic stages of the mulk
during the process show that this theory is special to dynasties. Because in this case it
is possible to understand asabiyyah as the meaning that provides social solidarity and
solitary as the centralization of rulership. The situation of “fulfilling demands by using
force” that forms the nature of mulk and the transitions which rulership and authority
that emerged from mulk are situations that can take place in all kind of regimes. When
looked at from this perspective Ibn Khaldiin thinks of concepts like asabiyyah, tyranny,
interest, and laws which form the roof of mulk as concepts that need mutual relativity
on one hand and as concepts that in some situations have different degrees of
realization on the other. In other words the human conditions the concepts in question
are pointing out are concepts that need each other for the realization in the sphere of
social existence as they are concepts that are possible to be understood through
reference to each other. On the other hand the realization of these situations in the
field of social existence, in final analysis, has no certain form or quantity. Anyone who
wants to analyze the societal structure should before determining the form and
quantity of spiritual beings in any society determine the existence of meaning or
definition. This theory does not solely rely on the concept of rulership as a necessary
consequence of human animal desires, on the contrary, it finds rulership and ultimate
competence in the concept of justice by connecting the continuation of rulership to
virtues that balances the animal desires. Moreover the virtues that Ibn Khaldin lays
down as a condition for the continuation of rulership or the perpetuity of the state, are
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seen as the human conditions imposed by the continuity of the material existence of
the state and of society. In other words, the form of social or political existence
necessarily has to produce its own virtues. These virtues, which are moral values
caused by the fact that the human is a thinking entity but not moral values because of
the necessity of God’s commandments or moral values through which you reach
metaphysical truths, but are universal principles that are the necessity of the
continuation of material existence and in this sense necessitate being a social entity.

B. The Metaphysical Foundations of the Theory of Mulk

Ibn Khaldiin’s theory of mulk is based on the five principles of classical Islamic
metaphysics, especially as seen in lIbn Sina. The first is the principle that the existence
of man is the soul and body. The second is the principle that all objects consist of
substance and form, and that the difference between the objects is realized by that the
substance is taking new forms. The third is the distinction of being and essence that
Ibn Sind has developed to explain essentially unity-plural relation. The fourth is
Aristotelian teleology. According to this principle, everything in existence has a final
goal and everything is in a movement to realize its own goal. This goal is at the same
time also the competence of that thing. The fifth is the following principle, which is a
general outcome of these principles: The competence of everything is contained in its
definition, and any object can only be competent/maturation to the extent of its
definition. Ibn Khaldiin’s success is that he is able to apply these principles to social
existence, which is the subject of the science of society, in accordance with the
hierarchy of philosophical sciences. But there are two basic determinations that
introduce his application of which the first has to do with method and the second with
the domain of existence.

First of all, Ibn Khaldin notices that there is no exact overlap between the
philosophical sciences that are divided into two main parts, theoretical and practical,
and the field of existence they commit to examine. As it is known, both Farabi and lbn
Sind begin to count philosophical sciences by dividing them into two things, one
existing through human will and the other existing independently of human will. The
things that exist through human will fall within the scope of practical knowledge
consisting of morality, housekeeping and politics. These sciences too have two
aspects, theoretical and practical. While in the theoretical part, the universal rules
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related to the examined topics are determined and verified, in the practical part the
wilful acts which must be done or avoided are determined and verified. For this reason,
although the theoretical part is accepted as a part of practical sciences, it actually falls
within the scope of theoretical sciences.20 According to Ibn Khaldin, it seems that
practical science, especially politics, is about human communities formed by human
individuals together. However, it is clear that this is not the situation when it is
examined more closely. Because it is very different to examine something in terms
pertaining to something and being that thing. Political science examines how human
societies should be governed. In this form, politics is a whole practical science in that it
deals with society in the sense that it is a matter of governance, not of society. The
same is valid for the oratorical science, which is a subdivision of the art of logic and
consists of “persuasive words that make the public accept or reject any view”.2! |bn
Khalddin says based on this consideration that there is a methodological difference
between the science of society and politics and oratory because as the science of
society is a science which aims to determine and analyze, the other two are normative
sciences. But more important is the implicit consideration of Ibn Khaldiin of the fact
that social existence in its bare state is not only unexamined but also unexplored at
the same time in the political and oratorical sciences. For this reason, he felt the need
to prove social existence which is the subject of the science of society.

Ibn Khaldin bases the existence of society on the traditional human definition of
Islamic philosophers, that is to say, a “thinking creature”, which is the basis of the
theory of umran and mulk as a whole. Because while vitality is the source for the needs
of human beings and their actions for the fulfilment of these needs, thinking is a
source of human’s moral, political, and civilian values. This principle turns into a
strong explanatory framework with the other assumptions listed above. According to
this the definition in question expresses the human nature whose needs are
unchanging because of being itself, although the subject and quantity changes
according to individuals or even to societies. Ibn Khaldiin, in terms of functionalizing

20 For more information, see Farabi, Kitdbu’l-Burhan, trans. Omer Tiirker - Omer Mahir Alper, istanbul: Klasik
Yayinlari, 2008, p. 48-51; ibn Sin, Kitdbu’s-Sifa Mantiga Giris, trans. Omer Tirker, Istanbul: Litera Yayinlar,
2006, p. 5-9.

21 For a more detailed information about Ibn Khaldun’s thoughts on this issue, see Ahmet Arslan, ibn
Hald(n’un ilim ve Fikir Diinyasi, p. 81-83; Senol Korkut, “ibn Hald(in’un ‘es-Siyasetii’l-medeniyye’ Teorisini
Elestirisi”, islam Arastirmalari Dergisi, 15 (2006), p. 115-140.
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this definition, by following the Ibn Sina’s line, he determines the essence and purpose
of human according to this definition. Ibn Sina, before, had distinguished the necessity
of existence and the necessity of essence by metaphysicizing the concept of
beingessence, which was a logical distinction in the Aristotelian tradition, and
reinterpreted the principle of causality and purposefulness in relation to this
separation. lbn Khaldin also follows Ibn Sind’s trail and accepts the definition of
human as his essence thus his unchanging essence and self. When this essence
acquires reality outwardly, the gender and part (living and thinking) in this definition
will become human’s substance and form. Although it is impossible for substance and
form to gain existence without one another and to separate them from each other in
the external world, each has its own requirements. As mentioned before, while the
necessities of substance cause people’s coming together and the emergence of
societal existence, the necessities of form show the situations that are attached to
society because of being society. The substance-form theory states that the
necessities of form are realized to the extent that substance is sufficient and take form
depending on substance, and that the substance and form of any object are also
determining its purpose and the boundaries of its competence. For example a seed of
wheat carries the being of first a wheat seedling then the becoming of a wheat head,
after that the transformation into ripe wheat grains in itself.

These stages at the same time also express the purpose of seed and the competencies
it can reach. These competences are the limits of its essence and it is not possible to
cross these boundaries. A careful reader will notice that all the analyses in
Mugaddimah concerning the spiritual situations of the society are made according to
these principles. Just as all the competences of a grain of wheat are found in its own
strength, all the competences of the human communities are included in the substance
and the form of a human. These competences are, as far as material conditions allow,
the purpose of human beings as individuals as well as of human societies. Since
everything will course towards its substance and its competence in the extent that the
reasons and circumstances that motivate the substance are sufficient, societies are
moving towards the competencies contained in human definitions. Although the
essential requirement of the substance is some kind of competence, the ultimate
competence of the kind is to fulfil all the requirements of its form. In this context the
ultimate competence of a society is the realization of the power of thinking of a
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human, the spirit that is an abstract being, as precisely as possible. Thus, the fact that
Ibn Khaldiin puts laws based on interests, sciences and arts at the end of improvement
stage of mulk is caused by human societal experience and the interpretation according
to his definition.22 Just as when a seed becomes a mature spike it completes its own
purpose, when a society maturates to the extent that the substance is allowing to (or is
sufficient), it will complete its own purpose and leave its place for another society. For
this reason, Ibn Khaldiin’s understanding of history is not progressive but circular. Of
course, it cannot be said that Ibn Khald{n believes that all the competencies that the
human spirit has, in an unrealized way, can be realized in a society. But he is well
aware that even though the substance is passive, it is the only medium in which form
can become competent. For this reason he thinks society and state are surrounded by
natural borders just like an individual. Natural borders determine the amount of
human kind’s competence that can occur in a given society. However, since natural
boundaries are variable, considerations of a given state or society must be based on
experiential data of the state or community. In other words, even if the analysis of the
relation between substance and form of the society gives us the information of general
situations that is expected to happen or in general a theoretical framework about the
society, knowledge of the qualities and quantities specific to a society can be obtained
by an experiential investigation.

Conclusion

The result from the above evaluations is as follows: In Khaldlin’s mind there is a
theoretical frame isolated from a given time and place, in accordance with the essence
theory of social existence. Because he assumes that the conceptual framework of the
essence of society gives an analysis of nature and that attribute changes in a particular
mulk and state that arise at any time and place will not cause any change in the
essence. But to be satisfied only with the theoretical framework is to fall into a
situation that Ibn Khaldin criticizes philosophers about. Because the most creative
aspect of lIbn Khaldin’s philosophical readings is that he realized that the general
concepts (el-um(r el-dmme) must be privatized according to certain materials, and
that he has moved the metaphorical power of the metaphysic to the theory of society.

22 Furthermore, Ibn Khaldun’s remarks on the competence of human species lead to self-contradictions
within the evaluation of especially kalam and philosophy and the calmness that he poses while analysing
other conditions of mulk disappears when kalam-philosophy relationship is in question.
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Thus Ibn Khald(in has materialized pure rational accounts of possibility, necessity and
impossibility specific to human communities. This situation gave him a general passing
of human nature and society, and has allowed him to form a theoretical frame over
time on the one hand, and on the other hand it shows that this theoretical framework
can only function with experiential data on a given society. In other words, Ibn Khald(n
identifies the necessities, possibilities, and impossibilities of the propositions by
starting from their substances. The provisions to be given for a specific society can
only be determined by considering its substance.?3

His reliance on the concepts of nature and essence on the one hand and on the other
hand to think that the truth and falsehood of the propositions, that is giving
information about this nature and essence, are not being determined in terms of
rational consistency but in terms of substance, gives lbn Khaldiin both the possibility
of establishing social existence as a matter of science and establishing the balance of
stables and variables. In this context, the basic claim of Mugaddimah is that it is
necessary to have a theoretical framework that overlaps the event of the society and
the state in terms of being itself in order to make accurate analyses about a given
society and state. Hence, what Ibn Khald(in’s mulk theory promises us is an accurate
analysis of society and state in terms of being itself. With no doubt, the theoretical
framework which makes this analysis possible, does not lose the ability to identify and
describe phenomena when abstracted from Ibn Khaldin’s philosophical assumptions.
Because, the identification and the representation of the phenomena are possible
thanks to the questions which give priority to the philosophical assumptions. Even if
we accept that the theory prioritizes observation, we can understand this in the
meaning of what Ibn Sina said in Kitab{’l-Burhan, that there is an overlap between the
questions and the ones known by the questions.24 But in this case the theory loses its
analytical power and basic claims to a significant extent. Because the concepts of
nature, essence and purpose, as used by Ibn Khaldin, are closed to progressiveness
and evolutionism, and in this respect his theory separates from progressive and
evolutionary theories of contemporary society. This is the essentialist side of the
theory. On the other hand, when we refuse to distinguish the soul-body, Ibn Khalddn’s

23 For Ibn Khaldun’s considerations of general concepts of metaphysics, see Omer Tiirker, “The Perception of
Rational Science in Mugaddima: Ibn Khaldun’s Individual Aptitutes Theory”, Asian Journal of Social Science,
26 (2008), p. 471-72.

24 |bn Sin, Kitdbu’s-Sifa ikinci Analitikler, trans. Omer Tiirker, istanbul: Litera Yayincihk, 2006, p. 201-209.
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solutions about the spiritual situations of the society lose its importance and turn into
simple observations. Because Ibn Khald(n explains the social virtues, sciences, arts
and phenomena like magic, prophecy, dream, revelation that arise in society, adhering

to this principle.

Science of society is, thanks to the essentialist and the dualist character, connected to
the metaphysical traditions. It seems that the possibilities of alternative thinking that
this theory has, is the dualistic side based on the assumption that the soul is, in
particular, a rational matter. It is perhaps possible to reinterpret the concept of
essence by considering contemporary criticism regarding essentialism. But if we
abandon the existence of spirit and its being a rational matter it is not possible to
make contact with post-Ghazalian Islamic philosophy, poetry and mysticism, which
especially Ibn Khald(in is an heir of.
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ibn Haldun, Mukaddime

Oz: Oliminin lzerinden 6 yiiz yl gecen, zamaninin en parlak ve evrensel disiniiri olan
Endilisli disiiniir ibn Haldun bize sosyal diisiincenin tiim alanlarinda cok derin bakis acilari
sunmustur. Glinimizde sosyal yasantinin temellerini sarsan, iktidarlar tarafindan giiciin istismari,
siddet, israf, adaletsizlik gibi konulara alternatife bakis acilari getirecek yaklasimlara ihtiyacimiz
vardir. Bu yazinin amcacida teorik olarak giiclii ve sosyal olarak etkili olabilecek sosyal dinamikleri
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Abstract: Six centuries have passed since the death of the great Andalusian thinker Ibn Khaldun, in
his time one of the brightest and most universal minds, who gave us considerable insights in all
the fields of social thought. In these times we must look for alternative thought patterns that allow
us to explain and achieve proposals that may face the decay of regimes based on the abuse of
power, violence, spendthrift and inequality, which threaten to destroy the social foundations of life
on earth. This is our concern and in this paper we will try to reconsider some of Ibn Khaldun’s
ideas in order to formulate alternatives that are both theoretically sound and socially efficient to
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rebuild our understanding of the social dynamics, and to contribute to the recovery of the dignity,
solidarity, justice and austerity that can make collective life a viable foundation for the world that
will arise from the present crisis.

Keywords: Ibn Khaldun, Social Thought, Latin America

Zamaninin en parlak ve evrensel beyinlerinden, bizlere sosyal disiincenin tim
alanlarinda kiymetli katkilar bahseden Endilluslii buyik dustinir, ibn Haldun’un
oliminin  Gzerinden alti yuzyill gecti. Ozellikle, sosyal devamlilik, tutarhlik ve
orgitlenmenin tim sekillerini aciklamada tim beseri alanlan (tarih, cografya,
beslenme, inanclar, glc iliskileri, bolgesel cikarlar) kapsayan sosyal bir dislince insa
etmek icin gerekli sartlara aciklik getirme konusunda, ibn Haldun kendine 6zgiin
tarziyla pek cok katki sagladi.

Dunyadaki hayatin, ekonomik giice ve birkag kisinin tstinligine dayandigini savunan
baskin diisiince sistemini asabilmek icin, Mukaddime’yi titizlikle calismak sadece
faydali degil ayni zamanda da gereklidir. Bu gibi zamanlarda, diinyadaki yasamin
sosyal temellerini tehdit eden iktidar suiistimali, siddet, savurganlik ve esitsizlik temelli
rejim cokusleri karsisinda bir aciklama getirebilecek ve oneriler sunabilecek alternatif
disiince modelleri arayisinda olmak zorundayiz.

Buradaki endisemiz de budur ve bu tebligde hem teorik acidan saglikli hem de sosyal
dinamikler karsisinda anlayisimizi tekrardan insa etmek icin sosyal acidan yeterli
alternatifler ortaya koyabilmek icin, ibn Haldun’un baz fikirlerini yeniden ele almaya
calisacagiz. Bu sayede de toplu yasami, giniimiz krizlerinin doguracagi diinya icin
uygun bir temel haline getirebilecek sayginlik, dayanisma, adalet ve tasarrufun
telafisine katkida bulunmaya gayret edecegiz.

Dunya Tarihleri: Baticilik ve Evrenselcilik

Somirgelestirilmis  toplumlarin  en temel problemlerinden biri, kendilerini
somiirgelestirenler tarafindan dayatilan tasavvurdan kendilerini kurtarabilme
konusudur; kendilerine somurgecilerininkinden farkl gozlerle bakmayi
ogrenmelidirler. Bu somiirgelestirilmis toplumlarin, sosyal yapisinin geri kalmislik ve
barbarlik noktasinda taslasmis oldugu varsayiliyordu. Sémiirgecilerin degisiklikleri
dayatmaktaki giic kullanimlarini ve sonucundaki zulmi mesrulastiran da bu iddiaydi.

Zamanimizin yeni sémiirge yapilari glic sahibi kisilerin projelerinin, gereksinimlerinin
ve perspektiflerinin lehine olacak sekilde farkli vasallik bicimlerini belirlemektedir.
Latin Amerika’da, toplumlar ispanyol monarsisi tarafindan Kolomb 6éncesi koklerinin
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imhasi ve inkariyla insa edilmis olsa da, cagdas toplumlar tim toplu eylemlerin
parcalanmasini ongéren finansal ve ticari pazarlarin ekonomik, kiiltirel ve askeri
egemenligiyle yliz yuzedirler.

Askeri ve dini siddetin vahsice uygulanmasiyla bastirilmis ve herhangi bir kimlige sahip
olduklari inkar edilmis toplumlar, yerli halklarin direnisinden sonraki (¢ ylz yil hayatta
kalabilmisler; fakat inanclarini, geleneklerini ve kiiltirlerini gizli tutmak kaydiyla zulim
gordukleri kisilerden saklanma stratejileri edinmeye zorlanmislardir. Fetihciler
tarafindan toplumla kurulan siirekli ve zorunlu temas, onlari o gline kadar bilinmeyen
aliskanliklari taklit etmeye, yeni kurulan kurumlara uyum saglamaya, kendilerini alt
edenlerin Onyargilarindan ve hosgorisizliklerinden korunmaya zorladi. Ayni
zamanda, maruz kaldiklari bu alt edilme korkusu nedeniyledir ki fethedilen toplumun
bir kismi, (ibn Haldun’un da belirttigi gibi fethedilen halklarin genellikle kaderidir bu)
koklerini, kiltiirlerini ve toplumsal baglarini unutmuslardir.

On dokuzuncu yiizyilda ispanya’dan kazanilan siyasi bagimsizlik, yeni ekonomik ve
sosyal bagimlilik sekillerine yol acti. Bundan sonra ticari ve mali iliskiler ingiltere,
Fransa ve daha sonra ABD tarafindan belirlendi. Yeni zuliim bigimlerini temsil edenler
tarafindan benimsenen davranis sekli, ispanyol egemenliginin uyguladigi yerli halklarin
kimliginin inkar ve dayatilan modellerin kabuliine dayali bir gerceklik aciklamasi gibi
eski usulleri tekrarlamis oldu.

Tipki dinin yuzyillar énce Amerikan kitasindaki iberyali giiclerin egemenligini hakl
ctkarmak icin bir arac olarak kullanilmasi gibi, giiniimiizde sosyal bilimlerin 6nemli bir
kismi yeni egemenlik tirleri icin bir arac haline geldi. Sosyal bilimlerin nasil
kullanildigini anlamaktaki temel nokta, Avrupa merkezli Tarih anlatisi ve bu anlatinin
Evrensel Tarih tarifidir. Bu anlati, neredeyse sadece Avrupa Ulkelerinin modern ve
cagdas yoringesiyle ilgilidir ve en iyi durumda da Kuzey Atlantik Ulkelerine kadar
uzanir. Diger halklarin katkilari, bir zamanlar evrensel gelisimde o©6nemli rolleri
olmasina ragmen, tamamen dislanmistir; cinkii simdilerde evrensel olaylarin ana
akiminin disinda kaldiklari distintilmektedir. Hikayenin merkezi ilk olarak bati birligi ve
sonrasinda ise bu birligin cevre lilkelere yayillmasidir. S6z konusu Kuzey Atlantik
toplulugunun disindaki halklarin tarihinin, Bat’’nin blyilyen cikarlarina yalnizca bir
engel olarak gorilmesinden 6tiri bu anlati dislayici bir anlatidir.

Bu anlatinin esiginde oturan llkeler birka¢ unsurdan olusan bir o6tekilestirme
sirecinden gecmislerdir. Cografi acidan gelismenin merkezi, Akdeniz havzasindan
Atlantik havzasina tasindi. Kiltirel ve tarihi 6tekilestirme ydniinden ise, Asya, Orta
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Dogu ve Kuzey Afrika lilkelerinin - yani medeniyetin besiginin - kendilerini zamanin
baslangic noktasina geri goétliren bir c¢okisin icerisinde olduklari kabul edildi.
Amerikan halklari, sirekli olarak medeniyetin safaginda yasadiklari veya gelismis
ulkelerin karsilastigi asamalarin aynisini tekrarlamak zorunda olan geri kalmis 6grenci
rolli Ustlendikleri fikriyle kinanmaktaydilar. Baska bir deyisle, Evrensel Tarih bir taraftan
binlerce yillik Asya ve Afrika medeniyetlerinin Avrupa Tarihi’'nden kopma hikayesinden
olusurken; diger yandan da, Amerika’nin yerli halklarinin dislanmasi ya da bilakis zorla
dahil edilmesi hikayesinden olusur.

Batili, medeni ve baskin anlatilarin iki temel 6zelligi vardir. Birincisi, ge¢cmise ait
olduklarini ve gercek cansiz varliklarini ispatlayacak olan milenyum medeniyetlerinin
canhiligini kaybetme fikridir; bu, Kuzey Atlantik hakimiyeti altindaki Glkelerin tarihlerini,
isgalciler tarafindan dayatilan sisteme kaynasmis durumundan kurtararak yeniden
yapilandirmalari gerektigi anlamina gelir. ikinci 6zellik ise, bati uygarhginin kendine
bictigi, bu Avrupa merkezli vizyonunun evrensel bir goriiniime sokulmasina dayanan
modern, esit ve homojen bir gelecek icin, cehalet, fanatizm ve batil inanclar tarihinin
yok edilmesi roliidir. Bati destanina gore, bati llkelerinin gelisimi sayesinde, cevre
Ulkelerin pacavralar icindeki halklari, bir zamanlarin tarihsiz halklar olarak tarihe
yazilmasiyla kiresel boyutlarda inanilmaz bir donisim gerceklesti. Cevre halklari bu
versiyonu benimseyip kendi tarihlerini batili tarihcilerin deforme prizmalar ile
inceleyince kisir dongi sona erer. Bu Kuzey Atlantik cografi kapsamina dabhil
olmamalarindan oétiirii, sadece iki ornekten bahsetmek gerekirse, Arap ve iran
kaltlrleri, yalnizca yarim milenyum 6nce serpilmeye baslamis medeniyetin yiiceligine
eremeyen kisim olarak gorilirler. Diger kisimlar (eger varsa), mevcut medeniyet
akiminin canlandirici temasindan uzak kaldiklari icin hayatta kalmis uzak bir gecmisin
aktif formlari olarak incelenir.

Rahatsiz edici bir siklikla Evrensel Tarih olarak adlandirilan Bati Tarihi’nde yapilan bu
alistirma, yanhs bir karsilastirma niteligindedir: Bir taraftan ciriime halinde kaybolan
Asya, Ortadogu ve Afrika medeniyetleri; diger yandan, ilerleme fikriyle dogum, zirve ve
¢Okis gibi donglisel tarihten kacisi varsayan batili bir medeniyet anlayisi.

Bati medeniyeti, gliniimizde acikca goruldigu gibi, ardisik krizlerinin ¢cékis duyurulan
olarak yorumlanabilecegini diisiinmeyi reddeder. Bu fikir, kendi gelisme ve ilerleme
fikri ve belirli degerlerinin otantik olarak evrensel oldugu ve biyiik 6lciide zamansiz
oldugu iddiasiyla engellenmektedir. Bati medeniyeti, uyguladigi hegemonyanin sinirlari
olmadigini ve basarilari gecmis zamanda rivayet ve temsil edilen kendinden 6nceki
medeniyetlerden farkli olarak kendi basari anlatisinin her zaman, simdiki zamanda
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olacagini varsaymaktadir. Bati medeniyeti anlatisinda, diger kiltirlerden kaynaklanan
gucliklerin, BatI’'ya miinhasir bir hak oldugu icin, bir gelecek vaadini degil gecmis bir
tecriibeyi temsil eden bir ruhla canlandirildigi distnilmektedir.

Evrensel iddialara sahip Bati masalinda, Bati’’nin tekliflerini reddedenler, bati
medeniyetinin sagladigi avantajlari anlamayan, ge¢misin temsilcileri olarak goriliirler.
Yirminci yizyihin baslarindan iki 6érnek vermek gerekirse, Zapata ve Villa cagdas
olduklari halde gecmiste kalmis yirticilar ve haydutlar olarak gorildiler; bir bakima
gecmisin habercisiydiler.

Anlasildigi Gizere evrensel tarih, aslinda, yalnizca cografi degil, epistemolojik olarak da
bir kazananlarin hikayesidir; tarih yerine, bunlari inceleyen Antropolojidir. Eger bir halk
tarihin bir parcasi olamiyorsa, cahil ve ilkel olarak bilinir. Baskin sdéylemin; cokis ve
azgelismislik, feodalite ve modernlik kategorileri ile Avrupa’dan Amerika Birlesik
Devletleri’ne aktarilmasiyla ortaya cikan “akademik devrim” meydana geldiginde,
oncelikle halklarin nasil Avrupali olmayan kategorisiyle “evrensel” vizyona entegre
edildigi incelendi.

Atlantik toplumunun cekirdegine ait olmayan ulkelerin tarihi, bir kayip olarak goérulir;
Batiya gore “basarisiz” olmus bir deneyim. Ekonomik aktorler tarafindan temsil edilen
dinamik icerik olmaksizin, yani bati medeniyetinin karakteristik unsuru olmaksizin,
cevresel ilkelerin tarihi, bazi durumlarda basarisiz bir deneyim olarak, digerlerinde ise
tamamlanmamis bir anlati olarak yorumlanmistir. Bu tarih tamamlanamayan bir
bulmacadir; cilinkii profillerini henliz cizmeye baslamis ve noksan diye zaten
kinanmakta olan, zamanda asili kalmis toplumlara isaret etmektedir. Baska bir deyisle
burjuvazi unsurundan yoksun olan tarihleri, abestir.

Gelisme anlatisinda, cagdas tarihe ait olmayan iki olgu olan geri kalmislik ve
otekilestirmeye atfedilen rol temeli olusturur. Sosyal bilimlerdeki baskin goéris, bu
olgularin gelismis toplumlarin mevcut halleriyle baglantil olmadigi, ancak cevresel
toplumlarin gecmisine ve simdiki hallerine ait oldugu perspektifinden yola ¢cikmaktadir.
Bununla birlikte, gecikme ve gelisme arasindaki baglanti, ardisik asamalarin analizi
yoluyla ¢ézilmeye uygun degildir; bu ancak, teorikte yokluklari yadirganan, bu arkaik
formlarin neden modern yapilarda hayatta kaldiklari sorusuyla ylzlesince anlasilabilir.
Bu sosyal dayanisma formlarindan biri ibn Haldun’un Kuzey Afrika’daki gocebe
halklarin genislemesinin arkasindaki itici giic olarak goérdiigu Asabiyye’ye karsilik gelir.
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Tarihin itici Kuvveti Olarak Asabiyye, Grup Duygusu

Asabiyye sahibi olup da kavimlere galebe calarak bircok bolge ve llkeleri ele gecirmis
olanlarin halini gbézden gecirir isek; onlarin hayir, iyilik ve hikimdarhgin
ozelliklerinden olan comertlik, civanmertlik ve ufak kusurlari affetmek, hayatlarini emin
edemeyenlere yardim ve misafirleri agirlamak, ise yaramayanlarin ellerinden tutmak,
yoksullara yardim ve siddetli hallere dayanmak, andlasma ve verdigi sézlerini yerine
getirmek, seref ve namuslari korumak icin paralar sarf etmek, seriati ululamak, seriat
ilimlerini bilen bilginlere saygl gostermek ve bir isi islemek veyahut bir isi birakmak
hususunda onlarin gosterdigi sinir icinde hareket etmek, onlara iyi sanlarda, din ve
diyanet ehilleri hakkinda iyi niyet ve inanda bulunmak, onlarla kutlulanmak, onlarin
duasini timid etmek, ululardan ve seyhlerden utanmak, onlari ulu gérmek ve hak ve
hakikate davet etmekle beraber hakikate uymak, zulim ve tecaviize ugrayarak zayif
diusenleri korumak ve onlarin halini diizeltmek, adaleti hakim kilmak gibi meziyetlerini
gorarsin.

Cagdas Tarih ve Sosyal Bilimler sdylemi, modernitenin giicliniin mevcut siyasi ve
ekonomik 6érgitlenmeden 6nce gelen orgitleri silecegi bir diizene dayaniyor. Metaforik
olarak konusmak gerekirse; mevcut gelismenin akisi, gecmisin zenginliklerini
birlestirmekten sorumlu olacak ve onlara essiz bir anlam kazandiracaktir. Bu séylemde,
yine de, ge¢misin 6zerk tarihinin buginki toplumda kendilerine tahsis edilen yerden
memnun olmayip bu toplumlarin 6zerkliklerini yeniden elde etmeye yonelenler
tarafindan nasil tekrardan insa edildigi konusu bizlere karanlhktir.

ibn Haldun, tarihteki toplumlar arasindaki gercek farkhihklari tanimakla birlikte, secici,
determinist ve tek sesli bir bakis acisinin varhgini kabul etmez. Onun c¢alismalari, her
bir toplumun kendine 6zgiu 6zelliklerini cografi baglamina, Uyelerinin aliskanliklarina
ve en basta isgliciiniin gelistirilmesine ve toplumun hayatta kalmasi icin blylk 6nem
teskil eden miisterek uyuma dayali olarak analiz etmesine yardimci olur. ibn Haldun’un
arayisi kesin olarak dipten baslayip yukari dogru hareket eder ve hakim olan
sektorlerin davranislarini analiz etmesine ragmen toplumsal iliskilerin yataylidina,
Asabiyye’ye, toplumsal yasamin kaynagina ve kdkenine daha cok énem verir.

Haldun’un gocebe ve yerlesik toplumlari ve en yoksul maddi kosullarda gelisen
toplumlarin ruhsal durumunu tanimasi, bizim gibi tarihimizde ve glnimiizde
bolinmiis toplumlarimizin temel glcinin ashinda so6zde bati medeniyetinin
faydalarindan mahrum birakilmis, ancak herkes icin daha iyi bir yasam arayisinda
birlesmis olan gruplarda yattigini fark edenler icin ilham kaynagidir.
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Toplumlarimizi kendi hayatta kalma sekilleri ve dislanma ve esitsizlikle micadele
stratejileri 1s1ginda ve mantiginda goézlemlemek, saghk, 6gretim, is ve guvenligin
kolektif basarisini saglama arayisinda olmak, son iki ylizyilda kolonyalist gliclerin bizi
bastirmakta kullandiklari bireyselci, tiiketici ve girisimci vizyonu sorgulamak acisindan
gucli bir tesvik unsurudur.

Asabiyye, ibn Haldun gériisiine gore, toplumlarin hayatta kalmalarini saglamanin yani
sira dis saldirilara karsi savunmalarini saglamada istikrarli bir 6rgilitlenme imkani
saglayan uyum giciidir. Grup hissi, yasamin sarekliligi, is boliimi ve cografi, stratejik
ve maddi kaynaklarin kullaniimasinin, belirli bir toplulugun canliligini tanimlayan temel
0gelerin oldugu karmasik bir iliski aginin parcasi olarak olusturulmustur.

Geri kalmishga 6zgl bir his degil, ayni zamanda mevcut bir hayatta kalma stratejisi
olarak anlasilan dayanisma fikri, kardesligi eski dayanismaya esdeder sunan Devlet
uluslarinin olusumundan 6nce gelir. Glinimiizde dayanigsma canli ve faaliyet halindedir,
sosyal organizasyonlarda varligini gdstermektedir ve sodzde kardesligin harekete
geciremedigi eylemlerle ifade edilir. Kardeslik yalnizca ayni Devlet ulusunun lyeleri
arasinda bir anlam ifade eder. Oysa ki, grup duygusu ulusal toplumun sinirlan
icerisinde kalmayip, son ylzyilin altmish yillarinda Asya, Afrika ve Latin Amerika
Halklarinin Dayanisma Hareketi tarafindan ispat edildigi (izere ulusun disinda da
faaliyet gostermektedir. Ayni zamanda grup hissi, hakim Bati-elciliginin/evrenselciligin
dislayici perspektifi yerine sosyal, entelektiiel ve kiltiirel organizasyonlar tarafindan
ifade edilen bilgi ve dayanisma icerisinde birden fazla sekilde elde edilir.

Kardeslik fikri, uluslara boliinmis bir diinyanin celiskilerini ifade etmeye hizmet etti.
Bunlar, yalnizca devlet uluslarinin sinirlar icerisinde kardeslik ve esitlik ve cevresel
Ulkelere uygulanan hiyerarsi ve esitsizlikten olusan iki farkh diizen uyguluyordu. Boyle
bir arka plan karsisinda, dost ve disman arasinda acik bir ayrim yapan
somiirgelestirme diizeninin Bat’'nin egemen oldugu Ulkeler tarafindan terk edilecegini
ve onlardan zuliim goérenler tarafindan gecerli kabul edilecegini nasil bekleyebiliriz?
Demokrasiye gecis glindemlerinde gorildiigiu gibi siyasi esitsizlik makul bir hedef
olmaya devam ederken, uygulamadaki tek esitlik olan pazar esitliginin etkililigini nasil
kabul edebiliriz?

Asabiyye, Toplum ve Devlet
Hukidmdarlik, insanoglunun dogal bir miessesesidir. Daha o6nce, insanoglunun
yiyecek ve diger yasam gerekliliklerini elde etmek amaciyla sosyal orgiitlenme ve
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isbirligi olmadan yasayamayacaklarini ve var olamayacaklarini acikladik. Organize
olduklarinda, birbirleriyle ilgilenmeleri ve ihtiyaclarini karsilamalari bir gereklilik arz
eder. Haksizlik ve saldirganlik hayvani dogalarinda oldugu icin, her biri ihtiyac
olana elini uzatacak ve onu almaya calisacaktir. Digerleri ise bunun karsiliginda,
ofke, garaz ve mulkiniin tehdidi karsisindaki muhkem insani tepkisinden hareketle
onu almasini énlemeye calisacaktir. Bu, diismanliklara neden olan gegimsizlige yol
acar ve dismanhklar da, canh tirlerinin yok olmasina yol acan, sorunlara,
katliamlara ve yasam kaybina neden olur. Simdi, (insan tiiri) Yaratan’in korumak
icin 6zellikle (bize emanet ettigi) seylerden biridir.

insanlar, béylece, anarsi halinde ve onlari birbirinden uzak tutan bir ydnetici
olmadan sebat edemezler. Bu nedenle, onlari engellemesi icin birine ihtiyag
duyarlar. O onlarin hiikimdaridir. insan dogasi geregi, bu kisi, iktidari yiriiten
glcli bir hiikimdar olmalidir. Bu baglamda, grup duygusu kesinlikle gereklidir
¢lnki daha 6nce de belirttigimiz gibi saldirgan ve savunma amach girisimler ancak
grup hissi yardimi ile basarili olabilirler. Fark edilecegi lzere, bu tiir hikimdarlik,
tim taleplerin yonlendirildigi ve savunulmasi gereken asil bir miessesedir. Bu
tirden hicbir sey, daha o6nce de belirtildigi gibi, grup hissinin yardimi olmadan
gerceklesemez.

ibn Haldun, Mukaddime

Bati'da Devlet uluslarinin dogmasiyla faaliyet gdstermeye baslayan kardeslik ve
o0zgurlik prensiplerine esit bir prensip olarak Asabiyye, referans cercevesi bakimindan
ulusal bir mahiyete sahip degildir, ancak anne tarafindan akrabaliga karsi baba
tarafindan akrabalik prensibini temel alan gruplari icerir. Dayanisma bu tip psikolojik
ve kultiurel deneyimlerle ilgili degildir; ne mustericiligin politik tecriibelerine ne de
kurumsal ruh deneyimlerine karsilik gelir. Aksine, Devletin oynadigi role giivenmeyen
farkli bir sosyal orgitlenmeyle iletisim icerisindedir. Gocebe halklar dinyanin
efendilerine donistiren erdemlere vurgu yapan sivil karakterli kaygisiz bir ilkedir.

Asabiyye, kisi ve kisiyi karakterize eden benciligin 6tesinde bir kimlik, kardeslik, esitlik
ilkesi seklinde isler. Asabiyye, 6zglir insanlarda bulunan bir dirtidir; ait olduklan
grubun baska gruplarla karsilastiklarinda kendi gruplariyla dayanisma icerisinde olma
duygusundan hareketle, kendiliginden gelisen bir zorunlulugu vyerine getiren
insanlardaki onlari harekete geciren itici glctiir.

ibn Haldun’un bahsettigi dayanisma anlamindaki Asabiyye, sadece kendilerinden
yardim kabul edebilen ve yoneticilerini koruyuculari degil dismanlarinin bir muttefiki
olarak goren, devlet-oncesi erdemlere sahip gruplarin kimligine dayanir. Buglinki
dayanisma, oOtekilestirme ve sOmirme olgularinin sirekliligini saglamak amaciyla
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devleti bir arac olarak algilayan gruplarin deneyimlerine dayanmaktadir. Meksika ve
Bolivya toplumlari gibi kuvvetli sOmirge kokenlerine sahip toplumlarda, Devlet
korkusu Anglo-Sakson Leviathan korkusuna karsilik gelmez; daha ziyade, egemenlik
aygitinin bir parcasi olan yabanci Devlet’in korkusudur. Devlet, somirgeci oldugu icin,
esitsiz oldugu icin, dostdiisman iliskisini siirdiirecek bir ara¢ oldugu icin zalimdir.

ibn Haldun’un Kuzey Afrika halklarinin dogusu ve gelisimi hakkinda sundugu géris,
her kisinin kendi kaderini baskalarinin kaderinde gérecegi ve bu yonde hareket edecegi
dayanisma, karsilikli yardim, giliven ve inanc lUzerine kuruludur. Asabiyye aramizdaki
birlik veya 6zgurlik ruhu demektir. Baska isimlerle anilmis olsa da, bir zamanlar oteki
olan ve daha sonra kendi kaderini cizen halklarin 6ziini olusturur. Asabiyye, bir
zamanlarin soézde enternasyonalizmden farkli bir grup kimligi hissidir. Asabiyye,
gectigimiz ylzyihn altmish ve yetmisli yillarinda kurtulusun dayanisma hareketleri
olarak vyapilandirilan Ulusal Kurtulus Hareketlerinin 6nemli bir unsuru olarak is
gormustir. Asabiyye, yagmaci kapitalizmin zulmiine karsi, bugiinki direnis ve kurtulus
miicadelelerinde varligini korumaktadir.

Yine de, saglam baglardan olusan toplumun timiiniin, onu temsil eden ve onunla
birlikte kolektif kimligini ifade edebilen bir otoriteyi tanima durumunda olmasi oldukca
dénemlidir. Bdylece, ibn Haldun’a gére, otorite kurumlarini kuran ve onlara otoriteyi
veren toplumun kendisidir. Ve yine zamanla, bu temel bagin kacinilmaz kopusuna,
bunun sonucu olarak toplumun ciirimesine ve kimin yeni otorite arayisina liderlik
edecegine de toplumun kendisi taniklik eder.

ibn Haldun’un gérisi, Ulkelerimizin tarihine yeni bir rota cizmemizde ve
toplumlarimizin  doénisimiinde kolektif ruhun liderlik ettigi anlarin yaninda,
cogunlugun gereksinimlerini karsilamaktan uzak olan iktidarlardan sonra nasil hayatta
kaldigini ve kimligini, degerlerini, inanclarini, ilkelerini ifade eden iktidarlari aramaya
nasil devam ettigini bulmamizda bize yardimci olmaktadir.

Asabiyye, Latin Amerika tarihi boyunca dayatilan hikimdarlar ve iktidar gruplarinin
baskisi sonucu kirilmaya ugrayan toplumlarin devamliliginin temelidir. Devletler ve
yabanci glcler tarafindan dayatilan sinirlarin 6tesinde baglari paylasan toplumlar icinde
teblig edilen bir giictiir. On dokuzuncu yiizyilda Hidalgo, Morelos, Bolivar, Artigas,
Juarez ve Marti’nin micadelelerini ve yirminci ylzyillda Villa, Zapata, Mariategui,
Sandino, Farabundo Marti, Cardenas, Fidel Castro ve Salvador Allende’nin
miuicadelelerini birlestiren sey ttopyadir.
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Bu olaganistii adamlarin yon verdigi tarihlerin her biri, kolektif olusumunu ve ayni
zamanda zalimlerle ylzlesmekle birlikte, halklarimizin haysiyetini, adaletini ve
O0zgurliiguni saglayan yeni iktidar bicimleri tasvir etmek icin kurulan bir érgiitlenmenin
ornek deneyiminin izlerini tasir. Bu miuicadeleci nesillerin actiklari yollar tanimak,
gercek Latin Amerikali kimligine uyan unsurlar kesfetmek agisindan mimkiin ve son
derecede faydali olacaktir. Bu sayede, harici kaliplardan ve alt-kitamizdaki bu yizyillik
kolektif basari duygusunu goélgeleyen perspektiflerden uzaklasabiliriz.

Asabiyye, bolgemizdeki cagdas tecriibelerin cogunda var olan kuvvettir. Biitiin Latin
Amerika’da hirs ve glic tarafindan yonetilen halklarina karsi kiicimsemeyle bakan
iktidarlarin sorgulanmasi, yaraticilikla birlikte dirence yol acti. Ayni zamanda, bu tir bir
sorgulama, yeni devlet ve hikiimet bicimlerini olusturma ve toplumsal temsil acisindan
veni perspektifler bulunmasi icin gerekli olmakla birlikte, en basta topluluklarin bitin
bolgenin ve llkelerinin kaderi ile ilgili kararlarin sorumlulugunu alacaklari ortak bir
Utopyanin gelismesine neden olmustur.

Bu gli¢lii kavram, 6rnegin, Veneziiella halkinin Hugo Chavez’in iktidari devralmasina
dek Ulkedeki siyasi ve ekonomik yasami kontrol eden sinifin askeri ve ekonomik
glciyle nasil ylzlestigini anlamamizda biyuk bir ilham kaynagidir. 2001 darbesinde,
grup duygusu hikimetin mesruiyetini yeniden kurmada kuwvvetli bir itici glic teskil etti
ve 0 zamandan bugiine degin énemli ekonomik ve sosyal reformlarin oranini belirleyen
de yine bu grup ruhuydu. Veneziiella Anayasasi bugiin, toplumsal konseylerin - egitim,
saglik, gida ve konut gibi oldukca belirleyici konular lzerinde karar veren iktidarin
bolgesel cekirdegdinin - temel dogasini tanimaktadir. Olaganusti bir sekilde, Bolivar
Universitesi, bu konseylerin ortaya koydugu sorunlara dayanan proje ve egitim
programlari gelistirerek bu siirece eslik etmektedir. Ogretim ve arastirma ydnergelerini
donatmakla birlikte, yaraticiliklariyla dniversite o6grencilerinin bilgi silreclerini de
beslemektedirler.

Asabiyye’nin bir baska formu da, yine yakin tarihlerde onaylanan Bolivya Anayasasi
tarafindan siyasi bir otorite olarak taninan Bolivya topluluk meclislerinde
gorilmektedir. Nifusunun %60’inin yerli oldugunu iddia ettigi bir ulkede, yirtici
kapitalizmi yenmenin tek yolunun iktidarin ortak kullanima acilmasi olduguna dair
genel bir kanaat var. Bolivya toplumculugu, érgitli niafusun degerli kaynaklarin ulus-
Otesilestiriimesi cabalariyla yuzlestigi yil olan 2000’deki su savasi ile baslayarak,
akabinde 2003 yilinda Sanchez de Lozada hiikiimetinin devrilmesi ve bunun bir sonucu
olarak Evo Morales’in Sosyalizme Dogru Hareketi’nin (Movimiento al Socialismo, MAS)
ylkselmesi gibi bize pek cok ders vermis oldu. Ancak en 6nemlisi, Asabiyye Bolivya’nin
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su andaki siyasi kararlarinin, ekonomik politikalarinin ve kiltir énerilerinin her birinde
kendini gliclu bir sekilde hissettirmektedir.

Latin Amerika’daki kolektif deneyimlerin listesi uzundur. Ve bu listede kendi tilkemiz
olan Meksika’dan s6z etmek zorundayiz; devlet yonetiminin Juntas de buen gobierno
(iyi hukiimetin meclisleri) ve Caracoles (Salyangozlar) tarafindan saglandigi Meksika’'nin
giuney kesiminde, yonetim itaat ederek emretmek slogani altinda siyasal gorevi
donistirmek icin orijinal orglitlenme bicimleri olusturmaktadir. Bununla ayni 6nem
derecesine sahip olabilecek bir diger deneyim ise, 2006 yilinda se¢cim yolsuzluguna
karsi yapilan protestolardan kaynaklanmis ve Meksika Mesru Hikiimeti’nin belediye
komiteleri tarafindan baslatilmistir. Bu deneyim halkin haklarini, ulusal mirasini ve
Meksika kamu hayatindaki dénlsiiminii savunan bariscil bir sivil direnisin ¢ekirdegini
olusturmustur.

imparatorlugun Cokusii ve Sonrasinda Gerceklesecekler

Akabinde, hanedan grup duygusunun dagilmasi ve onu kuran kabilenin ortadan
kalkmasi sonucunda cokiise gecmeye baslayinca, hikiimdarlar destekciler ve
yardimcilara ihtiyac duyarlar, clinkii bu sirada cok sayida béliciler, rakipler ve
isyancilarla birlikte yok edilme korkusu ortaya cikar. Ardindan gelirleri, mittefik ve
destekgilerine, kendi iclerinde grup hissiyatlarina sahip askeri gruplara gider.
Hazinelerini ve gelirlerini, hanedani yeniden tesis etme girisimlerine harcar. Dahasi,
o6denmesi gereken ¢ok miktarda 6denek ve yapilmasi gereken harcamalar nedeniyle
vergilerden alinan gelir de azalir. Arazi vergisinden elde edilen gelir azalir.
Hanedanin paraya olan ihtiyaci daha acil hale gelir. Yakinindakilerin - kapicilari ve
katipleri - konumlari 6nemini yitirdigi ve hiikimdarin otoritesi daraldigi icin artik
zenginlik ve varlik golgesinde yasamazlar.

Bu asamada hikiimdarin paraya olan ihtiyaci daha da acil hale gelir. Yakin maiyeti
ve cevresindeki yeni nesil, hiukimdara yardim etmek adi altinda atalarinin
kendilerini zenginlestirdigi parayr amaci disinda harcarlar. Kendilerinden o6nceki
babalarinin ve atalarinin oldugu gibi artik hilkiimdara yiirekten sadik da degillerdir.
Hikumdar da oncilerinin hikiimdarhgi sirasinda bu makamlardakilerin yardimiyla
edinilen servette daha ¢ok payr oldugu goérusindedir. Bu serveti alir ve asamali
olarak ve riutbelerine gore kendine mal eder. Dolayisiyla hanedanlik kendisini, diger
makamlar nezdinde kiymetsiz hale getirir. Maiyetini, kendisini destekleyen biyik
kisilikleri ve zengin cevresini kaybeder. Hasmetinin biyilik bir kismi, paydaslari igin
desteklenip yiiksek bir mertebeye cikarildiktan sonra ufalmaya baslar.

ibn Haldun, Mukaddime
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ibn Haldun, halkla temaslarini kaybetmis ve ayricaliklarini koruyabilmek icin silahli
guciyle halki tehdit eden clriyen bir hanedanin o6zelliklerini isabetli bir bicimde
gostermektedir. ibn Haldun’a gdre, gayrimesruya dénen otoritelerin kotiiye
kullanilmasi kaginilmaz oldugu kadar nefret de doludur; fakat bir hanedan yolsuzluk,
dolandiricihik ve kamu kaynaklarinin yagmalanmasiyla anildiginda, o hanedanin
krizlerini ve kaderini geri dondirmek kesinlikle mimkiin degildir.

ibn Haldun’un iktidardaki grup diye adlandirdigi hanedanin yerine gecenler, varliginin
son asamalarinin alametleri olan medeniyet, liks, israf, gosteris ve asin tiketimle
dogrudan iliskilidirler. Kriz, yine de, sadece kentlerdeki isgiiciiniin toplum igin ihtiyag
duyulandan fazlasini Urettigi gerceginin bir etkisi degil, daha ziyade, halkin ihtiyac ve
isteklerine iliskin olarak iktidarin takindigi mesafenin sonucudur. Hirsin, bireysel
zenginlesmenin ve asiriliklarinin, grup hissinin gicli oldugu zamanlardaki baskin
degerlerin yerini aldigi ¢okis halindeki iktidarin devrilmesi icin yol ancak bitlnlik
icinde acilabilir.

ibn Haldun’un hanedanlar krizi ile ilgili tanimlamalari bélgemizdeki diktatérliiklerin ve
yozlasmis gliclerin tarihine tekrar tekrar uygulanabilir. Ayrica, mevcut kapitalist krizin
nedenlerini ve 6zelliklerini aciklamakla kalmayip, bireycilik, tiiketim ve israfa yol acan
sistemin ortadan kalkmasinin kaginilmaz olarak degerlendirilmesine de imkan tanirlar.
Bu nedenle, krizin bir glic sisteminin bozulmasina ve ikame edilmesine neden olacak
seyrini anlamamiz gerekir. Ayni zamanda da, grup hissi giclendirilmis toplumun, yeni
disiinceleri ve yeni bir toplumsal 6rgit bicimini nasil liretebilecegi ve servetin dogru
dagilimina dayanan yeni bir denge ve kolektif 6rgitlenme bicimleri kurmanin acil
gerekliligini ifade eden vyetkilileri nasil secebilecegi konularinda disiinmemiz son
derece 6nemlidir.

Belki de hayal etmek ve dahasi her seyin satin alinabilecegi, satildigi ya da yok edildigi
bir sistemin clrlimesini gosteren olaylar tam olarak fark edebilmek icin zamanimiz
oldukca kisa. Bunun yerine, esitlik, adalet, hosgoérii ve esas olarak gezegenimizdeki
yasama onurunu ve barisi tekrar tesis edecek kuvvete sahip olan insan topluluklarinin
kimliginin ve grup duygusunun korunmasi icin yeni medeniyetler kurma acisindan
faydali olabilecek ilkeleri siirdiirmek icin tefekkiir kabiliyetimizi kullanmaliyiz. Bolivya
Baskani Evo Morales, bu gorevin kesinlikle Uluslararasi Para Fonu’na birakilamayacagini
belirterek hakl bir tespitte bulunmustur.
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siddet, israf, adaletsizlik gibi konulara alternatife bakis acilari getirecek yaklasimlara ihtiyacimiz
vardir. Bu yazinin amcacida teorik olarak gticlii ve sosyal olarak etkili olabilecek sosyal dinamikleri
yeniden yapilandiracak ve onurlu, giicli, ve adaletli bir birlikteligi gelistirebilecek ve giinimiiz
krizlerine ¢éziim getirebilecek olan Ibn Haldun’un fikirlerini gézden gecirmektir.

Anahtar Kelimeler: [bn Haldun, Sosyal Diisiince, Latin Amerika

Six centuries have passed since the death of the great Andalusian thinker Ibn Khaldun,
in his time one of the brightest and most universal minds, who gave us considerable
insights in all the fields of social thought. He particularly helped to clarify in his own
original way the conditions needed to build a social thought that embraces all human
interests (history, geography, nutrition, believes, power relationships, territorial
interests,mobility) in the explanation of all forms of social continuity, coherence and

organization.

In order to overcome the dominant system of thought, according to which life on earth
depends on the economic power and initiative of a few individuals, a thorough study of
Al Mugaddimah not only has proved to be helpful but also absolutely necessary. In
these times we must look for alternative thought patterns that allow us to explain and
achieve proposals that may face the decay of regimes based on the abuse of power,
violence, spendthrift and inequality, which threaten to destroy the social foundations
of life on earth.

This is our concern and in this paper we will try to reconsider some of Ibn Khaldun’s
ideas in order to formulate alternatives that are both theoretically sound and socially
efficient to rebuild our understanding of the social dynamics, and to contribute to the
recovery of the dignity, solidarity, justice and austerity that can make collective life a
viable foundation for the world that will arise from the present crisis.

Histories of the world: Occidentalism and universalism

One of the fundamental problems of colonized societies is that they must learn to free
themselves of the vision imposed by their conquerors; they must learn to see
themselves in eyes different from those of their conquerors. It was assumed that the
social structure of these colonized societies was petrified in backwardness, in
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barbarianism. It was this argument that served the conquerors to justify the use of
force in imposing changes, as well as the resulting oppression.

At present , neocolonial structures determine different modes of vassalage, equally
oriented to favor the projects, necessities and perspectives of those who hold power. In
Latin America, while societies were built by the Spanish monarchy upon the destruction
and denial of their pre-Columbian roots, contemporary societies face an economic,
cultural and military dominion of the financial and commercial markets, that pretends
the disintegration of all collective action. Societies, that were brought to submission by
brutal exercise of military and religious violence and who were denied any sign of
identity, survived during three centuries after the resistance of the original peoples, but
were forced to adopt the strategy of submerging and hiding from their oppressors;
keeping secret their beliefs, their customs, their culture. Constant and obligatory contact
with the society formed by the conquerors forced to them to imitate hitherto unknown
habits, to adapt to the newly created institutions, to protect themselves from the
prejudices and intolerance of those who had overcome them. And, it is from fear of the
subjugation of which they were victims, or by conviction, that part of the conquered
society forgot, - as generally happens to conquered peoples, as indicated by Ibn
Khaldun-, their roots, their culture, their communitarian bonds.

The political independence from Spain, attained during the nineteenth century, gave way
to new forms of economic and social dependency. Commercial and financial relations
were from then on determined by England, France and later, the United States. The
behavior adopted by those who represented the new forms of oppression repeated the
old scheme of the Spanish domination: a denial of the identity of the original peoples, an
explanation of reality based on the acceptance of the imposed models.

Just like religion was used centuries ago as an instrument to justify the hegemony of
the Iberian powers in the American continent, at present, a significant part of social
sciences have become instruments of the new forms of domination. Fundamental to
understand the ways in which social sciences are used is the Eurocentric version of
History and its account of Universal History. It is almost exclusively concerned with the
modern and contemporary trajectory of European countries and, in the best of cases, it
extends to the countries of the present North Atlantic community. The contributions of
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other peoples are completely marginalized, in spite of their once important role in
universal development, because they are now considered to have remained outside the
main current of universal events. The tale”s center is the western consolidation, first,
and then its expansion to the peripheral countries. This account is exclusive, because
the history of peoples outside the said North Atlantic community, is recognized only as
an obstacle to the expanding western interests.

The countries situated at the brink of this account, underwent a marginalization
process consisting of several elements: In a geographic aspect, the center of
development was moved from the Mediterranean basin, to the Atlantic basin. In a
perspective of cultural and historical marginalization, Asian, Middle Eastern and North
African countries -the cradle of civilization-, were considered in a decay that returned
them to the origin of times. The American peoples were condemned to live
permanently in the dawn of the civilization or to assume their role of surpassed
students forced to repeat the same stages the developed countries suffered. In other
words, Universal History is made up, on the one hand, of the tale of disconnection of
the Asian and African millenarian civilizations from European History; and, on the other
hand, of the exclusion or, rather, the forceful inclusion of the native peoples of the
America.

There are two main features of this western, civilizing, hegemonic account. The first is
the idea of the loss of vigor of the millenarian civilizations which would prove their
belonging to the past and an actual lifeless existence; this means that the countries
under the North Atlantic domination, should reconstruct their history from their
presumed incorporation into the system imposed by the conquest. The second
characteristic is the self assigned role of western civilization, as eradicator of a past of
ignorance, fanaticism and superstition, in benefit of a future of modernity, equality and
homogeneity based on forcing this Eurocentric vision into becoming a universal view.

According to the western epic, an incredible turn of global dimensions took place when
thanks to the development of the western countries, the peripheral countries were
incorporated into history as peoples in rags, once called, peoples without history. The
vicious circle is closed when the peoples of the periphery adopt this version as theirs
and study their own history through the deforming prism of the western scholars. Due



Towards the Decolonization of Social Thought in Latin America: The Ways of lbn Khaldun 177

to their not belonging to this North Atlantic geographic scope, the Arab and Persian
cultures, to mention just two examples, are seen as episodes that have not
accomplished the height granted to the civilization that began to bloom only half a
millenium ago. Other episodes, if at all, are studied as live forms of a remote past,
which have survived because of their distance to the revitalizing contact of the present
civilizing mainstream.

This exercise in Western History, abusively denominated Universal History, has had a
false comparative character: on the one hand, the Asian, Middle Eastern and African
civilizations, lost in decay; and on the other hand, the western type of civilization, that,
through the idea of progress, presumes to have escaped the cyclical history of birth,
apogee and decay.

Western civilization, as it is evident nowadays, refuses to consider that its successive
crises can be interpreted as announcements of decay. This is impeded by its own idea
of development and progress and the pretension that its particular values are
authentically universal and, to a great extent timeless. It assumes that the hegemony it
exerts does not have limits and that, unlike preceding civilizations, whose
accomplishments are narrated in past, for which they were and represented; the
account of its own success will always be in present time.

In the narration of Western civilization, it is considered that the challenges presented
by other cultures, are animated by a spirit representing a past experience and not a
future promise, since this is an exclusive right for the West.

In the Western particularistic tale with universal pretensions, those who have defied its
proposals are considered emissaries of the past, who do not understand the
advantages offered by western civilization. Zapata, Villa, just to mention two examples
from the beginning of the twentieth century, were seen as bandits, predators who, in
spite of being contemporaries, were in fact bygone; they were, so to speak
reminiscences of the past.

Universal history thus understood is, in fact, a tale of edges, not only geographic, but
epistemological; in stead of History, it is Anthropology that studies them; if they do
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not fit in History, peoples are known as illiterate, primitive. It was when the “academic
revolution” occurred, that is when the hegemonic speech was transferred from Europe
to the United States, with the categories of delay and underdevelopment, of feudality
and modernity, it was analysed how the peoples, by denial non-European, were to be
integrated into the “universal” vision.

The history of countries that do not belong to the nucleus of the Atlantic community is
considered an abortion; an experience that, according to the West, has “failed”.
Without the dynamic ingredient represented by the economic actors, that is, without
the characteristic element of the western civilization, the history of the peripheral
countries has been interpreted in some cases as a failed experience, in others as an
unfinished narration. This history is a puzzle that cannot be completed, because it
refers to societies that have only commenced to be profiled and are already
condemned to remain unfinished; suspended in time. In other words, their history,
lacking the bourgeoisie element, is absurd.

In the narration of development, the role assigned to backwardness and
marginalization, both phenomena that do not belong to contemporary history, is
fundamental. The dominant vision in social sciences parts from the perspective that
these phenomena are not linked with the present of developed societies, but rather
belong to their past, as well as to the present of the peripheral societies. The link
between delay and development, however, is not to be resolved by means of the
analysis of successive stages, but can only be understood when facing the problem
why these archaic forms, theoretically condemned to disappear, survive in modern
structures. One of these forms, that of social solidarity, corresponds a to the Asabiya,
.that Ibn Khaldun considered to be the driving force behind the expansion of the
nomadic peoples of North Africa.

The group feeling, Asabiya, as the driving force of History
Whenever we observe people who possess group feeling and who have gained
control over many lands and nations, we find in them an eager desire for goodness
and good qualities, such as generosity, the forgiveness of error, tolerance toward
the weak, hospitality toward guests, the support of dependants, maintenance of the
indigents, patience in adverse circumstances, faithful fulfilment of obligations,
liberality with money for the preservation of honour, respect for the religious law
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and for the scholars who are learned in it, observation of the things to be done or
not to be done that those scholars prescribe for them, thinking highly of religious
scholarship, belief in and veneration for men of religion and a desire to receive their
prayers, great respect for old men and teachers, acceptance of the truth in
response to those who call to it, fairness to and care for those who are too weak to
take care of themselves, humility toward the poor, attentiveness to the complaints
of the supplicants, fulfillment of the duties of the religious law and divine worship
in all details, avoidance of fraud, cunning, deceit, and shirking of obligations, and
similar things.

The discourse of contemporary History and Social Sciences is based on a scheme,
according to which, the force of modernity will erase the organizations that preceded
the present political and economic organization. Metaphorically speaking, the river of
present development will be in charge of incorporating the affluents of the past and
give them a unique sense. In this discourse, nevertheless, a dark veil leaves us without
explanation of how the autonomous history of the past is recovered by those who,
unsatisfied with the place assigned to them in present society, look for the restoration
of the autonomy of those societies.

Ibn Khaldun, while recognizing in history the actual differences among societies,
denies the existence of an exclusive, determinist, univocal point of view. His studies
allow him to analyze the peculiarities of each society based on its geographical
context, on the habits of its members, and mainly, on the development of its labour
force and its collective cohesion, to which he assigns a greater weight in the survival of
the society. In a strict sense, his search parts from the bottom and from there travels
upwards and even though he gets to analyze the behavior of the dominant sectors, he
gives more significance to the horizontality of social relations, Asabiya, source and
origin of the social life.

Khaldun”s recognition of nomadic and sedentary societies, and of the spiritual force of
societies that evolve in the poorest material conditions, is inspiring for those who, like
us, recognize in our history and at the present time that the fundamental strength of
our divided societies lies indeed in those groups that live excluded from the supposed
benefits of the so called western civilization, but are united in the search of a better
life for all.
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Observing our societies in the light and logic of their own ways of survival, their
strategies to face exclusion and inequality, seeking to ensure collective achievement of
health, instruction, work and security, is a powerful stimulus to question the
individualistic, consumerist and enterpreneurial vision with which, in the last two

centuries, conquering powers have wanted to overwhelm us.

Asabiya is, in the vision of Ibn Khaldun, the cohesion force that allows societies to
build a stable organization to secure their survival, as well as their defense from
external aggressions. The group feeling is formed as part of a complex web of
relationships in which the reproduction of life, the work division and the use of
geographic, strategic and material resources are the basis that defines the viability of a
certain collectivity.

The idea of solidarity, understood not as a feeling exclusive to backwardness, but as a
present survival strategy, precedes the formation of the State nations that proposed
fraternity as an equivalent of the former solidarity. Today solidarity is alive and
operating, present in social organizations and expressed by means of actions that the
supposed fraternity cannot animate. Fraternity only has sense among the members of
the same State nation. However, the group feeling is not limited to operating within the
boundaries of the national society, but outside them as well, as was proved by the
Movement of Solidarity of the Asian, African and Latin American Peoples in the decade
of the sixties of the last century, and as is acquired by multiple forms today, in the
knowledge and solidarity expressed by social, intellectual and cultural organizations as
opposed to the excluding perspective of the prevailing Occidentalism/universalism.

The idea of fraternity served to express the contradictions of a world divided in
nations. These handled a double code, that of fraternity and equality only within the
frontiers of the State nations, and, a different one, that of the hierarchy and inequality,
as applied to the countries of the periphery. Against this background how can we
expect that the colonization code, which established a clear distinction between friend
and foe, would be abandoned by the countries dominated by the West, and accepted as
valid by those who had been their victims? How to accept that the only equality actually
practiced, the one of the market, would work, while political inequality -as evidenced
in the agendas of the transitions to democracy- , would continue to be a feasible goal?



Towards the Decolonization of Social Thought in Latin America: The Ways of lbn Khaldun 181

Asabiya, Society and the State

Royal authority is an institution that is natural to mankind. We have explained
before that human beings cannot live and exist except through social organization
and cooperation for the purpose of obtaining their food and other necessities of
life. When they have organized, necessity requires that they deal with each other
and satisfy their needs. Each one will stretch out his hand for whatever he needs
and (try simply to) take it, since injustice and aggressiveness are in the animal
nature. The others, in turn, will try to prevent him from taking it, motivated by
wrathfulness and spite and the strong human reaction when one”s own property is
menaced. This causes dissension, which leads to hostilities, and hostilities lead to
trouble and bloodshed, and loss of life, which lead to the destruction of the
species. Now, (the human species) is one of the things the Creator has especially
(enjoined us) to preserve.

People, thus, cannot persist in a state of anarchy and without a ruler who keeps
them apart. Therefore, they need a person to restrain them. He is their ruler. As is
required by human nature, he must be a forceful ruler, one who exercises authority.
In this connection, group feeling is absolutely necessary, for as we have stated
before, aggressive and defensive enterprises can succeed only with the help of
group feeling. As one can see, royal authority of this kind is a noble institution,
toward which all claims are directed, and one that needs to be defended. Nothing of
this sort can materialize except with the help of group feeling, as has been
mentioned before.

Ibn Khaldun, Al Mugaddimah

Asabiya, as a principle equal to those of freedom and fraternity, which started to
operate with the birth of State nations in the West, does not have a national entity as
frame of reference, but it includes those groups whose entailment obeys to the
principle of agnation, opposite to cognation, that is, kinship by maternal line. Solidarity
is not related to this type of psychological, cultural experience; neither does it
correspond to the political experiences of the clientelism, nor to those of the corporate
spirit. It responds, on the contrary, to a different social organization that distrusts the
role played by the State. It is a principle of civil character, non-sanguineous, that
served to emphasize the virtues that turned the nomadic peoples into masters of the
world.
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Asabiya operates like a principle of identity, fraternity, equality, beyond the individual
and the egotism that characterizes him. Asabiya is the impulse of free human beings,
the spring that moves those who fulfill the obligation that spontaneously arises from
being solidary with their group when it faces other groups.

Asabiya, the solidarity of which Ibn Khaldun speaks, is based on the identity of the
group with pre-state values, that can only receive aid from themselves, and that do not
view their governors as protectors, but as allies of the enemies. Present solidarity is
based on the experience of groups that perceive the State as an instrument to maintain
the persistence of the marginalization and exploitation phenomena. In societies with
strong colonial roots, like the Mexican or the Bolivian one, fear of the State does not
correspond to the fear of the Anglo-Saxon Leviathan, but rather, it is fear of the
strange State, part of a domination instrument . The oppressor State, because it is
colonial, because it is unequal, because it is an instrument that perpetuates the friend
or foe relationship.

The vision offered by Ibn Khaldun about the birth and the development of the peoples
of North Africa, is built upon the solidarity, mutual aid, trust and the conviction that
each one would see his own luck in the luck of the others, and would act consequently.
Asabiya, is called the spirit of unity or freedom among us. Under other names it is in
the fundaments of the peoples that were once marginal and later on became the
owners of their own destiny. Asabiya is a group identity feeling different from the once
so-called internationalism. Asabiya operated in the decades of the sixties and
seventies of the past century as the substantial element of the Movements of National
Liberation, structured as solidary movements of liberation. Asabiya is present in the
contemporary struggles for resistance and liberation from the oppression of marauder
capitalism.

Nevertheless, it is most important that all society formed out of essential bonds is in a
condition to recognize an authority that represents it and with which it can express the
collective identity. Thus, according to Ibn Khaldun, it is society who creates and grants
faculties of authority. And it is this same society who, in the course of time, testifies
the inevitable loss of this fundamental bond, the society s consequent decay and who
presides the search of a new authority.
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Ibn Khaldun’s vision helps us to make a new route through the history of our
countries and to find the moments in which the collective spirit has presided over the
transformation of our societies, as much as the way in which it has survived after the
imposition of authorities distant to the accomplishment of the needs of the majority,
and it continues in the search for authorities that express its identity, its values, its
beliefs, its principles.

Asabiya is the foundation of the continuity of societies broken by the oppression of
conquerors and groups of power imposed throughout the history of Latin America. It is
a force that is communicated within societies sharing bonds beyond the borders
imposed by States and foreign powers. It is the utopia that unites the struggles of
Hidalgo, Morelos, Bolivar, Artigas, Juarez and Marti, in the nineteenth century; and of
Villa, Zapata, Maridtegui, Sandino, Farabundo Marti, Cardenas, Fidel Castro and
Salvador Allende, in the twentieth century.

Each one of the histories presided by these extraordinary men has the mark of a
collective formation, the exemplary experience of an organization formed to face the
oppressors, but also to delineate new forms of authority that ensure the dignity,
justice and freedom of our peoples. It is possible and it will be extremely useful to
recognize the paths taken by these generations of fighters to discover the elements
that conform the true Latin American identity, so that we can move away from external
patterns and from perspectives that overshadow the sense of this collective multi-
centennial achievement in our subcontinent. Asabiya is the force present in multiple
contemporary experiences in our region. Practically in all Latin America, the
guestioning of powers governed by ambition and force, with contempt toward their
peoples, has harnessed the resistance with the creativity and will needed to constitute
new forms of State and government, to find new perspectives in social representation
and, mainly, it has given rise to development of a collective utopia in which the
communities will take the responsibility for decisions about the destiny of their
countries and the whole region.

This powerful concept is tremendously inspiring to understand, for example, how the
Venezuelan people faced the military and economic power of the class that had
controlled the political and economic life in the country until the takeover of Hugo
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Chavez. At the 2001 coup d’etat , the group feeling constituted a powerful driving
force to recover the government as a legitimate mandate, and it was this same spirit
that has determined the rate of important economic and social reforms from then on
to the present time. The Venezuelan Constitution recognizes today the fundamental
nature of the communal councils, territorial nuclei of power that decide on as
determining matters as education, health, food supply, and housing. An extraordinary
experience altogether, the Bolivarian University, accompanies this process by
developing projects and training programs, based on the problems posed by these
councils. They furnish the directions of teaching and research, but also feed with their
creativity the process of knowledge of the University students.

Another form of Asabiya is found in Bolivian communitarian assemblies, also
recognized as a political authority by the recently approved Bolivian Constitution. In a
country where 60% of the population claims to be indigenous, there is a generalized
conviction that the only way to surpass predator capitalism is the collectivization of
power. Bolivian communitarism has taught us many lessons, starting with the so called
Water war, in 2000, when the organized population faced the attempts to
transnationalize; followed by the overthrow of the government of Sanchez de Lozada,
in 2003; and by the consequent rising of the Movement Towards Socialism
(Movimiento al Socialismo, MAS) of Evo Morales, but mainly, Asabiya is strongly felt in
each one of the political decisions, economic policies and cultural proposals of Bolivia
at this very moment.

The list of collective experiences in Latin America is a long one, in which we cannot fail
to mention those of our own country, Mexico, where in the southern part of the
territory, the government performed by Juntas de buen gobierno (Gatherings of good
government), and the Caracoles ( Snails), constitute original organizational forms in
order to transform the political task under the motto of To command by obeying. An
experience promising to be equally significant is the one started by the municipal
committees of the Legitimate Government of Mexico, an organization that has risen
from the protests against the electoral fraud in 2006, and which has formed nuclei of
the pacific civil resistance in defense of the rights of the people, the national
patrimony, and the transformation of the public life of Mexico.
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The decay of the empire and what will come later

Then, when the dynasty starts to become senile, as the result of the dissolution of
group feeling and the disappearance of the tribe that founded it, the ruler needs
supporters and helpers, because there are then many seceders, rivals, and rebels,
and there is the fear of destruction. His revenues then go to his allies and
supporters, military men who have their own group feelings. He spends his
treasures and revenues on attempts to restore (the power of) the dynasty.
Moreover, the revenue from taxes decreases, because there are many allowances to
be paid and expenditure to be made. The revenues from the land tax decrease. The
dynasty’s need for money becomes more urgent. The intimates, the doorkeepers,
and the secretaries no longer live under the shadow of prosperity and luxury, as
their positions lose importance and the authority of the ruler shrinks.

The ruler’s need for money at this time becomes even more urgent. The new
generation within his inner circle and entourage spend the money with which their
fathers had enriched themselves, for a purpose for which it was not intended,
namely, that of helping the ruler. They begin to be no longer as sincerely loyal as
their fathers and ancestors had been. The ruler, in turn, becomes of the opinion
that he is more entitled than they to the wealth that was acquired during the reign
of his predecessors and with the help of their position. He takes it and appropriates
it for himself, gradually and according to their ranks. Thus the dynasty makes itself
unpopular with them. It loses its entourage and great personalities and its rich and
wealthy intimates. A great part of the edifice of glory crumbles, after having been
supported and built up to a great height for those who shared in it.

Ibn Khaldun, Al Mugaddimah

Ibn Khaldun accurately indicates the characteristics of the decay of a dynasty that has
lost contact with the people and threatens with its armed power for the conservation of
its privileges. The abuses of authorities turned illegitimate are as hateful as inevitable,
says Ibn Khaldun, but nothing can revert the crises and the fate of a dynasty once it
has been smudged with corruption, avarice, fraud and looting of public resources.

The substitution of one dynasty - as he calls the group in power-is directly related with
the level of civilization, luxury, waste, ostentation and excessive consumption, that are
characteristic of the last stages of its existence. The crisis is not, nevertheless, a mere
effect of the fact that human labour in the cities produces more than is needed for the
society, but is rather the result of the distance assumed by the government in regard
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to the needs and aspirations of the people. It is the collectivity that gives way to the
overthrow of a declining power whose ambition, individual enrichment, and excesses
have completely replaced the values that predominate when the group feeling is
strong.

Ibn Khaldun’s descriptions of the crisis of dynasties may well be applied to the history
of dictatorships and corrupt power in our region, over and over again. They are also
pertinent to explain not only the reasons and characteristics of the present capitalist
crisis, but to consider inevitable the disappearance of the system that has given rise to
individualism, consumption and wastefulness. Thus, it is extremely important that we
think not only about the course of the crisis that will lead to the decay and substitution
of a power system, but also about the ways in which society, reinforced in its group
feeling, is able to generate new thought, a new form of social organization and to
choose authorities that express the urgent necessity to establish new norms of
collective organization and a balance based on the right distribution of the wealth.

Maybe time is short to imagine and moreover, to take full notice of the events that
indicate the decay of a system in which everything can be bought, sold or destroyed.
We should rather use our capacity of reflection to sustain the principles that will be
useful to found new civilizations, cradled in equality, fairness, justice, tolerance and,
mainly, the preservation of identity and group feeling of human collectivities in whose
hands lays the power to save peace and to restore dignity of life on our planet. The
President of Bolivia, Evo Morales, is right , when he affirms that, definitively, that task
cannot be trusted to the International Monetary Fund.



ibn Haldun Calismalan Dergisi, 1 (1), 2016, 187-208
DOI: 10.36657/ihcd.2016.8

The Social Perspective of Mustafa Nuri Pasha From an
Exponent of Ibn Khaldun in the Ottoman Empire*

Osmanli’da Ibn Haldun Takipgilerinden Mustafa Nuri Pasa’nin
Sosyal Perspektifi

Sami Sener
Sakarya Universitesi, Tiirkiye
ssener@sakarya.edu.tr

Abstract: It is necessary to examine the Ottoman historian group in a comparative way and see
how they are influenced by Ibn Khaldun on their own. In this work, we will be witness to the
analysis of the events of Mansurizade Mustafa Nuri Pasha, one of the Ottoman statesmen they are
influenced by Ibn Khaldun in their own. In this study, we will look at the case of Mansurizade
Mustafa Nuri Pasha, one of the Ottoman statesmen and historians, in a contemporary sociological
and methodical view in the line of Ibn Khaldun while examining historical events.

Keywords: Ibn Khaldun, Mugaddimah, Ottoman Empire, Mustafa Nuri Pasha

Oz: Osmanli tarihcilerinin Ibn Haldun dan nasil etkilendiklerini, karsilastirmali olarak incelemek
gerekir. Bu calismada, Ibn Haldun’dan etkilenen, Osmanli deviet adamlarindan ve tarihcilerinden
Mansurizade Mustafa Nuri Pasa’nin tarihsel olaylarr nasil analiz ettigi, Ibn Haldun paralelinde,
cagdas sosyolojik ve metodolojik bakis acisiyla incelenecektir.

Anahtar Kelimeler: [bn Haldun, Mukaddime, Osmanli Devieti, Mustafa Nuri Pasa

Introduction

Within the Ottoman history tradition, a large number of historians and researchers
follow Ibn Khaldun. This shows that they are influenced by the method and approach
of Ibn Khaldun and that the legacy of his tradition can be seen in their works. In the
same situation, this also applies to Arab historians.

Prof. Dr. Ziyaeddin F. Findikoglu also mentions Mustafa Nuri Pasha in his book under
the heading “our internal regulation” where he appropriates space for lbn Khaldun’s
exponents, but for some reason he does not mention Mustafa Nuri Pasha.

* This article is a review of the paper presented at the "2nd International Ibn Khaldun Symposium* organized
on 29-31 May 2009 in Istanbul.
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It is necessary to examine the Ottoman historian group in a comparative way and see
how they are influenced by Ibn Khaldun on their own. In this work, we will be witness
to the analysis of the events of Mansurizade Mustafa Nuri Pasha, one of the Ottoman
statesmen they are influenced by Ibn Khaldun in their own. In this study, we will look
at the case of Mansurizade Mustafa Nuri Pasha, one of the Ottoman statesmen and
historians, in a contemporary sociological and methodical view in the line of lbn
Khaldun while examining historical events.

In his work Nataij wuql "at, Pasha deals with events with great meticulousness and
with a much more modern approach to his work than other historians of his time, and
evaluates the consequences of these events.

Mustafa Nuri Pasha’s work handled the events of the Ottoman history from the
establishment of Ottoman history up to the events of the Tanzimat in a very systematic
way with a very fluent and pleasant style. In the work, firstly, the qualifications and
personality structures of the political asylum and sultan of the periods are discussed,
followed by extensive evaluations about the institutional structure.

I. Historiography of Mustafa Nuri Pasha

The first part of the important historical work of Mustafa Nuri Pasha, Nataij wuqi " at,
includes events from the establishment of the Ottoman Empire to the Timur episode.
The second part deals with the events from the death of Yildirim Bayazid’s until Celebi
Mehmed’s leaving the throne to the departure of the eleventh son of Sultan Bayazid,
Selim. The third chapter recounts the period of the departure of Yavuz Sultan Selim
from the throne until the death of Murad Ill, and the fourth chapter on Mehmed Il until
Suleyman’s departure from the throne. The fifth chapter takes into consideration the
events from Suleyman’s enthronement to the Treaty of Kaynarca, and the sixth chapter
contains the incidents until 1841 onwards. Each of the chapters is regarded as the era
of the establishment of the state, the obligation, the invasion and the imputation, the
hesitation and the devaluation, reform and innovation.

In each chapter, the events of previous periods are described, and then a general
evaluation is made under the heading “report,” and subsequently, the sub-headings
will analyze matters dealing with the state’s methods and sultanate affairs, institutions
and developments, land administration, municipalities and provinces, military, naval,
finance, developments in science and arts; it will also give information on the
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Janissaries, armorer, cavalry, navy yard, gardener, and outer peripheries in the
province and the number of the raiders, their orders and their accusations. (inal, 108,
1982).

Mustafa Nuri Pasha gives historical events in a socio—economic sense and reflects them
in a way as though the reader experiences the events firsthand. Because the work is so
vibrant, so colorful and remarkable, the fifth Sultan Mehmet Resat often read and
listened to him (Sourced from Tirkgeldi, Cagatay, pp. 461-462, 1992).

The core of Mustafa Nuri Pasha’s work, apart from writing a general Ottoman history,
investigates the causes of the changing of laws and ordinances which are modified
from time to time by political administration since the beginning of the Ottoman reign,
and to explore their consequences. For this reason, the structure and organization of
the state is examined after the historical incidents are briefly categorized. In this
respect, it is regarded as the first example of the lot.

As Mustafa Nuri Pasha does not know western languages, it is recorded as a deficiency
that he cannot benefit from the works of European history. This deficiency is
particularly striking since this is a period where European relations are especially
increasing as is related in the sixth chapter. The author wrote this section, but it
remains in draft form and could not be completed. It is also seen as a shortcoming that
it does not give references to the information it provides. In his work, he aims to
introduce traditional institutions alongside the Tanzimat and did not want to write
anything after the Tanzimat since the institutions of the state had undergone a radical
change.

Mustafa Nuri Pasha abandoned the chronological narrative of which historiographers
followed and tried to explain the events by giving their causes and tried to expound
more on institutions than events. However, the writer believes that the political events
that uncovered them and the military and civil order cannot be understood without
knowing them, and each division sees it necessary to start by describing the political
events of the era, and this is one of the features that has made Nataij wuqi " at one of
the most scientifically valuable and most read books (Kurt, p. 3, 2008).

The writer says that he leaves his book to serve as a reminder for the coming
generation. It is stated that Mustafa Nuri Pasha’s righteousness, philanthropy,
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kindness to the poor, and straightforwardness evinces him as a very honest person. He
had a personality that allowed him not to hesitate when it came to saying what he
thought. This is sometimes known to have caused problems for him. It is recorded that
he had a grasp of Arabic and Hadith knowledge and read Bukhari once a week from a
private teacher until his death. It is noted that he had a particular interest in history
and was intensely engaged with the work of Ibn Khaldun, and adopted his method by
taking him as an example in his works. His townhouse which was located in Laleli and
his waterfront residence in Vanikdy which was located next to the pier was the meeting
and conversation venue of important state dignitaries. Conversations which were held
here included topics such as state affairs, historical events, and literature. Ali Fuat
Tirkgeldi, who attended this meeting with his father, notes that those left behind
could not collectively meet after the death of Mustafa Nuri Pasha (Tirkgeldi, p. 54,
1984).

II. Ibn Khaldun’s Influence on Mustafa Nuri Pasha

Hassan mentions that Ibn Khaldun’s approach to history allowed him to describe
history in its own right, by removing the story line from it: by removing from the
accumulation of knowledge, a divisional history of classification, in an age where he
saved, in a fundamental way, history, in particular, and “science” from theology, in
general, lbn Khaldun will be seen by todays historians as the true founder of the
science of history. The same Ibn Khaldun, who aims to examine the events as social
events in terms of the generalities and laws of movement, will now be considered as
the precursor of sociology (Hassan, p. 36, 2006).

The work that preserved the renown of Mustafa Nuri Pasha, Nataij wuqi "at, secured an
important place among the Ottoman historians. The book, which consists of four
volumes, was penned during the eight years (1873-1881) when Defter-i Hakani was
state minister. Although his work can be thought to have been influenced by Cevdet
Pasha and Ahmet Vefik Pasha, the one he was most influenced by was Ibn Khaldun.
Mustafa Nuri Pasha, who embraced Ibn Khaldun’s state theory, divided the history of
the Ottoman Empire into six cycles; for this reason the work comes in six sections.

In this frame, Mustafa Nuri Pasha’s magnificent work called Nataij wuqi "at also took
the opportunity to implement today’s social and analytical approach to history in a
systematic way, based on documentary in a way that with every incident he draws a
conclusion by taking inspiration from Ibn Khaldun.
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Also, Ibn Khaldun, in a way, passes the sources of history, historical data, written
documents, transmissions and narrations through a critical filter; he thinks of
historical events in a logical framework. Thus, in it, history turns out to be a method of
determining not only the narrative of events but also the accuracy of those described
at the same time, as understood in the past.

In Mustafa Nuri Pasha’s method, he finds a wide range of sources, data and some state
registers, and here is where traces of Ibn Khaldun’s research tradition can be observed.
According to Neset Cadatay, this new understanding of history brought by him is a
new initiative for our country if Fezleke-i Tarih’s Ahmet Vefik Pasha’s (1823-1891)
book Osmani is not taken into consideration. In fact, this kind of understanding of
history in Europe was only newly being discovered. On the other hand, he clearly states
that he was influenced by the philosophy of history of Ibn Khaldun who they called the
Arab Montesquieu. At the beginning of Mustafa Nuri Pasha’s book, he criticizes lbn
Khaldun’s views of the states’ vitality, in spite of this he can be seen to have been
influenced by his work in terms of his classification (Cagatay, 461, 1978).

Nuri Pasha, by stating that in every three generations, namely, every hundred years,
“the modality and customs of the state will change and transform,” he modified and
brought much clarity to Ibn Khaldun’s thesis. In his book, he assessed the Ottoman
Empire for roughly one hundred years (at least 85, at most 113) in six segments, and
revealed the renewal and changes in each period. Our statesman historian who has
made a valuable impact on history and has put forth very detailed statements, has
unfortunately not been properly examined by our intellectuals (Hepsev, p. 2).

At the beginning of the book Mustafa Nuri Pasha criticizes Ibn Khaldun’s (d. 808/1405)
viewpoint which in short states that “the average lifespan of states is 120 years.”
Although Ibn Khaldun has seen the lifespan of the Umayyad and Abbasid states, taking
this to be rather odd, Mustafa Nuri Pasha’s judgment in a sense can be interpreted as
an effort to maintain the preservation of the idea of the “state’s eternal duration” of the
Ottoman state and to correct lbn Khaldun’s theory which contradicts Ottoman
dominance. Considering that Mustafa Nuri who died in 1257/1841 at the beginning of
the Tanzimat period died in 1307/1890, the fact that he did not take the history of his
period into account is an important loss. However, it may be that Mustafa Nuri was
either politically anxious, or by thinking that a new era had begun with the Tanzimat
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he perhaps did not or had no desire to touch on history after 1257/1841 (Kurt, p. 2,
2008).

In his work’s fourth volume, the fear of censorship, which had been published while in
an uninhibited environment brought by the declaration of the second Constitution
(1326/1908) after the 18th year of waiting, is also on the agenda (Kurt, p. 1, 2008).

lll. Mustafa Nuri Pasha’s Social Perspective

A. Violation of Ottoman Social Law

Dr. Hikmet Kivilcimli mentions Ibn Khaldun’s name in his work on real dialectics, and
that Ibn Khaldun is more objective than western scholars and closer to the idea of the
law when it comes to social events taking place within their laws:

The causes of incidents are in their own relations. What is to be found “behind” the
incidents are the “supernatural power,” the power of God. Gobineau, a counterpart of
Toynbee a century earlier, acknowledges in Europe that it is “a truth at first order” to
refer everything to God. However, this belief says, “We must not inhibit the
investigation of terrestrial truths.” Ibn Khaldun, who is more faithful than the two
Christians, five-hundred years before them and with a more secular understanding
than Hegel, takes into account the course of history as a “manifestation of Truth,” and
immediately takes the path of practical science (Kivilciml, p. 34, 1999).

Mustafa Nuri Pasha, on the other hand, thinks that social laws are shaped in the
wisdom of God’s justice, and that there is no difference or contradiction between
divine and social laws.

He notes that the reason for writing Nataij wuqu "at is to explain the states’ method of
administering and the link between the system and the system in effect:

My sincere goal is to explain the Sublime State (Devlet’i Aliye) in every century and to
shed light on the current regime. Since the power and the glory of the state had
significantly increased, together with the rules of the law having reached a
distinguished level, and this period shows, as necessitates the justice of God, signs of
deterioration and looseness, it is important to elaborate this chapter in detail.
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With these explanations and the view that social events are a law of God’s law, Pasha
brings a very important dimension to social explanations and continues the approach
of Ibn Khaldun in this respect.

According to the general organization of the Sublime State, the attitude and behavior
depends on the personal abilities of the sultans. While the timidity and languor of
Sultan Bayezid Han Veli Il plagued all the state leaders and commanders and the
fatigue of the state’s temper, and the stagnation of the nation’s streak came, with
Yavuz Sultan Selim Han’s transition to the throne, the Ottoman sultanate was
immediately awakened by a change of ideas and behaviors, and a god of harlot was
awakened or equipped with an unmanned large vessel (Sagatay, p. 123, 1978).

These explanations point to the extent to which systems are linked to the human
element and to the way in which the systems will become stronger and weaker
according to the circumstances of the administrators. The quality of the manager plays
an important role in the change of the structure of the Ottoman state by keeping the
factor in the foreground.

At the same time he mentions that when the social and political world is strong, the
troubles can easily be overcome, and when weakened, the power to endure the
problems is reduced: As the Ottoman state’s first foundation grew and developed, the
destructive effects of the inconveniences were eliminated and the minor oversights and
major devastations started to emerge when the state power became old and weak
(Cagatay, p. 290, 1992).

While the violation of the concept of law brought about the deterioration of the state
structure; the same situation severely worsened the ground system and the military
system that formed them:

As the state law is violated, it becomes corrupt; Beylerbeyiler and Sanjak beys,
deviating from various sorts of evil and accumulating many goods and the fiefs
gradually joined the land tax (mukataa). This meant that they were allowed to
persecute the people and allow them to hand over their rights officially (Cagatay, p.
294, 1978).
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Mustafa Nuri Pasha reveals a very deep and sociologically based view of what kind of
problems the managerial vacancy in state administration has led to:

The success of the Ottoman Sultanate has increased in accordance with the characters
and abilities of the sultans. As an example, the time of Sultan Bayezid Il is shown. Since
the sultan was inveterate to ease and retirement, the government had turned its affairs
over to his deputies and he himself had turned to his corner for worship. With the
sultan’s inability to make his authority felt and the abandoning of the state’s
ownership caused dire events for the future (Mustafa Nuri Pasa, C. 1, p. 51, 1294).

Pasha is also analyzing the background of some events that took place in the Ottoman
history with the tone of a sociologist:

According to Mustafa Nuri Pasha, just as God causes some good to eventuate for every
evil, likewise the Timur case caused the state to be develop and regenerate with regard
to the experience of the Sublime State (Mustafa Nuri Pasa, C. 1, p. 55, 1294).

In Nataij wuqi " at between the years 1098-1303 AH, the state is referred to as the
standstill era. Before this period, the tension is latent; it was only in later times that
they had come out in the open. Moreover, while with various problems during its
embryonic and dynamic age, the state was not able to find a suitable environment for
its development, it becomes evident that minor blunders become the cause of great
injuries when the political authority loses its strength:

Even if the predictions of the course of outcomes which are bound by laws are clear,
the events that will occur after three hundred years cannot be predicted. Many events
can change because of new developments that may emerge unexpectedly. For this
reason, denying them by saying that they cannot see the result of their exalted
ancestors, is contrary to reason and decency (Cagatay, p. 167, 1294).

However, ninety years had passed this vizier, from the period of his office, until it went
from father to son. In this respect, they had become a branch of the sultanate tree.
This, in contrast to the rule of liberty, gave rise to this kind of vizier line. (Cagatay, p.
62, 1294).
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B. Ottoman Perception of the State

Mustafa Nuri Pasha put forward the view that the rulers adhered to these principles in
great measure, stating that the structure of the Ottoman state is largely in the form of
a government with an Islamic ideal and legal system:

The Ottoman rulers applied Islamic courtships and followed them stringently. They had
to transfer legal affairs to all the cities and towns under their rule with the judges they
had appointed, who by considering themselves as a part of the community the justice
they provided through the way the Prophet, and by never interfering with the decisions
they made, had brought their landed property and states, namely, its countries and
governments, into a dynamic and prosperous condition (Cagatay, p. 11, 1978).

This feature, according to him, is the secret of success; as a result of divine support
and as a result of the geographical sovereignty was a great state.

Likewise, on the topic of adherence to the state; it has been infringed from time to
time and some of the administrators, although they have been weak in the face of self-
interest, have are said not have betrayed the state to a great extent and the Fetret era
is an example of this. Examples of commitment to the state and obedience to the
dynasty are astonishing. It is stated that during the disorder of the Fetret era, despite
the existence of various political and economic possibilities in the hands of the
Ottoman beylerbeys, none of them betrayed their benefactors (Sener, p. 48, 1990).

As stated in Nataij wuqu " at, while sitting with the sultans in the time of Fatih, one of
them entered the divan and angered the sultan when he dared to ask such a
contemptuous question: “who was the sultan?” On top of that, Ahmet Pasha, after this,
listened to the calls of the sultan from behind the cage; “your time and state are
needed” (NV., C. 1, p. 60,1294). This approach is pointed out in the Nataij wuqi " at
that the state was made with the thought of maintaining the reputation and authority
of the head of the state and its representative, the Sultan, and changing some rules at
the time.

Mustafa Nuri Pasha says that the sultanate of this sultan has been the beginning of the
many branches of state order becoming ineffective. Various sources relate the sultan’s
overly acquaintance with the courtiers, their excessive indulgence, and, when finding
the appropriate time, they made themselves wealthy by obtaining various things such
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as money and property, and even many friends and relatives were given many fiefdoms
and vassalages (Mustafa Nuri Pasa, C. 1, p. 111, 1294).

According to figures such as Mustafa Nuri Pasha, Ahmet Cevdet Pasha, Naima and Ali,
the most important causes of the state’s survival are found in the nature of the
statesman, and points out that troubles will occur for the state those for those who do
not come from a hierarchical level in the Ottoman tradition:

One reason for the government’s failure to work and the wrong attitudes that have
arisen is the fact that the statesmen were not at work taking charge. Passages in
important places are quite inadequate in terms of the measures they take in
government affairs. Even so, there was a time that in the absence of a man, those who
were rebellious towards the government were found among those who were grand
viziers (Mustafa Nuri Pasa, C.2, p. 64, 1294).

Pasha, by also evaluating the internal structure of the system of the Ottoman
administration tradition, he draws attention to the faulty business principle of work
according to the individual instead of the individual according to the work, and the
weaknesses that started in the managers also weakened the administration:

Due to an administrative mistake, the number of viziers was reduced and places of
sustenance were being sought for them. For this a few districts were combined and
given for their administration. This unneeded staff brought new burdens to the
government. In fact, without following a hierarchy the nominations made at the state
levels were weakening the system. As it was not allowed to have more viziers in
Istanbul at the time of the Kopriili, the Kubbe vizier was destroyed and the order of
the Defterdar vizier was abolished (Mustafa Nuri Pasa, C. 3, p. 3, 1294).

The fact that the Grand Vizier Kara Mustafa Pasha killed Serasker Melek Ibrahim Pasha
for defeat in the third year led the posterior to carry out their duties in fear and
apprehension (Mustafa Nuri Pasa, C. 2, p. 16, 1294).

The evaluation of this phenomenon is based on human psychology; it reveals how one
feels while in a state of peril in failing to fulfill their real function at the time of danger,
and further reveals an advanced understanding within the conditions of that day.
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In Nataij wuqi "at there is little witness to the fact that one of the members of the
ulema and dynasty were punished or justly executed, and that Yavuz Sultan Selim was
to be executed by a member of the dynasty, and Zenbilli Ali Cemali who opposed
Yavuz Sultan Selim’s execution of one of the dynastic members said that “the
universe’s rectification does not depend on their death” and this was a clear hindrance
(Sener, p. 47, 1990).

Such events are frequently encountered in the Ottoman state and clearly demonstrate
the importance that the Ottoman state conferred to scholarly thought by clearly
showing the weight of the scholar and the role of the ruler in the administration.

When asked about the circumstances of Sultan Murad’s voyage, he said that his needs
were severe and the possibility of being victorious was strong, and in response it was
said, “it is the case, but there is one more condition, which is the investigation of the
benefit of the state,” the Padisah’s knowledge of the matter was rectified as is
mentioned in Nataij wuqo at (Sener, p. 47, 1990). This example is an important
indicator that state benefit in the Ottoman state is seen on many areas.

The information given by Mustafa Nuri Pasha concerning the emergence of the state
ideals as a result of certain sensitivities of the Ottoman state preliminarily sets the
basic factors that make the system stand:

They must be dependent on ethics, education, deference towards knowledge, and
devoted, giving land to the people who help and serve the state as vassalage, giving
them a share of the state’s interests and income, the supremacy and successes of the
expansion of the country and the increase of Muslim population, spreading rights and
justice everywhere, studies on the development of the country and on regulations,
moisture and drought, the settlement of the institutions of the state, and the
strengthening and consolidation of Ottoman reign (Cagatay, p. 12, 1978).

C. Weakness in Ottoman Administration
Mustafa Nuri Pasha relates that senior executives in the Ottoman state maintained their
loyalty by not seeing the opportunity to weaken the administration:

In most states, governors and commanders who are capable of such corruption are in
favor of freedom and independence, but in the case of Rumeli Evrenos Bey and Muihal



198 Sami Sener

Bey’s descendants, such as the strong and pivotal founders, no one had ever betrayed
their path and did not betray their patrons (velinimetler). Also, because almighty God
has created some kind of goodness in every evil, the Timur event led to the awakening
and renewal of the Ottoman state. This was because with Yildirim Bayezid Khan being
dressed ornamented and indulgent in games and entertainment, it was obvious that
this fondness would only be further increased (Cagatay, p. 60, 1978).

Mustafa Nuri Pasha points to the first signs of deterioration in the Ottoman system,;
luxury and ostentation begins with indulgence:

In Nataij wuqi " at, the vizier of Yildirim Bayezid vizier, Ali Pasha was the one who led
the way to the loss of seriousness by bringing the use youth attendants and eunuchs
into the palace, and using gold and silver as ornaments. Since the state was in a
revolutionary era, Yildirrm Bayezid was even dressed in an artistic costume adorned
with gold ornaments, while the magnificence and jewelry also increased in the same
way, the last days of his reign forced him to reduce expenditures of the soldiers
(Mustafa Nuri Pasa, C. 1, p. 20, 1294).

Drawing attention to the high level of confidence of the Ottomans, Mustafa Nuri Pasha
states that they do not need to take any collateral from states that do not want to fight
against themselves:

When it comes to the weariness and laxity of Ottoman states to fight, they would send
gifts to the Ottoman sultans, and leaders and commanders of the borders. As long as
the Sultan forgives, the Ottomans persisted in loyalty and truthfulness, an order was
issued informing them that they would not be blamed by the Ottoman sultans unless
they had acted in contradiction. The other side would not be patronized to get the
memorandum (Cagatay, p. 75, 1978).

Pasha during the later periods of the state; the old excitement and love had diminished
and the desire to enlarge the state and to dominate the countries also began to
diminish and the emphasis on the issues such as clothing and eating and drinking was
being emphasized. During the reigns of Sultan Selim Il and Sultan Murad Illl, the
adornment, majesty and splendor in the appearance of the state as a whole increased
day by day, and the old trait of mobilization and long-suffering were abandoned. The
straw was being inherited. A method of obtaining permission was established for those
put in high level positions and in matters of great import. On the other hand, the old
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mobilization and long-suffering were lost, and a lot of impediments appeared when it
came to sitting, dressing and eating. Not only did the Sultan go to war, but also even if
the Divan came to Humayun, acceptance of the ambassador remained exclusively for
the days of giving troops service pay (Cagatay, p. 124, 1992).

However, in reference to the high level of sensitivity of the Sultans of previous periods,
Yavuz Sultan tried to explain to his son such matters with a word of assurance:

Once, when wearing a very ornate dress with pearls, Yavuz Sultan said to his prince
Sultan Suleyman, “My son Suleyman, what should your mother wear?” (Cagatay, p. 125,
1992).

One of the weaknesses in the administration, according to Pasha; the involvement of
women in government affairs and the appointment of non-competent persons:

Sultan Mehmet’s mother Safiye, who had a great deal of respect for the Sultan, and his
appointment of her, viziers, grand viziers and state leaders, as well as insufficient and
incompetent intervention of the important affairs of the state, resulted in the bribery
and extortion in the state which became extremely widespread (Cagatay, p. 191,
1992).

Mustafa Nuri Pasha maintains that this bad habit of the state system’s gnawing bribery
can be abruptly put to an end during periods when the state evokes its authority; and
that it is important to note that the right and rule of law must prevail, which he
explains with the following propositions:

Since the mir-i miran and mir-i livalar had been in place for twenty-one years, and
perhaps even more for a while, when the Ottoman State was founded, there were many
charitable works done there and they succeeded in putting the administration in order,
while the rapid changes in the rikab-1 hiimanyun, and with involvement in them, and
being in office for three to five years without changing became an exception. That is
why the administrators are lacking in power and the country’s lack of tolerance slowly
began to appear. Many civil servants even became daringly corrupt. The point is that
the enterprise of bribery and corruption is an issue of punishment, because it is
something that exists in nature, and the world has never been purified from them, and
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the attention of the minor and major, and the punishment of those who dare to carry it
out (Cagatay, p. 129, 1992).

According to him, increasingly, for the ilmiye class and the senior officers of the palace
having become ineffective, and even though the Sultan was incompetent, they were
given the opportunity to accede:

Sultan Mustafa’s incompetence in state administration and reigns had been tried
before in his first reign. Due to his incompetence and inability to do so, the military
apparatus, spoiled by all their work, had taken to their own hands all the way from the
grand vizier to the most insignificant position in the state (Cagatay, p. 222).

D. Abuses in the Ottoman Administration System

Mustafa Nuri Pasha, with the diminution of the Sultan’s authority, gave way to the path
for the intervention of various palace officials in state affairs and weakened the
management system. Those in positions of authority who lay hold of various offices
and capabilities now were able to direct the order of operations. The Sultan and the
Grand Viziers who attempted the reform movements from time to time succeeded to
the extent that they were strong and sustained their forces, and when they lost their
influence, the mechanism shifted in a negative direction (Mustafa Nuri Pasa, C.165,
1294).

Particularly when they took hold of the distribution of the dirlikler and tried to give it
to their own acquaintances, this gave cause for the issuance of these authorities as
soon as possible:

The courtier and relatives of the sultan who occasionally in taking and not being
satisfied with the dirlikler of the Ahl al-Nafs legitimized bribery; many unqualified
peoples were appointed to the state, province and other positions, while those
qualified were being disdained.

Pasha clearly demonstrates with the following historical event that bribery is a social
catastrophe and that it has the ability to spread:

While the exchange of bribes during Sokullu Mehmet Pasha’s grand viziership was
totally stagnant, after his death, it was so rampant that it was impossible to count its
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fragments and varieties. Even the famous Semsi Pasha, who was a descendant of the
sons of Isfendiyar who was the ruler of the Kastamonu and who had made friendship
with the Sultan, came rather cheerfully one day and was asked for the reason, “Today |
made Sultan Murad accept a bribe. From now on, this taste will remain in the hands of
the Ottoman Sultans, and will lead to the deterioration of the state order. Thus, his
statement that, “| have also taken the revenge of my sons,” was written by Gelibolulu
Ali Efendi on a date named “Kiinhiil Ahbar” (Cagatay, p. 130, 1992).

Bribery, according to Pasha; led to the fact that a plural of problems had come to the
fore in the state, and this allowed the state institutions to be in the hands of those who
were inapt: In the time of Sultan Ibrahim, some contemptible, opportunistic and vile
people concerned with the benefit of arbitrary administration and paid a lot of money
to the deceivers who entertained the Sultan by telling stories, such as Sekerpare and
Voyvoda Kizi of the Sultan’s harem, at night and they took to their control positions in
scholarship and (military) authority with no ability or right to do so. In these ways,
there was a degree of bribery market to a level unprecedented and previously unheard
(Cagatay, p. 247, 1294).

E. Breakdown of the Ottoman Land System

Given the Timar system’s strong structure and multitude of services during the period
of the Ottoman state, it is described by Mustafa Nuri Pasha in great detail:

This law in question which requires many rules and profundity can be understood with
an inappreciable amount of reasoning. The first of these, the longer the expeditions
and the more the casualties, the less it will be possible to lose even one of these
soldiers. Because if one timar becomes vacant, there are ten contenders. Secondly,
most of the Timar owners possess certain sentiments and the ability to immediately
put together the service of the people and corrupt the enemy, in the case of the
guardians of the villages and towns, and in the case of the bandits and foreigners,
because they are the guardians of the fatherland and the guardians of their homeland
and their home as they themselves are proud people who boast of the dynasty.
(Cagatay, 135, 1294).

This structure is an important feature that will keep the Ottoman state system strong
for a long time and will allow the society to fulfill its state functions in a natural way.
(Eroglu, 15, 2003).
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As noted by Mustafa Nuri Pasha, the dirlikleri; accepting a certain dispensation and
taking it from the hands of the landowners and giving the majority of it to the tax-
farmer (miiltezim) has caused problems in both the economic and the political field by
exposing the land tax on the people above the standard level. In addition, Mustafa Nuri
Pasha also states that some wrong jobs and actions have been made due to the
appointment of persons who were not of the hierarchical structure to some senior
authorities during the period of Kanuni Siileyman in direct contrast to state tradition.

Giving gifts and bribery from top to bottom was very common, but since the burden of
seeking income to compensate for the increase in treasury expenditures arose, the
grandeur and grooming were not given to the beneficiaries as they were vacated,
instead they were paid to the tax-farmer every year on behalf of the treasury which
then began to be written as income (Cagatay, p. 162, 1992).

Mustafa Nuri Pasha, as some historians point out, suggests that institutional traditions
were abandoned during the reign of Sultan Suleyman and that violations of this
tradition led to serious difficulties:

While the vacated dirlikler who could have been given to those who had enough
strength for war and fighting, had honor and dignity, and serviced the tax-farmers,
Hisrev Pasha came to Beylerbey from Cesnigirbasilik in the time of Sultan Siileyman
the Magnificent and led pernicious business affairs by giving bribes.

Pasha points out that, as in the place of Kocasekbanbasi, the disruption of the order of
the Ottoman land system leads to a disturbance which will affect the entire system:

Osman Pasha, commander in chief of the Turkish army sent to Iran during the reign of
Sultan Murad lll, began to give away the timar and vassalages (zeamet) to his own men
and he replied that the people of the province were at the disposal of the province and
said, “My men have been in so many expeditions with me and have been entrusted to
the sultan. Three of them were decided to be given to Osman Pasha’s men and two
thirds to be given to the provincial parliamentarians (Cagatay, p. 135, 1992).

Mustafa Nuri Pasha on the timar; with the abuses of the viziers and emirs, military
vassalages were given to those who were not competent, and instead of completely
eradicating the system he argued that it needed to be rectified and put in order (Sener,
p. 129, 1990; Eroglu, p. 15, 2003).
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F. Breakdown of the Ottoman Military System

According to Mustafa Nuri Pasha, the most basic element of the Ottoman military
system is the system of Janissary conscription and this standing had a profound appeal
among the Christians:

It is worth noting that it was the Janissary conscription and captives who under their
management were conquering Africa, Arabia and Kurdistan, and were the wellspring of
the Turkish Nation and Ottoman army. Because, when the Sublime State obtains a large
number of prisoners in the European wars and adds to the nation and that if the
prisoners who have been taken since the establishment of the state are counted, it
would reveal millions who served in increasing the Ottoman population (Cagatay, p.
124, 1992).

He points out that Mustafa Nuri Pasha had begun to give the children of Christians
their own consent, and even their own society, attracting the appeal of the Janissary
conscription procedure among the people (Sener, p. 18, 1990).

According to Pasha, senior statesmen were brought up from the conscription system:

It was seen that the cultural level of those who came from the conscription system was
not only adequate but also very successful in government service. According to
Mustafa Nuri Pasha, Mahmud Pasha, Rustem Pasha and Sokullu Mehmed Pasha are the
greatest of them. (Sener, p. 96, 1990)

Mustafa Nuri Pasha tells us that the Janissary society lost its old formidable structure in
time, structure and that those who entered the society were either lazily sitting around
or were busy with trade:

In the early days, all of the soldiers were single and in the winter were just sitting
around. But after the order of the house changed, the new entrants became
undisciplined because of side activities such as sitting beside their masters and
engaging in trade (Mustafa Nuri Pasa, C. 4, p. 107, 1294).

The loss of internal discipline and order, according to Pasha, led to the corruption of
this system: In Nataij wuqu'at it mentions that when a period of more than a hundred
years passed from the formation of the Janissary society, with the soldiers' vestiges of
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the great conquests, their wayward and irritable behavior came to the fore and with
enough audacity to interfere with government affairs (Mustafa Nuri Pasa, C. 4, p. 107,
1294).

With regards to the breakdown, Pasha suggests the role of the depreciation of ideal
concepts in the military system. Mustafa Nuri Pasha says that on eighty-two occasions,
by not showing care and attention to the principle, "be ready for war if you want
peace," the vast military ordinances of the Sublime State became abject and the war
experienced viziers and emirs were dispersed (Mustafa Nuri Pasa, C. 3, p. 71, 1294).

Mustafa Nuri Pasha says that the demeanor of Ahmad lll to disregard orderliness is the
reason for the degeneracy of the most powerful and disciplined army of the Ottoman
Empire. When Sultan Murad Il asked them how they wanted to be rewarded, such as
the acrobats and jugglers, gathered in the circumcision ceremonies tor two months,
for the prince Sultan Mehmet, they pleaded to be rewarded by being inducted into the
Janissary society, and their plea was granted. Although Ferhat agha the Janissary
opposed this, the Janissary Yusuf agha, who came after him, wrote the janissaries of
the aspiring enthusiasts whose "master apprentice" name poured the source of the
mischief into the janissary of the Ottoman army (Cagatay, p. 154, 1992).

Pasha speaks broadly of the fact that, just before the newcomers, the Timar
cavalrymen had entered with a disorderly and wayward demeanor and inconvenienced
the State:

Because of the degeneracy of the laws and regulations of the Timar cavalrymen and the
languor in their functioning and absence in their numbers, governors (beylerbeyi) and
district governors (sancakbeyi) used a number of haserat in their territories under the
name levent and sekban. These were also a kind of "Celaliler" and perhaps their main
source. Because when the "sekban divisions" led by one or two horses were not able to
find a district governor or governor to work with, they would become celali or they
would join already existing celali communities and would pass time with wrongdoing
such as ruining of the country and plundering of the goods of the people (Cagatay, p.
197, 1002).

Pasha points out that the decrease in discipline on the soldier and of the
management's authority caused waywardness and encroachment:
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It is clear that once the military organization became insolent, as it was also said in the
tragic events that took place after 1592, that their indecency, their waywardness, and
their tenaciousness cannot be expunged unless they are severely punished and
informed of their limitations (Cagatay, 157, 1992).

The inability to see the decisive attitude of the state administration against the soldier
brings them to the point of claiming even in state administration is described in Nataij
wuqu'at: Whether or not there is war; every year many of the powerful people of this
class who are written down as lieutenants in the name of "service" that to request civil
and council services (divan) say that their position at the kubbe alti and viziership
(sadaret) is their right, and that there was no hardship and suffering they did not cause
to the state elders (Cagatay, p. 15, 1992).

The violation of the laws of the military society led to eradication of the conscription
system. In the way we have explained, after the society had become a disorganized
and undisciplined group, and not known through whom the society was taken from,
one would be sitting with his masters and would be busy in one branch dealing with
trade. The most effective damage caused by these conditions, although there were
many, came from the fact that the regular Ottoman army was going to go down and
become a flimsy army, and the necessity of coping with various corruptions since the
state treasury did not have enough power, and even worse, it had resulted in leaving
the procedure of conscription (Cagatay, p. 155, 1992).

The Timar system, according to Pasha, lost its former role; through their unsystematic
efforts, it came to the point that they could not even provide recruitment troops in
campaigns. When they needed to go on a campaign, they took bribes from those who
had power and thus bestowals were made to be customary. Thus, in the past, the
Sublime State with their organized and distinguished armorers, i.e. mesne lords (timar
sahibi), and the collective soldiers alongside more than one hundred thousand people
they brought with them, drawbacks and lack of power came along (Cagatay, p. 300,
1992).

G. Disturbances in the Ottoman Financial System
Mustafa Nuri Pasha, the landed proprietors (ayanlar); they are described as managerial
groups which have important roles in the planning of financial affairs. The holdings of
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the country's administrations and their affiliation, the starboard manager, the
municipality and the voivodes; legal affairs, and matters dealing with price fixing and
victuals belonged to the venerable canonical (Shari'ah) judges. These are the laws that
deal with the judges responsible for the distribution and collection of the expenditures
of the country and the keeping of their records. They would come together with
country notables and be a surrogate for the people as amenders, and intermediaries
between the judges and the people (Mustafa Nuri Pasa, C. 4, p. 98, 1294).

In his work, Nuri Pasha discusses the existence of the landed proprietors chosen by
each city, in addition to the governors and tenants (mutasarrif) who were designated as
voivode for management of the districts (kaza) and tax collector (miitesellim) for the
management of provinces (eyalet) (Ozdeger, p. 2, 2003). When Istanbul was seized, the
statesmen's ornaments, attire, rituals and ceremonies increased. Plumed ornaments
(sorguclar), lefties (solaklar), pageboys (peykler), regiments of various kinds of clothes
and even the term for master which was taken from the Byzantines (Karatepe, p. 73,
1999).

According to Mustafa Nuri Pasha, the increase in military spending and military wages
explains the fact that the economy was troubled and this had also led to military
uprisings. Due to the expense of Iranian expeditions and the proliferation of active
troops, the Ottoman state was unable to meet income expenses, and thus the standard
and weights of the coins were reduced. Mehmet Pasha, who was close to the Rumeli
beylerbeyi and the Sultan, and in spite of being envied by the viziers, he took
responsibility to regulate the coins and while he was exerting great efforts in this
matter, the soldiers rebelled on the pretext of deterioration of the standard and weight
of the currency. When the Grand Vizier Siyavus Pasha stated that "the currency
commission has been transferred to the governor (beylerbeyi)," and with the indecency
of the military forces at the council of Humayun ensued the murder of Mehmet Pasha
and the head of provincial treasury Mahmut Efendi (Cagatay, p. 118, 1992).

With the weakening of the state due to its unplanned and arbitrary expenditure
budget, the state reached a point where they had to take on debt from tradespeople.
As savings were completely dissolved and perished due to squandering and careless
expenditures, Sultan Murad IV's honorary throne was borrowed from some merchants
and the wealthy, and gold and silver tools and utensils of past sultan's were sent to the
royal mint for coins (Cagatay, p. 302, 1992).
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Unlike many historians, Pasha explains the inapt attitudes on money due to his
expertise in financial affairs with highly accurate evaluations and analyzes the
erroneous actions that have taken place in the Ottoman Empire. Some officials of the
provincial treasury who were indiscreet and corrupt in nature were giving money that
came to the treasury to moneylenders (sarraf) in exchange for "low-grade (ziyuf) akce"
believing that the surplus was profit. Because of such increases, much unrest emerged
and they were liable to various abandonment and descent. The day to day aggravation
of adverse policies, trivial and ineffective ideas, and financial affairs had reached the
time of Kopriilii Mehmet Pasha's grand viziership (Cagtay, 303, 1992).

Pasha, meanwhile, mentions that the confiscation of the state, which is a kind of
balancing intervention, has been diluted and turned into a source of earnings:

While these confiscations were applied to those who used the state treasury for their
own benefit in unlawful ways and to those normally accumulating lots of money, these
activities eventually transformed into abuse, where they began to confiscate capital
and assets of government officials, even land taxers (mukataalar) and tax-farmers
(miltezimler), and from the wealthy who were not involved in government positions
and were preoccupied with their own trade, plantations and buildings (Cagatay, p. 309,
1992).

Conclusion

Nataij wuqu'at uses the methodology of today's social sciences by conveying to us the
evaluations about the Ottoman state structure and political incidents, and has
succeeded in attracting attention to the different function and method of the science of
history in Islamic societies.

Nevertheless, the fact that the work entitled Nataij wuqu'at has escaped people's
attention, can be attributed to the fact, | believe, that Mustafa Nuri Pasha did not
produce many works. Also, his desire not to become a prominent statesman may have
influenced the recognition of such a work.

It is important to evince the fact that Ibn Khaldun, the great mastermind who is
accepted as the founder of social sciences and in particular sociology, had also
impacted Ottoman society. Another point that needs attention is the original
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contribution presented by Ibn Khaldun's sociological point of view to the science of
history and accordingly to the world of Turkish Ottoman science. Being the bearers of
a civilization that realized in earlier periods of history today's objectivity, data-based
and scientific social studies, is an extraordinary richness.

Another aspect that is of interest to us is the misrepresentation of our social dynamics
through the thought systems and cultural values outside of our civilization basin as a
result of having neglected the reference sources of the Ottoman period in sociology
studies in Turkey | believe that by turning to our own historical and literary sources, we
can have a more rooted and intelligible way of determining our social existence. It may
also be the case that social scientists will conduct more passionate and efficient
studies in developments linked to its value system.
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