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Ibn Haldun’da Realist Tarih Metodolojisi ve iktidarin
Korunmasi Sorunu Uzerine Tezler*#

The Realist Methodology of History by Ibn Khaldun and
Arguments on the Protection of Power

Armagan Oztiirk
Artvin Coruh Universitesi, Tiirkiye
armaganl 789@yahoo.com

Oz: ibn Haldun’un dénemindeki iktidari mesrulastiran bir tarih kurami ve bir siyaset kurami ortaya
koydugu iddiasi makalenin lizerine insa edildigi nihai zemini karakterize eder. Haldun’da sadece
olani ele alan ve ampirik yani agir basan bir okuma tarzi 6n plana ¢ikmaktadir. Bu tiir bir bilim yapma
perspektifi ise kabulleriyle uyumlu siyasal mesajlari icinde barindirir. Séyle ki ibn-i Haldun toplumu
ve tarihi olgucu bir sekilde ele alarak modern zamanlarda pozitivistlerin yapmaya calistigina cok
benzer bir roli Ustlenmis, bilimi iktidarin hizmetine sokan aragsal bir tahayyiile hizmet etmistir. Bu
tahayyult acimlarken iki 6nemli ayrintinin alti cizilebilir: Oncelikle diyebiliriz ki filozofun akli analitik
bir arac olarak kullanma bicimi oldukca sinifsaldir. ibn-i Haldun’'un mantiga yiikledigi ayirt edici
anlam st siniflarin ¢ikar ve beklentilerine uygun bir tarih yazimini olduk¢a mesru hale getirmistir.

Anahtar Kelimeler: iktidar, Tarih, Sinif, Bilim, Yontem

Abstract: The claim of that [bn Khaldun constructed a theory of history and a theory of politics
legitimizing authority of the government of his age characterizes the basic ground that the article
rested on. In the studies of [bn Khaldun, a style of reading only dealing with facts and dominance of
empirfcal aspect draws attention. Such a perspective of doing science includes political messages
complying with its own assumptions. Namely, [bn Khaldun had taken a role very similar to that of the
positivists of the modern ages that attempted to achieve this, i.e. to put science into service of
instrumental apprehension putting science into service of government, by taking society and history
in a positivistic manner. In anatomizing this apprehension, two important details should be
underlined. First of all, we can say that the philosopher’s style of utilizing reason as an analytical too/
is quite denominational. The distinctive meaning of the logic that was ascribed by Ibn Khaldun made
quite legitimate the way of history writing, which complies with the expectations of high classes.

Keywords: Authority, History, Class, Science, Method

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

+ Bu metnin temel argiimanlarinin agirhkli bir kismi Oztiirk, 2008: 175-206 makalesinde ayrintili bir sekilde
islenmistir.


https://doi.org/10.36657/ihcd.2016.9

210 Armagan Oztiirk

Giris

Makalenin nihai amac tarih kuramasi ibn Haldun’u iktidarin onanmasi sorunu
baglaminda degerlendirmektir. Genel bir cerceve icinde ibn Haldun’un devrinin iktidar
geometrisini mesrulastiran bir tarih ve toplum kurami tasarladigi iddia edilecektir.
Burada diizenin mesrulastirilmasi olarak kristalize edilen iktidar yanlisi tutum ¢ énemli
eksende kendini acar.

Oncelikle filozofun gercekligin algilanmasi sorunu baglaminda olgucu bir okuma tarzi
gelistirmis oldugu sdylenebilir. Toplumu kurmaya yonelik etik rasyonel temelli teorik akil
yerine, toplumu betimlemeye yoOnelik pratik akli ve aracsal rasyonelligi tercih eder
Haldun. Saf/salt ampirizmin dogal sonucu olarak olandan olmasi gerekene gecmez
filozof. Kurami olmasi gerekene dair her tiirlii saniyi tarih biliminden dislayan bir tiniyi
icsellestirmistir. Tarihi perspektif acisindan olguculuk, dinyayr muhafaza etme,
degisecekse de yasalari bilindiginden 6nceden kestirilebilen, hatta kontrol edilebilen bir
bicimde degismesi amacini kendine siar edinmis bir bilim yapma anlayisini anlatir. ibn
Haldun ise, modern bilimlerin ©oncilerinden biri olarak, “insan faktorini”
iktidarsizlastiran bu tir bir bilgi kotarma stilinin geleneksel diinyadaki en rafine olmus
ornegidir. Boylesi bir kristalize olma hali, beraberinde kabulleri ile uyumlu siyasal
mesajlar getirecektir. iddia sudur ki ibn Haldun, toplumu ve tarihi olgucu bir sekilde
okuyarak ve olmasi gerekenci/ideolojik bakisi bir kenara iterek 19. ve 20. vyy.
pozitivistlerin oynadiklari role benzer bir rolii Ustlenmis, bilimi diizenin araci haline
getirmistir.

ikinci olarak belirlemecilige ve cevrimsel tarih anlayisina deginebiliriz. Tarihin nesnel
belirleyicileri oldugu dusinir filozof. insan gercekliligini materyalist bir icerikle
yorumlar. Olaylar nehirlerin lzerinde akan tekneler, gemiler gibidir aslinda ve tarih,
insanhgin yazgisi ile birlikte bu baglamin icinde sekillenmektedir. Haldun olgularin uzun
vadede (ya da cevrimsel tarihin bir tam doéngiisinde) birbirine donuserek insanhgi
basladigi yere gotiirdigini distnmistir. Ona gbre suyun suya benzemesinden daha
cok gecmis gelecege benzer. Her seyin ne kadar cok degisirse degissin yine eski haline
donlsecegine dair bu kapali tarih anlayisi okuyucusuna oldukca gelenekci bir siyasal
mesaj verir. Bu mesaj da kolaylikla tahmin edilecegi gibi en cok diizeni herkes adina
yoneten oligarsinin isine yarayacaktir.

Son olarak ideoloji-bilim iliskisi 6zelinde Haldun’da tarih kuraminin icerigine dair bir
tartisma vyuratilebilir. Hikayeci tarih anlayisini siddetle elestirir filozof. Mantigin
slizgecinden gecmemis bir yigin olay yazicilarinin ve yapicilarinin kisisel, keyfi gayretleri
sonucu objektif tarihimizin parcasi haline gelmistir ona goére. Kanitlara dayal yeni bir
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tarihciligin baslamasi, mantik disi, insan usunun kabul etmeyecegi olaylarin tarihten
temizlenmesi ve son kertede tarihin nesnellesmesini ister Haldun. Ancak mantigi
kullanma bicimi baslangictaki amaclariyla ters diisme pahasina son derece ideolojiktir. O
mantigi ahlaki ya da toplumsal anlamda bir olgunluk durumu olarak yorumlar. insanin
kendisine yakismayan seyi yapmasi bir mantiksizliktir mesela. Bu kendine yakisanin ne
oldugunu da hep st siniflardan yana bir sekilde yorumlar. Dahasi birtakim antipati ve
sempatileri vardir Haldun’un. Ve dolayisiyla tarihi olaylar karsisinda acikca taraf tutar.
Ozellikle islam uygarlidi, Arap toplumu ve Berberi varh@inin bahis konusu yapildig
durumlarda.

Belli bash 6zelliklerini betimledigimiz tartisma eksenleri ya da Haldun metodolojisinin {i¢
basat yonu -deneyime ve gozleme dayali olguculuk, toplumu nesnellik ayracinda
aciklayan belirlemecilik ve bir teolojik belirlemecilik okumasi olarak cevrimsel tarih
anlayisi- iktidarin mesrulastiriimasini kolaylastiran lic 6geye karsilik gelir ayni zamanda.
Bu baglamda yapacagimiz sorusturmada Haldun’un tarih bilim ve toplum bilim
metodolojilerini ele alacak ve diizeni hakllastirmaya dair sorunsalda bu metodolojilerin
ne dlclide islevsel oldugu sorusuna yanit aramaya calisacagiz.

Ibn Haldun Felsefesinde Olgucu Tahayyiil ve Gelenekci Tarih Kurami

Haldun sosyolojisi yontembilimsel icerigini bir dizi epistemolojik-ontolojik kabulden,
gercekligin algilanisina dair belli bir okuma tarzindan alir. Bu bahsi gecen okuma tarzi
realist bir algisallikta’ kendi somutuna ulasir. Realizm ayracinda Haldun’un siyasal
sosyolojisi determinizm ile pozitivizm arasinda bir yerde durur. Tabii Haldun’daki
determinizm nedensonuc iligskilerini yerel hassasiyetlerle dengelemeye egilimli bir stili de
ifade eder. Bu baglamda diyebiliriz ki ondaki realist-materyalist zemin goreceligi ve
kesinligi tek bir potada eritir (Barnes/Becker, 1961: 267-8). Tim bu 6n kabuller 1siginda
ibn Haldun sosyolojisi toplumsal yasamin icerdigi etkinliklerin temelde pratik bir nitelik
tasidigini, ama ayni zamanda bu pratik var olusun dogal zorunluluklardan
kaynaklandigini ileri siiren ikili bir dogaya sahiptir (Oztiirk, 2008: 178). Peki, Haldun’da
oldugu varsayilan olgucu tini hangi ayrintilari icinde barindirir? (1) Dizeni sorgulamayi
hedefleyen ve etik yani agir basan bir rasyonellestirme bicimi yerine toplumu
betimlemeye yonelmis bir pratik akil anlayisi 6n plana cikar Haldun’da. Dahasi aracsal
akiladir filozof. Haldun’da aracgsal akil yalnizca her hangi bir konuyu ele alis tarzinda ya
da ozel bir olayda tek bir defa icin ortaya c¢ikmaz. O tartismasini yiriitme bigimi
bakimdan tiimiyle aracsal akilcidir.2 Haldun siyaset felsefesi yapmak icin ciktigi yolda bu
amaci mumkiin kilabilmek adina 6nce bir tarih felsefesi insa eder. Ama tarihi ele alma

1 Realizm igin bkz. Keat/Urry, 1994: 34-50.
2 Aragsal akil icin bkz. Beatty, 1983: 484-495 ve Chirot, 1985: 181-185.
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noktasinda bir kultlir (umran) bilimine ve en once/en ilk olarak da bir tarih kuramina
ihtiyac duyar. Bu dort durakta, ugraklardan her biri bir digerinin amaci, bir sonrakinin
aract durumundadir (Oztiirk, 2008: 179). Uzerinde durdugumuz kodlama dili de gésterir
ki Haldun’da olguculuk islevsel yani agir basan bir zemin {lizerinde mimkiin olur
(Rosenthal, 1967: 42-63). (2) ibn Haldun felsefesi tarihin nesnel belirleyicileri oldugu
savi Uzerine kuruludur. Bu sav ayrintisinda insani tarihsel ve materyalist bir baglamda ele
alir (Issawi, 1969: 17; Hassan, 1998: 141-4). ilgili anlati 6zelikle isbéliminiin gerekliligi
ve emegdin tarihte oynadigi yapici-yaratici rol noktalari bakimindan bir erken donem
yapi-Ust yapi retorigine donisiir. Bu retorik icinde tek tek insanlarin yazgisi bilyik bir
nehrin icindeki gemilerin, teknelerin yazgisindan pek de farkh degildir. Son kertede
denilebilir ki Haldun 6znel tercihlerin nesnel sinirlar icinde yapildigina dair yapisalc bir
anlayisi ifade eder sosyolojisi araciligiyla (Kivilcemh, 1989: 35). (3) Haldun olmasi
gerekeni sosyolojiden/felsefeden dislayan ve sadece olanla ilgilenen saf bir ampirizm ile
hareket eder. Bu anlatim bicimi betimleme disindaki ele alis tarzlarini teorik-yéntemsel
nedenlerle kinayan bir olgucu bilimcilik tutkusuyla birlikte s6z konusu olur. Ancak
Haldun’un olmasi gerekeni bir kenara ittigi ve sadece olanlarla ilgilendigine dair hakl
uyari bir yere kadar anlamlidir. Ciinkii filozof tarih yontemini kodladigi yerlerde (Haldun,
1997a: 64-112) olmasi gerekeni dislayan tutumundan belirgin bicimde vazgecer ve
iktidar yanlisi bir tavir takinir. Bu anlamda olana dair zorunlu ilgi ve olmasi gerekene
yonelik anlamh ilgisizlik, olanin olmasi gereken oldugu bir dizen aklayicihgini
beraberinde getirir. Filozof bilimsel anlamanin olgularin sinirlarini cizdigi bir gerceklik
alani icinde yapilmasini dogru bulur. Bu baglamda olgunun 6tesine gecmenin pozitif bir
anlami yoktur (Ozturk, 2008: 179). Tabii Haldun’daki deneysel-olgusal bilim yapma
mantigi ile filozofun yasantisi arasinda ciddi devamhhklar vardir. ibn Haldun gezip
gormeye dayali ve bir hayli inisli-cikish bir hayat siirmistir. Bu pratigin teorisini
etkiledigi ve metodolojisindeki deneysel tutumun 6nemli dlclide denemeci-yanilmaci bir
yasam tarzindan kaynakladigi soylenebilir (Kizilcelik, 2006: 65-6). Haldun ozelinde
deneyim bir tir ampirizm olarak olguculuga doéniistir. Bu donisiim pratigin teoriyi
belirledigi seklinde de yorumlanabilir. Bu asamada Haldun’un gozlem temelli siyaset
felsefesinin ne gibi sonuclari icinde barindirdigi meselesi lizerinde durabiliriz. Filozof
olgularla insa ettigi siyaset felsefesinde bu olgularin cevrimsel tarihin bir tam cevriminde
insanligi basladigi yere goéturdigini diastinmistiir. Ona gore gecmis ile simdi arasinda
zorunlu olarak bir benzerlik s6z konusu olacaktir. Bu benzerlik ayni zamanda bir
dogalliga isaret eder. Simdi gecmis ile ilgilidir, gecmis daha gecmisten slzilip
bugiinlere gelir (Haldun, 1988: 210; Haldun, 1990: 20; Haldun, 1997a: 76). Goruldugu
Uzere Haldun seylerin ne kadar cok degisirse degissin aslinda pek degismedigi lizerine
kapali bir tarih anlayisi koyar okuyucusunun o6nline. Bu mesaj kendisiyle beraber
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gelenekci bir siyasal dili de mesrulastirir. Diizeni gecmis adina ydneten oligarsi icin
Haldun’un tarih anlayisi oldukca islevseldir.

ibn Haldun felsefesinde izlerine rastlamayr umdugumuz olgucu anlayis degisimi kontrol
altina alma ya da toplumsal yasantiyi kestirilebilir kilma gibi bir amaca yonelmistir
(Marrow, 1994: 14). Bu amac ayni zamanda modern bilimlerin ardinda yatan espriyi de
ortaya koyar. Adi siklikla bilimsel tutum alisin kadim diinyadaki 6nciillerinden biri olarak
anilan ibn Haldun’da3 bu bilimsel tavrin dogal bir sonucu olarak insani nesnelestiren bir
yorumlama tarzi vardir (Gibb, 1963: 1-17). Haldun’da kristalize olan olgucu tini
cesitliligi, 6zgurligu ve 6znelligi reddeden kaba bir determinizme donisir. Haldun bizi
pozitivist yapisalcihginin sinirlan icinde disiinmeye zorlar. Ona goére insan yasadigi
donemdeki siirecler ve kosullar tarafindan sekillendirilmektedir. Oznel tercihler belli
nesnel sinirlar icinde s6z konusu olur. Kisiler tarihi ve tarihsel gereklilikleri atlayarak
kendi farklarini yaratabilme imkanindan yoksundurlar. Evrimci, diizen koruyucu ve
otekilestirmeleri onaylayici bu nesnellik vurgusu tarihin nesnel kosullar paramparca
eden sayisiz isyan ve devrime taniklik ettigi gercegini gérmezden gelir (Ozturk, 2008:
180).

Olguculugun bir tir diazen aklayicihk ile birlikte s6z konusu oldugu ve Haldun’daki
sadece olgulari incelemeye dair tavir alisin onu iktidara fazlasiyla yaklastirdigi tezi bu
bildirinin kavramsal zeminine karsilik gelir. Yalmz bu noktada ibn Haldun
metodolojisinde pozitivizm ile c¢elisir nitelikte baska bazi akimlarin da oldugu
séylememiz gerekecek. Soyle ki ibn Haldun olguculuk kadar metafizie de meyletmek
egilimdedir. Mesela bu baglamda tarih bilimi Gzerine aciklamalar yaparken filozof
hikayeci uydu yazarlari olaylarin arkasindaki asil olaylar anlayamamak ile itham eder
(Haldun, 1997a: 67-8). Gerceklerin ardindan baska gercekler arayan, goriinen diinyanin
goruldiugu haliyle ylizeysel ve yetersiz oldugunu disinen bir anlayisla karsimiza cikar
Haldun (Oztiirk, 2008: 180). Tabii bu durumda pozitivizmin sinirlari icinde hareket
ettigini disundugimiiz ibn Haldun’un bilim yapma tarzini yeniden ele almamiz
gerekecek. Clnki ondaki determinizm yaniltici bir niteleme olabilir. Daha derinde bir
yerde Platonvari bir gizemcilik ile karsilasma ihtimalimiz timiiyle g6z ardi edilemez
(White, 1960: 123-4).

Haldun’daki gizemcilik iki dinya anlatisinda somut icerigine kavusur. Gercekligi
algilanabilen (ampirik) ve kavranabilen (sezgisel) seklinde ikiye ayiran distnir bu
tutumu ile var olusu bir hiyerarsi ile birlikte ele alir. Sadece ampirik diinyayi algilayan
basit cogunluktan farkli olarak kahinler, peygamberler, yildiz falcilari ve sihirbazlar

3 ibn Haldun’un bilimsel diisiincenin gelisimindeki yeri icin bkz. Issawi, 1969: 15-6.
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orneklerinde oldugu Ulzere belli yeteneklerle donatilmis az sayida kisi derindeki diinyaya
ulasabilir (Haldun, 1997a: 264-5). insani ve evreni mistik bir tarzda yorumlamaktan
cekinmeyen ibn Haldun mistizme kaydigi, goriinenlerin ardinda gériinmeyen o6zler
aradigi miiddetce maddeci bilimsellikten uzaklasir. Tabii bu tartismada dikkat cekici olan
unsur filozofun gizemciligi sira diizenci bir evren anlayisinin icine gdémmius olmasidir.
Aristoteles felsefesi ile islam ve Hiristiyan skolastiginde karsimiza ciktudi iizere
derecelendirmis varlik anlayisi onu esitsizlik¢i bir felsefeye dogru tasir. Gergekligin
ylzeyden derine dodru hiyerarsi icinde 6rgitlendigi ve bu baglamda dogal olanin sira
dizen oldugu tezi insanlar arasindaki esitsiz iliskilerin devam etmesinde mesrulastiric
bir rol oynamistir. Bu baglamda Haldun metodolojisine de sizmis olan sira diizenci
ontoloji aristokrasi ya da oligarsi yanhligi baglaminda seckinci siyaseti miimkiin ve makul
gosterir. Haldun ile aristokratik siyaset arasinda kurulacak baglantinin ontolojiye dair bu
genel kosullanmiglik hali disinda iki tane 6zel nedeni daha vardir: Her seyden 6nce
filozof bir tiir cevrimsel tarih analizi olarak degerlendirilebilecek ve yonetimlerin dolasimi
kuramini da andiran iic kusak yasasina felsefesi icinde ciddi bicimde agirhk verir. Uc
kusak yasasi sosyal hareketlenmeyi hiyerarsi ile aciklayan seckinci bir perspektifi ifade
eder.4 Bu yasa bize devletin tipki bir canl gibi dededen babaya, babadan ogula ¢ kusak
icinde yaslandigini ve dolayisiyla zamanla vyaratici gicini kaybettigini soéyler. Bu
yaslanma hali icinde dogal/akilci olan yasli bilge erkeklerin yonetimidir (Haldun, 1997b:
7, 43; Haldun, 1990: 432; Haldun, 1988: 505). Yonetici pozisyonunun sadece bilen yasli
erkeklere verilmesi ve boylelikle kacinilmaz yaslanma (yozlasma) siirecinin yavaslatiimasi
Haldun’un iktidar perspektifinin sadece organizmaci olmadigi, organizmaci tanitlamanin
bircok noktada isboélimiini dogal ve gerekli goren bir baska anlayisla da desteklendigini
goOsterir (Boulakia, 1977: 116). Haldun’da isbolimi hayatin 6nlimiize koydugu bir
zorunluluktur. Bazilan yoénetir, bazi digerleri yonetilir; bazilan giclidir, bazilarn ise
zayif. Bu durum dogdal olan ile akilci olan arasinda bir yerde toplumsal gercegi yansitir
(Haldun, 1990: 100-1; Haldun, 1989b: 441; Haldun, 1997a: 139-140; Haldun, 1988:
271-2).

Tanriya yakin olanlarin daha Ustte ve dolayisiyla daha degerli oldugu bir sira dizeni
savunur filozof. Tabii bu tinsel hareket yalnizca tek yonli degildir. insanlarin bir kismi
nasil tanriya yakinsa bir kismi da pekala hayvana yakin olabilir. Kentlileri, Araplari,
sismanlar, israil ogullarini vb. bircok seyi ve kimseyi insan olmak bakimindan eksiklikle
suclayan (Haldun, 1997a: 254, 298-9, 319-320, 347-8) ve bu baglamda
otekilestirmelere girismekten kacinmayan ibn Haldun bazi insanlarin yeterince insan
olmadigini iddia eder (Oztiirk, 2008: 181-2). Toplumsala yénelik ve dislamalara acik
olarak formiile edilmis bu hiyerarsi yanlisi okuma herkesin haddini ve yerini bilmesi,

4 [bn Haldun’un bilimsel diisiincenin gelisimindeki yeri icin bkz. Issawi, 1969: 15-6.
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katmanina, derecesine ve kabilesine gére davranmasi baglaminda 6lclli ve gelenekci bir
dili tesvik eder. Buraya kadar ki tartismalar icinde Haldun’un sosyal bilimler
metodolojisinin skolastik bir evren ve insan anlayisina, dogasi geregi esitsizlikci olan
boylesi bir anlamlandirma tarzinin ise iktidar yanhsi bir siyasal durus ve ayrimci/dislayici
bir toplumsal edime yol actigini iddia ettik.

Metodoloji tartismalarindan cikan sonug ise oldukca manidardir. Haldun sira diizencilik
ortak paydasinda hem realist-materyalist bir olgucu hem de mistik bir tinci olarak
betimlenmistir. Kisaca 0Ozetledigimiz panorama ondaki ikiligi bir oOlclide karakterize
etmektedir. iki Haldun anlatisi onun zamanindaki disiin hayatini mistizminden
temizlemek isteyen 6nci bir materyalist oldugu yoniindeki iddiayas stipheyle bakmamiza
yardimci olabilir. Belki bu konuda dile getirilebilecek daha makul bir tutum ondaki
materyalist durusun mistik-tinci dusiinceyi sinirladigi seklindedir (Rabi, 1967: 42-3). Bu
baglamda ibn Haldun’un metodolojisi icin yontem olarak tiimdengelimi éneren ve ayni
zamanda sosyal olaylari yasalara baglamayi ilkece onaylayan, goreli bir determinizm ile
ampirik bir rasyonalizm arasinda sistematik olmayan gozlemlerden sosyolojik yorumlar
¢ikaran bir stili ifade ettigi sOylenebilir (Hassan, 1998: 157; Sorokin, 1962: 19).

Ideoloji-Bilim iliskisi Ekseninde ibn Haldun’un Tarih Kurami

Haldun’un tarih metodolojisi diizeni mesrulastirici 6geleri icinde barindirmaktadir.
Ozellikle akil kavramini kullanma bicimi oldukca dikkat cekicidir. Ama 6éncelikle soyle bir
tespit yapilabilir: Birtakim antipati ve sempatileri vardir Haldun’un. Dolayisiyla tarihi
olaylar karsisinda acikca taraf tutar. islam uygarligi, Arap toplumu ve Berberi halkinin s6z
konusu edildigi 6rneklerde bir koruma-kollama cabasi icine girer filozof. Bu caba ust
siniftan gelenlere karsi cok daha kapsayici bir hale biriiniir. Bu baglamda denilebilir ki
Haldun’un tarih kurami yonetenler sinifina yonelik kaba bir aklama mekanizmasi olarak
is gorur. Abbese adli prensesin kolesiyle cinsel iliskiye girmesi, Kadi Yahya’nin oglanciligi
ve Harun Resit'in zevk duskinligi filozofun aristokratik ahlak savunuculugunda ne
kadar ileri gidebileceginin érnekleri niteligindedir (Oztiirk, 2008: 183). Bu aristokratik
tavir alis hikayeci tarih anlayisi lizerine elestirilerin dile getirildigi pasajlarda cikar
karsimiza. Hikayeci tarihi yanlis ve yanli bulur filozof. Anlaticinin keyfi yorumu ve bu
baglamda subjektif anlamlandirma bir yazim sitili olarak 6n plana cikar hikayeci tarihte.
Tarihin bu bicimde ele alinisi mantigin slizgecinden gecmemis bir siri olayin objektif
tarihin parcasi olmasina yol acar. Mantikla ya da usla sinanmamis bir siri olay tarihte
kendisine yer bulur. Haldun hikayeci tarih o6rneginde oldugu (zere kanitlara
dayanmayan, olgularn neden-sonuc iliskisi cercevesinde aciklamayan uydurma
yaklagsimlarin tarihten temizlenmesi gerektigini disinir. Gercek bir tarihci dogruyu

5 Bu iddia icin bkz. Kurtoglu, 2006: 43-65.
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yanlistan ayiracak saglam ilkeler arar, bir yonteme, bir usa basvurur (Haldun, 1997a: 67,
74, 95; Haldun, 1990: 65-6, Haldun, 1988: 240-1). YOnteme gore tarih yazimi olaylar ile
niyetleri saglam bir sekilde birbirinden ayirmamiza yardimc olur.6 Dahasi Haldun’un
devrinin tarihcilerinde eksik goérdiigu unsurlan dile getirerek insa ettigi bilimsel tarih
kurami elestirel bir tarih bilincinin olusmasi ve tarihin nesnellesmesi acilarindan da
oldukca onemlidir (Kurtoglu, 2006: 54-5). Ancak bu Uslup ideoloji-bilim iliskisi
baglaminda bir dizi sorunu da beraberinde getirir. Cliinkli Haldun tarihe hak ettigi nesnel
niteligi kazandiracak araci akil olarak goériir. Ona gore akil ve dolayisiyla akla gore
davranis anlaminda akilci tutum tarihin bilimsellesmesi siirecinde olmazsa olmaz mantiki
kosuldur. Bu anlatim tarzi akh gercegi gercek olmayandan ayirt eden epistemolojik bir
cetvel olarak goriir. iste bizim itirazimiz da tam da bu noktada sé6z konusu olmaktadir.
Haldun’un bizi inandirmak istediginin aksine akil neyin gercek oldugu lizerine bize yol
gOsterecek tarafsiz bir sorusturma araci degildir. Akil hemen her zaman bir cikar ile
birlikte var olur. Daha acik bir dille yeniden ifade edersek akil ya da akil ylritme
bicimleri bir cikari somutlastirir, toplumda ve tarihte belli bir islevi yerine getirir
(MaclIntyre, 1988). Akil ile cikar arasindaki ontolojik devamlilik da bir kez daha acikca
ortaya koyar ki, bir dusiinir ya da bir bilim adami, ideolojik ya da 6znel sebeplerle
hareket ederek amacini akhn icine gizleyebilir, akli o amaci mesrulastirmanin bir araci
olarak kullanabilir ve bdéylelikle kendi cikarini bilimin geregi gibi gosterebilir (Ozturk,
2008: 184). Haldun’da benzeri bir soruna gebedir. Mantik disi olaylari tarihin disina
itmek isteyen dislnir mantigi ideolojik bir icerige mahkum eder, yani mantik disilik
kategorisi objektif bir kriter olmaktan cok, ona goére mantik disilik anlaminda subjektif
bir degerlendirme tarzina karsilk gelir.

Dahasi filozofun akl kullanma biciminden bagimsiz olarak akil disilik ya da mantik
disilik kategorisi tarihin nesnellesmesine ¢ok da olumlu bir katki yapmaz. Clnki
Halduncu tarih kurami mantigi bir ayra¢ haline getirerek tarihi mantikl olaylarin
toplamina dénistirir. insanlarin akilli uslu bir sekilde davranmayi secmeyerek, genis
anlamda mantikli olmayarak yani, duygusal ve ani hareketler yapmasi hemen her zaman
mumkudndir. Akil insani anlamlandirmada ayirt edici bir unsur olsa da insanlarin sadece
akilal bir sekilde davrandiklari disiinmek pek de gercekci degildir. Haldun’un izinden
gidersek olan bir olayl onu yapanlar o sirada mantiklariyla hareket etmedikleri icin
olmamis kabul etmemiz gerekir. Oysa mantiksizca nedenlerle hareket eden kisilerin
eylemleri de en az mantikli tutum alis icindeki kisilerin eylemleri kadar tarihin parcasidir.
Kaldi ki mantik Haldun icin tarafsiz bir teknik degildir. O mantigi sinifsal statliden
bagimsiz olarak disiniilemeyecek niteligi ile ahlaki bir olgunluk ya da zihni bir yetkinlik
isareti olarak ele alir. insanin kendisine yakismayacak eylemlerde bulunmasi mantiksizca

6 Yorum icin bkz. Uludag, 1988: 110-1.
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goruliir mesela. Filozof kendimize yakisani yakismayandan ayirt eden ¢izginin toplumsal
statllye uygun bir ahlaki cerceve icinde sekillendigini belirtir. Dolayisiyla tim insan
edimlerini baglayan, her zaman ve herkes icin ortak bir akli ifade eden evrensel bir
ahlaktan bahsedemeyiz. Kole ile efendiyi ayni standarda gore yargilayamayiz. Bir kole
icin pekala uygun olabilecek bir davranis bir efendi icin hic de uygun olmayabilir. Haldun
icin neyin ahlakh oldugu mantikli olanin tam olarak nasil bir sey oldugu meselesi ile
yakindan ilgilidir. Bu iki sorunun ortak ¢6ziimi ise toplumsal sira diizende sakhdir.
Evrensel ahlakin ibn Haldun’da oldugu iizere hiyerarsiyi 6nemseyen bir mantik
aracihigiyla sulandirilmasi, ahlak insanin degeri ve insanin diger insanlara vermesi
gereken degeri standartlastirdigindan, daha degerliden daha az degerliye dogru bir insan
algilanisina yol acar. Yine bu baglamda Haldun’un mantigi ve ahlaki toplumsal hiyerarsi
ayracinda kullanma bicimi statileri daha yiiksek insanlarin daha ahlakli olduklarina dair
bir bakis acisinin 6n plana ¢ikmasina neden olur. Bu nedenle Haldun icin Abbese’nin
kolesiyle cinsel iliskiye girmesi mantiksizdir. Clnki Abbese bir halife kizidir. Soylu
olmanin getirdigi ahlaki olgunluk ona yonelik bu zina iddiasini ciddiye almamiza
engeller. Tim bu panorama icinde gozlerden kaciriimamasi gereken diger bir nokta
filozofun ahlaka ve mantiga yikledigi anlamin timiyle diizenin, dolayisiyla dinin sinirlari
icinde oldugudur. Din yalnizca insan eylemini sinirlayan bir cerceve degil, ayni zamanda
0 cerceve icerisinde nelerin yapilabilecegini de aciklayan bir anlam recetesidir. Filozof
bahsi gecen bu receteyi tum vyargilan icin bir baslangic zemini olarak kullanir. Bu
baglamda mimin Haldun bilim adami Haldun ile yer degistiriyor. Tarih kuraminin
sinirlari mensubu oldugu dinin sinirlari tarafindan sekillendiriliyor (Ahmed, 2002). Kadin
ile erkek arasindaki cinsel iliskinin Abbese 6rneginde oldugu lzere bir ahlaksizliga isaret
etmesi ibn Haldun’un ahlaki din ile birlikte ele almasi sayesinde miimkiin oluyor. O halde
ideoloji-bilim iliskisi baglaminda elimizdeki formil asagi yukari soyle bir icerige sahip.
Filozof Haldun mantiga aykiri olaylarin tarih yazinindan atilmasi gerektigini diistiiniyor.
Ama mantik onun goziinde hemen her zaman toplumsal esitsizlige gore sekillenen bir
O0ze sahip. Ayrica mantik ve ahlak cogu kez ayni anlama geliyor. Dahasi ahlak ayni
zamanda dinin bir alt basligi. Bu durumda dine aykiri olan bir sey ahlaka, ahlaka aykiri
olanlar mantiga, mantiga aykiri olanlar ise tarihe aykiri. Tabii bu panoramayi dlizenin
mesrulugu sorunu bakimindan ele aldigimizda durumun daha da vahim oldugu
goriyoruz. Filozof tutumuyla bir gelenekciyi gelenekci olmayan birinden ayirt eden temel
0zellige uygun bir davranis sergiliyor. O da su ki, 6zel ve ayricalikh bir nedeni yoksa
devrinin kurallarini dogal goériiyor. Bu kurallarin esitsizlikci olmasi, bu baglamda iktidar
ve glc iliskilerine fazlasiyla yaslanmis olmasi ve 6zgurliikleri kisitlamasi onun icin ayrica
uzerinde durulacak bir mesele degil.
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Oz: Siltkda bir seyhin gerekli olup olmadigi yolundaki tartismalar bilhassa VII/XIV. asirlarda
siddetlenmis, Endilus alimleri uzun tartismalardan sonra bile bu meseleyi halledemeyince,
taninmis alimlerden Ebu ishak es-Satibi (v.790/1388), mezkur konuda iki tarafin gorislerini
ihtiva eden anket mahiyetinde bir risale diizenleyerek bu konuda Fas alimlerinin bilgisine
miiracaat etmisti. Bunlar, Ebu Abdillah Muhammed b. ibrahim b. Abbad er-Rundi (v.792/1376)
ile Ebu’l-Abbas Ahmed b. Kasim b. Abdirrahman el-Kebbab (v.778/1376) idiler. Bu iki alimin
verdigi fetva Venserisi’'nin e/-Miydru’l-Murib adli eserini icinde zamanimiza kadar gelmistir. ibn
Hald(in, Satibi’nin Risd/e’sini goérmus, kendisine sorulmadigi (ve bir tasavvufcu olmadigi) halde)
bu konudaki goruslerini aciklamistir. O, Sifdu’s-Sail Ii Tehzibi’l-Mesdil adli eserini sirf bu
gayeyle kaleme almistir. Mukaddime'sine gore tasavvufa karsi daha sert tenkitlerine muttali
oldugumuz bu kitabinda ibn Hald(in, iic cesit tasavvuftan séz eder ve seyhin gerekli olup
olmadigi acisindan bu (¢ cesit tasavvufun mahiyetini ele alir.

Anahtar Kelimeler: ibn Haldun, Tasavvuf, Sultanlar

Abstract: Discussions on whether or not a shaykh is necessary in sulik (spiritual pathway) have
especially intensified in the eighth/fourteenth century, and even after Andalusian scholars had
long taken care of this issue, the well-known scholar Abi Ishaq al-Shatibi (d. 790/1388) compiled
a survey-like treatise on this issue by appealing to the erudition of Moroccan scholars. The
Moroccan scholars include: Abia Abdullah Muhammad b. lbrahim b. ‘Abbad al-Rundr (d. 792/1376)
and Aba al-’Abbas Ahmad b. Qasim b. ‘Abd al-Rahman al-Kabbab (d. 778/1376). These two
scholars gave their fatwa (judicial opinion) in Wanshari’s extant work Al-mi’yar almurib. lbn
Khaldin who has seen Shatibi’s Risalah put forward his views on this matter (in spite of not being a
scholar of Sufism, and also not being asked of his stance). It was solely for this purpose that he
had penned Shifa al-sail Ii tahdhib al-masail. 1bn Khalddn speaks of three kinds of Sufism in his

* 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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book, and treats these three Sufistic characteristic types in relation to whether or not a shaykh is
necessary.

Keywords: Ibn Khaldun, Sufism, Sultans

ibn Haldun (732/1332-808/1406) tasavvufla ilgili gérislerini, seyr i silikda bir
seyhin gerekli olup olmadigi meselesini ele alirken acikladigi icin, konuyu bu zaviyeden
bakmak, yani tasavvufta seyhin gerekliligi ile ilgili gorisleri ele almak ve girisi boyle
yapmak gerekir. Filvaki, onun Felsefi Tasavvufa karsi sert tavri ve yaptigi elestiriler
malumdur ve bu konuda bircok makale yazilmis, seyh konusundaki gorisleri ise
genelde bir-iki cimle ile gecistirilmistir. Elinizdeki teblig, bu konuda soylenebilecekleri
biraya getirmeyi gaye edinmistir.

Tasavvufta umimen gecerli olan bir kabule gore ‘her miridin (Allah’ isteyenin, Allah’in
iradesinde yok olanin)’ bir seyhten edeb 6grenmesi gerekir. Ustddi olmayan kimse
ebediyyen iflah olamaz. Beyazid el-Bistami’nin (v.234/848): “Ustadi olmayanin imami
seytandir” sézli konuyla ilgilenen herkes tarafindan bilinen meshir bir sozdiir.
Kuseyri’nin (v. 465/1072) hocasi Ebu Ali Dekkdk da: “Kendiliginden biten adac
yapraklanir ama meyve vermez” demistir (Kuseyri, 1413/1993: 380). Bu demektir ki bir
Ustadin gerekliligi yolundaki fikirler tasavvufun ilk zamanlarindan beri kabul
goruyordu. Cunkl sufilere gore, her sey Allah icindir; O ne kadar sevgili ise O’na
gotirenler de onun kadar olmasa da yine de sevgilidirler. Seyhe (hocaya) olan baglilik
da, ona olan hizmet de, riyazet de, miicahede de, uzlet de, cile de Allah’a ulasmak icin
birer vasitadan baska birsey degildir; agah bir sufi bunun bilincindedir. Ona bey’at
ederken Allah’a bey’at ettigini dustinmektedir.! Yaptigi hersey belli bir sembolizm
icermektedir. Burada 6nemli olan, insanin yaptigi hareketlerin ruhunu kavramasidir;
aksi takdirde Hacca gidip ihramin, tavafin, sa'‘yin, vakfenin, seytan taslamanin, kurban
kesmenin, vs. anlamini bilmeyen kisinin hacci hangi seviyede kalirsa, anlamini idrak
etmeden veya edemeden bir seyhe uyan miuridin bitlin hareketleri de o seviyede
kalmaya mahkumdur. Bu sembolik dili bilmeden konusmak yaniltici olabilir.

Ancak dikkat edilecek olursa, s6zi edilen bir ‘lUstad’ dir. “Her ilimde oldugu gibi
tasavvufta da, insana bu ilmi 6gretecek birisi gereklidir. Kuseyri, seyhi muhakkak

1 Fetih Slresi, 10. ayet’te de Peygamber’e bey’at da bu sekilde ifade edilir.
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gerekli gorir ama onun kastettigi, bugiin kullanilan anlamindan c¢ok uzak olarak,
talebesini egiten bir hoca konumundaki seyhtir. Yani Kuseyri ‘hoca-talebe’ iliskisinden
bahseder gibidir. Ama cok otoriter bir hoca olmalidir. Seyhler, dinde taninmis kisiler
iken ve seyh -mirid iliskisinde odak noktasi seyhin ‘sahsiyeti’ iken, hocalar
anonimdirler ve hoca-talebe iliskisinde 6nemli olan ‘bilgi’dir. Ayrica, hocadan farkh
olarak, seyh, miiridini yakindan takib eden, zaman zaman onun riiyalarini da dinlemek
suretiyle, ruhi gelismelerini analiz eden bir ‘ruh doktoru’ gibidir.

Safiler, seyhi, bir ‘Allah dostu’ olarak ele almis, ona gosterdigi tazim ve ikrami,
kendisine Allah’i 6grettigi, Allah’a gotlirdiugi icin yapmislardir. Mesela, henliz kiclik
yastaki Hiicviri’ye (v.465/1072) seyhi Ebu’l-Fadl Muhammed ibn el-Hasan el-Hutl’nin
soyledigi sozler bunu yansitir mahiyettedir: Hicviri, seyhine abdest suyu dokmekte
iken kendi kendisine soyle dusiiniir: “Madem ki her sey takdir ve kismet iledir, o halde
hir ve asil insanlar acaba neden kendilerini seyhlerinin kulu ve kolesi haline
getiriyorlar?” Seyhi, onun aklindan gecen bu disiinceyi okumus oldugu icin soyle der:
“Yavrucugum, ne disiindigunia biliyorum. Her hikmiin bir sebebi vardir. Hak Taala
halktan bir cocuga, keramet ve ikram tacini giydirmek murad ettigi zaman, ona tevbe
nasib eder, onu dostun hizmeti ile mesgul eder. Bu suretle bahis konusu hizmeti,
keramet ve ikramina vesile olur” (el-Hucviri, (1374 [1954]: 208). Burada, keramet ve
ikrdm vurgulaniyor goériinse de “dostun hizmeti” kismina dikkat etmek gerekir. XVI.
Asir sairlerimizden Fuzdli’nin dedigi gibi:

Yar icin agyare minnetim aybeyleme,

Bagban, bir gul icin bin hare hizmetkar olur.

Diyebiliriz ki, bir ‘hal ilmi’ oldugu icin, tasavvufta hoca, diger dallardakinden daha da
onemlidir; zira tasavvufi haller ve ferde etkileri kitaplardan 6grenmenin mimkin
olmadigi fenomenlerdir. Ebu Ali Farmedi (v. 477/1084) ve Yusuf en-Nessac (v. ?) gibi
seyhleri olmasina (Cagrici, 1996: 491) ragmen hakikati tek basina ve kitaplardan
bulmus goériinen Gazzali (v. 505/1111) de dahil bitiun tasavvuf teorisyenleri, mirsidsiz
(seyhsiz) hakikate, Hakke’l-yakine varmanin imkansiz oldugunda ittifak etmislerdir.
Fakat kitaplarinda, insanin kendi basina da hakikati bulabileceginden s6z etmektedir.
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Felsefl tasavvuf ekoliiniin zirvesi olan ibn ‘Arabi (v. 638/1240) de tasavvuf yolunda
yiriiyerek arzu edilen hedeflere ulagsmak icin bir seyhe bagh olmayi, bir mirsidin
rehberliginden faydalanmay! ve terbiye gérmegi lizumlu gorir. Bu seyhin bilgili olmasi
ve bir baskalarini yetistirmek icin icazetli olmasi gerekir. Miridin, farzlar yerine
getirecek kadar bir bilgiye sahip olmasi yeterli iken, seyhin, butiin islami ilimleri iyi bir
sekilde bilmesi gerekir (Uludag, 1995: 98-9).

Ansiklopedilerde “Unli tarihci, sosyolog, filozof, siyaset ve devlet adami” seklinde
tanitilan ibn Haldun’un, her konuda oldugu gibi tasavvufun bazi konulari hakkinda da
gorius belirtmesi sasirtici degildir. Ustelik o, tasavvufa cok uzak bir sahsiyet de degildir:
Soyle ki o, Merini Sultan’nin huzuruna cikarilmasindan sonra bir siire inzivada
bulunacag: yer olarak Tilimsan yakinlarindaki Ubbad’da bulunan unli sufi Ebu
Medyen’in Tirbesini se¢mesti. Daha da 6nemlisi Misir’da iken 790/1390’da Baybars
Hankahinda bir siire seyhlik makamina nezaret etmisti. Kahire’yi ve bu olay! et-Tarif’in
de anlatirken kullandigi ifadeler tasavvufa yaklasimini cok bariz bir sekilde ortaya
koymaktadir: “Bu Tirk devletin Misir ve Sam’daki halki, ilim tedrisi icin medreseler;
Sinni sufilerin adabini 6grenmeye ve zikirler icrasina ve nafile namazlar edasina mekan
olabilecek hankahlar insa ederlerdi. Bu adeti kendilerinden 6nceki hilafet devletlerinden
almislardi: Binalarini parseller, gelir getirebilecek arazilerini ilim taleb edenlere ve
gormis—-gecirmis fukaraya? infak icin vakf ederlerdi. Bundan bir sey kar olarak artarsa,
gelecek fukara nesilleri diisiindiklerinden onu da oralara harcarlardi. Onlarin emri
altinda olan ehl-i riyaset ve zenginler de bu konuda onlara uydu ve Kahire’de boylece
medreseler ve hankahlar cogaldi, sufiye ve fukahadan fukaralar icin yasama yeri haline
geldi. Boyle hayirlar, bu Turk devletinin glizel yanlarindan ve kalici glzelliklerinden
birisi idi.” (ibn Haldun, 1979: 304).

ibn Haldun, Baybars hankahina veldyetini (yénetici olarak atanmasini) anlatirken de
790/1390 senesinde Hac farizasini yapip dondigiu zaman, bir siire tedris ve te’lifle
mesguliyete, Sultanla gorisip selamlasmaya devam ettigini, Kahire’de “Sekizinci Tlrk
Meliki” Sultan Baybars’in insa ettirdigi hankahlar bulundugunu, Baybars’in, saltanatini
bircok buylk ve sasaali binalar ve vakiflarla giiclendirip, mesihatler olusturdugunu
soyledikten sonra Baybars hankahi mesihatinde bulunan Serefiiddin Eskar’in vefati
Uzerine Sultan Berkuk’un bir ihsan olarak onun yerine kendisini mesihate atadigini

2 Endilus’te sufiler icin kullanilir.
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soyler. Ne var ki ayni yil Halep Valisi Yelboga en-Nasiri, Sultan Berk(k’'u tahtindan
uzaklastirinca gorevi sona ermis, ancak Sultan Berkuk tekrar tahtini ele gecirince
goOrevine iade edilmis ama Sultan Berkuk’un azli icin verilen fetvada imzasi bulundugu
icin gérevinden bir kere daha azledilmisti (ibn Haldun, 1979: 343-4, 383-8).

ibn Haldun, islam ilimlerini ikiye ayirir: Fakih ve Fetva ehlinin ilmi, Tasavvuf ehlinin
ilmi. O Tasavvufu, insanin asil saddeti olan zevk ve vecde ulasmak icin ferdi bir nefis
miicahedesi olarak tarif eder (ibn Haldun, ts: 519) Tasavvuf ehlinin kerdmet ve dlemde
tasarruflarinin inkar edilemiyecegdini, Kuseyri Risile’sinde ve Gazzali’nin ihyd’sinda adi
gecen sufilerin “buylk sufiler” oldugu soyler, hatta ileride genis olarak ele alinacagdi
tzere, “kesf’lerini de ilham ve ilm-i lediinnii de kabul eder.

Seyr U sulGkda bir seyhin gerekli olup olmadigi yolundaki tartismalar bilhassa VIII/ XIV.
asirlarda siddetlenmis, Endilis alimleri uzun tartismalardan sonra bile bu meseleyi
halledemeyince, taninmis alimlerden Ebu ishak es-Satibi (v.790/1388), mezkur konuda
iki tarafin goérislerini ihtiva eden anket mahiyetinde bir risdle diizenleyerek bu konuda
Fas alimlerinin bilgisine miracaat etmisti. Bunlar, Ebu Abdillah Muhammed b. ibrahim
b. Abbad er-Rundi (v.792/1376) ile Ebu’l-Abbas Ahmed b. Kasim b. Abdirrahman el-
Kebbab (v.778/1376) idiler. Bu iki alimin verdigi fetva Ebu’l-Abbas Ahmed b. Yahya et-
Tilimsani el-Venserisi’nin (v. 914/1508) el-Miyaru’l-Murib adli eseri icinde
zamanimiza kadar gelmistir.3

Ebu’l-Abbdas Ahmed b. Muhammed Zerruk (v.899/1493) bu konuyu soyle
O0zetlemektedir: Endiilis’iin mateahhir fakthleri (mutasavviflar), kitablarda yazilanlarla
yetinerek seyh olmadan sildk edilip edilmeyecegini tartistilar ve cesitli Ulkelere
mektuplar yazip zamanin alimlerinin kanaatlerini sordular. Aldiklari cevaplar séyleydi:

1) Seyh acisindan: Zeki akill bir mirid icin, kitaplardan 6grenme ‘talim seyhi’4 nin
yerini tutar. Yine dindar, akilli bir kimsenin sohbeti, ‘terbiye seyhi’> nin

3 e|-Miyaru’l-Murib, 13. c., Beyrut: Daru’l-Garbi’l-islami, 1981 (Maliki fikhi hakkinda bir kitap). Bu fetvalar
Tanci tarafindan da Sifau’s-Sail arkasina eklenmistir. (Bkz. ibn Haldun, 1957: 111-35).

4 Tasavvufun adabini 6greten seyh, hoca.

5 Miridin terbiyesi ile ilgilenen seyh, hoca.
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sohbetinin vyerini tutar. ‘Terkiye (Ylkselme) seyhi’®¢ nin yerini ise (bu tir
kisilerle) karsilasma ve teberriikleri tutar.

2) Talib acisindan: Fazla zeki olmayan miridin, mutlaka bir terbiyeciye ihtiyaci
vardir. Zeki miirid, terakki yolunda kitablardan 6grenebilirse de, nefis daima
kendisini gorme hastaligi ile muallel oldugundan, gururundan kurtulamaz.

3) Micahede bakimindan ele alinacak olursa: Takva ve istikamet, tasavvufta 6nemli
olan iki ahlaki o6zelliktir. Takva, acik ve genel oldugundan bunu 6grenmek icin
seyhe gerek yoktur. Ama istikametin saglamini clrigiinden ayirmak icin seyhe
gerek vardir. Fakat zeki bir miirid, seyh olmadan da bunu kitaplardan 6grenebilir.
Seyh Zerruk, riyazeti 6greten kitablara érnek olarak olarak Ebu Abdurrahman es-
Sulemi’nin (v. 412/ 1021) kitaplarini zikreder. Genel olarak sufiler icin bir el
kitabi olarak diistiniilen Kuseyri’nin Risale’sinden faydalanmanin zor oldugunu,
zira onun, konulari hikaye tarikiyle anlattigini soyler.

‘Terkiye’de ise, kendisine acilan kapilari degerlendirmek icin mutlaka basvuracagi bir
seyh gerekir. Peygamber’in (a.s) Varaka'ya miracaati buna benzer bir vak’adir (Zerruk,
1412/1992: 50-1) insanin seyr U sildkinde, silih ve basiretli bir arkadasa veya
kendisine nasihat edecek, ayiplarini gosterecek, hatalarina dikkat cekecek, hakikate
ulasmis bir seyhe ihtiyac vardir (Zerruk, 1412/1992: 4).

ibn Haldun, Satibi’nin Risale’sini gérmus, kendisine sorulmadigi halde bu konudaki
gorislerini aciklamistir. O, Sifau’s-Sail li Tehzibi’l-Mesail adli eserini sirf bu gayeyle
kaleme almistir. Aslinda bu eserin ibn Haldun’a aidiyeti konusu tartismalidir ve ne
kendi eserlerinde ne de cagdasi ve tasavvuf konusunda izinde yiridiagi Lisdnuddin
ibnu’l-Hatib’in (6.776/1375),7 eserlerinde bu eserle ilgili tek bir ciimle yoktur. Seyh
Zerruk, Abdulkadir Fazi, Ebu Abdillah Misnavi gibi bazi Magribi alimler, Abdurrahman
Bedevi ve Muhammed ibnTavit et-Tanci gibi cagdas yazarlar onun bu adi tasiyan bir
eseri oldugunu soylerken, Ali Abdilvahid Vafi ve M. Abdilgani Hasan ise bu eserin
amcas! Abdurrahman’a ait oldugunu savunmuslardir (Bkz. Uludag, 1999: 541; et-
Tanci, 1961: hepsi)

6 Miiridin manevi derecelere ulasmasina yardim eden seyhi.
7 For a neat summary on lbn al-Khatib see Kynsh, 1999: 172-176.
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Mukaddime’sine gore tasavvufa karsi daha sert tenkitlerine muttali oldugumuz bu

kitabinda ibn Haldun, ii¢ cesit tasavvuftan sdéz eder ve seyhin zaruriligini bu cesitlere

gore ele alir:

1) Tasavvufun “Allah’in emirlerine tam olarak riayet etmek, bu emirlere aykiri

hareket etmemek icin dikkatli, hassas, titiz, itinali ve uyanik olmaktan”
bahseden bolimi yani takva miicahedesi. Bu miicahedeye insani sevkeden amil,
kurtulus arzusudur ki bunun icin Allah’in emirlerini yerine getirmek,
nehiylerinden kacinmak, hata ve glnahlarindan tevbe etmek, kalbi fiilleri
murakebe etmek ve ziihde yonelmek, yani mal biriktirmekten ve makam
sevgisinden uzak durmak gerekir (ibn Haldun, 1957: 34). Bu tiir bilgileri insan
kitaptan okuyup tatbik edebilir; zira bunlar calisilarak kazanilan (mikteseb)
ilimler dahiline girer. Blyilik sufilerin eserleri bu gibi bilgilerle doludur.
Muhasibi’nin (v. 243/857) er-Riaye’si, Ebu Talib el-Mekki’nin (v. 386/996)
Kati’l-KulGb’u, Gazzali’nin ihyad’si gibi bircok kitap bunlara érnek verilebilir
(ibn Haldun, 1957: 92). Haddizatinda bu miicihede her Miisliimana farzdir, yani
farz-1 ayindir; ¢linkii, Bakara sGresinde (2/229) de buyuruldugu tzere “Allah’in
emir ve nehiylerine ridyet etmeyenler ancak kafirlerdir’ (ibn Haldun, 1957: 72).
Burada seyh de zaruri degildir; zira bu farz olan seyleri yapmak icin bir seyhi
beklemek ve farzi ihmal etmek dogru degildir. Ancak bir seyh/hocanin
bulunmasi insanin neyi nereden okuyacagini, nasil yapacagini anlamasini
kolaylastirmasi acisindan kemale eristiricidir. Bu miicahedeyi yapmakta olan
miiride de seyh dogruyu misallerle aciklar ve gostererek telkin ve izah eder.
Esasen bu usdl, talimde kemadlin sartlarindan birisidir. Zira bunun mesnedi,
nakil yaninda, his/duyu organlaridir. Bilindigi lizere, bir amelin keyfiyetini
bilmek bazen nakle ve habere, bazen duyuya istindd eder. Ancak bunlardan
“duyular” daha gilivenilir bir bilgi yoludur. Nitekim Peygamber (a.s.) Uimmetini bu
sekilde egitmisti : “Beni nasil namaz kiliyor goriiyorsaniz éylece namaz kiliniz”,
demis, islam’a vyeni girmis kabilelere muallim sahabeler géndermistir.
Misliman cocuklar da bu yolla egitilir. Hacca giden kisi de Hacci, kitaplardan
okuyarak 6grenenden daha cok bilir; zaten kitaptan okuyan da bizzat Hacca
gitmis kisiye sorar. (ibn Haldun, 1957: 72-3).

istikimet miicdhedesinden s6z eden tasavvuf ki herkese acik olmakla beraber
sadece yiiksek kabiliyet ve biyik istidat sahiplerinin, bizzat kendi irade ve
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3)

tercihleriyle ihtiyari olarak benimsedikleri bir micahedeye yer veren tasavvuf:
Kisinin, nefsini tezkiye etmesini ve bitiin hareketlerinde itidal lizere olmasini
te’min ve yiksek manevi derecelere, yani Allah’in nimetine mazhar olan nebf ve
siddiklerin yoluna erismek icin girdigi micahededir. Bu miicahede ile, nefsin
huylari glizellesir, Kur’an ahlaki ile ahlaklanir, “Emrolundugu gibi dosdogru
olmaya”( Krs. Had 11/113) calisir, hayirh isler ve nafileleri kolaylikla yapar hale
gelir. Ancak 6nemle belirtmek gerekir ki burada, Uclnci tir tasavvufta soz
konusu olacak olan “beseri sifatlarin” kokiinden temizlenmesi gibi bir gaye
yoktur. Beseri sifatlar tabil bir takim huylardir ki her birisi bir gaye icin
yaratilmistir. Onemli olan bunlarin 1slah edilmesi ve vyaratildiklari sey icin
kullaniimasidir. Mesela 6fke duygusu tamamen yok edilirse, insan bir miitecaviz
karsisinda kendisini savunmaktan aciz kalir. Ancak islah edilmeyince de suc
isletir. Yine meseld sehvet tamamen yok edilirse, insanin achktan helaki ve
evlenmek istemeyecegi icin neslinin kesilmesi tehlikesi ortaya cikar. Bu
miicihedenin yapilabilmesinin ilk sarti kuvvetli bir irade ve riyazettir. Riyazet,
kalbin koti huylardan temizlenmesi, nefse ait batiin tabil ve fitri huylarin
istikamet lizere olmasini temin icin az uyku, az yeme ve halkin ragbet ettigi mal
ve makamdan, seytanin glizel gosterdigi seylerden uzak durmaktir. Ancak bu
riyazet, nefse aci cektirmek sdretiyle yapiimamali, nefse, yani binege, yumusak
davranmalidir (ibn Haldun, 1957: 35-6). Bu miicihedenin neleri kapsadigi ve
nasil yapilacagi da kitaplardan 6grenilebilir ama tipki birinci miicihede de
oldugu gibi, bir seyhle birlikte daha saglkh olur (ibn Haldun, 1957: 91-3)

Kesf ve 1ttild‘ miicihedesinden bahseden tasavvuf. Bu tasavvuf, ibn Haldun’a
gore hakkinda gercek manada “sillk” tabirinin kullanilabilecegi tasavvuftur.
Zira burada, takva ve istikamet miicahedesi ile ulasilmis hallerin neticesi olarak,
micahede ve riyazetle bedeni kuvvetleri muattal hale getirerek beseri
sifatlardan kurtulma ve bodylece ancak o6limden sonra hasil olabilecek olan
Allah’t gorme gibi kesfi bilgilere ulasmak, hicabin kalkarak alemlerin ve
ilimlerin esrarina vakif olmak sé6z konusudur (ibn Haldun, 1957: 39) Sufilere
gore bunun bir takim sartlari vardir ki bunlarin basinda takva ve istikamet
micahedesini gerceklestirmek gelir. Bunlari gerceklestirmeden bu yola giren
kimsede dinin emirlerini yok sayma ve zindiklik gelisir. Zira bu yolda uykusuz
ve ac kalarak kalbi inceltmek ve masivadan temizleyerek kalpteki perdelerin
kesfi/acilmasi gayesi vardir ki bunlari takva ve istikamet olmaksizin yapan
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gayr-1 Mislimlerin de bu nevi bir kesfe ulasmalari mimkindir. Meseld
simyacilar da bu tir bilgiler icin bu tir bir riyazette bulunurlar. Onun icin, bu
miicihedeye girmek isteyen sufi icin, ilk iki micahedeyi tamamlamis olmanin
yaninda diger bir sart olarak bu yolu énceden gecmis, tehlikelerini, vartalarini
bilen ‘kamil bir seyhe uymak’, onu ‘taklit etmek’ ve (shfilerin de cok kullandigi
bir deyimle) ‘gassalin elindeki meyyit gibi’ ona teslim olmak, farz derecesinde
gereklidir. Aksi takdirde, miridin dinden sapmasi, zindik olmasi isten bile
degildir. Zira, bu yolda, kalbe dogacak ilham ve kesf gibi bilgilerle karsi karsiya
gelmek ve bu bilgilerin yorumunda hatalar yapmak kacinilmazdir. Bu yola
girmek isteyen mirid, kamil bir seyhin kontroliinde halktan ayrilarak halvete
cekilmeli ve visal orucu tutmali, geceleri sabahlara kadar uyumayarak ibadetle
mesgul olmali ve bu sekilde nefisten tamamen aldakasini kesmeye, denizlerin
bile kandiramayacagi sekilde susamis kimsenin suya diskiinligi gibi guzel
amele diskin olmaya, yani “6lmeden 6nce 6lmeye” calismalidir. Bitlin bunlar
icin saglam bir irade gerektigi aciktir. Bunlari gerceklestiren kimseye Hak Taala
bitiin azametiyle tecelli eder, hi¢ kimsenin anlatamayacagi kadar c¢ok ilahi
latifeler zuhlr eder. Ancak burada insani bekleyen bircok tehlikeler vardir.
Bunlar arasinda, insanlara vaaz ve nasihatte bulunayim derken halkin kalp ve
kulaklarini kendisine cevirmekten hoslanmaya baslamak veya, “maksat hasil
oldu” diye ameli ihmal ederek tecelliye yonelmek sikca karsilasilan
tehlikelerdendir. Oysa ameli biraktigi zaman, tecellisi zayiflar ve tekrar
hicablanir (ibn Haldun, 1957: 39-47).

Bu ilme dalmanin baska mahzurlari da vardir. Séyle ki: Kesif yolu ile 6grenilen seyleri
ifade etmek gii¢, hatta imkansizdir; ciinki bunlari anlamak zordur. Bu tir bilgiler igine
giren konular, varhkla ilgili hahikatlerin hepsidir: Allah’in zati, sifatlar, fiilleri, kazasi,
kaderi, Ars, Kiirsi, Levh, Kalem, diinya ve ahiretin yaratilis hikmeti, ahiretin diinyadan
sonra gelmesinin sebebi, nibilvvetin manasi, vahy, Kadir gecesi, mirac, melekler
hakkinda bilgi, seytanlar ve insana diismanliklari, meleklerin enbiya ile karsilasmasi ve
onlara goriinmesi, nebiye vahyin gelmesi, velinin kerameti, micahede usdlii, kalbin
tezkiyesi, kalb ve ruhun manasi, kiyamet ahvali, gibi. Eski sufiler bu tir konularla ilgili
algilarini kitaplara yazmamislardi (ibn Haldun, 1957: 52-3). Hemen belirtmek gerekir
ki ibn Haldun burada tamamen hakl degildir. Bunlarin en azindan bazilari ile ilgili
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gorius beyan eden eski sufiler vardi. Gazzali’'nin Miskatii’l-Envar adl eseri 6rneklerden
sadece birisidir (Bkz. el-Gazzali, 1414/1994: hepsi)

Bu ilim aslinda peygamberlerin yaratilis gayesine uygundur. Veli ve siddika hasil olan
lemha/ bilgi kirintilari ise tekelltf ve iktisabla viicuda gelir. Oyleyse herkes tabiatina
uygun olan seyle ugrasmalidir. Hz. Peygamber’e riihun ne oldugu kobusunda aciklama
yapmasina izin verilmemesinin sebebi de budur: Kur’an-1 Kerim’de konuyla ilgili ayet
soyledir:  “(Ey RasOlim) sana ruhtan soruyorlar. De ki O, Rabbimin
emirlerinden/islerinden birisidir. Size (ey insanlar) ilimden cok az bir sey verilmistir.”
(el-isr& 17/85). Bu tir ilimler Ser acidan mahzurlu ve halka acgiklanmasi uygun
olmayan ilimlere girer. Ogrenilmesinde pratik fayda olmayan seyler dinde
aciklanmamistir. Mesela Kuran-1 Kerim’de, “hilallerin” ne oldugu sorusuna “halk ve hac
icin zaman” oldugu soéylenmekle iktifa edilmistir (Bkz. Bakara 2/189) ibn Haldun’a gore
eski mutasavviflar bu hususta gayet dikkatli idi. Mesela ayetlerin metaforik/isari
yorumuna girmezlerdi (ibn Haldun, 1957: 55-70). ibn Haldun burada yine
yanilmaktadir. Eski sufilerin de isari tefsirle ilgili kitaplari vardi. Kuseyri’ye kadar

getirirsek, bunlarin birkacini séyle siralayabiliriz:

1) Sehl et-Tusteri (v.283/896), Tefsiru’l-Kur’ani’l-Azim, (Baskisi: Misir, 1329)

2) Ebu Abdirrahman es-Silemi (v.412/1021), Hakaiku't-Tefsir (Fatih Ktp. no. 260
ve 261; Selimaga, no. 77’de birer niishasi mevcuttur).

3) Abdilkerim el-Kuseyri (v.465/1072), Letdifu’l-isarat (Baskisi: 3c., tahk. .
Besylini, Kahire, 1981).

ibn Haldun, bitiin bu karisikliklara miridin, “miisdhede”ye talip olmasin sebep
oldugunu soyleyerek bu sonuncu tip tasavvufu tavsiye etmez ve istikamet
miicehedesinde kalmak, daha ileriye gitmemek gerektigini, zira bu yolun tehlikeli ve
gereksiz oldugunu séyler (ibn Haldun, 1957: 55-70).

ibn Haldun’a gére seyhsiz siilik mimkiin degildir. Birinci ve ikinci tip miicihedelerde
seyhin olmayisi, onlarda gercek manada bir silikun bulunmayisindandir (ibn Haldun,
1957: 101-102). ibn Haldun, seyhin gerekli oldugunu reddedenlerin “zamanimizda
(ittibaya layik) seyh yoktur, varsa da biz tanimiyoruz” sézini bile haddini asmis bir
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iddia olarak goérmekte ve seyhi sart kosan kisiye: “Bu hususi yolun seyhinin zuhiru her
ne kadar yoksa da, hadd-i zatinda yeryiiziine ve yeryliziindekilere Allah’in varis olacagi
zamana (kiyamete) kadar gayr-1 ma‘dimdur. Zaten biitiin halk icin olan o umimf yolun
seyhi, zahir ve mevclddur ve mirid bu yolda ya salik ya da meczibdur (yani ya bir
seyhin denetiminde bu yolu gider veya Allah’in verdigi cezbe ile O’nu bulur)’s
dedirtmektedir. (ibn Haldun, 1957: 104). Bu arada hemen belirtmek gerekir ki, manevi
acidan hangi makamda idiler bilmiyoruz ama ibn Haldun’un yasadigi asirda Davud-i
Kayseri (v.751/1350), Bahaeddin Naksbend (v. 791/1389), Seyyid Nesimi (idami:
821/1418), Bedreddin Simavi (idami: 823/1420)Abdulkerim el-Cili, (v.832/1412), Haci
Bayram Veli (v.833/1430), Molla fenari (v. 834/1430), Muhammed Parsa (v. 834/1430)
gibi nli sufiler ve seyhler mevcuttu ve ibn Haldun’un deyimiyle “diinya bu yolun
seyhinden” mahrum degildi.

Oyleyse, o gercek manada tasavvufun uciinci micihedede mevcut oldugunu
disiinmekte ama biraz Selefi bir yaklasimla bunun gereksiz oldugunu savunmaktadir.
Ancak ona bir selefi demek miimkiin degildir; zira kendisini Selefilerden ayiran bircok
fikre sahiptir. Bunlar arasinda kesfin nasil elde edilecegi konusundaki titizligi gelir.
Onun bu konuda soyledikleri okuyucularina karisik gelebilir. Zira o bir taraftan kesfe
cok 6nem verir, diger taraftan onu tilsimcilarin bile elde edebilecegi ve seraitin de
emretmedigi bir ameliye olarak gorir. Aslinda bu iki fikrin te’lifi mimkindar. Soyle ki ,
mesela, onun Vahdet-i ViicOd kailleri, yani kendi tabiri ile Ehl-i Hazarat, Esma, mezahir
ve tecelliyi Seri sufilerden ayirdigini ve mesleklerine pek de sicak bakmadigini
biliyoruz. Ama onlara karsi olan bu tavrinin altinda dahi kesfe yaklasimlari vardir. Séyle
ki bu goriiste olanlar miikasefe ilmi ile fazla mesgul olmalarindan dolayi, bazen bu ilmi
ve ona gotiren dini pratikleri bile bir tarafa birakip “kemal-i Esmai”, harflerin tabiat ve
sirlarini, harflerdeki tasarruf sirri gibi konulara dalmislardir. Aslinda harf ve harflerden
meydana gelen isimlerle tabiatte tasarrufta bulunmak ve maddeye tesir etmek,
bircoklarindan tevatiiren sabit olmasi itibariyle inkar edilemez bir hakikattir. Tilsimcilar
da ayni vasita ile tesir vic(da getirdikleri icin Ehl-i Esma ile bir tutulurlar ama
bilinmelidir ki Ehl-i Esmanin tasarrufu, ilahi nur ve Rabbani yardimla elde ettikleri
micahede ve kesfle kazanilmistir. Tilsimcilar ise bunu az bir riyazetle elde etmislerdir.

8 fbn Haldun bu kismi, Stihreverdi’nin Avarif’inden almis olabilir. Ancak bu kaynaga gére, yukarida mezkdr iki
sekil yaninda iki yol daha vardir: Once salik sonra meczib olmak veya énce meczib sonra salik olmak.
(Detaylar igin bkz. Sthreverdi, 1426/2005: 56-57).
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Bu riyazet nefse, feleklerin rihaniyetine inme imkani saglamistir. Oysa Ehl-i Esmanin
riyazeti blyuk riyazettir ve gayeleri ekvanda tasarruf degildir, zira (onlara gore)
tasarruf bir perdedir; zaman zaman gerceklesen tasarruf ise sadece Allah’in
kerametlerinden bir keramettir. Oyleyse, kesfi birakip yalnizca Allah’in isimleri
arasindaki miunasebetle, harf ve kelimelerin tabiatiyla ugrasan Ehl-i Esma3,
tilsimcilardan da asagi olur. Cinki, bu ilmin kurallarini terk etmis ve istilahlarini
bellememislerdir. Oysa bir tilsimci bile tabil ve ilmi esaslara ve dizenli kanunlara
basvurarak bir kesfte bulunur (ibn Haldun, 1957: 66-7) Oyleyse mesele, metodolojidir;
kesfin vaki olup olmadigi degildir. Ayrica, mirid de belli bir yerden sonra ameli birakip
bunlar gibi tecelliye ydnelebilir ve boylece dine olan baghlig: zayiflar. Oyleyse seldmet,
bunlarla ugrasmamaktadir.

ibn Haldun, kesf ve tilsim gibi gaybi bilmeye alet olabilecek ilimlerle ugrasmayi tavsiye
etmemesinin diger sebebi, onun tarihciligi ile ilgilidir. Ona gore, sultan ve emirlerin
devletlerinin gelecegi ile, yani gaybla ilgili ilimlere cok ilgi duymalari ve dolayisi ile bu
ilimlerin politik gayeler icin kullanilabilecegini dislinmis olmasi olabilir. Bilindigi gibi
ibn Haldun Mukaddime’sinde gaybla ilgili bazi bilgilere ulasmanin miimkin oldugunu
soyler. Ona gore, sahih Hadis kitaplarinda fitne ve kargasalik dénemine iliskin
rivayetler bu konunun dini aslini olusturmaktadir. Ayrica, bazi Sahabelerden, 6zellikle
Cafer es-Sadik (v. 148/765) gibi Hz. Peygamber’in (a.s.) ehl-i beytinden bazilarindan
gaybi bilgilere dair bircok seyler rivayet edilmistir. “Clink(i Ehl-i Beyt velilerden sayilir
ve veliler kesif yoluyla bu gibi bilgilere ulasabilirler” tezini ileri siren ibn Haldun
bundan sonra hurdf ilmiyle ilgili bilgiler aktarmakta, bunun da kesf ilmine dahil
oldugunu savunmakta ve bu ilmin dayandigi usilleri oldugunu vurgulamaktadir. ibn
Haldun’a goére gaybi olan isleri bilmege en cok hiikiimdarlar ve emirler diiskindiirler.
Zira onlar hakimiyet ve devletlerinin ne kadar stirecegini, devletin halini, yikilis vaktini,
¢ikacak savaslari, kargasalik ve anarsiyi, gelecek hiukimdarlarin sayisini ve adlarini,
zamanlarini bilmek isterler. Hikiimdar ve emirlerin buna duskinlugiini bilen
bilginlerin bir kismi, nicim ve remil gibi bilgilere 6nem vermisler, bu bilgileri
ogrenmislerdir. Her cemiyet ve devletin ricali arasinda gaybi kesif, niicim ve kahinlik
yoluyla alemin haline dair soylenmis soézler nakledilir. Meseld eski Araplarin bu iste
mabhir kahinleri ve arraflari vardi. Tarklerin sdman ve bakslari vardi. Bunlar ellerindeki
ilimle gelecekte hangi savaslarin olacagini séylerlerdi. ibn Haldun bu gayeyle yazilmis
kasidelere “melheme” dendigini belirttikten sonra bircok érnek vermekte, bu arada ibn
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Arabi’ye ait olan bir melhemeden de s6z etmekte, ancak bu sonuncu kategorinin, yani
melhemelerin hicbirinin ne niicim ne de baska ilimlerden bir asla dayanmadigini,
dogruluguna dair hicbir delillerinin olmadigini belirtmektedir (Bkz. ibn Haldun, ts: 365-
6, 376-7).

Bildigimiz kadariyla, sufilerin kesf ilminin de ayni gayeyle kullanilabilecegine en dair,
tefsir kitaplarinda cok yaygin olarak bulunan bir 6érnek, ibn Haldun’un da serte
elestirilerine hedef olan sufilerden (inlii Endilislii ibn Berracan (v.536/1141) ve ibn
Arabi ile ilgilidir. Soyle ki: ibn Berracidn, Rum Suresi ilk dyetlerinin tefsirinde, astroloji
ilminden faydalanarak Kudus’iin 583/1187’de fethedilecegini édnceden tahmin etmis
(ibn Berrecan, ts: Ill, 108a-b-109a) ve tahmini dogru cikmistir. ibn Arabi, ibn
Berracan’in hurGf ilmini degil de astroloji kullanmasinin onun kesfine engel oldugunu
soyleyerek onu elestirir ve hurdf ilmini kullanarak ayni tarihe ulasir (Bkz. ibn‘Arabi ,
1414/1994: 1, 217 ve VII, 401-402). Bu demektir ki ibn Arabi bu ilme ibn Berrecan’dan
daha cok basvurmaktadir.® Burada Allah’in isimlerini serh de bu ilme dahil oldugunu;
zira serh-i Esmaullah’in, hurif ve cefr ilmini ilgilendirdigini belirtmek giizel bir ayrinti
olabilir. Bu konuda iistad olanlarin basinda Gazzali, ibn Berracdn, ibn Arabi ve Kuseyri
(v. 465/1072), ibn Arabi gibi iinlii sufiler bulunmaktadir.10

Burada hemen belirtmek gerekir ki ibn Haldun sufilerin kesflerini de ilhdm ve ilm-i
lediinnii de kabul eder. ibn Haldun’a gére, veliler islam toplumlarinda “ilhdm”in énemli
bir kaynagini olustururlar. Onlar, miicahedeleriyle, bazen “melek” derecesine
yikselebilirler ve bu, onlarin peygamberler gibi ilahi vahiy/ilham almalarini saglar (Bkz.
ibn Haldun, ts: 106-10). Ona goére, hidayet ve kesfin anahtari takvadir; Kur’an ve
Hadislerde bunun delillerini bulmak mimkindiir. Hakk’in kendisini bu diinyada
yetmisbin perde ile perdelemis olmasina ve bunlar kalktigi zaman yizinin nurlarinin,
gozinin ulasabildigi yere kadarki her seyi yakacagi da hadiste belirtilmis olmasina

9 ibn Arabi’nin eserlerinde Hur(f ilmi icin bkz. Gril, 1988: 385-487.

10 [bn Berracan’in Serhu Esmaillah el-Hiisna’si bircok elyazmasinin yaninda baskisi mevcut olan bir kitaptir:
Sharhu Asmaillah al-Husna (comentario sobre los nombres mas bellos de dios), critical edition and study by
de la Torre Purificacion, Madrid: Consejo Superior de Investigaciones Cientificas Agencia Espanola de
Cooperacion Internacional). Gazzali’ye ait olani el-Ma&xad el-esna fT Serhi Esmaillah el-husna (Kahire,
1324/1906)'dir. Kuseyri’ye ait olanlari: Serhi Esmaillah elhusna, ed. A.A. Hulvani, (Beyrut, 1986) ve el-
Takhbir f'it-tezkiri serhi Esmaillah el-Husn3, ed. A.M. Ali (Beyrut, 1420/1999). ibn Arabi’ye konuyla ilgili iic
eser atfedilir: Serhu Esmaillah, Serhu Esmaillah el-Husna, Serhu Esmaillah ve tahkikatuha adlariyla
gecmektedir (Bkz. Yahya, 1413/1996: 388-389).
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ragmen,'" O’nun marifeti (yani Allah’i bilmek), diinyada da tecelli edebilir. Pek tabii
olarak &hirette daha vazih olarak goriilecektir (ibn Haldun, 1957: 21-6, 31-3; Ayni
Yazar, ts: 518-20).

Bu durumda, ibn Haldun’un ilgilendigi en mithim konu, insanlarin kesfi nasil elde
ettikleridir. O kesfi reddetmez. Nitekim Kuseyri, Gazzali gibi blyiik sGfilerin eserlerinde
de kesften so6z edilmesine ragmen onlari menfi sekilde elestirmek soyle dursun,
eserlerini faydalanilabilecek eserler arasinda saymaktadir. (ibn Haldun, 1957: 54, 91-2;
Ayni Yazar, ts, 519). Hatta, bana gore, kendisi de bunlari okumus ve eserlerine,
bunlardan aynen alintilara benzeyen pasajlar dercetmistir. Meseld riya ile ilgili
degerlendirmeleri Gazzali’nin Miskati’l-Envar'indan ve ibn Arabi’nin et-Tedbirati’l-
ilahiyye adli eserinden alintiya benzemektedir (Mesela ibn Haldun, ts: 526-28’yi krs.
el-Gazzall, 1414/1994: 19 ve ibn Arabi, 1919: 133-4 ) Hakk’in kendisini bu diinyada
yetmis bin perde ile perdelemis olmasina ve bunlar kalktigi zaman yiiziiniin nurlarinin,
gozinin ulasabildigi yere kadarki her seyi yakacaginin Hadiste belirtilmis oldugu
seklindeki sozleri ise tamamen Gazzali’den alinmadir (Bkz. el-Gazzali, 1414/1994: 27
vd).

ibn Haldun’un, ibn Arabi’nin (v. 638/1240) kitaplarini, 6zellikle et-Tedbirati’l-ilahiyye
fi 1slahi’l-memleketi’l-insaniyye adli eserini okumus olabilecegi hususuna gelince
dikkati cekecek hususlar sunlar olmalidir: Bu eserde, ibn Arabi’nin, raiyeyi (idare
edilenleri) badiye ve hadira olarak ikiye ayirip badiyeyi sehadet alemi, hadirayl da avam
ve havas olarak ikiye ayirmasi (ibn Arabi, 1919: 154), bu terimlerin ibn Haldun
tarafindan da kullaniliyor olmasi acisindan ilginctir. Ayrica ibn Arabi’nin Gazzali-vari
bir tavirla insani bir memlekete benzeterek insanin kalbini kral, aklini vezir olarak
tanimlamasi, siyasete diskunligu ile tanidigimiz ibn Haldun’un dikkatini cekmis
olabilir. Ayrica, meseld daha énce goérdigumiz iizere, ibn Haldun, tasavvufu “takva”
olarak tanimlamasidir ki, onun sert elestirilerine hedef olan ibn Arabi de tasavvufu
“takva” olarak tanimlar (bkz ibn Arabf, 1919: 45) ve kesfi bilgiyi, bundan sonra gelmesi
gereken bir merhale olarak goriur. Kalbi “bir ayna’ya benzetmede ve riyazetle
cilalanacagini, tecellilere mekan haline gelecegini soylemekte de her iki miuellif
mittefiktir. (ibn Haldun, 1957: 39-41’i krs. ibn Arabi, 1919: 59, 171).

11 Burada, hadisin el-Gazzali’nin Miskati’’l-Envar adl eserini tizerine kurdugu hadis olduguna dikkat etmek
gerekir.
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ibn Haldun’un “his ve madde alemi ile ilgili olaganiistii haberler verme” manasina
kullandigi ve zemmettigi, hattd ibn Arabi’yi de yapmakla ithdm ettigi “melheme”,
aslinda ibn Arabi tarafindan da hos karsilanmaz. ibn Arabi, his ve madde alemi ile ilgili
olaganisti haberler verme fenomeninin, seyr { silikun heniiz basinda olan
miuridlerde gorildiaguni, ancak terakki gerceklestikten sonra gayb alemi ile ilgili
kesiflere ve haberler vermeye baslayacagini ama bundan da bir siire sonra
perdelenecegini soyler (Bkz. ibn Arabi, 1919: 171-2). Zaten ona gére, harikulade ve
olaganiistii olarak nitelenebilecek her seyden kacinmak gerekir (Bkz. ibn Arabi, 19109:
171-2).

Sonug

Kisaca soylemek gerekirse ibn Haldun kesfe dayanan felsefi tasavvufa esastan karsi
degildir. Hatta bu tasavvufun zirvesi ibn Arabi’nin eserlerinden bazilarini, meseld et-
Tedbirati’lilahiyye’y okumus, ondan nakiller yapmistir. Karsi oldugu, kesfin hissi ve
maddi alemle ilgili gaybi haberlere yonelmesi ve boylece sultanlarin/idarecilerin
dikkatini celbeder hale gelmesi, yani politik amaclarla kullaniimasidir. Gaybi alemle
ilgili haberlere ulastiran kesfte ise, kamil bir seyhin rehberliginde degil ise sonucta
dinden uzaklasma tehlikesi ile karsilasmak isten bile degildir. Aksi takdirde, kurallara
uyarak ve kamil bir seyhle yapildigi zaman, kesf ve ittila miicahedesine kimsenin
diyecek bir soézinin olmamasi gerekir. Zaten, dikkat edilirse, kesf ve ittila’
miicahedesi, takva ve istikamet miicahedelerinin tabii bir devami durumundadir.
istikameti gerceklestirmeden buraya girmek, insani ibdha ve zindikhiga géturiir; Kalp,
daire seklinde bir ayna gibidir. Bitiin mevcidatin slretleri ve bilinen hakikatleri oraya
oldugu gibi yansir/tecelli eder. Bu durumda salikin kalbine bozuk bir diisiince dogar da
bunlar nefsinin arzularina uygun seyler olarak zuhdr etmis oldugu halde Allah’tan
gelmis ilham ve hakikatler diye telakki edebilir (Bkz. ibn Haldun, 1957: 39-41).12 insan
istikameti elde edince ya durur ya da yoluna devam karari alir. Devam etmesi, beseri
sifatlarini tamamen o6ldirmeye karar vermesidir ki bu tavsiye edilmez ama edecekse,
yukarida sayilan sebeplerden dolayi onu yolun tehlikelerinden koruyacak kamil bir seyh
muhakkak gereklidir.

12 Bu tiir bilgilere “Havatir” denir ve Allah’tan olabildigi gibi, melek, nefis veya seytandan da olabilir (Bkz.
Kuseyri, 1413/1993: 83).
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Her hal G karda, yetkin ve etkin seyh bulmanin glic oldugu zamanlarda, mesela
giinimiizde, ibn Haldun’un degerlendirmeleri tasavvuf ilmine yol gdsterici olabilir.
Zira, sufiler bu konuyu hicbir zaman tartismaya acmamis ve dolayisiyla alternatif

sunmamislardir.

Son olarak sunu belirtmek gerekir ki bazi arastirmacilarin, onun tasavvuf
degerlendirmelerinin bizzat kendisinin incelemelerine degil, seyhi ibni’-Zeyyat’in
sohbet ve ibnu’l-Hatib’in Ravdatu’t-Ta‘rif adli eserine dayandigi seklindeki (Kynsh,
1999: 195-07) yorumlan da dogruyu pek de yansitmamaktadir. O, Gazzali ve ibn
Arabi’nin en azindan bazi eserlerini okumus goriinmektedir.
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had penned Shifa al-sail li tahdhib al-masail. Ibn Khaldiin speaks of three kinds of Sufism in his
book, and treats these three Sufistic characteristic types in relation to whether or not a shaykh is
necessary.

Keywords: Ibn Khaldun, Sufism, Sultans

Oz: Siiliikda bir seyhin gerekli olup olmadigi yolundaki tartismalar bilhassa VIll/XIV. asirlarda
siddetlenmis, Endiliis alimleri uzun tartismalardan sonra bile bu meseleyi halledemeyince,
tanminmis alimlerden Ebu fshak es-Satibi (v.790/1388), mezkur konuda iki tarafin gériislerini
ihtiva eden anket mabhiyetinde bir risale diizenleyerek bu konuda Fas alimlerinin bilgisine
miiracaat etmisti. Bunlar, Ebu Abdillah Muhammed b. [brahim b. Abbad er-Rundi (v.792/1376)
ile Ebu’l-Abbds Ahmed b. Kasim b. Abdirrahman el-Kebbdb (v.778/1376) idiler. Bu iki alimin
verdigi fetvd Venserisi’nin el-Miyaru’l-Murib adli eserini icinde zamanimiza kadar gelmistir. fbn
Haldin, Satbi’nin Risdle’sini gormiis, kendisine sorulmadigr (ve bir tasavvufcu olmadigi) halde)
bu konudaki godriislerini agiklamistir. O, Sifdu’s-S&il Ii Tehzibi’l-Mesdil adli eserini sirf bu

* 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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gayeyle kaleme almistir. Mukaddime’sine gére tasavvufa karsi daha sert tenkitlerine muttali
oldugumuz bu kitabinda [bn Haldin, iic cesit tasavvuftan séz eder ve seyhin gerekli olup
olmadigr agisindan bu lg cesit tasavvufun mahiyetini ele alir.

Anahtar Kelimeler: [bn Haldun, Tasavvuf, Sultanlar

Since Ibn Khaldiin (732/1332 - 808/1406) discloses his views on Sufism while dealing
with the question of whether or not a Sufi is necessary in sayr wa sultk, or wayfaring
(lit: journeying and traveling), it is necessary to look at it from this perspective —- that
is to say, to start by addressing at the onset this issue on the necessity of a shaykh. In
fact, his stern attitude towards philosophical Sufism and his criticisms are well known,
and many articles have been written on this subject, and yet his views on issues related
to the shaykh are often circumvented with one or two sentences. The paper in your
hand is aimed at bringing together what needs to be said concerning this matter.

According to a generally accepted assumption in Sufism, ‘every aspirant (murid) (the
one who yearns for God, and the one who is absent in the will of God) must learn adab
(etiquette) from a shaykh. One who does not have a teacher (ustad) can never
progress. A well-known fact known to anyone concerned with the subject matter is the
following saying of Bayazid al-Bistami (d. 234/848): “The one who does not have a
teacher, his leader (imam) is the devil (shaytan).” Qushayr’s (d. 465/172) teacher Abii
‘AlT Dakkak also said: “A tree under its own accord will come into leaf but will not bear
fruit” (Qushayri, 1413/1993: 380). This means that ideas on the necessity of a shaykh
have been accepted since the early days of Sufism. According to the Sufi, everything is
for God. Those who bring one closer to Him, even if not as much, are also loved. One’s
attachment with the shaykh, which includes his service, spiritual discipline, spiritual
struggle, retreat, and mortification with the shaykh, is a mean to reach God and
nothing else; a Sufi with foresight is conscious of this. When he gives an oath of
allegiance (bay’ah) to the shaykh, he imagines it to be with God.!

Everything you do contains a certain symbolism. What is important here is the concept
of the spirit of the movements that people do; otherwise, one who goes on the Hajj
(pilgrimage to Mecca) and does not know the meaning of one’s ritual purity (ihram),
circumambulation (tawaf), treading (sa’1), pausing (waqf), stoning of the devil (ramy al-

1 In the tenth ayah of Surah al-Fath the oath of allegiance to the Prophet is mentioned along these lines.
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jamarat), sacrificing, etc., whatever level one’s Hajj is in will stay on that level. All the
movements of the aspirant who follows a teacher without grasping or is unable to
grasp its meaning is condemned to stay at that level. Talking without knowing this
symbolic language can be misleading.

However, it is to be noted, one teacher mentions that: “In Sufism just as in every
science there is also a need for a human being to teach this knowledge.” Qushayri sees
it as absolutely necessary for one to have a shaykh, yet what he means is far from what
it implies today, that is, a teacher in the position of a shaykh who trains the student. In
other words, Qushayri seems to refer to the ‘teacher-student’ relationship.
Nevertheless, he must be a very authoritative teacher. The teachers are anonymous
people and what is important in the teacher-student relationship is knowledge, while
the shaykhs are well-known persons and the primacy in the shaykh-aspirant
relationship is the shaykh’s ‘personality’. In addition, unlike a sociologist, the shaykh is
like a ‘soul doctor’ who closely follows his devotee and analyzes his spiritual
developments by listening to his dreams from time to time.

The Sufis viewed the shaykh as a ‘friend of God’ (awliya Allah), seeing that he was the
one who showed them honor and hospitality, taught God to them, and took them to
God. For example, reflective of this nature are the words of Shaykh Abi al-Fadl
Muhammad Ibn al-Hasan al-Hutli which he conveyed to the then young Hujwirt (d.
465/1072): While pouring ablution water for his shaykh, Hujwirm thinks to himself,
“Since everything is a blessing and a fortune, then why do free and noble people cause
themselves to become the servant and slave of their shaykhs?” The Shaykh read this
thought from his mind and says, “I know what you think, my child. Every ruling (hukm)
has a reason (sabab). When the Truth and Most High (God) intends (iradah) to dress a
child from the lay community with the crown of supernatural deed (karamah) and
offering (ikram), God privileges them with repentance (tawbah), and keeps them busy
with serving His friend. In this way, the matter under discussion will be conducive
towards service, supernatural deeds, and offerings” (al-Hujwiri, (1374 [1954]: 208).
Although it may seem that supernatural deeds and offerings are being stressed here, it
is also important to notice the part on “the friends’ service.” As one of the poets of the
sixteenth-century said:
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Yar icin agyare minnetim aybeyleme,
Bagban, bir giil icin bin hare hizmetkar olur.

We can say that since it is a ‘science of states’, a teacher in Sufism is more important
compared to other branches of knowledge; in this way, Sufistic states and influences
on an individual are phenomena that cannot be learned from books. They have agreed
on the impossibility of attaining true reality (haqigah) and certainty (yaqin) of the Truth
(Haqgq) for all those Sufi theorists without shaykhs, and this includes Ghazalr (d.
505/1111) who nonetheless had shaykhs like Abl ‘AlT al- Farmadht (d. 477/1084) and
Yasuf al-Nassaj (d. ?) (Cagrici, 1996: 491). But they also attest in their books that a
human being could find true reality on one’s own.

Ibn ‘Arabrt (d. 638/1240), the apogee of the school of philosophical Sufism, perceives it
necessary while walking in the Sufi path to be bound to a shaykh, to benefit from the
guidance of a mentor (murshid), and to undergo discipline (tarbiyah) in order achieve
one’s desired goals. This shaykh must be knowledgeable and competent to train
others. While it is enough for an aspirant to have enough knowledge to fulfill that
which is obligatory (fard), the shaykh must know all the Islamic sciences well (Uludag,
1995: 98-9).

It is not surprising that Ibn Khaldiin, who is introduced in Encyclopedias as the “famous
historian, sociologist, philosopher, politician and statesman,” offers his viewpoint on
the subject of Sufism just as he does on all subjects. Moreover, he is not a very distant
personality in Sufism: he had chosen the shrine of the famous Sufi Abl Madyan in
‘Ubbad near Tirmishan as a place to retreat for some time after being brought before
the Sultan of Marini. Even more importantly, while in Egypt he oversaw in 790/1390
the shaykhdom authority in the Baybars Khanagah. The expressions he uses in Al-ta’rif
while describing Cairo as well as the aforementioned event reveals very clearly his
attitude towards Sufism: “This Turkish state from the people in Egypt and Damascus
established madrasahs for the education of science; they would build khanagahs to
learn the etiquette of Sunni Sufis, and places for supplication and for prayer. They had
taken this custom from their former caliphate states: they had dedicated their
buildings to parcels of land that would bring profit in support of those seeking
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knowledge and the common fugard’ (destitute).? If there was something left over from
the profits they would spend it on the future generation of fugara seeing that they took
them into account. Those who were under their command, including the ahl al-riyasah
(presidency folk) and the rich, also concurred on this matter, and in this way
madrasahs and khanaqahs proliferated in Cairo and became places of residence for the
Sufis and the destitute from the fugaha (jurisconsults). Such auspices were one of the
beautiful sides and enduring beauties of this Turkish state” (Ibn Khaldun, 1979: 304).

Ibn Khaldiin said he had been busy with teaching and writing when he had returned
from performing the Hajj pilgrimage in the year of 790/1390 and continued to meet
with and offer his salutation to the Sultan and found khanagahs which the “Eighth
Turkish King” Sultan Baybars had built, alongside many large ornate buildings and
foundations which strengthened his sultanate. Baybars said that Sultan Barqiiq gave his
shaykhdom to him after the death of Sharaf al-Din Ashkar. In the same year, however,
the governor of Aleppo Yalbugha al-Nasirm’s post ended when Sultan Barqiq was
dismissed from his throne, and although Sultan Barqiq later reclaimed the throne, he
was nhevertheless once again dismissed from his post because his signature was on the
fatwa (judicial opinion) which had terminated his post (Ibn Khaldun, 1979: 343-4,
383-38).

Ibn Khaldiin divides the Islamic sciences into two: the science of the fagth and fatwa
folk, and the science of the Sufi folk. He describes Sufism as a personal struggle to
reach true happiness and pleasure of the human being (Ibn Khaldun, cf.: 519). He
states that one cannot deny the supernatural deeds and spiritual projection of the Sufi
folk, and that the Sufis mentioned in Qushayr?’s Risalah and in Ghazal"’s Ihya are “great
Sufis,” and even accepts, as will be discussed broadly later, their kashf (disclosure),
ilham (inspiration), and ‘ilm al-ladun (knowledge inspired from God). Whether a shaykh
is necessary during sayr wa sultk is a question that intensified particularly during the
eighth/fourteenth-century, and being unable to resolve this issue even after prolonged
discussions, Abl Ishaq al-Shatibt (d. 790/1388), who was well-known among the
scholars, had appealed to the knowledge of Moroccan scholars concerning this issue
by organizing a survey on it which included the views of both sides. The Moroccan
scholars were: Abl Abdullah Muhammad b. Ibrahim b. ‘Abbad al-Rund1 (d. 792/1376)

2 Used for the Sufis in Andalusia.
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and Abid al-’Abbas Ahmad b. Qasim b. ‘Abd al-Rahman al-Kabbab (d. 778/1376).
These fatwas which these two scholars gave in Abl ‘Abbas Ahmad b. Yahya al-

Tilimsant al-Wanshart's (d. 914/1508) work Al-mi’yar al-murib are extant today.3

Abi ‘Abbas Ahmad b. Muhammad Zarrig (d. 899/1493) summarized the above-
mentioned issue as follows: The late-Andalusian (Sufi) fugaha’ held discussions and
sent letters to various countries consulting scholars of their time on whether or not it
would suffice to embark on sayr wa sullik without a shaykh and to be confined to what
is written in books. The responses they received were as follows:

1) In terms of the shaykh: learning from books in place of an instructor (ta’lim)-
shaykh# will hold for a clever, intelligent aspirant. Likewise the company of a
pious, intelligent person would hold the place of the company of a disciplining
(tarbiyyah)-shaykh5 As for the place of encountering and getting together for
blessings with an ascension (tarkiyah)-shaykh®é (people of this type) would
likewise hold.

2) In terms of the student: a pedagogue is absolutely necessary for an aspirant
who is not so intelligent. Although an intelligent aspirant is able to learn from
books on the path of progress, they cannot escape their pride because the nafs
(self) is stricken with the deficiency of constantly seeing themselves.

3) If dealt with in terms of struggle: tagwa (piety) and istigamah (integrity) are two
important moral characteristics in Sufism. To learn tagwa one does not need a
shaykh because it is explicit and general. In order to differentiate between
sound and fallacious istigamah, however, requires a shaykh. But an intelligent
aspirant can learn this from books without a shaykh. Shaykh Zarriiq mentions
as an example of works on riyadah (asceticism or spiritual discipline) the books
of Abl ‘Abd al-Rahman al-Sulamt (d. 412/1021). In general he says that it is

3 Al-mi’yar al-murib, 13. c., Beirut: Dar al-Garb al-Islami, 1981 (A book on Maliki figh). These legal opinions
have also been added to the appendix of Shifa al-sail by Tanji. (See Ibn Khalddan, 1957: 111-35).

4 A shaykh who teaches the etiquette of Sufism

5 A shaykh who deals with discipline of an aspirant.

6 A shaykh who aids the aspirant in reaching spiritual states.
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difficult to benefit from Qushayr’s Risalah which is thought to be a handbook
for Sufis because it is written in a story-like fashion.

It is necessary for one to consult a shaykh in the case of ascension (tarkiyah) in order
to interpret what has been revealed. The Prophet’s recourse to Waragah is a similar
situation (Zarrug, 1412/1992: 50-1). In the course of one’s sayr wa sulik, a righteous,
prudent friend or a shaykh who has reached true reality to advise one, to point out
one’s deficiencies, and to draw attention to one’s mistakes (Zarruq, 1412/1992: 4).

Ibn Khaldiin had seen Shatibr’s Risalah, and conveyed his views in spite of not being
asked. It was solely for this purpose that he had penned Shifa al-sail li tahdhtb al-
masail. It is in fact debatable on whether this belonged to Ibn Khaldin, and neither is
there a single sentence related in his own works nor in the works of Lisan al-Din lbn
al-Khatib’s (d. 776/1375)7 who was his contemporary who walked in the footsteps of
Sufism. While contemporary authors from the Maghrib such as Shaykh Zarrtq, ‘Abd al-
Qadir Fazi, and Abi ‘Abdullah Misnawt attributed to him this work which bore his
name, yet ‘AlT ‘Abd al-Wahid Waft and M. ‘Abd al-GhanT Hasan maintained that this
work belonged to his uncle ‘Abd al-Rahman (See Uludag, 1999: 541; Al-Tanjt, 1961).

In his Shifa al-sail we are presented with a much harsher criticism toward Sufism in
comparison to his Mugaddimah, and in it Ibn Khaldiin mentions three kinds of Sufism
and in accordance to this he approaches the necessity of a shaykh as follows:

1) Sufism addresses one “to fully obey Allah’s commands, and to be careful,
sensitive, meticulous, and vigilant in order not to act in contrary to these
commands,” in other words, the struggle for piety (tagwa). It is necessary to
fulfill the commandments of Allah, to avoid prohibitions, to repent from errors
and sins, to be observant of actions of the heart, and to direct oneself towards
abstinence (zuhd), that is, to abstain from the accumulation of goods and the
desire for authority (Ibn Khaldun, 1957: 34). Knowledge of this type can be read
and applied by the human being; this is because these are included in the
acquired (muktasab) sciences. The books of the great Sufis are profuse with
such knowledge. Among the many examples include Muhasibms (d. 243/857)

7 For a neat summary on lbn al-Khatib see Kynsh, 1999: 172-176.
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Riaya, Abi Talib al-Makkr’s (d. 386/996) Qit al-Qulib, and Ghazalr’s Ihya (Ibn
Khaldun, 1957: 92). As such this struggle is an obligation (fard) for every
Muslim, that is, an individual obligation (fard al-’ayn); because as it is mentions
in Surah al-Bagarah (2/229), “Whosoever transgresses the bounds of God,
those are the evildoers” (Ilbn Khaldun, 1957: 72). Here a shaykh is not a
requisite; because when it comes to things that are obligatory it is not right to
wait for a shaykh and neglect what is obligatory. However, the presence of a
shaykh/teacher is an instrument in that he facilitates for people how to
understand what to read and how to act to attain perfection. The shaykh in this
struggle is also revealing the truth and displaying it with examples. In essence,
this method is one of the conditions of perfection and its instruction. Next to
the narration, its basis (masnad) is the emotion/sense organs. As it is known,
knowing the nature of an action sometimes depends on the act and sometimes
on the senses. However, the “senses” are more a reliable path in terms of
knowledge. As a matter of fact, the Prophet (SAW) taught his ummah in this
way: “Pray as you see me praying,” he said, sending his companions to instruct
the tribes that newly joined Islam. Muslim children are also trained in this way.
Also, the one who goes to Hajj is more knowledgeable compared to one who
has learned Hajj from reading books; in any event, the person who read from
book would ask one who has personally gone on Hajj (Ibn Khaldun, 1957: 72-
3).

Sufism prescribes a struggle of integrity, which although is open to all, that
only those highly capable, and with great aptitude have inherently embraced by
their own volition and preference. It is the struggle that the individual has
entered into in order to purify the self, to have all actions to be in accordance
to moderation, and to obtain high spiritual states, i.e. to enter into the path of
the prophets and the truthful ones who are honored by God. By way of this
struggle, the habits of the nafs is beautified, moralized by the moral values of
the Qur’an, trying to “go thou straight, as thou hast been commanded” (cf. Hiid
11/112), and will come to a stage where doing good works and supererogatory
deeds will come easy. It is important to note, however, that there is no such
objective to remove “human attributes” in any radical sense, which would be the
case with the third kind of Sufism. The human attributes are natural habits,
each one created for a purpose. What is important is that they are rectified and
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used for what they were created for. For example, if the sensation of anger is
completely destroyed, one cannot afford to defend himself or herself against an
aggressor. However, if it is not rectified it will cause one to commit
wrongdoing. Again, for example, if lust is completely destroyed, there is danger
of perishing due to hunger and of cutting off ones lineage because one does
not desire to marry. The first condition to be able to engage in this struggle is a
strong intention and spiritual discipline (riyadah). Spiritual discipline is to keep
the heart clean from bad habits, to sleep less, to eat less, and to avoid the
things that the devil shows as good, in order to ensure that all the natural and
inherent things belonging to the self are in order. However, this spiritual
discipline should not be done by inflicting pain on the self, rather the self, that
is to say, the saddle beast should be treated in a gentle manner (Ibn Khaldun,
1957: 35-6). What this struggle constitutes and to administer it can be learned
from books, but just as in the first struggle it is sounder with a shaykh (lbn
Khaldun, 1957: 91-3).

3) Sufism that addresses the struggle of disclosure (kashf) and cognition (ittila’).
This kind of Sufism is, according to Ibn Khaldin, where we can use the true
meaning of the expression sulik in Sufism. Because the question here, as a
result of the states reached by the struggle for piety and integrity, to attain
disclosed (kashfi) knowledge, such as seeing God, which can be brought forth
only after death, by restraining physical forces with struggle and selfdiscipline,
is where we can be free from our human attributes and be endowed with the
truth of all that is in the worlds and in the secrets knowledge (Ibn Khaldun,
1957: 39). According to the Sufis, it has some conditions, which are at the
beginning of achieving the struggle of piety and integrity. Disdain for the
orders of religion - and even atheism - will develop for one who undertakes
this path without fulfilling these requirements. It is possible that non- Muslims
who do this without piety and integrity are able to attain such a kind of
discovery through diligence and purification of the heart, by keeping it
sleepless and hungry and free from all other than God, and witness
disclosure/opening of the curtains in the heart. For example, alchemists will
also undergo some form of discipline for such knowledge. Therefore for a Sufi
who wants to enter into this struggle, besides completing the first two
struggles, a further condition is that it is necessary to the degree of it being an
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obligation (fard) that one submits and ‘follows a spiritually mature (kamil)
shaykh’, to ‘imitate’ him, one who has already taken this path and knows its
dangers and abysses. Otherwise, for the aspirant to deviate from the religion is
not even a matter of being an atheist. Because, in this way, it is inevitable to
come face to face with such inspired and disclosed knowledge that will emerge
from the heart, and to make mistakes in the interpretation of this knowledge.
The aspirant who wishes to enter this way must be separated from his body
under the control of a spiritually mature shaykh and must be in solitude away
from society and hold the union (wisal) fast, he should be busy worshiping from
night until the morning without sleeping, and so as to be totally severed form
the self (nafs), that is, “to die before one dies.” It is clear that all of this requires
a firm will. Anyone who realizes these things is manifested by all the greatness
of God the Truth, and as many divine delights as no one can account for.
However, there are many dangers that await the human being. Among these, it
is a common danger to start enjoying turning people’s hearts and ears into
oneself when it comes to preaching and giving advice to people, or to turn it
around neglecting practice (‘amal) by saying that “purpose has been achieved.”
However, when he leaves practice, his fate weakens and he is veiled again (Ibn
Khaldun, 1957: 39-47).

There are other drawbacks to plunging into this area of knowledge. To be more
specific, it is difficult or even impossible to express things learned through disclosure;
this is because it is difficult to comprehend them. The subjects that fall into this kind
of knowledge are all of the true realities related to existence such as: the essence
(dhat) of God, His attributes (sifat), actions, Divine will (qada’), Divine decree (gadar),
throne (‘arsh), dominion (kurs1), tablet (lawh), pen (galam) the world and the wisdom
behind the creation of the world and afterworld, the reason for the afterworld being
subsequent to the world, the meaning of prophethood, the night of power (layl al-
gadr), ascension (mi’raj), knowledge of the angels, enmities of the devils towards the
human being, encountering of the angels with the prophets and appearing to them,
revelation coming to the prophet, the supernatural deed of the saint, the method of
struggle, purification of the heart, the meaning of the heart and soul, and the
conditions of the day of judgment. The old Sufis did not write their perceptions of such
topics in books (Ibn Khaldun, 1957: 52-3). It should be noted that Ibn Khaldin is not
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entirely right here. There were at least some Sufis of the past who had expressed their
opinion. Ghazzali’s Mishkat al-anwar is only one of such examples (See al-Gazzal,
1414/1994).

This knowledge is in fact suited to what the prophets were created for. The
flash/knowledge that is derived from the saint and truthful, its pieces come into
existence by way of exertion (takalluf) and accrual (iktisab). So everyone should deal
with what is appropriate for their nature. This is why the Prophet is not granted
permission to explain what the soul (rGih)i s. The verses related to this matter in the
Qur’an state: “(O my messenger) they ask you of the soul. Say, “The soul is of the affair
of my Lord. And humankind have not been given of knowledge except a little” (Al-Isra
17/85). Such sciences enter into sciences that are deemed ill-advised in terms of the
Shariah and are not suitable for public disclosure. Things that have no practical use in
learning them have not been explained in the religion. For example, in the Qur’an, it
was proclaimed that the question of “crescents” signified “time for the people and the
Hajj pilgrimage” (See Bagarah 2/189). According to Ibn Khaldin, Sufis of the past were
very careful about this issue. For example, they did not enter into the metaphorical/
demonstrative interpretation of verses of the Qur’an (Ibn Khaldun, 1957: 55-70). lbn
Khaldiin is mistaken here again. Old Sufis also had books on demonstrative exegesis
(tafstr). If we bring it up to Qushayri, we can list a few of them as follows:

1) Sahl al-Tustart (d. 283/896), Tafsir al-Quran al-'azim, (Print: Egypt, 1329).

2) Abi ‘Abd al-Rahman al-Sulamt (d. 412/1021), Haqaiq al-tafsir (Fatih Lib. no.

260 and 261; Selimada, no. 77 has two copies available).

3) ‘Abd al-Karim al-Qushayr1 (d. 465/1072), Lataif al-isharat (Print: 3c., critical

ed. I. Basyuni, Cairo).

Ibn Khaldiin does not recommend this last type of Sufism, saying that it is the reason
that the aspirant should not seek out observation (mushahadah), and that he remains
in the struggle for integrity, and that this path is dangerous and unnecessary (lbn
Khalddn, 1957: 55-70).
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According to Ibn Khaldin, sulik is not possible without a shaykh. The reason why
there is no shaykh in the first and second types of struggles is that suliik in its true
sense is not to be found in them (Ibn Khaldun, 1957: 101-102). Ibn Khaldilin considers
that the shaykh is necessary, even if those who reject this say that “we have no shaykh
in our time (worthy of being followed), and if there is then we are unaware,” and even
as this claim is beyond limits, the person who sees it as a condition to have a shaykh is
obliged to say: “Although in this particular way there is no appearance of the shaykh, it
is not non-existent that there will be God’s successor on earth for all those in the
earth in the meaning of essences. In fact the shaykh who serves as the general path for
the people, is manifest and present and the aspirant in this path is either a salik
(seeker) or majdhib (attracted) (i.e. one will either be under a shaykh’s supervision or
will take this path and God’s attraction will find them)”8 (Ibn Khaldun, 1957: 104). In
the meantime, it is important to note that we do not know which of the positions in
which we are in spiritual terms, but in the century of Ibn Khaldin there lived well-
known Sufis and shaykhs including Dawidd al-Kaysarm (d. 751/1350), Bahauddin
Nagshband (d. 791/1389), Sayyid Nasim1 (executed: 821/1418), Badr al-Din Simavi
(executed: 823/1420) ‘Abd al-Karim al-Jilt, (d. 832 / 1412), Haji Bayram Wal1 (d. 833 /
1430), Molla Fanart (d. 834/1430), Muhammed Parsa (d. 834/1430), and in the words
of Ibn Khaldin, “the world of this path of the shaykh” is not deprived.

Ibn Khaldin therefore thinks that the true meaning of Sufism exists in the third
struggle, but argues with somewhat of a Salafi approach that it is unnecessary.
However, it is not possible to regard him as a Salafi; this is because there are many
ideas of his that distinguish him from the Salafis. Among these is the meticulousness
of how to obtain disclosure (kashf). What he says about this may be confusing for
readers. Since he considers disclosure very much from one side and from the other
side it is seen as a process that even the talisman can obtain and which the conditions
do not stipulate. In fact, these two ideas are possible. For example, we know that he
distinguishes exponents of Wahdah al-Wujid, that is, in his own term, from the Ahl al-
Hadarat, Asma, mazahir and manifestation (tajallt) from the Shari’t Sufis, and is not very

keen on their profession. But even this attitude towards them has approaches that lean

8 Ibn Khaldlin may have taken this section from Suhrawardi’s ‘Awawrif al-ma’arif. However, according to this
source, there are two further options alongside the two mentioned above: first to be a seeker then be
attracted or first to be attracted then a seeker (For details, see Suhrawardi, 1426/2005: 56-57).
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toward disclosure. Because those who share this opinion are too busy with the science
of disclosure, sometimes they abandon this science and religious practices and fall into

subjects like “kamal-i Asmal,” on the nature and secrets of the letters, such as the
spiritual projection of secrets in the letters. In fact, it is an unquestionable truth that
the names and letters that come to the fore from the letters in nature make it possible
to be in nature and influence matter, and this is evident as it is recurrent and fixed.
The talisman is also caught with the Ahl-i Asma because they bring into effect by
comparable means, but it should be known that the saving of the Ahl-i Asma is gained
by the struggle and disclosure that they have obtained with divine light and God’s
assistance. The talisman, however, obtained it with a little spiritual discipline. This
rhyme has provided the opportunity for the descending of the spiritual presence
(rtihaniyyah). However, the spiritual discipline of the Ahl-i Asma is a great one, and the
objective of the realities are not spiritual projection, thus (according to them) spiritual
projection is a veil; the spiritual projection that is realized from time to time is merely
one of the many supernatural deeds of God. Therefore the Ahl-i Asma, who dismisses
disclosure and deals with the nature of letters and words in the context of only the
names of God, is also inferior to the talisman. Because they have abandoned these
rules of evidences and have not memorized their terminologies. However, even a
talisman is naturally exploited by resorting to scientific principles and natural laws (lbn
Khaldun, 1957: 66-7). So the issue is methodological; the issue is not that of the
occurrence of disclosure. Moreover, the aspirant can also leave practice after a certain
place and proceed to manifestation, and thus devotion to the religion becomes weak.
Therefore salvation (salamah) is to not deal with them.

Ibn Khaldiin does not advise one to deal with the sciences, such as disclosure and
talisman, and the other reason is that it is to be left to historiography. According to
him, it may be that the sultan and the emir in their interest in the future of the states
of the empire, that is, the science related to the unseen, have thought that these
sciences can be used for political purposes. As it is known, Ibn Khaldln says that it is
possible to reach some knowledge about the unseen in his Mugaddimah. According to
him, narrations about the period of corruption and disorder in the books of Sahih
Hadith constitute the religious foundation of this subject. In addition, some
companions of the Prophet from the Ahl al-Bayt (People of the House), particularly
Ja’far al-sadig (d. 148/765), have reported many things about knowledge of the
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unseen. With lIbn Khaldiin maintaining the argument that “because the Ahl al-Bayt are
regarded as saints and they can reach such knowledge through disclosure,” he thus
informs us of knowledge based on the science of letters, and that this is counted in the
science of disclose, and also emphasizes that this science is supported by
methodologies. According to Ibn Khaldin, rulers and emirs are most keen on matters
of the unseen. Because they want to know the duration of the sovereignty of their
state, the condition of the state, the time of their destruction, the wars to take place,
the disorder and anarchy, and the number and names of future rulers. Some of the
scholars who knew the devotion of emperors and emirs paid attention to such
knowledge as in that of stars and geomancy, and they learned these things. Between
the community and the state dignitaries, the words uttered about the realm through
unseen disclosure are transmitted through stars and prophecies. For example, the
ancient Arabs had their own prophets and disciples in this business. The Turks had
legions and bakshes. These would tell you which wars will happen in the future with
the knowledge they possessed. Ibn Khaldin gives a lot of examples after mentioning
that he calls it “mulhamah,” but he also mentions a mulhamah belonging to Ibn ‘Arabr,
but it is true that none of the latter categories, that is, mulhamahs, are ever based on
anything other than on stars or other sciences, and that there is no evidence to
support their truth (See Ibn Khaldun, cf: 365-6, 376-7).

To the best of our knowledge, the most widespread example of stern criticism in the
commentary books of on disclosure of the Sufis is that which Ibn Khaldiin also relates
which are the famous Andalusians lbn Barrajan (d. 536 / 1141) and lbn ‘Arabr. lbn
Barrajan predicted that in the exegesis of the first verse of the Surah al-Rim, he
benefited from the knowledge of astrology and predicted that Jerusalem would be
conquered in 583/1178 (Ibn Barrajan, cf.: lll, 108a-b-109a). Ibn ‘Arabr criticizes him
by saying that Ibn Barrajan used astrology and not the science of letters which thus
hindered his disclosure, and by using the science of letters he would obtain the same
date (see Ibn ‘Arabi, 1414/1994: 1, 217 and VII, 401-402). This means that Ibn ‘Arab1
applies to the science of letters more than lbn Barrajan.? Here, the narration of the
names of God is included in this narrative; as such it may be a useful distinction to
state that the commentary on the names of God involves the science of both letters
and jafr (manipulation of number and letter). At the beginning of the masters in this

9 For the science of letters in Ibn ‘Arabt’s work see Gril, 1988: 385-487.
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regard are the famous Sufis like Ghazzali, Ibn Barrajan, lbn ‘Arabt and Qushayrt (d.
465/1072).10

It should be immediately noted that Ibn Khaldiin accepts the disclosures of the Sufis as
well. According to Ibn Khaldiin, the parents constitute an important source of “ilham”
in Islamic societies. They may ascend to their “angels” with their struggle, and this
enables them to receive divine revelation/divination like the prophets (see Ibn Khaldun,
pp. 106-10). According to him, the key of guidance and disclosure is piety (taqwa); it
is possible to find evidence to support this in the Qur’an and Hadith. Even though God
Himself has been veiled by seventy-thousand curtains in this world, and despite
mentioning the tradition that the light of His face will burn everything as far as it can
reach,11' one’s gnosis (ma’rifah) (i.e. to know God) can be manifested in the world as
well. Of course, it will be seen more in the hereafter (Ibn Khaldun, 1957: 21-6, 31-3;
Ibid, cf.: 518-20).

In this case, Ibn Khaldin’s most important issue is how people have obtained
disclosure. He does not reject disclosure. As a matter of fact, even though the works of
the great Sufis such as Qushayri and Ghazzalt mention disclosure in detail, they would
like to criticize them in the form of negation, and they regard their works as useful
works. (Ibn Khaldun, 1957: 54, 91-2, Same Author, cf., 519). In fact, for me, he has
also read and written passages that resemble them and have included them in his
quotations. For example, evaluations of dreams are similar to those quoted from
Ghazzal’'s Mishkat al-Anwar and Ibn ‘Arabr’s al-Tadbirat al-llahiyyah (e.g. lbn
Khaldun, al-Ghazzali, 1414/1994: 19, and lbn ‘Arabt, 1919: 133-4). The words of
God, as it has been described in seventy thousand curtains in this world, and that the
light of his face, when he was lifted (See al-Ghazzali, 1414/1994: 27, et al.).

10 There are many printed works of Ibn Barraj’s Sharh asma Allah al-husna besides its manuscript: Sharh
Asma Allah al-husna (comentario sobre los nombres mas bellos de dios), critical edition and study by de la
Torre Purificacion, Madrid: Consejo Superior de Investigaciones Cientificas Agencia Espanola de Cooperacion
Internacional). Ghazzal’s Al-magsad al-asna fi sharh asma Allah al-husna (Cairo, 1324/1906)’dir. Qushayrt’s
Sharh asma Allah al-husna, ed. A.A. Hulvani, (Beirut, 1986) and el-Takhbir fi al-tezkiri sharh asma Allah el-
Husna, ed. A.M. Ali (Beirut, 1420/1999). Three works related to Ibn ArabrT are attributed: Sharh asma Allah,
Sharh asma Allah al-husna, Sharh asma Allah wa tahqigituha (See Yahya, 1413/1996: 388-389).

11 |t should be noted here that the hadith is a tradition established by al-Ghazzali in his Mishkhat al-Anwar.
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As for the fact that Ibn Khaldiin may have read the books of Ibn ‘Arabt (d. 638/1240),
especially the work of al-Tadbirat al-llahiyyah fT Islah al-Mamlakah al-Insaniyyah, the
following should be noted: (Ibn ‘Arabt, 1919: 154) it is interesting that Ibn Khaldlin
uses lbn ‘Arab?’s terms which he divides into two, rd’iyyah (subjects) badiyyah and
hadirah, badiyyah as the visible world (‘alam al-shahadah), and hadirah he divides into
two as ordinary (‘awam) and accomplished (khawas) (Ibn ‘Arabt, 1919: 154). It may also
be that Ibn Khaldiin was drawn by his fascination with politics to introduce in
Ghazzalian style the human as a homeland, the heart of a human as a king and the
mind as a vizier. Ibn Khaldiin, for example, defines Sufism as “piety,” and Ibn ‘Arabi,
who is the target of his harsh criticism, also defines Sufism as “piety” (See lbn ‘Arabi,
1919: 45), and sees disclosed knowledge as an extension of this. Both authors are in
agreement when they liken the heart to a mirror and spiritual discipline as its polisher,
and manifestations unfolding into space (Ibn Khaldun, 1957: 39-41, Ibn ‘Arabt, 1919:
59, 171).

The “malhamah,” which Ibn Khaldin used and expressed in the meaning of “giving
extraordinary news about his feelings and the material world,” and which Ibn ‘Arabt
also attributed to it, is in fact not welcomed by lbn ‘Arabl. Ibn ‘Arabt says that the
phenomenon of giving extraordinary news about his feelings and the material world is
to be seen in early aspirants, but only after the fulfillment of the realm, he will begin to
give disclosure and news about the unseen world, but to be eventually veiled (See Ibn
‘Arabl, 1919: 171- 2). According to him, everything that can be described as
extraordinary and supernatural should nonetheless be avoided (See Ibn ‘Arabi, 1919:
171-2).

Conclusion

In short, Ibn Khaldiin is not opposed to philosophical Sufism based on disclosure.
Some who have read from the heights of Sufism of works of Ibn ‘ArabT have made
transcriptions from some of those works such as al-Tadbirat al-llahiyyah. What he
opposed was unseen reports about sensational disclosure and the material universe,
and thus for it to have come to the point where this has caught the attention of
sultans/administrators, i.e. for political purposes. As for disclosed knowledge that
conveys information about the universe, if it is without the guidance of a spiritually
mature shaykh, the danger of being distanced from religion is likely. Otherwise, when
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it is done in accordance with the rules and with a spiritually mature shaykh, there must
be no mention to anyone of the struggle of disclosure and cognition. Nevertheless, if
one is careful, the struggle of piety and integrity is a natural continuation of the
struggle of disclosure and cognition. Entering here without realizing integrity leads the
person to licentiousness (ibaht) and heresy (zandagah); the heart is like a circular
mirror. All the forms of existence and the known true realities are reflected/manifested
there. In this case, a distorted thought may arise in the heart of the seeker, and they
may appear as things appropriate to the desires of the self but can also be conceived
as inspiration and truths coming from God (see Ibn Khaldun, 1957: 39-41).'2 When
one acquires integrity they either take the decision to stop or continue on the road. To
continue is to decide to completely destroy all human qualities, which is not
recommended, but if it is, then a spiritually mature shaykh is necessary to protect one
from the above-mentioned dangers.

In any event, when it is difficult to find a competent and effective shaykh, for example
in our present day, Ibn Khaldiin’s evaluations may serve as a guide to the science of
Sufism. Because the Sufis have never opened this issue for debate and therefore have

not offered an alternative.

Finally, it should be pointed out that claims of some researchers who believe that his
evaluations on Sufism is not based on his own analysis but on his conversations with
Shaykh lbn al-Zayyad and his commentary on lbn al-Khattb’s Rawdah al-Ta’rif (Kynsh,
1999: 195-07) does not seem to reflect much of the truth either. He appears to have
read at least some of the works of Ghazzali and Ibn ‘Arabl.
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Oz: Sosyologlar, Bosna-Hersek’in Medjugorje kdyiinde meydana gelen Meryem Ana’nin gériinme
olayina dair bildirilenleri (1981 yilinda baslamis olan) genellikle dini hadiseler olarak ele alir. Bu
bolgede daha sonra patlak veren savas diger taraftan etnik bir catisma olarak bicimlendirilmistir ve
ayni zamanda iddialara gore dini cizgiler Gizerinden ayrim gosterir. Bu sdylemsel ayrim, ‘din’ ve
‘etnisite’ kavramlarinin esas olarak farkli tirler olarak ele alinmalarindan kaynaklanir. Bu tarz bir ele
alis, alisagelmis sosyolojik bir mahiyet tasir. Standart bakis acisindan ele alindiginda, “din” inanclar
ve orgutlerle iliskiliyken, ‘etnisite’ kabileye aittir; nihayetinde biyolojik ve kalitimsaldir. Batil
sosyologlarin aksine, ibn Haldun, herkesin cok iyi bildigi izere ayni kavramsal kaynaklari din ve
etnisiteye uygulamis; her ikisini de “grup hissiyati”’nin olasi kaynaklari olarak gérmiistiir. Her ikisi de
catisma ve degisiklik anlarinda grup kimliklerinin strdiiriilmesini saglayabilir ve bunu ayni sekilde
yapar. Bu makalede “Medjugorje’de yasanan mucizeler” giineybati Bosna’nin yerel olarak teskil
edilmis ‘etnik’ kimlikleri baglamina yerlestirilmis ve bu dodrultuda Ibn Haldun’a ait yaklasim
degerlendirilmistir. Bu degerlendirme, hem din hem de etnisitenin grup arasindaki ayrimlari
arttirmak icin kullanilan karmasik yollari izlenmektedir. Ibn Haldun’a ait yaklasimin ‘mucizelerin’ ya
da Bosna catismasini yonlendiren enstriimantalizmin dinamiklerini yeterli sekilde yakalamadigi
sonucuna variimistir.

Anahtar Kelimeler: Grup hissiyati; Bosna; Meryem Ana’nin Gériinme Hadiseleri; Savas; Etnik Catisma

Abstract: Sociologists have generally treated the reports of the Marian apparitions at the Bosnian
village of Medjugorje (starting in 1981) as religious phenomena. The later eruption of war in that
region, on the other hand, was cast as an ethnic conflict - albeit one that split on supposedly
religious lines. This discursive divide stems from the standard sociological treatment of ‘religion’
and ‘ethnicity’ as being fundamentally different sorts of things. In the standard view, ‘religion”
has to do with beliefs and organizations, while ‘ethnicity’ is a matter of tribal, ultimately biological,

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


https://doi.org/10.36657/ihcd.2016.12

254 James V. Spickard

heritage. Unlike Western sociologists, Ibn Khaldun famously applied the same conceptual
resources to religion and to ethnicity, seeing them both as potential sources of “groupfeeling’.
Both could sustain group identities in the face of conflict and change, and in the same way. This
article evaluates the Khaldunian approach by placing ‘the miracles at Medjugorje” in the context
of southwestern Bosnia’s locally constituted ‘ethnic’ identities. It tracks the complex ways in which
both religion and ethnicity were used to heighten group divisions. It ultimately concludes,
however, that the Khaldunian approach does not adequately capture the dynamics of either the
‘miracles’ or of the instrumentalism that drove the Bosnian conflict.

Keywords: Group-Feeling; Bosnia; Marian Apparitions, War, Ethnic Conflict

1. Giris

Bu makale 1980’ler ve 1990’lar boyunca Medjugorje’de ortaya cikan Meryem Ana’nin
goriinmesi hadisesini ampirik anlamda faydali bir arac¢ olarak kullanarak ibn Halduncu
bir sosyolojinin gelisiminde iki konuyu ele almaktadir. ilk olarak, benzeri olaylari
cevreleyen sosyal dinamikleri anlama hususunda ibn Haldun’un fikirlerini kullanmanin
avantajlarindan bahsedecedim. Standart sosyoloji genel anlamda etnik kokeni bir
kutuya, dini de bir diger kutuya koyar. ibn Halduncu sosyoloji, her ikisini birden grup
hissinin (asabiyet/ al assabiyyah), potansiyel kaynaklari olarak ele almakla, sosyal
“dayanismanin bu iki ve diger formlari arasindaki karsilikli baglarin izini strebilme
imkanina sahiptir. Bu da etnik koken ve dinin birbirinden ayri seyler olarak goriildigiinde
kaybedilen degerli anlayis bicimleri sunar.

ikinci olarak, bu olayl sosyal dayanismanin merkezcil veya merkezi arayan bir giic
olduguna dair ibn Halduncu iddianin géreceli yeterliligini tartmak icin kullanacagim.
Toplumsal dayanismayi bir toplumdan ya da cagdan digerine degisken olarak géren ibn
Haldun ve Emile Durkheim icin oldugu gibi, gruplar karsilikh baglar kurmak suretiyle
birbirine baglanabilir. Ya da dahili baglarin kendileri ile degil, diger gruplara karsi
muhalefetlerinin olusturdugu sinirlarin baskisi ile insa edilirler. Weber’in sosyolojisi bu
ikinci tirdendir ve daha ziyade Marx’inki gibidir, Marx’in catisma yoluyla bir endustriyel
isci sinifinin olusumunun nihayetinde merkeze ydnelmis bir sinif dayanismasi haline
gelmesini ummasina ragmen - tipik olarak olusmayan bir model.! Dolayisiyla, benim
drnedim -kisa bir makale icin iddiali bir taahhit olmakla birlikte- ibn Halduncu ilkelerini
uygulamakta ve sinamaktadir.

1 Georg Lukacs (1923) bu donlsiimi teorilestirmistir. Tarihsel bir 6rnek i¢cin bkz. Thompson
(1963).
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24 Haziran 1981’de, 6 genc insan Yugoslavya, Bosna-Herzigova’nin giiney batisinda
kiicik bir koy olan Medjugorje’nin ardindaki bir tepede isa’nin annesi Meryem Ana’yi
gorduklerini ve onunla sohbet ettiklerini iddia ettiler. Yerel Fransisken rahibinin ilmihal
sinifinin Gyeleri, aksam ayininden (Mass) evlerine donerken “Gospa’’ (Meryem Ana) ile
karsilastilar.

- Birkag yureklendirici s6zden ve ertesi aksam dénme s6ziinden sonra gorinti
kayboldu. ... O aksam butiin kdy olayl 6grenmisti. Ertesi aksam, hizla biylyen
bir kalabalik esliginde, Meryem Ana’yi goren kisiler tepeye geri dondiiler. Sadece
geng Onsezililer tarafindan gorulup isitildigini sOyleyen Meryem Ana, herkese
iletilmek Uzere mesajlar verdi: Tanri’'nin insanlari, rahipleri ve dinyanin her
yerindeki insanlar arasinda baris ve hosgori (Bax, 1990, s. 66).

Gorlinmeler, 6nce yamacta, daha sonra kilise konutunda gunliik olarak devam etti ve bu
sirada Meryem Ana Hiristiyanliga ve diinyaya dair 6gretileri inananlarina iletti. Kendisini
“Baris Kralicesi” olarak adlandirarak, insanlari genellikle dua etmeye, oruc tutmaya, itiraf
etmeye ve cemaate katilmaya cagirdi. Baslarda koyliiler, o zamanlar Amerika ve italya’da
giderek nifuz sahibi olan Katolik Karizmatik Yenilenme (Catholic Charismatic Renewal)
adl olusumda yasandigi gibi mucizevi bir sekilde sifa verdigini bildirdiler. (Gercekten de,
Papaz Branko, sadece iki yil dnce, Kutsal Ana ile kilisesi (parish) arasindaki 6zel iliskilerin
goruntilerini aldigini iddia ettigi sirada italya’daki Yenilenme (Renewal) toplantisina
katilmisti (bkz. Bax, 1990, s. 66). Kisa bir siire icinde /Goriintli Tepesi’ndeki (Apparition
Hill) aksam toplantilari cogunlukla yerli halk olmak (izere birkac bin kisiye ulasti.

1981’de Yugoslavya hala cok merkezi bir kontrol altinda olan bir Komunist devletti, bu
ylizden resmi baski neredeyse derhal basladi (Bax, 1990, s. 67). Meryem Ana’yl goren
alti kisi hakkinda sorusturma yapildi, tepeye erisim kesildi, kilise din hizmetleri
engellendi ve kilise koleksiyonuna bu miinasebetle el koyuldu. Bu gelismeler,
gorintilerin duyulmasi yoninde istenmeyen bir etki yaratti, boylece her zamankinden
daha fazla insan onlari duydu ve kéye hac yolculugu yaptilar. Yurt disindan gelen
Fransiskenler, daha 6nce geri kalmis olan bdélgeye muazzam miktarda para getiren
ziyaretler diizenlemeye basladi. Bunu fark eden yetkililer, geri cekildiler - ve nihayetinde
kasabanin kenarinda kendi turistik kompleklerini insa ettiler (Bax, 1990, s. 73, fn11).
1990’larin basina kadar bazen giinde 100.000’den fazla olmak lzere tahminen on
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milyon haci ziyaret etti (Markle & McCrea, 1994, s. 197). Seyahat acenteleri, ingilizce
ayinler ve Meryem Ana'yi gorenlerin de icinde oldugu paket turlar diizenlediler.

Bu gorintiler bugiin azalmis olmasina ragmen devam etmektedir. Gorenlerin sayisi
degisiklik gostermekle birlikte - su anda yetiskinler- giinliik mesajlari almaya devam
ediyorlar.2 25 Nisan 2009’da verilen yeni bir mesaj tipiktir:

- Sevgili cocuklar! [dedi Bakire Anne] Bugiin baris icin dua etmenizi ve onu
ailelerinizde gostermenizi diliyorum; bodylece baris bu huzursuz diinyadaki en
yiuksek hazine olacak. Ben sizin Baris Kraliceniz ve annenizim. Size sadece
Tanri’dan gelen barisa giden yolda rehberlik etmeyi arzuluyorum. Bu nedenle,
dua edin, dua edin, dua edin. Cagrima cevap verdiginiz icin tesekkiir ederim.3

Bastan itibaren, arastirmacilar, genel olarak bu gorintilerin raporlarini dini fenomen
olarak dedgerlendirdiler. Gorenler hep saglam Katolikti, gorusleri Katolik inanclarina
uyuyordu, oOdretilerin icerigi ortodokstu, yerel kilise ise coktandir devam eden bir
Fransisken misyonerlik alaniydi ve saire. 1980’lerde gazeteci, Vatikan dini mifettisleri
ve digerleriyle birlikte bodlgeyi ziyaret eden milyonlarca haci, “mucize”, “karizma”,
“kehanet” ve “yenilenme” dilliyle goriintileri sekillendirdiler. Sosyologlar -en azindan

1990’larin basina kadar yazanlar- “hac”, “dini organizasyon”, “dini rekabet” ve “dinsel
canlanma” dillini kullandilar (Mestrovic, 1991, s. 136-162; Bax, 1990; Berryman, 2001).

Bu haberlerin hepsi olumlu degildi, clinkii Meryem Ana’yi gorenler, yerel rahipler ve
piskoposluk yetkilileri arasinda sahne arkasinda biiyik kavga vardi. Cok sayida ziyaretci
g6z oniune alindiginda, bu belki de kacinilmazdi. Michael Sells bu meseleyi su sekilde
nakleder:

2 Markle and McCrea (1994) tarafindan ifade edildigine gére 1991é kadar sadece iki kisi gilinlik
olarak géristiiklerini iddia etmistir. Onemli Medjugorje websitelerinden birisi
(http://www.medjugorje.org/index.html, retrieved 4 May, 2009) ¢ kisinin 2006 gibi gec bir
tarihe kadar Meryem Ana’yi gérmeye devam ettiklerini; diger ¢ kisinin simdi Meryem Ana’yi
sadece 6zel ginlerde gordiiklerini séylemektedir. Ayrica bkz.
http://www.medjugorje.ws/en/messages/, retrieved 10 July, 2009..

3 “Medjugorje Web”ana sayfasi, http://www.medjugorje.org/index.html, erisim 4 Mayis 2009.
Devam eden mesaj glinlikleri icin bkz. http://www.medjugorje.ws/en/messages/
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- Giderek Zenginlesen Fransiskenler, tartismal birkac yerel kilisenin kontroliinii
piskoposluk makamlarina birakmay: reddettiler. Mostar Piskoposu, Medjugorje
goruntilerini sahtekarlik olarak kinadi. Medjugorje Fransiskenlerine bagli
milisler de piskoposu yakaladilar, onu bir gecede tuttular, dovdiiler ve térenle
kilisesinin alametlerini cikardilar. Kilt uygulamalari ve cinsel sémiri ile suclanan
Medjugorje Fransiskenleri Piskoposu benzer yolsuzluklardan dolay! sucladilar.
Mostar Katedrali’ni havaya ucurmakla tehdit ettiler ve Capljina yakinlarindaki
ihtilafli bir kilisede piskoposluk bolgesini kontroliinde hak iddia etmek icin
Piskopusun herhangi bir tesebbiisiine karsi barikat kurdular (Sells, 2003, p. 319).

Bu carpici seyler, B tipi filmler, boyali basin veya Amerikan giindiiz kusagi televizyonu
icin uygun goriniyor: 1992 senesinde baslayan, eski Yugoslavya bolgesini parcalayan
bir etnik savas. O senesin Mart ayindan catismanin sonunu getiren NATO midahalesi ve
Dayton Anlasmasi’nin yapildigi 1995 Kasim ayina kadar Sirplar, Hirvatlar ve (s6ziimona)
“Bosnall Miuslimanlar’’ Bosna-Herzegova’nin kontroli icin micadele ettiler.

Uzmanlarin uzun uzadiya tartistigi 1990’lar boyunca siren ve Yugoslavya’l parcalayan
savaslar karmasiktir ve sebepleri ¢cok katmanlidir.4# Cogu kimse icin (Ignatieff, 1993 ve
digerleri), ve ayni zamanda genel basin icin, bu savas etnik bir catismaydi - miras alinmisg
“dini”’ hatlara boélinmis olsa da. Sirplar, Hirvatlar ve Bosnalilar dini kdkene gore
bolinmis kabul edildiler, fakat dini pratikleri yahut inanclar degil daha ziyade
zayiflamis dindarliklari etnik kdkenciligin bir emaresi olarak gorildi. O zaman dolasan
bir sakada oldugu gibi, bu l¢ grup arasindaki tek fark yasantilarina uygulamadiklari
dinleriydi. Halen daha, insanlar daha derin gorius ayriliklarini, ucurumlari maskeler
goriinen bu farkliliklar icin birbirini éldurebilir. Michael Sells’in (2003, p. 309)belirttigi
gibi, “hayatta kalan bazilari... iskence edilmek icin secilene kadar kendilerini dindar
olarak gérmemisler, hatta dini kimlikleri hakkinda diisiinmemislerdi bile.”” (Bu konuya
asagida tekrar donecegim.)

Hi¢ bir surette baslangicta olmasa da, etnik gruplar arasi ¢atisma en azindan |.Dinya
Savasi’nin ardindan Yugoslav Devleti’nin kurulusuna kadar uzanir. Catisma agirlikh
olarak Savas oncesinde kendi devletlerine sahip olan Sirplar ve Avusturya—Macaristan
imparatorlugu’nun bir parcasi olan Hirvatlar arasinda yasanmaktaydi.

4 Savaslarin bir tarihi icin bkz., inter alia, Silver and Little (1994), Cigar (1995), Tindemans et al.
(1996), ve West (1996). Ayrica bkz. Ignatieff (1995).
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S6z konusu gruplarin boliinmeleri her ne kadar ge¢ on dokuzuncu yilizyil ve erken
yirminci yuzyilda milliyetci ideologlar tarafindan her {icii de birbirinin pesi sira
diusinilmis ise de biolojik veya derin tarih meselesi degil, bir devlet kimligi meselesiydi
(Anderson, 1991).5

Hirvat’nin Yugoslavya Kralligi’ndaki Sirp nifuzundan memnuniyetsizligi, bilhassa kralin
merkezi devleti glclendirme girisimleri ile birlikte, etnik mana yiiklenen ¢ok sayida
politik suikastlere yol acti. 1941 senesindeki isgalin ardindan, Almanlar llkeyi ikiye
boldiler, Hirvatistan’da UstaSe milis tarafindan kontrol edilen milliyetci kukla bir devlet
kurdular. Gelecek birkac yil icerisinde de Sirp cetnikleri ve Tito taraftarlarina karsi
amansiz bir savas baglaminda UstaSe ylizbinlerce Sirp, onbinlerce Yahudi ve Roman’i
oldirdi (Simic, 2009). Galip Tito Hiklimeti Jesenovac bolgesindeki toplama kampindaki
bu olimler icin bir hatiraanit yaptirdi. Hikimet savas dénemi catismalarini tarif igin
“Fasist”’ ve “Partizan’’ retoriklerini kullanmasina ragmen, diger taraflarca islenen zulmi
bir gormezden gelis olarak bu anit cogu kisi tarafindan Hirvat zulminin Sirp anisi
seklinde okundu (Ignatieff, 1993, chapt 1).

Gergekte, Tito kendisi bir Hirvatti ve kisa bir siireligine Hirvat ve Slovenlerin ekserisinin
yasadigi kuzey Yugoslavya’'nin ekonomik anlamda orantisiz bliylimesini saglayarak etnik
gerilimi azaltti. Bu gelisme bir Komunist Parti tarafindan uygulanan ve seklen herkese
acik olan Sirplarin goreceli politik kontroliinii dengeledi. Bununla birlikte, 1960’ yillara
gelindiginde, hikimet Yugoslavya’nin cesitli etnik bilesenlerini hem demografik olarak
(ulusal niifus sayiminda kimlik tespiti yoluyla) hem de kurumsal olarak Yugoslavya
bolgelerine bazi glicler devrederek cesitli etnik yapilari tanimaya yonelik baskilara yenik
dista.

Bosnaklarin “Muslimanlar’” olarak kategorize edilmesi dinin etnik kokenle birlikte ilk
defa resmi sekilde tanimlandigi 1968 anayasa dedisikliklerinden kaynaklanmaktadir.
“Bosnak’ kategorisi mevcut degil iken “Yugoslav’’ kategorisi ¢yle idi ve genel olarak
etnik cizgilerin oOtesinde evlilikler yapan sehirlesmis elitler tarafindan tercih edildi
(Sekulic, Massey & Hodson, 1994). Bu kategoriler Yugoslavya’nin 1990’h vyillarda
parcalanmasiyla degisiklige ugradi. Ornegin, Karadagh Miislimanlar kendilerini “Bosnak”

5 Robert Borofsky (2000) herbir “’halki’’in kendi dili, kaltird, tarihi ve vicut tipi oldugunu ve bu
nedenle kendi devletini hakettigi milliyetci varsayim ile ayni dénemde ortaya ¢cikan Amerikan
akademik antropolojisinin dort-alanli yapisi arasinda bir benzerlige isaret eder. Bu alanlar
linguistik, kultirel antropoloji, arkeoloji (yazisi olmayanlarin tarihi) ve bio-fiziksel antropolojidir.
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veya “Misliman” olarak tanimlama konusunda béliinmis durumdadir (Dimitrovova,
2001). ilk terim onlari yasamadiklari bir iilkeye baglar iken ikinci terim ise sik olarak
pratigini yapmadiklari bir dine baglamaktadir. Bu boélgede insanlar bu gibi tercihler
yapmaya zorlanmaktadirlar.

Medjigorje bu gibi baski ve catismalara yabanci degildi. Bosna-Herzigova’'nin
Bosnaklarin baskin oldugu bir bdlgesine yakin olsa da, Medjugorje Hirvat sinirindan
sadece bir kac kilometre uzakliktaydi. Kdy, Il. DUnya Savasi siiresince bir Ustase kalesi
gibi hizmet etmisti ve “codu tiiyler lrpetici iskencelerin yapildigi yerdi’’ (Sells, 2003, p.
319). 1992’den itibaren, Hirvat Ordusu ve sivil militanlar bolgede yasayan Bosna
Muslimanlarinin ve Sirplarin lizerine glicli saldirilar diizenlediler. Mesela, Stolac
koylunin yikimi sistematik, metodlu, ve kesindi. Katolik evlerine, islerine ve
mezarliklarina dokunulmamis, fakat Katolik olmayan miras ve varlik bitiniyle
yikilmistir. Yikilan camiler arasinda en Onemlisi...Bosna Herzigova’nin en eski (¢
eserinden birisi olan Sultan’in Camisi idi. Osmanli doneminden kalma diger tarihi
eserlerle birlikte diger sekiz camii de yikildi. Ayni sekilde Ortodoks Kilisesi (Holly
Assumption) de yikildi. On yerlesim bolgesi, sehrin civarindaki komsu alanlar, carsi
bolgesi, ... dort bliyuk kiitiiphane, iki resim galerisi, .. (ve digerleri).

Katolik ve Ortodoks milisler tarafindan yapilan diger harekatlarda oldugu gibi, hedef
mirasin arastirihp tahrip edildigi yonindeki kesinlik, raporlara goére yerel Katolik sanat
tarihcileri ve profesorleri de dahil olmak lizere egitimli elit bir kesimin danisman olarak
katilmini gostermekteydi (Sells, 2003, s. 317-318).

Bosnali Sirplar, diger bolgelerdeki Katolik ve Misliimanlara benzer saldirilar diizenledi;
bu saldirilardan birisi de Srebrenica’da binlerce Musliiman erkegi oldlrip cevreye
sacmalariydi (Carmichael, 2006, pp. 283-285). Bu tir etnik temizlik toplu katliamin
Otesine gecer; bu bir halkin kiltiirel miras ve varliginin sistematik olarak silinmesi
anlamina gelmektedir.6 ibn-i.Haldun eserini (ic anahtar fikir etrafinda insa etmistir:

6 The International Criminal Tribunal for the former Yugoslavia (ICTY) Eski Yugoslavya
Uluslararasi Ceza Mahkemesi (ICTY) “etnik temizlik’ kavramini “soykirim’ kadar siddetli
olmayan, insanlhda karsi suc olarak goérur. Bir ka. Bosnali Sirp “’soykirim’’; Hirvatlar “etnik
temizlik’’ ve Bosnali Misliimanlar “Cenevre S6zlesmelerinin ihlali”’ nedeniyle hikiim
giymislerdir. Bkz. ICTY web sitesi: http://www.icty.org/. Her bir gruba yonelik olimler ters
orantihydi.
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gocebe ve yerlesik insanlar arasindaki ayrim; asabiyenin (al ‘assabiyyah)? énemi veya bu
insanlarin her birisinin kaderlerinde ‘“‘grup hissi’’; ve grup hissini donistiirme ya da
artirmada dinin -6zellikle islam’in- rolii. Onun bir diinya tarihi olan eseri Kitabu’l iber’de,
(genellikle giris kisminda Mukaddime olarak bilinir: Ibn-i Haldun, 1377-99), bu ii¢
anahtari cesitli Misliman devleterin yilkselisini ve gerilemesini aciklamak icin
kullanmistir.

ibn Haldun, herkesce anlasilabilir bir kisaltma kullanmak icin tarihi bir bedeviyet ve
medeniyet - “kabileler” ve “sehirler” arasinda icin dongusel bir miicadele olarak gordi
(Lechner, 1994). Onun goriisiine gore gocebeler, “Badawah” ya da “col davranisi’nin tipik
ornegidir. Kaba ve vahsi bir hayat yasarlar, sert cevre sartlari tarafindan az ile devam
etmeye zorlanirlar ve sahip olduklari seyler icin cok calisirlar. Bireyler burada hayatta
kalamaz ve sonuc¢ yoktur. Kabile, 6zellikle dis tehditler karsisinda bir birlik olarak
hareket eder. Cesarete zorlanan ve guicsiizliikten cekinen lyeleri, bitln gelenlere karsi
birbirini destekler (ibn Haldun, 1377-99, c. 1, s. 249-58) . Ote yandan, “Hadara” -
“sehirde ikamet” ya da “yerlesik hataya gecis” medeni, istikrarli ve zengin yerlesmis
halklari simgeler. Tarim, ticaret ve bu gibi gecim kaynaklari servet biriktirmelerine izin
verir. Ortaya c¢ikan yumusak hayat, onlara daha yumusak karakterler verir, bu ylzden
gocebe cesaretten yoksun olurlar. Kendilerini daha fazla, komsularini ise daha az
dusinirler. Yurttaslarina ve diisman yabancilara karsi kendilerini savunmak icin hakim
ve yoneticilere siginirlar. insanlara degil yasalara baghdirlar. Kisacasi, yasam tarzlari
onlari zayif diisurir, dolayisi ile destek konusunda sosyal kurumlara bagimli hale gelirler
(c. 1, s.249-50, 257-60).

ibn Haldun, bu iki sosyal tipin hayatlar arasinda bir gerilim oldugunu savunur. Sert
yasam kabileleri giiclii ve acimasiz kilar ve daha yumusak komsularini yenmelerini
saglar. Bunu yaparken, yonetici konuma ytlikselirler ve yerlesik hayat gecerek tebalarinin
medeni aliskanliklarini benimserler. Birka¢ nesil hareketsiz yasamdan sonra birliklerini
kaybederler ve bir sonraki barbar dalgasina maruz kalrlar. ibn Haldun, Roma
déneminden bu yana anavatani Magrib’in, islam’in ve hatta Akdeniz diinyasinin tarihini
dongisel bir fetih tarihi olarak gorir. Kabileler sehirleri bastirmis, medenilesmis ve
siradaki diger kabileler tarafindan bozguna ugratiimistir.

7 Rosenthal’in karmasik fonetik isaretlerinden kaginmak i¢in Dhaouadi’nin (1990)
transkripsiyonunu kullaniyorum.
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Dongusel tarih teorileri (6rn. Toynbee, 1934-1961; Spengler, 1918-1922) tipik olarak
bir motora, itici giice sahiptir ve ibn Haldun teorisinin bu noktada digerlerinden farki
yoktur. Coldeki yasam karsisinda yerlesik yasam yer alir ve bu iki karsit yasamin ortaya
cikardigi farkh gereksinimler kabileleri ve sehir sakinlerini birbirlerinden farkl kilar - ve
bu farklihklar tarihi sekillendirir. Ancak, kabileselligi sehir halkindan ayiran fark o kadar
fazla bireysel karakter degildir onlarin farkl asabiyesidir (al ‘assabiyyah). Genellikle
“grup hissi”, “esprit de corps” ya da “akrabalik ruhu” olarak terciime edilen grup
Uyelerinin birbirlerini desteklemelerine yol acan duyguyu ifade eder. Arapca ’assab’,
“baglamak, birlestirmek” kokiinden gelir.

ibn Haldun bunu genel olarak kan iliskisi anlaminda , kan yoluyla olusan akrabalik,
karsihkli taraftarhik ve bir kabilenin yasam glicii ya da ortak irade ile ifade edilen insanlar
anlamina gelir (Dhaouadi, 1990, p. 325).

Bu grup hissi kabile halkini birbirine baglar; ibn Haldun’a gére, bu durum gocebeler icin
bilhassa gecerlidir. Ekonomik kaynak ve hatta glvenli bir gecim yollarinin eksikligi
gocebeleri gruplarina mecbur eder, aksi takdirde o6leceklerdir. Bazi akademisyenler
boylece, asabiyyeyi (al ‘assabiyyah) daha zengin toplumlarin saglamis olduklari glic ve
guvencenin yerine ikame ederler (Al-Jabri, 1983).

Bununla birlikte, ibn Haldun, karmasik toplumlari, gécebelerde bulunmayan bazi seylere
sahip karmasik toplumlar olarak goérmiiyordu; Aksine, bunun tersini iddia etti. Sehir
sakinleri, sadece gocebeler arasinda bulunan kisisel cesaretten degil, glcli grup
duygularindan ve ortak iradelerinden de yoksundurlar. Bu, acil durumlara miidahale
etmelerini zorlastirmakta ve onlarin nihai yenilgisine neden olmaktadir. Kanun ve ordular
zayif asabiyye (al ‘assabiyyah) ‘yi bir miktar telafi eder, ancak yerini alamazlar.

Gocebelerin dstiin grup duygular ve yabancilara itibar etmemeleri, onlara sonunda
galibiyet veren kararh bir acimasizlik saglar. Ancak ibn Haldun, bu durumun uzun
siirmeyecegini soyler. Gocebelerin zaferi ganimet, servet ve zengin yasam getirir. Bu,
onlarin yerine kanunlari, parali askerleri ve benzeri seyleri koyduklari asabiyelerini
zayiflatir. Sonucta, otekilerin isgaline maruz kalacak kadar zayif hale gelirler.

Kokende bu, merkezci bir (veya merkez odakli)) grup olusumu teorisidir - grup
davranisinin iki temel modelinden birisidir (bkz. Thye ve Lawler, 2002). Bu modelde,
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gruplar i¢ cazibe tarafindan bicimlendirilirler: Gyeler birbirlerine bagh hissederler ve bu
bagdan oturi birbirlerini desteklerler. Alternatif olarak, gruplar bélinme yoluyla da
olusabilir: diger bir deyisle, yonelten gruplar arasi catismalar sonucunda her bir grubu
korkularini izale etmeye ve kendini korumaya yoneltmesiyle olusan bir model. Modern
teorilerin cogu, gruplar-arasi rekabeti (6r. Hannan, 1979) veya modernitenin baskilarina
karsi tepkileri vurgulayan ikinci yolu secer (6rn. Hechter, 1975; cf Nielsen, 1985).

Emile Durkheim (1893) bilindigi gibi ilk modele vurgu yapmistir. ibn Haldun gibi,
insanlarin pratik hayatlarina dayanan iki kutup tipi toplum bicimi varsaydi, ancak cazibe
degerlerini tersine cevirmisti. Durkheim’in daha basit toplumlari dis kanunlar ve zorlama
(“mekanik dayanisma”) ile birbirine bagladigini gérdiigu yerde, ibn Haldun kabileleri
iceriden orulmus olarak gordi. Durkheim’in karmasik toplumlar dahili ézgurlikleri
(organic dayanisma) ile giiclenmis olarak goérdiugii yerde, ibn Haldun onlari ortak irade
eksikliginden otira zayiflamis gordi. En 6nemlisi, Durkheim sahip olmak zorunda
olduklari baglantilari takip ederek daha basit halklar icin toplumsal dayanismayi
problemli bulurken, ibn Haldun kabilelerin grup hissi ile daha giiclii bir sekilde birbirine
bagladigini gordii.8

Yeniden sdylemek gerekirse, grup hissi pratik hayatin gereksinimlerine dayanmaktadir.
Sehirlerin ekonomik kalkinmasini tarif eden ibn Haldun sunlari yazdi:

- Medeniyet [nifus] arttiginda mevcut emek de artar. Buna karsilik liks, giderek
artan karla uyumlu olarak artarken miusteriler ve liiks ihtiyaci artar. Zanaatler,
liks Grinler saglamak icin yaratilmistir. Onlardan elde edilen deger artar ve
sonuc olarak sehirde kar katmerlenir. Uretim daha énce oldugundan daha fazla
saglamlasir. Ve bdylece ikinci ve Ucinci artisa dogru gidilir. Tim ilave emek,
zaruri ihtiyaclara hizmet eden orijinal emegin aksine, liks ve zenginlige hizmet
etmektedir (c. Il, s. 272-273).

Burada azalan sey insanlarin grup icin lukslerinden vazgecme istekleridir. Liksten
vazgecme, grup glic icin miicadele ederken risk alma istegi ve zorluklari kabul etme
olarak ifade edilebilir. insanlarin hepsi ayni durumda degildir. ibn Haldun’un gérisiine

8 Dayanismanin duygusal tarafi, Durkheim’in toplumsal diizeni ayakta tutmak icin kutsal fikirleri
destekledigini soyledigi daha sonraki eserinde (1915) ortaya cikar. ibn Haldun’a gére duygusal
baglar en basta gelir fikirler onu destekleyebilir ancak ayni zamanda altini da oyabilir ve her
durumda ikincildirler.
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gore, bu o6lumcil bir zaaftir. Bu, kabilelerin sehirleri almasi ve medenilesmesi, zayif
dismesi ve karsihiginda baskalari tarafindan yenilmesi ile devam eden bir déngiiye yol
acar.

Dinin ibn Haldun’un modeline girdigi yer burasidir. ibn Haldun dini, -6zellikle de
islambagimsiz bir grup hissi kaynagi olarak gérmistiir. islam’in bir grubun tikelciligine
karsi karsi koyabilecegini, ona zafer elde etmek icin ihtiyaci olan giicii ve birligi
verebilecegini séylemistir (c. I, s. 305-6, 319-27). Bu bakis agisini genis, ani ve -Arap
sosyal hayatina dair okumalarina bakilirsa- beklenmedik Arap fetihlerini aciklamak icin
kullandi. Onun tarifine gore, erken Araplar insanlarin en barbar olaniydi, ciinkii deve
cobani olarak siirdirdikleri hayatlari onlari en gécebe sartlarda tutuyordu. Bu nedenle,
gucli bir grup duygusu, cesaret ve metanet sahiptiler. Ancak, medeniyetten en uzak
insanlar olarak kaldilar. Grup hissi kan iliskileri ile sinirlydi ve savaslari yagma ve yikima
yol actl, imparatorluga degil (c. I, s. 251-2, 302 ff).

islam, iyi davranis ve disipline vurgu yaparak bu vahsetin iistesinden gelmeye yardimci
oldu. Arap grup hissini saltanat otoritesinin (ibn Haldun”’un grup hissinin dogal sonucu
olarak gordiigi) biylimesine izin vererek akrabaliktan daha fazlasini kapsayacak sekilde
genisletti. Bu normal olarak asabiyyelerini (al ‘assabiyyah), fakat islam onu yiiksek tuttu.
Cesitli kabilelerin ve asiretlerin grup hisleri kaybolmadi, ancak Arap imparatorlugunu
mumkin kilan daha genis bir birlige daldirldi (c.1, 284-5, 305-6, 313-27). Peygamberli
din akrabalik icin iyi bir sunucu (proxy) sagladi -ve sehir sakinlerinin ordu ve
yasalarindan daha gii¢li bir gli¢ oldugunu kanitladi.

Ancak, kisa slirede grup duygularinda dogal bir gerileme ortaya cikti. Fetihlerle Araplar
medeni aliskanliklar kazandi ve asabiyyelerini (al ‘assabiyyah) kaybettiler. Sehir hayati
ortak iradelerini islam’in fark yarattigi noktanin altina disiurdi. imparatorluklari,
hanedanlarin cesitli kabileci dayanismalarin yikselis ve dusiistiyle yukselip diisen
Ulkelere bolundi. Selcuklular, Berberiler, Tirkler, ve digerleri iktidara geldi ve daha
sonra ibn Haldun’un 1000 yil geriye dogru izin surdigi isgal ve fetih modeline gore
absorbe edildiler ya da ortadan kaldirildilar. Dinsel grup duygusu, etnik ve bdlgesel
olarak cesitlilik gosteren Misliman diinyasini simgeleyen topluluk duygulari arasinda
yer aliyordu. Yonetim sekilleri ylikseldi ya da diistii; halklar fethedildi ya da bu cok sayida
asabiyyenin (assabiyyah) karmasik dansi icerisinde ylzini baska tarafa cevirdi (c.1,
327-56, 372-85, c. 2, 114-35).
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Bu nedenle ibn Haldun’un eseri yalnizca gécebe bir fetih tarihi degildir; dinin farkl roller
oyhayan bir anahtar oldudgu, birden fazla etnik koéken barindiran bir toplumun ilk
sosyolojisidir. ibn Haldun, akrabalik, etnik kéken vb. yani sira dini de paralel bir
dayanisma araci olarak gordi. Hepsi de kabileler ve sehirlerde aktifti, fakat farkl gtic ve
kombinasyonlarda. Sosyolojimizin ana unsuru, bizim amaclarimiz icin, etnik grup hissi
ve dini grup duygusunu ayni karisima koymasidir. Bu, Medjugorje’daki standart
sosyolojinin yapamayacagi sekilde olaylar hakkinda ¢ok sey acikliyor.

.

Bosna’da, “Hirvat”, “Sirp” ve “Bosnak” arasindaki toplumsal béliinme cizgisi “din” idi.
Ancak bu kisisel bir inanc ya da uygulama meselesi degil, etnisite isaretcisi olarak ele
alindi. Standart sosyoloji, “din” ve “etnik kdken’ni temelde farkli tiirde seyler olarak
gorir. “Din” bir inanc ve dini hayata bireysel katilim . —artan bicimde bireysel bir tercih-
meselesi olarak gorilmekteyken “etnik koken’nin biyolojik bir 1slah ve kabileye baghlik
olduguna inanilmaktadir. Nesnel olarak, (i¢ savasan Yugoslav grubu arasinda ayrim
yapmak zordu. Hepsi ayni dili konusuyordu, ayni kan, sac ve cilt tiplerine sahiplerdi - ve
aslinda - yuzlerce yil boyunca melezlesmislerdi. Biolojik farkhlik bir illizyondu. Cesitli
gruplar ikametgahlarina gore ikiye bolinmis olmamasina ragmen, baska koéyler farkl
bir bicimde dengeli nifusa sahiplerdi. Onlarin gecmisleri bile daha sonraki milliyetci
ideolojilerin disardakileri inanmaya yonlendiridigi kadar ayrismis degildi (Silber & Little,
1994). Diunyay! sasirtan da buydu: nesiller boyu komsu olanlar aniden 6ldirici sekilde
birbirlerine saldirdilar. Bunun modern zamanlarda gerceklesmesi beklenilen bir durum

degildi.

Standart sosyoloji din ve etnisite arasinda bir bag goériir ancak bu her ikisinin de 6zilinde
olan bir bag degildir. Kisaca soylersek, ikisini de ‘geleneksel’ gecmisin eserleri olarak
gorir. Bati sosyolojisi, Avrupa’nin sanayilesmesini anlamaya yonelik bir caba icinden

dogdu (Giddens, 1976) ve neticede bunu “modernligi
klasik sosyoloji yazarlarinda cesitli formlara burindi: Marks’in “feodalizm’’ (feudalism)

gelenek” ten ayirarak yapti. Bu

karsisinda “kapitalizm”i (capitalism), Maine’nin  “statl’’ (status) karsisinda
“sozlesme’’si (contract), Tonnies’in “cemaat” (Gemeinschaft) karsisinda ‘'cemiyet”i
(Gesellschaft), Durkheim’in “’mekanik’” (mechanical) karsisinda “organik’ (organic)
dayanismasi ve Weber’in Bati’nin biricikligini tanimlama cabalari.

Modernitenin insanlari dinden uzaklastirmasi bekleniyordu Wilson, 1966; Berger, 1967,
Dobbelaere, 2002; but see Berger, 1999; Berger, Davie & Fokas, 2008). Kurumsal
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ayrisma ve devlet genislemesi dini 6zel hayata tasidi, dini cogulculuk dogaistii inanci
mantiksiz hale getirirken sonunda nasil bu kadar sayida farklh din dogru olabilirdi?
Modernite birbirine benzemeyen 6nceki insanlar arasinda bag kurar, 6énceden dini inanci
koruyan sosyal bosluklari birbirine baglar. Bu bosluklar ayni zamanda -bagimsiz olarak-
modernitenin erozyona ugratacadi beklenilen kabile benzeri grup kimliklerini de
muhafaza etmistir. Standart sosyoloji, modern insanlari bireyci, kozmopolit, evrensel
bakis acisina sahip, hosgorili, rasyonaliteye yonelmis, 6zyargilayici ve kisisel gelisimi
ugruna geleneksel baglari koparmaya istekli olarak tarif etmektedir (Giddens, 1991).
Modernlesme teorisi, 6zellikle, bu gibi tutumlarin ekonomik ilerlemeyle birlikte
genisledigini goérmektedir (Rostow, 1960; Inkeles & Smith, 1974). Dini ve etnik
tikelciliklerin bu cesit gelismeyi engellemesi varsayilir. Standart sosyoloji onlari
geleneksel diinya ile birlikte yok olmus olarak disiiniir.

Yugoslavya ve diger llkelerdeki dini-etnik catismanin patlak vermesi, bireysellesmis,
laik, postetnik diinyaya yumusak bir gecis taraftarlari icin bir kriz yaratti (Ignatieff,
1993). Bunun, 6zellikle dogu Avrupa gibi “moderniteye giden yolda” olan toplumlarda
gerceklesmesi beklenmiyordu. Bazi gézlemciler, dini ve etnik kdkenleri modernitenin
getirdigi sosyal bozulmaya karsi tepkiler olarak ele alarak temel teorilerini kurtarmaya
calismislardir (Lechner, 1993; Marty & Appleby, 1991; Marty & Appleby, 1997). Digerleri
nicin dini bir hava tasidigi agciklanmamis olarak kalmasina ragmen etnik ilkgilik hakkinda
konusma yolunu secti (Kaplan, 1993; Kaplan, 2000; Kimmel, 1996; bkz. Simpson, 1996)
Bununla birlikte, bu puani bile olsa bircok dis ziyaretciye ev sahipligi yapan
Medjugorje’de etnik siddet patlak vermemelidir. Biitlin bunlara ragmen, disaridan bircok
ziyaretci agirlayan Medjugorje’de etnik siddet patlak vermemeliydi. Koyl dis diinyaya
boylesine baglayan dini turizm catismaya karsi koylilere bagisiklik kazandirmalydi.
Acikca, standart sosyolojik yaklasim bodlgede yasanan olaylarn aciklamakta basarisiz
olmustur.

Batili sosyologlarin aksine, ibn Haldun iyi bilindigi gibi benzer baglamsal kategorileri
“grup hissi’’nin potansiyel kaynaklari olarak gordigi din ve etnisiteye uyguladi. Kabile
halklarinin “’gelenekselciligi’ne degil onlarin kendilerini bir digerine feda etmeleri
Uzerine odaklandi. Dini, bir inanc, organizasyon ve adet olarak degil fakat insanlari
isbirligine tesvik eden benzer sekilde tesvik eden bir gli¢ olarak gordi. Etnisite de din
de grup hissini siddetlendirir. Her ikisi de catisma ve degisim karsisinda grup kimliklerini
muhafaza eder. En dénemlisi, tarihin herhangi bir noktasinda bunu yapabildiler (ctinkii)
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-Onun dongusel teorisine goére- herhangi tasavvur edilen bir “ilerleme’ “geleneksel”

ve “modern’’den gelmiyordu.

ibn Halduncu bir sosyolog, Medjugorje’deki Meryem Ana’nin gériilmesi ile 1990’larin
etnik siddetini ayni toplumsal siirecin bir parcasi olarak gérmenin anlasilabilir oldugunu
ileri strebilir. Acik baris mesajlarina ragmen, olaylar, devlet giicliniin cozuldiga bir
zamanda, Katolik kimligini ve dayanismasini giclendirdi. Meryem Ana’nin ekonomik
olarak geri kalmis ve etnik acidan karisik bir sinir bélgesinde goriilmesi, Katoloikligin
Ozel statlsinin dogaistli bir tasdiki anlamina geldi. Tam olarak bdlge turist para
akisindan once geri kalmis oldugu icin, asiret (clan) gruplari daha glcluydiler. Tarim
yapmak zordu ve kaynaklar yetersizdi, bu da aileleri ve asiretleri kendilerine glivenmeye
mecbur etti. Daha onceki olaylar, bélge halkina, her ne kadar tarihsel olarak dogru
olmasa da “Hirvat’’ ve “’Katolik’’in es anlamli gorildigi kavramsal bir diinya ile sunuldu®
Katoliklik daha 6nemli hale gelirken grup hissinin ylkselmesi hayret edilecek bir sey
midir?

Sells (2003, s. 319)‘in isaret ettigi gibi, “Meryem Ana’ya atfedilen orijinal mesajlar bir
antikomdinist alt metin iceriyordu’”- mevcut Yugoslav rejiminin niteligi géz oOnline
alindiginda, tahsis edilmis bir ara hat. (Sells, bir diger meshur Katolik boélgesine
(Fatima’'nin Meryem Anasl, Portekiz) dair hac literatiiriiniin de benzerliginden bahseder).
Sonraki mesajlar bu temayi duaya cagri, oru¢ tutma ve inanmayanlarin déndirilmesi
konularina cevirdi. Sonuncu mesajin artan bir sekilde Katalolik olmamalari ile tanimlanan
Sirp ve Bosgnaklarin zorla sinir disi edilmelerinin nasil gerekgelendirmis olabilecegini
gormek zor degil. Yikselmis Hirvat/Katolik grup duygusu s6z konusu karsithgi Yugoslav
devletinin coklsi baglaminda “disaridakiler’’e karsi harekete gecirdi. Devlet
buharlastigi icin dini-etnik ¢catisma da cabucak agiga ¢ikti.

Buradaki konu, ibn Haldun’un Misliman diinya tarihinde odaklandigi seyin sonucu
olmasina ragmen “kabileler”’in “sehirler”’i fethetmesi degil, grup hissidir. ibn Halduncu
sosyoloji icin soru, merkezcil dayanismanin kaynak ve sonuclari ile birlikte ne 6lcide
cesitli gruplarin birbirine baglandigidir. Glineybati Bosna’da hayatin zorluklari aileleri ve
boylari birbirine baglamis ancak onlari daha genis gruplara birlestirmemistir. Esasen,

9 Mart Bax (2000b, s.47) rakip bir Hirvat grup ancak Sirp makamlarin yardimiyla Il. Dinya
Savasi’ndan sonra yerlesmis oldugu halde yerli “Misliman’ boylardan birisinin Hirvat kokenli
oldugunu belirtmektedir.
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Hirvat-Katolik boylar arasinda kayda deger dismanlik oldugunu biliyoruz (Bax, 1995,
pp. 108-114); Bir ibn Halduncu (haldunian) Sirplar ve Bosnhaklar arasinda benzer
catismalar arayacaktir. Hirvatlar arasinda, en azindan, boy/asiret grup hissi ylksek
ancak, sinirli bir bir kapsamda. Burasi dinin resme girdigi yerir.

“Medjugorje’deki mucizeler” Katolikligi bu bélgede daha énemli bir hale getirdi, ibn
Halduncu sosyoloji bu durumun daha blyik bir asiret-ici isbirligi yaratmasini
bekleyecekti. Anlasildigi kadariyla da durum boyleydi. Olaylarin kendileri yerel
Fransisken diizenin nezaretinde Katolik bir dille sekillendirildi. Cesitli yerel boylar ve
aileler turizmi gelistirmek icin disandaki Katolik gruplarla birlikte cahstilar. Kendilerini
turistlere Katolik olarak takdim ettiler, boylece bu onlarin kamusal ana kimligi haline
geldi. Bunun acik sonucu Hirvat etnisitesi ile Katoliklik arasindaki esitligin altinin
cizilmesi oldu -tam anlamiyla belirli sadakatlerin dine daldirilmasi idi ki ibn Haldun bunu
islam’in zaferleri icin de cok énemli bulmustur.

ibn Halduncu bir sosyolog bir baska gelismenin daha altini cizecektir: gériintiilerin ve
ardindan gerceklesen haci akiminin yerel Katoliklik tizerindeki etkisi. 1980’lerden evvel,
Medjugorje daha ziyade bir kadinlar koyiiydi. Yugoslavya’nin ekonomik anlamda az
gelismis bélgelerinin cogunda oldugu gibi, erkeklerinin cogu italya ve Almanya’da gecici
isci olarak calistyordu, ailelerini desteklemek icin eve para gonderiyorlardi. Koyin dini
hayati, kilisenin etrafinda degil kadin dua gruplarinin etrafinda déniiyordu. Kadinlar dini
statl sahibiydiler ve antropolog Mart Bax’a (1995, s. 60) gore “ yaygin sekilde hissedildi
ki onlarin gayretleri olmasaydi ... Meryem Ana goriinmezdi’’.

Bircok yerde dogru oldugu gibi, yaygin Katoliklik kilise-merkezli olma bakimindan
yegane degildi ki bu sonraki hac dénemleri boyunca oldugundan ¢ok daha fazla eklektik
oldugu anlamina gelir (Meredith Mcguire, 2008) yakin zamanda ifade ettigi gibi, bu,
gercekten yasandigindan, dinde ortak bir motiftir). Aslinda hic bir koylii kadin bunu
Kilise yetkililerine dogrudan sdylememesine ragmen ortodoksiye ve sinirlara daha az
odaklanmisti (Bax, 1995, s. 53-65).

Blyuk haci akini bolgeye zenginlik getirmekten fazlasini yapti; yaygin Katolikligi yeniden
kilise merkezli hale getirdi. Kadinlarin statisi geriledi, ¢ciinkii hem ekonomik firsatlarin
ortaya cikmasi erkekleri yurt disindan geri getirdi, hem de disaridakiler (outsiders)
Meryem Ana’yl gorenlere (visionaries), papazlara ve diger yerel yetkililere odaklandilar.
Katolik kimligini gliclendirerek, bélgeyi daha 6nce oldugundan daha fazlaca tek tip (ve
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ortodoksca) Katolik olarak tasvir ettiler. Katolik olmayanlar ekonomik patlamaya dabhil
olamadilar, dolayisiyla yerlerinden edildiler. Biitin bunlar -ibn Halduncu ifadeyle-
Katolik grup hissini ylkseltti.

Bu, Meryem Ana gorintilerinin etnik temizlige sebep olmak soéyle dursun, bundan
sorumlu oldugu demek degildir. ibn Halduncu bir sosyolog meseleyi bu sekilde ortaya
koymazdi. Halbuki ibn Halduncu gériise gore, dini ve etnik dayanisma bir parcadir. Bu,
ozellikle etnisitenin dini cizgilerle tanimlandigi yerde , insanlarin kisisel inanclari, ibadet
hayatlar vb. acilardan “dindar’’ olup olmadigina bakilmaksizin gecerlidir. Onemli olan
hissetmektir ve grup kimligi duygusudur. Standart sosyolojinin aksine, ibn Halduncu bir
yaklasim din ve etnisite arasinda icsel bir bag gorecektir. Ve toplumsal siddetin patlak
vermesi de beklenmedik bir sey olmayacaktir. Bu esaslar temel alindiginda Medjugorje
olayl bunu salik veriyor.

IV.

ibn Halduncu sosyoloji Medjugorje’de ne olduguna dair bize ilgin¢c ve faydali seyler
soyler fakat yine de kendimize bu resmin dogru olup olmadigini sormamiz gerekir.
Burada ki olay gercekten din ve etnisitenin grup hissinin kaynagr oldugu mudur?
Gercekten bu grup hissinin s6z konusu katliam ve etnik temizlikte ve bahsettigim diger
olaylarda payi var midir? Korkarim, bu olayda, cevap “’Hayir’’. Nedenini aciklayayim.

Grup olusumunu tarif etmek icin baglamsal olarak iki yol vardir. Gruplar cekim/cazibe
ile olusabilirler: bu makalede daha evvel s6zini ettigim merkez-odakli giic. Veya
gruplar bélinme ile olusabilirler: grup catismasinin bir sonucu olarak, taraflarin her
birinin korkusuzlugunu pekistirmeye ve kendini korumasina yol acar.

Bosnali Medjugorje catismasi, éncelikle merkezcil dayanismanin, yani ibn Haldun’un éne
strdiigu gibi, insanlar birbirine baglayan gliclerin bir sonucu muydu? Veya orada etnik
bolinme, kendi kendini surdiirebilen bir spiralin icindeki bolicli siddetten mi
besleniyordu -bir araya getirme duygusuna bakmaksizin insanlari karsi karsiya getirerek
gruplar yaratan bir siirec? Seckin aktorler tarafindan oynanan yangin cikarma roliiniin bir
analizi bunlardan sonuncusunu isaret eder. Bu konuyu doért ilgili noktada ele alacagim.

Birinci Nokta:
Yugoslav devleti 1980’lerin sonunda ice dogru bir patlama yasadigi sirada, cesitli liderler
iktidarda kalmanin bir yolu olarak etnik bollinmeler Uzerine oynadilar. Slobodan
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MiloSevig, asiri milliyetci, namh 1987 konusmasini Kosova’da vyapti, Sirbistan’in
baskanhgina secildi, 1990’lar savasi boyunca ulkeyi yonetti (Silber & Little, 1994, s. 37ff).
Franjo Tudjman benzer sekilde asiri milliyetci bir platformda Hirvat baskanligina secildi.
1992-1995 cinayetlerinin biyik boélimiini Bosna’da bulunan, her biri finanse edilmis
ve silahlanmis etnik milisler gerceklestirdi. MiloSevic, Eski Yugoslavya Uluslararasi Ceza
Mahkemesi tarafindan savas suclari ve soykirim suclamasiyla yargilanmisti ve 2006’da
kalp yetmezligi nedeniyle oldiginde hala yargilaniyordu. Tudjman, mahkeme
toplanmadan evvel 6lmemis olsaydi, benzer sekilde benzer sekilde aleyhine dava
acilacaga benziyordu.'0 Her ikisi de “kulttrel gruplarini, kitlesel seferberlik alani ve giic
ve kaynak yarisinda secim bdlgesi olarak kullanan” siyasal enstriimantalistlerdi (Smith,
2001, s. 54-55).

Uzun zamandir etnisite kartini oynamak, secim sistemlerinin ve/veya se¢cmenlerin ¢capraz
etnik baglantilari mikafatlandirmadigi (lkelerde siyasi basariya giden yol olmustur
(Reilly, 1998; Caspersen, 2009). Bu 6zellikle politik glice erisimin aniden kapanin elinde
kalacak bir hale geldiginde caziptir, Yugoslavya’da oldugu gibi.

ikinci Nokta:

Hem Sirplar, hem Hirvatlar, dini, boliinmeler yaratmak icin kullandilar (Sells, 2003, s.
311-317). Mesela, 1989’da diizenlenen 1389 Savasi’nin yil donimi, Sirp Ortodoks
kilisesi ve devleti tarafindan “Sirp Golgotasi” olarak muamele edilerek agir bicimde
rithellestirildi - disen Sirp savascilarini yoneten bir Meryem Magdalene figiiriyle
tamamlandi (s. 311-312).

Bu, Bosna’'daki vahseti ve daha sonra yasanacak Kosova Savasini besleyen Sirp-
Musliman boélinmesinin altini ¢izdi. Hirvat Katolik milliyetgiligi uzun zamandir
Ustashe’ye bagl anti- komiinist, Sirplara ve komiinistlere karsi olmasiyla meshur kilise
lideri Kardinal Stepinac’in azizlik mertebesine ylikseltilmesi kampanyasina odaklanmisti.
Sunu belirtmek gerekiyor ki, Hirvatistan Yugoslavya’dan bagimsizligini ilk olarak
Medjugorje gorintilerinin onuncu yil doéniimine denk getirmistir. Bu acikca Hirvat
ayrilikcihgina doga Usti bir tasdik saglamak icin yapilmis bir manevraydi. Sirp ve Hirvat
militanlar kurbanlarini onlarin dini olarak tanimlanan soyadlarindan ve cocukluklarinda
ogrendikleri dualari sorarak belirlemislerdi. Bunu yaparak, Sell’in (2003, s. 310) “din

10 Radio Free Europe/Radio Liberty, 10 Kasim 2000, (savcinin sézlerinden alinti yapiyor)
http://www.rferl.org/content/ Article/1142280.html, erisim 10 July, 2009.
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kimligi”’ ismini verdigi bir bélme cizgisi yarattilar ve bunu gergek “dini kimligi”’ bazen
cok farkl olan insanlara empoze ettiler. Sells, HVO (Hirvat Savunma Birligi)’daki Hirvat
milisin diger Misliman milis arkadaslarini oldiirdiiklerini bildirdiler, boylelikle daha
énce hic olmadigi sekilde bir béliinme yarattilar (s. 317). Bu, ibn Halduncu grup hissinin
Uretecegi tirden bir dayanisma degil, kesinlikle distan grup olusumudur.

Rejimin disaridan “musliman kardesler’ine destek olmak icin gelen cihadist savascilari/
(jihadist fighters) cezbetmesine ragmen Bosnak ““miusliman” liderlik dini, bir toplanma
noktasi olarak kullanmadi (Van Metre & Akan, 1997; Sells, 2003, s. 310, n1). Genellikle
savunduklar nifusun dini gevsekliginden étiirii cok sasirdilar. Bosnak islamciligi, en
azindan bir kismi Bati’nin Bosnaklari koruma konusunda zaaf gdstermesi ve savas
boyunca Mdislimanlarin ugradigi orantisiz 6li sayisi sonucu tahrik olmus bir savas
sonrasi fenomen gibi goriniyor (Flottau, 2007; Mayr, 2009). Yeniden dirilen Bosnali
islam -ki cok da bir yeniden dirilme degildirkendi sebeplerinin degil, étekilerin cizdigi
ara hatlarin bir sonucudur.

Uciincii Nokta:

Medjugorje icindeki ve etrafindaki catismalar her zaman dini cizgiler (zerine
bolinmemistir. Mart Bax (1995, s. 108-114) hac turizminin coguna sahip olan yerel
asiretin (oteller, taksi ve otobis tasimaciligi vb.) ortadan kaldiriimasiyla sonucglanan
genis bir Katolik asiretten bahseder. Grubun “sucu”, yatirrmlarini korumak icin hikiimet
yetkilileri (cogunlukla Sirplar) ile birlikte calismaya istekli olmasiydi. Ekonomik faktorler
bu olayda etno-dini sadakati koérukledi. Bu asiret kavgasi ile Bax’in dini cizgileri
kesistirdigi bir sonraki calismasinda (2000b) naklettigi Grad3ika kdylinde yasanan asiret
kavgasi arasinda cok fazla fark gormek zor. Katolik Hirvat asiret ile ve Hirvat kdkenli
Misliman asiret arasindaki mense itibariyle benzer sekilde ekonomikti ve yine benzer
sekilde yirutiuldi. Yerdeki gerceklik, herhangi mutazam bir ibn Halduncu resmi
kucaklamaya izin vermiyor.

Dérdiincii Nokta:

Hirvat koyliler Sirp yetkililere vergi d6dediler, Sirp kdylerine yonlendirilen yeni gelismeler
gorduler, Sirp polisinin ellerinde resmi tahribattan zarar gordiiler. Resmi olmayan sekilde
kamu istihdami yasaklanmisti ki bu da ¢cogu kisinin Bati Avrupa veya Amerika Birlesik
Devletleri’ne goc etmeye zorlandiklari anlamina geliyordu. Giderek “etnik’ terimlerle
okumaya basladiklari, sadece tarihsel statlilerine dayanan bu muamele karsisinda
icerlemelerine sasirilacak bir sey var midir? Gurur ve nakit kaynagi olan Marian
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goruntilerini memnuniyetle karsilamalarinda karsilamalari garip bulunabilir mi? Yeni
kavustuklar bagimsizliklarini, yonetici seckinlerin etraflarina cektikleri ‘etnik’ cizgiler
lzerinde misilleme yapmak icin kullanacaklarindan siiphe edilebilir miydi?

Biz burada etnik ilkcilikle ilgilenmiyoruz. O sirada medyada iddia edildigi gibi ‘Sirplar’ ve
‘Hirvatlar’ yilzyillar boyunca savasmamislardir. “Katolik”, “Ortodoks” ve “Misliiman”
bolgedeki cesitli gruplarin etrafina siki sikiya cekilen cizgiler degildir ve sosyal
bariyerlerin en goze carpani olmamistir. Evet, burada her zaman béllinme cizgileri var
olagelmisti, ancak bunlar genellikle kesisen ve farkli devirlerde farkl glice sahip olan
cizgilerdi.

Fakat bu anda, bu yerde, bolgesel ve ulusal seckinlerin siyasi giiclerini genisletmek icin
kullanabilecegi araclar olarak ‘etnik’ ve ‘dini’ boliinmeler mevcuttu. 1990’larin Yugoslav
savaslari, bu elitlerin nasil birbirlerine karsi gruplar olusturabileceginin klasik bir
drnegidir. Medjugorje’nin boliinmeleri, ibn Halduncu grup hissinin bir sonucu degildi;
Tasarlanmis politikalardan kaynaklaniyordu. Grup kimligi teshisi aktif olarak savas
suclarina, etnik temizlige ve hatta soykirima yol acti. Din temelli grup duygusunun resme
girmesi gerekmiyordu.

Bu, ibn Haldun’un yaklasimin faydasiz oldugu séyle dursun, yanhs oldugu anlamina
gelmez. ifade ettigim gibi, Daha énce de belirttigim gibi bu, akademisyenleri kendilerinin
ampirik baglantilarini 6lcmeye zorlayarak din ve etnisiteyi ayni kavramsal sepete koyan
birkac yaklasimdan birisidir. Ve bu vakada bu iki faktor cok yakindan iliskilidir; bunun
nasil olacagini géormek kayda deger bilimsel ilerlemeyi temsil eder. ibn Haldun’un
yaklasimi ayni zamanda standart sosyolojide “gelenegin’’ statik ve “modernligin”
dinamik olarak temsiline karsithgr salik verir. Aciktir ki, bu Bosna catismasini bir
cerceveye oturtmak icinde uygun olmayan bir yéntemdir. inaniyorum ki sosyal
catismalarda bir grup hissinin varligini ya da yoklugu arastirmak faydali olacaktir ki bu,
ibn Halduncu yaklasimin énerdigi bir seydir.

Bununla birlikte, bu olayda, gruplar dini ve etnik cizgiler boyunca merkezcil degil catisma
yoluyla, disaridan sekillendirildi. Bunun yapilma sekline bakarak cok basarili oldugunu
sdyleyemeyecegimiz kendisi de siyasetci olan ibn Haldun’un bundan isimize yarayacak
sonuclar cikarabilecegini sanmiyorum.
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Sonug

Goz oniunde bulundurulmasi gereken bir baska unsur var, ancak gelecekte arastirmak
lizere s6z etmekten fazlasini yapmak icin yerim yok. Yukarida belirtildigi gibi, ibn
Haldun, yerlesik hayatin grup hissinin ¢dkmesine yol actigi, daha fazla birlesmis
barbarlarin istilasini davet eden, déngusel bir “medeniyet” teorisi ortaya koyar.

Daha o6nce Medjugorje lizerine yaptigi calismasindan bahsettigim Mart Bax (1995;
2000b), 1990’larin basinda Bosna’nin giineybatisina ve genelde olarak Yugoslavya’'nin
lzerine coken barbarligi incelemek icin kiyas edici bir medeniyet teorisi 6nermisti (Bax,
1997; 2000a; 2000c¢). Bax, sozkonusu teoriyi medeniyeti, insanlarin birbirleriyle yasama
ihtiyaci nedeniyle bireysel kendini-kisitlamanin artmasi olarak géren Norbert Elias’in
(1939a; 1939b) calismalar izerine temellendirmistir. Bax’in Elias’in argiimaninin 6zini
Ozetledigi gibi:

- Cok sayida “faktorler’” sebebiyle, devlet olusumu baslicalarindan birisi olrak,
gecmiste Bati Avrupa’da binlerce yil giderek daha fazla insan daha fazlasaygi
icinde birbirine daha fazla bagimli hale geldi. Sonuc olarak, birbirlerini daha fazla
dikkate almaya, o6fke ve siddete egilim gibi kendi duygularini kontrol altinda
tutmaya izorlandilar. Bu dissal veya sosyal kisithlik hali neredeyse otomatiklesti...
[Bu] her cesit yasakta disa vuruldu (Bax, 1997, s. 164).

Elias, “barbarhigl” ve “medeniyeti” derinlemesine i¢ ice gecmis olarak gorir; Dolayisiyla
Bax, Bosna siddetini, tam olarak bastirilmislarin geri déniisi degil ama en azindan yapay
kendini kontrol tavrinin tersine cevrilmesi, bir “medeniyetten cikma” (decivilization)
slireci olarak incelemeyi 6nermektedir. Bazi ilkcilerin (primordialists) iddialarinin altini
cizen bir fikir olarak Bosnhaklarin dogustan gelen acimasizhigini varsaymaktan ziyade
“medeniyeti’ -belirli sosyal kosullar altinda tersine cevirebilecek- bir basari olarak ele
almayi onerir.

ibn Haldun, medeniyet ve barbarligi benzer sekilde, grup hissi araciyla olsa da birbirine
bagh olarak gordi. Belki medeni (oldugu varsayilan) halklarin katliama ugradigi son
orneklerde uygulandigi gibi, bu iki teori arasindaki baglantilari ve zitliklari kesfetmek
yararl olmayacak midir?

Bu makalede, ibn Haldun’un eserlerinin bir yéniinii, merkez odakli grup dayanismasinin
bir kaynagi olarak etnisite ve dini paralel muamelesini inceledim. Bu muamele en azindan
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gruba ickin baglantilardan ziyade aracsal olarak manipile edilmis bdélinmelerden
olustugu kanitlanan s6z konusu gruplarda, Bosna vakasinda faydalidir. Benzer sekilde,
ibn Haldun’un medeniyet dinamiklerine ve barbarhiga yaklasimini diger bilimsel
yaklasimlarla mukayese etmek de faydali olacaktir.
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Abstract: Sociologists have generally treated the reports of the Marian apparitions at the Bosnian
village of Medjugorje (starting in 1981) as religious phenomena. The later eruption of war in that
region, on the other hand, was cast as an ethnic conflict - albeit one that split on supposedly
religious lines. This discursive divide stems from the standard sociological treatment of ‘religion’
and ‘ethnicity’ as being fundamentally different sorts of things. In the standard view, “religion”
has to do with beliefs and organizations, while ‘ethnicity’ is a matter of tribal, ultimately biological,
heritage. Unlike Western sociologists, Ibn Khaldun famously applied the same conceptual
resources to religion and to ethnicity, seeing them both as potential sources of “groupfeeling”.
Both could sustain group identities in the face of conflict and change, and in the same way. This
article evaluates the Khaldunian approach by placing “the miracles at Medjugorje” in the context
of southwestern Bosnia’s locally constituted ‘ethnic’ identities. It tracks the complex ways in which
both religion and ethnicity were used to heighten group divisions. It ultimately concludes,
however, that the Khaldunian approach does not adequately capture the dynamics of either the
‘miracles’ or of the instrumentalism that drove the Bosnian conflict.

Keywords: Group-Feeling; Bosnia; Marian Apparitions; War; Ethnic Conflict

Oz: Sosyologlar, Bosna-Hersek’in Medjugorje koéyiinde meydana gelen Meryem Ana’nin gériinme
olayina dair bildirilenleri (1981 yilinda baslamis olan) genellikle dini hadiseler olarak ele alir. Bu
bolgede daha sonra patlak veren savas diger taraftan etnik bir catisma olarak bicimlendirilmistir ve
ayni zamanda iddialara gére dini ¢izgiler lzerinden ayrim gdsterir. Bu séylemsel ayrim, ‘din’ ve
‘etnisite’ kavramlarinin esas olarak farkl tiirler olarak ele alinmalarindan kaynaklanir. Bu tarz bir ele
alis, alisagelmis sosyolojik bir mahiyet tasir. Standart bakis agisindan ele alindiginda, “din” inanglar
ve Odrglitlerle iliskiliyken, ‘etnisite’ kabileye aittir, nihayetinde biyolojik ve kalitimsaldir. Batili
sosyologlarin aksine, fbn Haldun, herkesin cok iyi bildigi iizere ayni kavramsal kaynaklari din ve

* 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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etnisiteye uygulamis, her ikisini de “grup hissiyati’nin olas kaynaklari olarak gormdistir. Her ikisi de
catisma ve degisiklik anlarinda grup kimliklerinin sdrddrilmesini saglayabilir ve bunu ayni sekilde
yapar. Bu makalede ‘Medjugorje’de yasanan mucizeler” giineybati Bosna’nin yerel olarak teskil
edilmis ‘etnik’ kimlikleri baglamina yerlestirilmis ve bu dogrultuda Ibn Haldun’a ait yaklasim
degerlendirilmistir. Bu degerlendirme, hem din hem de etnisitenin grup arasindaki ayrimlari
arttirmak icin kullanilan karmasik yollarr izlenmektedir. Ibn Haldun’a ait yaklasimin ‘mucizelerin’ ya
da Bosna catismasini yénlendiren enstrimantalizmin dinamiklerini yeterli sekilde yakalamadigi
sonucuna varilmistir.

Anahtar Kelimeler: Grup hissiyati; Bosna, Meryem Ana’nin Goriinme Hadiseleri; Savas, Etnik Catisma

1. Introduction

This article addresses two topics in the development of a Khaldunian sociology, using the
Marian apparitions at Medjugorje during the 1980s and 1990s as empirical grist for the
mill. First, I'll note the advantages of using Ibn Khaldun’s ideas for understanding the
social dynamics that surround such events. Standard sociology typically puts ethnicity in
one box and religion in another. By treating both as potential sources of group-feeling (al
‘assabiyyah), a Khaldunian sociology is able to trace the interconnections between these
and other forms of social solidarity. This provides valuable insights, which are lost when
ethnicity and religion are grasped separately.

Second, | shall use this case to weigh the relative adequacy of the Khaldunian claim that
social solidarity is a centripetal, or center-seeking, force. Sociology has historically
presented two possibilities. Groups can be bound together with ties of mutual connection,
as is the case for both Ibn Khaldun and Emile Durkheim, who saw social solidarity as
variable from one society or era to another. Or they are constructed by pressure at the
margins, formed by their opposition to other groups, rather than by internal ties
themselves. Weber’s sociology is of this latter type, as is much of Marx’s, though Marx did
hope that the constitution of an industrial working class through conflict would eventually
become a center-directed class solidarity - an pattern that has not typically occurred.!

I

On June 24, 1981, six young people claimed to have seen and conversed with the Virgin
Mary - the mother of Jesus - on a hill behind Medjugorje, a small village in southwestern
Bosnia- Herzegovina, Yugoslavia. Members of the local Franciscan priest’s catechism
class, they encountered “the Gospa” (Our Lady) while returning home after evening Mass.

1 Lukdcs (1923) theorized this transition. For an historical example, see Thompson (1963).
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- After a few heartening remarks and the promise to return the following evening,
the figure vanished. ... By that evening, the whole village knew about it.
Accompanied by a rapidly growing crowd of villagers, the seers went back to the
hill the following evening. The Madonna, who was said to be seen and heard only
by the young visionaries, gave messages to pass on to everyone. Peace and
forbearance among God’s people, the priests, and all the people of the world. (Bax,
1990, p. 66)

The apparitions continued daily, first on the hillside, then later in the church rectory,
during which the Virgin transmitted teachings about both Christianity and about the world
to her believers. Calling herself the “Queen of Peace”, she typically urged people to pray,
fast, confess, and take communion. From the beginning, villagers reported miraculously
swift healings, similar to those experienced in the Catholic Charismatic Renewal, which
was at that time growing in influence in both America and ltaly. (Indeed, the parish priest,
Father Branko, had attended a Renewal meeting in Italy just two years before, during which
he supposedly received visions of the special relationship between the Holy Mother and
his parish. See Bax, 1990, p. 66). Within a short time, the evening meetings on ‘Apparition
Hill’ had grown to a few thousand people, mostly locals.

Yugoslavia in 1981 was still a Communist state, under a good deal of central control, so
official repression started almost immediately (Bax, 1990, p. 67). The six visionaries were
investigated, access to the hill was closed, parish religious services were disrupted, and
the church collection was on occasion confiscated. This had the unwanted effect of
publicizing the apparitions, so that ever larger numbers of people heard about them and
made pilgrimages to the village. Franciscans from abroad began organizing visits, which
brought a tremendous amount of money into this previously backward region.
Recognizing this, the authorities backed off - and ultimately constructed their own tourist
complex at the edge of town (Bax, 1990, pp. 73, fn11). By the early 1990s, an estimated
ten million pilgrims had visited, sometimes over 100,000 per day (Markle & McCrea, 1994,
p. 197). Travel agents set up package tours, which included Masses in English and visits
with the visionaries.

The visions continue today, though in diminished form. Accounts vary as to how many of
the visionaries - now adults - continue to receive daily messages.2 A recent message,
delivered on April 25th, 2009, is typical:

2 Markle and McCrea (1994) say that by 1991 only two claimed daily conversations. A major
Medjugorje website (http://www.medjugorje.org/index.html, retrieved 4 May, 2009) says that
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- Dear children! [said the Virgin Mother.] Today | call you all to pray for peace and
to witness it in your families so that peace may become the highest treasure on
this peaceless earth. | am your Queen of Peace and your mother. | desire to lead
you on the way of peace, which comes only from God. Therefore, pray, pray, pray.
Thank you for having responded to my call.3

From the first, scholars generally treated the reports of these apparitions as religious
phenomena. The visionaries were all staunch Catholics, their visions corresponded to
Catholic beliefs, the content of the teachings was orthodox, the local church was in an
area of a long-standing Franciscan missionizing, and so on. The millions of pilgrims who
visited the site in the 1980s, along with journalists, Vatican religious inspectors, and
others framed the apparitions in a language of “miracle”, “charism”, “prophecy”, and
“renewal.” Sociologists - at least those writing up to the early 1990s - used the language
of “pilgrimage”, ‘“religious organization”, ‘“religious competition”, and “religious
revitalization” (Mestrovic, 1991, pp. 136-162; Bax, 1990; Berryman, 2001).

Not all of this reportage was positive, for there was considerable behind-the-scenes
wrangling between the visionaries, the local priests, and diocesan officials. This was
perhaps inevitable, given the sheer numbers of visitors. Much was made (by the
sociologists) of the split between the local Franciscans and the ecclesial hierarchy, the
latter of whom ultimately declared the apparitions “unsubstantiated”. Michael Sells reports
that

- The increasingly wealthy Franciscans refused to cede control of several disputed
local parishes to diocesan authorities. The Bishop of Mostar denounced the
Medjugorje visions as a fraud. At one point militias attached to the Medjugorje
Franciscans seized the bishop, held him overnight, beat him, and ceremonially
stripped him of his ecclesiastical insignia. The Medjugorje Franciscans were
accused by critics of engaging in cult practices and sexual exploitation. The
Franciscans accused the Bishop of similar depravities, threatened to blow up the
cathedral of Mostar, and barricaded a disputed church in nearby Capljina against
any effort of the Bishop to assert diocesan control. (Sells, 2003, p. 319)

three continued to see the Virgin as late as 2006; it says that the other three now see the Virgin
yearly, each on a special day. See also http://www.medjugorje.ws/en/messages/, retrieved 10
July, 2009.

3 “Medjugorje Web” home page, http://www.medjugorje.org/index.html, retrieved 4 May, 2009.
For an ongoing log of recent messages, see http://www.medjugorje.ws/en/messages/
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This is heady stuff, seemingly suitable for Grade-B movies, the tabloid press, or American
daytime television, were it not for the context: beginning in 1992, an ethnic war tore apart
this region of the former Yugoslavia. Serbs, Croats, and (so-called) “Bosnian Muslims”
struggled for control of Bosnia-Herzegovina from March of that year until November,
1995, when NATO intervention and the Dayton Accords brought an end to the fighting.

The wars that dismantled Yugoslavia during the 1990s are complicated and have multiple
sources, about which scholars have argued at length.4 For many (e.g., Ignatieff, 1993), and
also in the popular press, that war was cast as an ethnic conflict - albeit one that split on
inherited “religious” lines. Serbs, Croats, and Bosniacs were recognized as being divided
by religious background, but their rather slack religiosity was seen as a marker of ethnic
primordialism, not of religious practice and belief. As the joke went at the time, the only
difference between the three groups is which religion they didn’t practice. Still, people
would kill for these differences, which were seen as masking deeper gulfs. As Michael Sells
(2003, p. 309) notes, “some survivors ... had not viewed themselves as religious or even
thought about their religious identity until they were singled out for persecution because
of it.” (I shall return to this remark below.)

Though by no means primordial, inter-ethnic conflict extends at least to the founding of
the Yugoslav state after World War I. The conflict was mainly between Serbs and Croats,
the former of whom had had their own state prior to the war, while the latter had been
part of the Austro- Hungarian Empire. Their division was a matter of state identity, not
biology or deep history, though all three were imagined by late-19th and early-20th
century nationalist ideologues to be co-terminous (Anderson, 1991).5 Croat
dissatisfaction with Serbian dominance in the Yugoslav kingdom, and especially with the
king’s attempts to strengthen the central state, led to various ethnically-charged political
assassinations. After invading in 1941, the Germans divided the country, setting up a
puppet state in Croatia controlled by the nationalist Ustase militia. In the next several
years, and in the context of a bitter war against both Serbian Chetniks and Tito’s Partisans,
the Ustase killed several hundred thousand Serbs plus tens of thousands of Jews and Roma

4 For a history of the wars, see, inter alia, Silver and Little (1994), Cigar (1995), Tindemans et al.
(1996), and West (1996). See also Ignatieff (1995).

5 Robert Borofsky (2000) points out a parallel between the nationalist supposition that each
‘people’ had its own language, culture, history, and body type - and thus deserved its own state
- with the four-field structure of American academic anthropology, which emerged in the same
era. Those fields are linguistics, cultural anthropology, archaeology (the history of those without
writing), and bio-physical anthropology.
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(Simic, 2009). The victorious Tito government set up a memorial to these dead on the site
of the Jasenovac concentration camp. Despite that government’s use of the rhetoric of
“Fascists” and “Partisans” to describe the war-time conflicts, this memorial was read by
many as a Serbian commemoration of Croatian atrocities - and a disregard of the atrocities
that had been committed by other sides (Ignatieff, 1993, chapt 1).

The fact that Tito was himself a Croat dampened ethnic tensions for a while, as did the
disproportionate economic development of Yugoslavia's north, where the bulk of the
Croats and Slovenes lived. This balanced Serbia’s relative political control, which was
exercised by a Communist Party formally open to all. By the 1960s, however, the
government succumbed to pressures to recognize the Yugoslavia’s various ethnic
components, both demographically (through identification on the national census) and
institutionally, by devolving some power to Yugoslavia’s regions.

The categorization of Bosniacs as “Muslims” stems from the 1968 constitutional change -
the first formal identification of religion with ethnicity. The category “Bosniac” was not
available, but the category “Yugoslav” was, and was mainly chosen by urbanized elites and
by those who had married across ethnic lines (Sekulic, Massey & Hodson, 1994). These
categories shifted with Yugoslavia’'s disintegration during the 1990s. Montenegrin
Muslims, for example, are reportedly evenly split about whether to identify themselves as
“Bosniak” or “Muslim” (Dimitrovova, 2001). The first term connects them to a country in
which they do not live, and the second connects them to a religion that they often do not
practice. Such are the choices that people were forced to make in this region.

Medjugorje was no stranger to these pressures and to this conflict. Though located quite
close to a Bosniac-dominated part of Bosnia-Herzegovina, Medjugorje is also only a few
kilometers from the Croatian border. The village served as a UstaSe stronghold during
World War Il and “was the site of some of the most gruesome atrocities” (Sells, 2003, p.
319). Beginning in 1992, Croatian Army and civilian militias launched a concerted attack
on Bosnian Muslims and Serbs living in the region. Their destruction of the town of Stolac,
for example, was systematic, methodical, and precise. Catholic homes, businesses, and
shrines remained untouched, but the non-Catholic heritage and property were thoroughly
destroyed. Foremost among the mosques destroyed ... was the Emperor’s mosque ... one
of the three most ancient in B[osnhia-]H[erzegovina)]. ... Eight other mosques were
destroyed, including other historic works from the Ottoman period. Also ... the Orthodox
church of Holy Assumption ... as well as ten residential areas, four urban neighborhoods,
the bazaar area, ... three main libraries, two public galleries of paintings ... [and so on].
As in other campaigns by Catholic and Orthodox militias, the precision with which the
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target heritage was sought out and destroyed indicated the participation of an educated
elite as advisors, including, according to reports, local Catholic art historians and
professors. (Sells, 2003, pp. 317-318)

Bosnian Serbs launched similar attacks on Catholics and Muslims in other areas, including
killing several thousand Muslim men at Srebrenica and scattering them in the surrounding
fields (Carmichael, 2006, pp. 283-285). Such ethnic cleansing goes beyond mass murder;
it amounts to the systematic erasure of a people’s cultural heritage and being.6

1 g

Ibn Khaldun built his work around three key ideas: a distinction between nomadic and
sedentary peoples; the importance of al ‘assabiyyah® or “group-feeling” in each of these
people’s fortunes; and the role of religion - specifically Islam - in transforming or
augmenting group-feeling. In the Kitab al-’lbar, his history of the world (usually known
as The Mugaddimah, from its introduction: Ibn Khaldun, 1377-99), he used them to
explain the rise and decline of various Moslem kingdoms.

Ibn Khaldun saw history as a cyclic struggle between barbarism and civilization - “tribes”
and “cities,” to use a popular shorthand (Lechner, 1994). In his vision, nomads are typified
by “Badawah”: “bedouinity” or “desert attitude”. They live a rude and savage life, forced by
their harsh surroundings to endure with little and work hard for what they get. Individuals
cannot survive here, and are thus of no consequence. The tribe works as a unit, especially
in response to outside threats. Compelled to courage and fortitude, its members support
each other against all comers (Ibn Khaldun, 1377-99, vol 1, pp. 249-58) .

“Hatharah” - “town-dwelling” or “sedentarisation” - on the other hand, typifies settled
peoples, who are civilized, stable, and rich. Agriculture, trading, and such livelihoods let
them accumulate wealth. The resulting softer life gives them softer characters, so they
lack nomadic bravery. They think more of themselves and less of their neighbors, turning

6 The International Criminal Tribunal for the former Yugoslavia (ICTY) considers “ethnic
cleansing” a crime against humanity, not as severe as “genocide”. A few Bosnian Serbs were
convicted of “genocide”, Croats of at most “ethnic cleansing”, and Bosnian Muslims of “breaches
of the Geneva Conventions”. See the ICTY website: http://www.icty.org/. Deaths to each group
were in reverse proportion.

7 A previous version of the material in this section can be found in Spickard (2001).

8 | use Dhaouadi’s (1990) transliteration rather than Rosenthal’s (1958), largely to avoid the
latter’s more complex diacritics.
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to magistrates and rulers to defend them both against their fellow citizens and against
hostile outsiders. They depend on laws, not persons. In short, their living makes them
weaker, so that they depend on social institutions for support (vol 1, pp. 249-50, 257-
60).

Ibn Khaldun argued that these two social types live in tension with each other. Harsh life
makes tribes strong and fierce, which enables them to conquer their softer neighbors. On
doing so, they become rulers, who settle down and take on the civilized habits of their
subjects. After a couple of generations of sedentary life, they have lost their unity, and so
fall to the next barbarian wave. Khaldun saw the history of his native Maghreb, of Islam,
and indeed of the Mediterranean world since Roman times as a cyclical history of conquest.
Tribes overwhelmed cities, became civilized, and were overwhelmed by other tribes in
their turn.

Cyclical theories of history (e.g., Toynbee, 1934-1961; Spengler, 1918-1922) typically
have a motor, and Ibn Khaldun’s is no different. The differing requirements of desert
versus settled life make tribes and city-dwellers unlike one another - and these differences
shape history. Yet it is not so much individual character that distinguishes tribal from city
people, as their differing al ‘assabiyyah. Usually translated as “group-feeling,” “esprit de
corps,” or “spirit of kinship,” al ‘assabiyyah denotes the emotion that leads group members

to support one another. Derived from the Arabic root ‘assab, “to bind,” Ibn Khaldun uses
it to mean blood relationship in general, partisanship for the blood relatives, mutual
partisanship and the vital force of a tribe or people which is expressed in common will.
(Dhaouadi, 1990, p. 325)

This group-feeling ties tribal people together; for Ibn Khaldun, that is especially true for
nomads. Lacking economic resources and even a secure livelihood, nomads must depend
on their group or die. Some scholars thus see in al ‘assabiyyah a substitute for the strength
and security that richer societies provide (Al-Jabri, 1983).

Yet, Ibn Khaldun did not see complex societies as having something that nomads lack; on
the contrary, he claimed the opposite. City dwellers not only lack the personal fortitude
found among nomads, they also lack their strong group-feeling and their common will.
This makes it harder for them to respond to emergencies, which leads to their eventual
defeat. Law and armies compensate somewhat for weak al ‘assabiyyah, but they cannot
replace it. Nomads’ superior group-feeling and lack of regard for outsiders allows them a
singleminded brutality that ultimately prevails. But Ibn Khaldun says that it does not prevail
for long. The nomads’ victory brings booty, wealth, and rich living. This weakens their al
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‘assabiyyah, for which they substitute laws, mercenary armies, and so on. Ultimately, they
become weak enough to fall to others.

At root, this is a centripetal (or center-focused) theory of group formation - one of two
basic models of group behavior (see Thye and Lawler, 2002). In this model, groups form
by internal attraction: members feel connected to one another and support one another
out of this connection. Alternatively, groups can form by division: i.e., as a result of inter-
group conflict, which leads each party to consolidate out of fear and for self-protection.
Most modern theories take the latter route, emphasizing either intergroup competition
(e.g., Hannan, 1979) or reactions against the pressures of modernity (e.g., Hechter, 1975;
cf Nielsen, 1985).

Emile Durkheim (1893) famously emphasized the former. Like Ibn Khaldun, he posited
two polar types of society based on people’s practical lives, though he reversed their
attractive valence. Where Durkheim saw simpler societies tied together by external laws
and compulsion (“mechanical solidarity”; see Giddens, 1978), Khaldun saw tribes as knit
from within. Where Durkheim saw complex societies as strengthened by their internal
interdependence (“organic solidarity”), Khaldun saw them as weakened by their lack of
common will. Most notably, where Durkheim found social solidarity problematic for
simpler peoples, tracing what linkages they have to common ideas, Khaldun saw tribes as
mores strongly tied together by group-feeling.®

Again, group-feeling is grounded in the requirements of practical life. Describing the
economic development of cities, Ibn Khaldun wrote:

- When civilization [population] increases, the available labor again increases. In
turn, luxury again increases in correspondence with the increasing profit, and the
customs and needs of luxury increase. Crafts are created to obtain luxury
products. The value realized from them increases, and, as a result, profits are again
multiplied in the town. Production there is thriving even more than before. And so
it goes with the second and third increase. All the additional labor serves luxury
and wealth, in contrast to the original labor that served the necessity of life. (vol Il,
pp. 272-273)

9 Solidarity’s emotional side appears in Durkheim’s later work (1915), where it supports the
sacred ideas that he says prop up the social order. For Khaldun, the emotional bond comes first;
ideas may support it, but also undercut it - and are secondary in any case.
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What decreases, here, is the willingness of people to give up their luxuries for the group
- the willingness to take risks and accept hardship as that group struggles for power.
People are not all in the same situation, and it shows. In Ibn Khaldun’s view, this is a fatal
weakness. It leads to the continuing cycle by which tribes conquer cities, become civilized,
weaken, and are conquered in turn.

This is where religion enters Ibn Khaldun’s model. He saw religion - specifically Islam - as
an independent source of group-feeling. Islam, he said, could counteract a group’s
particularism, lending it the strength and unity that it needs to triumph (vol I, pp 305-6,
319-27). He used this insight to explain the Arab conquests - which had been wide-
ranging, sudden, and - given his reading of Arab social life - unexpected. In his
description, the early Arabs were the most barbarous of peoples, because their life as
camel herders kept them in the most nomadic condition. They thus had strong group-
feeling, courage, and fortitude, but were the most remote from civilization. Their group-
feeling was limited to blood relations, and their warfare produced pillage and ruin, not
empire (vol I, pp 251-2, 302ff).

Islam, with its emphasis on good conduct and discipline, helped overcome this savagery.
It expanded Arab group-feeling to encompass more than kin, allowing the growth of royal
authority (which Khaldun saw as the natural result of group-feeling). This would normally
have lowered their al ‘assabiyyah, yet Islam kept it high. The group-feelings of various
tribes and clans did not vanish, but were submerged into a wider unity that made the Arab
empire possible (vol I, 284-5, 305-6, 313-27). Prophetic religion proved a good proxy for
kinship - and a stronger force than city-dwellers’ armies and laws.

Soon, though, the natural decline of group-feeling set in. Having conquered, the Arabs
took on civilized habits and lost their al ‘assabiyyah. City life lowered their common will
below the point that Islam made any difference. Their empire split into kingdoms, whose
dynasties rose and fell with the rise and fall of various tribal solidarities. Seljugs,
Almoravids, Turks, Berbers, and others came to power and then were absorbed or swept
away in the pattern of invasion and conquest that Khaldun traced back 1000 vyears.
Religious group-feeling came to be but one among scores of group-feelings that typified
the ethnically and territorially diverse Moslem world. Regimes rose or fell, peoples
conquered or faced away in a complex dance of these many ‘assabiyyaht (vol I, 327-56,
372-85; vol ll, 114-35).

Ibn Khaldun’s work is thus not just a history of nomadic conquest; it is the first sociology
of a multi-ethnic society, one in which religion played a key but varied role. Khaldun saw
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religion as a parallel means of solidarity, alongside kinship, ethnicity, and so on. All were
active in both tribes and cities, but in different strengths and combinations. The key
element of his sociology, for our purposes, is that it puts ethnic group-feeling and
religious group-feeling into the same mix. This explains a lot about the events at
Medjugorje that standard sociology cannot.

ll.

In Bosnia, the public dividing line between “Croat”, “Serb”, and “Bosniac” was “religion” -
but this was treated as a marker of ethnicity, not a matter of personal belief or practice.
Standard sociology sees “religion” and “ethnicity” as being fundamentally different sorts
of things. “Religion” is imagined to be a matter of beliefs and of personal participation in
religious life - increasingly an individual choice - while “ethnicity” is believed to be a matter
of biological breeding and tribal allegiance. Objectively, it was hard to distinguish between
the three warring Yugoslav groups. All spoke the same language, possessed the same
blood, hair, and skin types, and - indeed - had interbred for hundreds of years. Biological
difference was an illusion. Nor were the various groups divided by residence, though
different villages had differently balanced populations. Even their pasts were not as
separate as later nationalist ideologies led outsiders to believe (Silber & Little, 1994).
That’s what surprised the world: that generations-long neighbors would turn on one
another, murderously. This was not supposed to happen in modern times. Standard
sociology does see a connection between religion and ethnicity, but one that is intrinsic
to neither of them. Put succinctly, it sees them both as artifacts of a ‘traditional’ past.
Western sociology was born out of an effort to understand Europe’s industrialization
(Giddens, 1976), and did so by distinguishing “modernity” from “tradition”. This took
various forms in the classic sociological writers: Marx’s “feudalism” versus “capitalism”,
Maine’s “status” versus “contract”, Tonnies’ “Gemeinschaft” versus “Gesellschaft”,
Durkheim’s “mechanical” versus “organic” solidarity, and Weber’s efforts to describe the
uniqueness of the West.

Modernity is supposed to lead people away from religion (Wilson, 1966; Berger, 1967;
Dobbelaere, 2002; but see Berger, 1999; Berger, Davie & Fokas, 2008). Institutional
differentiation and state expansion move religion to private life, while religious pluralism
makes supernatural belief implausible; how, after all, could so many different religions be
true? Modernity creates ties between formerly unlike peoples, bridging the social gaps that
had previously sheltered religious belief. These gaps also - independently - sustained
tribe-like group identities, which modernity is also imagined to erode. Standard sociology
depicts modern people as individualistic, cosmopolitan, universal in outlook, tolerant,
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oriented toward rationality, selfreflective, and willing to break traditional ties for the sake
of personal advancement (Giddens, 1991). Modernization theory, in particular, sees such
attitudes expanding along with economic development (Rostow, 1960; Inkeles & Smith,
1974). Religious and ethnic particularisms are supposed to get in the way of such
progress. Standard sociology treats them as vanishing along with the traditional world.

The eruption of religio-ethnic conflict in Yugoslavia and elsewhere produced a crisis for
the proponents of a smooth transition to an individualized, secular, post-ethnic world
(Ignatieff, 1993). This wasn’t supposed to happen, especially in places like eastern Europe,
where societies were ‘on the road to modernity’. Some observers attempted to salvage
their basic theories by treating religious and ethnic resurgence as anti-modernist
responses to the social disruption that modernity brings (Lechner, 1993; Marty & Appleby,
1991; Marty & Appleby, 1997). Others took refuge in talk of ethnic primordialism (Kaplan,
1993; Kaplan, 2000; Kimmel, 1996; but see Simpson, 1996) - though why this would have
religious overtones was left unexplained. Yet, even on this score, ethnic violence should
not have erupted in Medjugorje, which had played host to so many outside visitors. The
religious tourism that had so connected that village the outside world should have
inoculated the villagers against conflict. Clearly, the standard sociological approach failed
to account for events on the ground.

Unlike Western sociologists, Ibn Khaldun famously applied the same conceptual categories
to religion and to ethnicity, seeing them both as potential sources of “group-feeling”. He
focused not on tribal peoples’ “traditionalism”, but on their willingness to sacrifice for one
another. He saw religion not as a matter of belief, organization, and rite, but as a force

Y

that similarly encouraged people to cooperate. Both ethnicity and religion could
accentuate group-feeling. Both could sustain group identities in the face of conflict and
change. Most notably, they could do so at any point in history - for his was a cyclical
theory, not one imagining ‘progress’ from ‘traditional’ and ‘modern’.

A Khaldunian sociologist would argue that it makes sense to see the Marian apparitions at
Medjugorje and the ethnic violence of the 1990s as part of the same social process.
Despite their overt message of peace, the apparitions heightened Catholic identity and
solidarity at a time of disintegrating state power. Coming in a border region, economically
backward and ethnically mixed, the apparitions amounted to a supernatural affirmation of
Catholicism’s special status. Precisely because the region was backward before the influx
of tourist money, clan groups were stronger. Farming was hard and resources were scarce,
which forced families and clans toward self-reliance. Prior events had presented
inhabitants with a conceptual world in which “Croat” and “Catholic” were seen as
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synonymous - even if this was not historically accurate.’? Is it any wonder that group-
feeling was heightened as Catholicism became more important?

As Sells (2003, p. 319) points out, “the original messages attributed to [the Virgin]
contained an anticommunist subtext” - an appropriate dividing line, given the nature of
the existing Yugoslav regime. (He notes the similarity to the pilgrimage literature of
another famous Catholic site, Our Lady of Fatima, Portugal.) Later messages dropped this
theme in favor of calls for prayer, fasting, and the conversion of unbelievers. It is not hard
to see how the latter might justify the forced expulsion of Serbs and Bosniacs, who were
increasingly defined by their non-Catholic status. Heightened Croat/Catholic group-
feeling mobilized this opposition to “outsiders”, in the context of a declining Yugoslav
state. As that state evaporated, religio-ethnic conflict burst into the open.

The issue here is group-feeling, not ‘tribes’ conquering ‘cities’ - though that is the result
on which Khaldun concentrated in his history of the Muslim world. For Khaldunian
sociology, the question is one of the extent to which various groups are tied together,
along with the sources and results of that centripetal solidarity. The rigors of life in
southwestern Bosnia united families and clans, but did not bind them into larger groups.
Indeed, we know there was considerable hostility between Croat-Catholic clans (Bax,
1995, pp. 108-114); a Khaldunian would look for similar conflict among Serbs and
Bosniacs. Among the Croats, at least, clan group-feeling was high, but of limited scope.
This is where religion enters the picture.

The “miracles at Medjugorje” made Catholicism more important in this region, and
Khaldunian sociology would expect this to create greater intra—-clan cooperation. This was
apparently the case. The events themselves were framed in a Catholic idiom, under the
supervision of the local Franciscan order. Various local clans and families worked with
outside Catholic groups to develop the tourist trade. They presented themselves as
Catholics to the pilgrims, such that this became their public master identity. The net result
was to highlight the equation of Catholicism with Croatian ethnicity - exactly the
submerging of particular loyalties into religion that Ibn Khaldun found so important for
Islam’s triumph.

A Khaldunian sociologist would also highlight one further development: the effect that the
apparitions and the subsequent deluge of pilgrims had on local Catholicism. Prior to the

10 Mart Bax (2000b, p. 47) notes that one of the local “Muslim” clans was of Croat descent, while
a rival “Croat” group had settled there only after World War Il - assisted by Serbian authorities.
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1980s, Medjugorje was mostly a village of women. As was the case in many of Yugoslavia’s
economically less-developed regions, many of its men worked in Italy and Germany as
guest workers, sending home remittances to support their families. Village religious life
revolved around women’s prayer groups, not around the church. Women held religious
status, and - according to anthropologist Mart Bax (1995, p. 60) - “It was widely felt that
without their efforts ... the Virgin Mary would not have appeared.” As is true in many
places, popular Catholicism was not uniquely church-centered, which means that it was a
much more eclectic than during the later pilgrimage period. (As Meredith McGuire (2008)
has recently noted, this is a common pattern in religion as it is actually lived.) It was, in
fact, less oriented both to orthodoxy and to boundaries, though no village woman would
have said this to church officials directly (Bax, 1995, pp. 53-65).

The massive influx of pilgrims did more than bring wealth to the region; it also re-centered
popular Catholicism on the Church. Women’s status declined, both because economic
opportunities brought men back from abroad and because outsiders focused their
attention on the visionaries, the priests, and other local officials. They portrayed the region
as more uniformly (and orthodoxly) Catholic than it had been, heightening local Catholic
identity. Non- Catholics could not participate in the economic boom, so were displaced.
All this heightened Catholic group-feeling, in Khaldunian terms.

This is not to say that the Marian apparitions are responsible for - much less caused - the
ethnic cleansing. That is not how a Khaldunian sociologist would put the matter. Instead,
religious solidarity and ethnic solidarity are of a piece, in the Khaldunian view. This is
particularly so where ethnicity is defined along religious lines, whether or not the people
involved are “religious” in terms of their personal beliefs, prayer life, and so on. It is the
feeling that matters, and the sense of group identity. Unlike standard sociology, a
Khaldunian approach would see an intrinsic connection between religion and ethnicity.
And it would not be surprised by the eruption of communal violence. The Medjugorje case
recommends it, on these grounds.

IV.

Khaldunian sociology tells us interesting and useful things about what happened at
Medjugorije, but we still have to ask ourselves if its picture is true. Is it actually the case
that both religion and ethnicity were sources of group-feeling in this region, and that this
group-feeling contributed to the massacres, ethnic cleansing, and other events about
which | have spoken? | am afraid that, in this case, the answer is “No”. Let me explain why.
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There are, conceptually, two ways to describe group formation. Groups can form by
attraction: the center-focused force to which | referred earlier in this article. Or they can
form by division: as a result of group conflict, which leads each party to consolidate out
of fear and for selfpreservation.

Was the Bosnian conflict in Medjugorje primarily a result of centripetal solidarity - i.e.,
forces that bound people together - as Ibn Khaldun proposed? Or was ethnic division there
fed by divisive violence in a self-perpetuating spiral - a process that created groups by
setting people against one another, without regard for associative feeling? An analysis of
the role played by elite actors in creating the conflagration indicates the latter. | shall
address this issue in four related points.

Point One:

As the Yugoslav state imploded in the late 1980s, various leaders played up ethnic
divisions as a way to hold onto power. Slobodan Milosevi¢ notoriously parlayed an
ultranationalist 1987 speech in Kosovo into election as President of Serbia, leading that
country throughout the 1990s wars (Silber & Little, 1994, p. 37ff). Franjo Tudjman was
similarly elected Croatian President on an extreme nationalist platform. Each financed and
armed ethnic militias in Bosnia that carried out much of the 1992-1995 killing. MiloSevi¢
was indicted by the International Criminal Tribunal for the Former Yugoslavia for war
crimes and genocide, and was still standing trial at his death (from heart failure) in 2006.
Tudjman reportedly would have been similarly indicted, had he not died some years before
the Tribunal was convened.!!

Both were political instrumentalists, “who used their cultural groups as sites of mass
mobilization and as constituencies in their competition for power and resources” (Smith,
2001, pp. 54-55). ‘Playing the ethnic card’ has long been a route to political success in
countries where electoral systems and/or electorates do not reward cross—ethnic
connections (Reilly, 1998; Caspersen, 2009). It is especially tempting when, as in
Yugoslavia, access to the political power is suddenly up for grabs.

Point Two:

Both Serbs and Croats used religion as a means to create divisions (Sells, 2003, pp. 311-
317). For example, the 1989 anniversary of the 1389 Battle of Kosovo was heavily
ritualized by the Serbian Orthodox church and state, being treated as “the Serbian

11 Radio Free Europe/Radio Liberty, 10 November, 2000, quoting a prosecutor for the Tribunal.
http://www.rferl.org/content/ Article/1142280.html, retrieved 10 July, 2009.
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Golgotha” - complete with a Mary Magdalene figure administering to the fallen Serb
warriors (pp. 311-312). This highlighted Serb-Muslim divisions, which fed both the
atrocities in Bosnia and the later war in Kosovo. Croatian Catholic nationalism had long
centered on the campaign to canonize Cardinal Stepinac, an anti-communist church leader
tied to the Ustashe (p. 316), who was famously opposed to the Communists and Serbs. It
is worth noting that Croatia declared its independence from Yugoslavia on the 10th
anniversary of the first Medjugorje visions. This was clearly a ploy to give Croatian
separatism a supernatural imprimatur. Serb and Croat militias were both said to identify
their victims by religiously identified surnames and by asking about the prayers they had
learned in childhood. In doing so, they made what Sells (2003, p. 310) calls “religion
identity” a dividing line - imposing it on people whose actual “religious identity” was
sometimes quite different. Sells reports that Croats in the Stolac-area HVO (Croatian
Defense Union) militia even murdered their fellow Muslim militia members, creating a
divide where none had previously existed (p. 317). This is certainly group-formation from
without - not the kind of solidarity that Khaldunian group-feeling would generate.

Bosniac “Mulsim” leadership did not use religion as a rallying point, though the regime did
attract some outside jihadist fighters who came to support their “Muslim brothers” (Van
Metre & Akan, 1997; Sells, 2003, pp. 310, n1). They were often appalled at the religious
slackness of the population they were defending. Bosnian Islamism appears to be a post-
war phenomenon, driven at least in part by the West’s failure to protect Bosniacs and by
the disproportionate death toll that Muslims suffered during the war (Flottau, 2007; Mayr,
2009). Resurgent Bosnian Islam - and it is not very resurgent - is a result of the dividing
lines drawn by others, not their cause.

Point Three:

Conflicts in and around Medjugorje did not always divide on religious lines. Mart Bax
(1995, pp. 108-114) reports on an extended inter-Catholic clan feud that ended with the
annihilation of the local clan that had run much of the pilgrimage tourism - hotels, taxi
and bus transportation, and the like. That group’s “crime” was its willingness to work with
governmental authorities (often Serbs) to protect its investment. Economic factors
trumped ethno-religious loyalties in this case. It is hard to see much difference between
this clan feud and a second clan feud in the nearby village of GradSika that Bax recounts
in a later work (2000b) - one that did cross religious lines. That feud, between a Catholic
Croat clan and a clan of “Muslims of Croat descent”, was similarly economic in origin and
similarly carried out. Reality on-the-ground does not allow us to embrace any neat
Khaldunian picture.
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Point Four:

As Bax also points out, the Communist state had long used “Serb” and “Croat” as categories
by which to administer the Medjugorje region, though it called them “Partisan” and
“Fascist”, rewarding and punishing its citizens for the actions of their parents during the
Great War (Bax, 1995, pp. 119-126). Croatian villagers paid taxes to Serb officials, saw
new development channeled to Serb villages, and suffered official depredations at the
hands of Serbian police. They were unofficially barred from public employment, which
meant that many were forced to emigrate for work, either to Western Europe or to the
United States. Is it any wonder that they resented this treatment, based solely on their
historical status, which they increasingly came to read in ‘ethnic’ terms? Is it any wonder
that they welcomed the Marian apparition as a source of both pride and cash? Is it any
wonder that they used their newfound independence to retaliate across the ‘ethnic’ lines
that governing elites had drawn around them? We are not dealing here with an ethnic
primordialism. ‘Serbs’ and ‘Croats’ have not been fighting for centuries, as was claimed at
the time in the media. “Catholic”, “Orthodox”, and “Muslim” have not always been firm
lines drawn around various groups in the region, nor have they always been the most
salient social barriers. Yes, there have always been dividing lines here, but they were
usually cross-cutting, and of differing strength in different eras.

But at this place, at this time, ‘ethnic’ and ‘religious’ divisions were available as tools that
regional and national elites could use to expand their political power. The Yugoslav wars
of the 1990s are a classic case of how such elites can set groups against one another.
Medjugorje’s divisions were not the result of Khaldunian group-feeling; they stemmed
from deliberate policies. Group identification was led actively to war crimes, ethnic
cleansing, and even genocide. Religiouslybased group-feeling did not have to enter the
picture.

This does not mean that Ibn Khaldun’s approach is wrong, much less useless. As | have
noted, it is one of the few approaches that puts religion and ethnicity into the same
conceptual basket, forcing scholars to gauge their empirical relationship. And these two
factors are related, intimately in this case; seeing how this happens represents
considerable scholarly progress. Khaldun’s approach also recommends against the
standard sociological representation of ‘tradition’ as static and ‘modernity’ as dynamic.
Clearly, that is an inappropriate way of framing the Bosnian conflict as well. It is, | believe,
useful to look for the presence or absence of group feeling in social conflicts - something
Khaldun’s approach recommends.
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In this case, however, groups were shaped from the outside, through conflict, rather than
centripetally, along both religious and ethnic lines. | suspect that Ibn Khaldun himself, the
parttime (and not totally successful) politician, would draw useful conclusions from seeing
how it was done.

Conclusion

There is one further element to consider, though | do not have space here to do more than
mention it for further exploration. As noted above, Ibn Khaldun presents a cyclical theory
of ‘civilization’, in which sedentary life leads to the decline of group feeling, inviting
invasion by more unified barbarians. Mart Bax, whose work on Medjugorje | have already
cited (1995; 2000b) has proposed using a contrasting theory of civilization to explore the
barbarism that descended on southwestern Bosnia, and on Yugoslavia generally, during
the early 1990s (Bax, 1997; 2000a; 2000c). He builds on the work of Norbert Elias (1939a;
1939b), who saw civilization as the growth of individual self-constraint, brought about by
people’s need to live with one another. As Bax summarizes the core of Elias’s argument,

Due to a wide range of ‘factors’, state formation being a major one, in the past thousand
years more and more people in Western Europe have become ever more dependent on
each other in even more respects. As a result, they have been forced to take each other
into consideration and keep their own emotions, such as rage or tendencies towards
violence under control. This external or social constraint has gradually become virtually
automatic ... [It is] expressed in all kinds of prohibitions. (Bax, 1997, p. 164)

- Elias sees “barbarism” and “civilization” as intimately intertwined; Bax therefore
proposes to examine the Bosnian violence as a process of “decivilization” - not
exactly the return of the repressed, but at least the reversal of mannered self-
control. Rather than assume Bosnians’ innate brutality - an idea underlying some
primordialists’ claims - he proposes to treat ‘civilization’ as an accomplishment,
but one that can be reversed under certain social conditions. Ibn Khaldun similarly
saw civilization and barbarism as interconnected, though through the medium of
group-feeling. Would it not be useful to explore the connections and contrasts
between these two theories, perhaps as applied to other recent instances of
(supposedly) civilized peoples’ descent into mass killings?

In this article, | have explored but one aspect of Ibn Khaldun’s work - his parallel treatment
of ethnicity and religion as sources of center-focused group solidarity. That treatment is
valuable, even if, in the Bosnian case, the groups in question proved to be constituted
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more by their instrumentally-manipulated divisions than by their internal attachments. It
would be similarly useful to compare Ibn Khaldun’s approach to the dynamics of
civilization and barbarism with other scholarly approaches.
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Oz: ibn Haldun modern anlamda bir sehir plancisindan ziyade bir tarih felsefecisi ve sosyolog olarak
bilinir. Ancak o, Mukaddime’de medeniyet anlayisinin bir parcasi olarak, sehir ortaminin
planlanmasina iliskin bazi prensipler lGizerine degerlendirmeye deger dislinceler serdetmistir. Alti
asir énce yazilmis olmasina ragmen, okumalarimiz onun sehir planlamasina iliskin fikirlerinin
olduk¢a modern bir tat tasidigini ve bunlarin giincel sehirlesmeyle ilgili konularda hala gecerli
oldugunu gostermektedir. O, dongiisel siureclere inanmaktadir ki sehirler ve kentsel gelisim de
benzer bir sirece tabiidir. Onun gozlemlerinden aktararak kendi zamaninin kiltiirind, yasam
bicimlerini, yapilarini, ve sehirlerin problemlerini tasvir etmistir. Sehirdeki insanin mutlulugu, sehrin
fiziki gelisimi, cevre ve surdiriilebilirligi de dahil olmak tizere konunun neredeyse biitiin vechelerine
deginmistir. Sehir planlamasi konusunda ibn Haldun’dan ne égrenebiliriz? Sehirlerimizin giiniimiizde
karsilastigi giincel meselelerle onun irfanini ve prensiplerini nasil bagdastirabiliriz? Bu makale ayni
zamanda ibn Haldun tarafindan ortaya konulan sehir planlamasina iliskin ilkeleri tartismakta ve
bunlarin glincele doniik yorumunu degerlendirmeye calismaktadir.

Anahtar Kelimeler: ibn Haldun, Sehircilik, Kentlesme, Kentsel Gelisim

Abstract: Ibn Khaldun is better known as a philosopher of history and a sociologist rather that an
urban or city planner (in a modern sense of the term). However, as part of his civilization discourse,
Ibn Khadun has advanced some worth noting thoughts on the principles related to planning of
urban environment in his Mugaddima. Although it was written over six centuries ago, our reading
shows that his ideas on urban planning carry very much of modern flavor and therefore still
relevant to the contemporary urban issues. He believes in the cyclical process where cities and
urban development undergo a very much similar procedure. From his own observation, he
portrayed the cultures, life styles, forms, structures and problems of cities in his time. He touched
upon almost every facet, including human well being, physical development as well as environment

* Bu calisma, 29-31 Mayis 2009 tarihinde istanbul’da diizenlenen “II. Uluslararasi ibn Haldun
Sempozyumu” adh bilimsel etkinlikte sunulan bildirinin gézden gegirilmis halidir.
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and sustainability of the cities. In the context of urban planning, what can we learn from Ilbn
Khaldun? How can we relate his knowledge and principles to address current issues confronting
our cities today? This paper also studies the principles of urban planning as put forward by lbn
Khaldun and tries to evaluate its interpretation in the context of contemporary city planning.

Keywords: Ibn Khaldun, City Planning, Urbanization, Urban Development

1. Giris

ibn Haldun (1332-1460) kelimenin tam anlamiyla bir sehir planlayicisi olarak bilinmez.
O daha cok sosyolojinin babasi ya da tarih bilimlerinin 6nclisii olarak tanimlanir,
medeniyetlerin dinamik ve dongusel sireclerine iliskin katkilari acisindan saygi duyulan
biridir. Onun sdyleminde, ibn Haldun medeniyetlerin fiziksel ve fiziksel olmayan tipki
maneviyat gibi, tim yonleriyle ilgilenir. Onun icin medeniyet insan toplumun gecirdigi
dinamik transformasyonun yansimasindan baska bir sey degildir, mesela; gocebelikten
yerlesiklige gecis, basitten karmasiga gecis, kirsaldan kente gecis ve bedevi’den
hadari’ye gecis. (bkz, Ahmad: 2003). Sonuc olarak, bu transformasyon en sonunda sehir
hayati ve kultirinin, yeni kent ve sehirlerin olusumuyla beraber yeni yerlesim alanlari
olusturmasiyla sonuclanir. Modern anlamda, bu stirec kentlesme olarak adlandirilir.

Medeniyet baglaminda, kentler ve sehirler belli bir toplumun ulastigi basari seviyesini
belirleyen; goriinir gostergelerdir. Bu manada, ibn Haldun kentlerin ve sehirlerin
kurulusunun éneminin onlarin bir medeniyetin tiim yizlerini ve taraflarini temsil etmeleri
acisindan tamamiyla farkindadir. Bu onun medeniyet séyleminden ortaya cikariimistir.
Tam olarak Mukaddime’nin doérdiincii bolimin besinci kisminda. Bu kisim 6zellikle bir
kentin sireci ve sehir planlamasi ve gelisimiyle ilgilidir.

Medeniyet sdyleminin bir parcasi olarak, ibn Haldun, sehir planlamasi ve kent gelisimine
iliskin kayda deger diislincelere ve prensiplere sahiptir. Mukaddime alti yliz yil 6nce
yazilmis olmasina ragmen, okumalarimiz gosteriyor ki; onun bilhassa sehir meseleleri,
planlamasi ve gelisimine iliskin fikirleri modern bir nitelik tasiyor ve ibn Haldun
tarafindan cizilmis prensipler giinimiiz kent meseleleri acisindan hala énemlidir. ibn
Haldun sehir ve kentsel gelisimin benzer prosediirden gectigi dongiisel siirece inanir. O
kendi gozlemlerine dayanarak, zamaninin sehirlerinin kdiltirlerini, hayat tarzlarini,
formlarini, yapilarini ve problemlerini betimlemis. Her nerdeyse sehir hayatinin tim
yonlerine deginiyor, bunun icerisinde saglik, cevre, ekosistem ve surdurilebilirlik kadar
fiziksel ve manevi gelisim de var.
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Gecmisten ders almak atmosferinde, bu makale ibn Haldun’un sehir planlamasina dair
dnereceklerinden dersler cikarmaya calisacak. ibn Haldun tarafindan calismalarinda
ortaya konan unsurlar ve prensipler, bilhassa kent ve sehir planlamasina dair, nasil bir
perspektif ©nerebilir bugliniin sehir ve kent planlamasi icin? Mukaddime’den
ctkaracagimiz dersler ve prensipler neler olabilir? Glinimizdeki sehirlerin karsi karsiya
oldugu problemleri anlamak icin ibn Haldun’un bilgisini ve prensiplerini nasil
kullanabiliriz? Bu prensipler sehirlerimizin yasam kalitesi ve siirdurilebilirligiyle ilgili
sorularimizla idare etme de nasil faydali olabilirler? Bu sorular bu makalenin altini
cizmeye calistigi endiselerden ve sorunlardan bazilari. Ayrica bu makale ibn Haldun
tarafindan gelistirilen sehir planlamasina dair olan prensipleri de analize etmeye
calisacak ve gliniimiz kent ve sehir planlamasi baglaminda yorumlamayi deneyecektir.
Ayni zamanda ibn Haldun’un bakis acisindan sehirlerin sirdirilebilirligini saglamak ve
yonetmek konusundaki derslerinde alti cizilecektir.

Boyle bir tesebbiiste bulunmak kolay bir is degil. ibn Haldun cok yetenekli, cogul becerili
bir diistinir ve siniflandirmasi ve hatta diistincesinin 6zini yakalamanin zor oldugu biri.
Onun dusilincesi glinimiz disiplinlerinin sinirlarini asiyor ve tek bir disiplinden
yakalamasi zor bir aciklik birakiyor. iste bu nedenle bu makale farkl arka plandan gelen
Uc yazarla hazirlandi. Sayacak olursak: Felsefe, kent planlamasi ve psikoloji alanlari. Bu
kombinasyonla, umuluyor ki biz ibn Haldun’un kent planlamasi ve gelisimine dair
disiincesine dair daha iyi bir bakisa kavusacagiz.

Kentlesme ve Kent Nifusu: Genel Bir Degerlendirme

Halduncu soylemin sehir planlamasiyla ilgilenen kisminin derinlerine inmeden Once,
gunimuzdeki sehirler ve kentlesme ile ilgili konularin giniimizdeki tartismalarina
bakmak iyi olacaktir. Bu 6nemli bir adim ¢linkii bize bu konudaki calismalarimizla ilgili
fikirler ve calismalarimizin ar kaplaniyla ilgili bilgi verecek. Bunun disinda, glinimiz kent
meselelerine iliskin bu genel bakis bizim sehir planlamasindaki Halduncu diisiinceyi
okumamizda, onlari bir baglama oturtmamizda ve arada bag kurmamizda yardimci
olacaktir.

Sehirler insan icadinin tecelli ettikleri yerlerdir. Bir sehir kentlesmenin sonucudur.
Toplumlar gelistikce, sehirler yerlesim merkezleri olarak énemli rol oynadiklari gibi ayni
zamanda politik, sosyal ve kiiltiirel aktivitelerinde merkezi olurlar. Bir toplum ne kadar
gelismisse, o kadar ¢ok kisi kentlerde yasar. Gunliimizde, diinya nifusunun neredeyse
yarisi sehirlerde yasamakta. Sehirler giin gectikce biylimektedir. Metropol ve megapoller
gelecegin modern insan yerlesim alanlarinin karakteristikleri olacak.
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Genellikle, bir sehrin blyikligi onun icinde yasayanlarin veya nifusunun olcilisiiyle
tanimlanir. Nifus artisi genellikle birkac faktore baghdir, bunlar; dogum, 6lim ve goctiir.
Dogal dogum sayisindaki artis ve Olim sayisindaki disits ile beraber ice gog
oranlarindaki artis, sehrin blylimesine biylk bir katki saglar. Buna karsilik olarak, disiis
ve disa go¢ nifusun azalmasina yol acar. Dogal degisimin dengesi ve goc, bir bliyiimenin
mi yoksa kiiciilmenin mi oldugunu belirler. Sehirler ic goc ve dogal artisa bagh hizli nifus
artisina gore genisledikce genislerler. Ginilimiz sehirlesme biliyimesinin kuresel
seviyedeki 6nemli bir etkisi buylk sehirlerin ani artisi ve blylk sehirlerin boyutlarindaki
artistir. Kentsel alanlardaki genel nifus artisini arka plan olarak aldigimizda,
metropolitan merkezlerin en hizli cogalan ve biiyiyen oldugunu goririz.

Birlesmis Milletlerin tahminlerine gore popiilasyonu 8 milyonun Ustiinde olan sehirlerin
sayisi 10’dan 24’e yikseldi, 1970 senesinden 2000’e (Tablo 1). Mega sehirlerin sayisi ve
buylkligl en hizh, gelismekte olan llkelerde artmakta. 1950’de, sadece Londra ve New
York mega sehirlerdi ve gelismis ulkelerdeydiler, 2000’de ise 24 mega sehirden 18’i
gelismekte olan ulkeler arasindadir (bakiniz, Tablo 1).

Simdi, ana soru su, buyik kentsel yigilmalarin artan sayisinin, yasam kalitesi ve kent
nifusuna etkileri ne olur? Cogu durumda, goériinen o ki cogu sehrin yiikselen nifusun
ihtiyaclarini karsilamadaki yetersizligi fazla kentlilesme sorununa yol acacak. Bununda
yasam kalitesi ve sosyal istikrar acisindan 6nemli sonuclar doguracagi asikar. Asiri
kentlesme problemiyle basa cikmak bugliniin baslica sehirlerinin karsi karsiya
kalabilecegi en bilyiik zorluklardan biri olur. Bu durum o sehirlerin gelecegine dair blyik
capta bir tartisma baslatti.

Acikca gorillayor ki, bu sehirler, bilhassa plansiz ve fazla kalabalik olanlar, su anda
yetersiz finansal kaynaklar, issizlik, suc oranlarinda artis, fakirlik, artan evsizlik oranlari
ve gecekondulasmanin yayginlasmasi, is imkanlarinin kisithhidi, zengin ve fakir
arasindaki mesafenin artmasi, artan glivensizlik, yetersiz ve azalan bina stoklari, hizmet
ve altyapi, saglik ve egitim tesislerinin eksikligi, uygunsuz arazi kullanimi, gilivensiz arazi
kullanimi, artan trafik, artan hava kirliligi, yesil alan eksikligi, yetersiz su ikmali ve
temizligi, diizensiz kent gelisimi ve felaketlere karsi artan bir hassasiyet gibi blyik
problemlerle karsi karsiyalar (Habitat I, 2003).

Hizli kentlesme sirecinde olan sehirlerin cogu su anda az gelismis boélgelerde ve bu
Ulkelerin gelisimdeki odak noktasi sadece sehir gelisimi degil. Sehirlerin ekonomik
bliyiimenin motorlari olduklarini diisiindiigiimiizde bu durum endise edilmesi gereken
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bir durum oluyor. Bu iilkelerin sehirleri daha iyi yonetebilmek icin ciddi bir sekilde
kentlesme ve sehir gelisimi konulariyla ilgilenmeleri gibi bir ihtiyac var.

Tablo 1. Sekiz Milyon Niifusu veya Daha Fazlasi ile Kentsel Yigiima, 1950-2000

1950 | 1970 1990 ‘ 2000
More developed regions
New York New York Tokyo Tokyo
London London New York New York
Tokyo Los Angeles Los Angeles
Los Angeles Moscow Moscow
Paris Osaka Osaka
Paris Paris
Less developed regions
None Shanghai Mexico City Mexico City
Mexico City Sao Paulo Sao Paulo
Buenos Aires Shanghai Shanghai
Beijing Calcutta Calcutta
Sdo Paulo Buenos Aires Mumbai
Mumbai Beijing
Seoul Jakarta
Beijing Delhi
Rio de Janeiro Buenos Aires
Tianjin Lagos
Jakarta Tianjin
Cairo Seoul
Delhi Rio de Janeiro
Manila Dhaka
Cairo
Manila
Karachi
Istanbul

Kaynak: Birlesmis Milletler, 2001

Kent Gelisiminde Giinimiiz Konulari

Yukarida da belirtildigi gibi, giniimiz kent gelisimin karsi karsiya kaldigi ana

konulardan biri olanak saglayan canh bir ortam ve iyi bir insan saghgi saglamaktir. Bu

endise Birlesmis Milletler insan Yerlesimi Programi (UN-HABITAT)’in kurulmasi ve Habitat

I 1978 ve Habitat Il 1996’nin da icinde oldugu Birlesmis Milletler tarafindan organize

edilen bir dizi konferans serisi drneklerinden goérilebilir.
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Ornegin 1996’da istanbul’da gerceklesen Habitat I’'de, konferans sonucunda kiiresel
manada es ehemmiyette iki ana tema ortaya cikti: “herkes icin yeterli barinma yeri” ve
“kentlesen bir diinyada surdirtlebilir insan yerlesim alanlari gelisimi”. Konferans’a gore,
insan sirdurilebilir gelisime dair endiselerin merkezinde, herkes icin yeterli barinma ve
strdirulebilir yerlesim alanini da icerecek sekilde ve dogayla uyum icinde olan saglikli
ve Uretken bir yasama hakkina sahipler. Sehir gelisiminin odak noktasi sadece mekan
degil ayni zamanda insanlarda. Bundan dolayi, mekan insanlarin temel ihtiyaclarini
karsilayacak sekilde iyi dizayn edilmeli ve daha o6nemli olarak canli ortamin
strdiralebilirligini saglamali.

HABITAT Il Raporu kentli niifus icin nasil daha iyi bir yasam ortami olusturulabilecegine
dair bir ka¢ o6neri de bulundu. Bu 6neri metni 1992’deki Rio Zirvesi ve 1995’deki
Kopenhag Sosyal Zirvesine benzer bir ruhta, sosyal ve ekolojik acidan daha gtivenli bir
kentsel gelismeyi savunuyor.

Her seyden o6nce, basit kentlesme konseptine ve onun amacina dgeri donmek
gerekecektir. Kentlesmenin en 6nemli yonlerinden biri sudur ki; bir sehir insan dogasina,
degerlerine ve ihtiyaclarina uyumlu olarak insa edilmelidir. Sonucta, kentlesme insanlarin
yerelden kent alanlarina hareketiyle ilgilidir. Bu ylzden artan kent nifusunun
ihtiyaclarini temin etmek icin sehirler, insanlar tarafindan insanlar icin insa edilmeli ve
gelistirilmelidir. Diger bir deyisle, sehirler insanilestirilmeli ve insani bir simaya sahip
olmalidir. Bu su anlama gelir ki, sehir planlamaciligi insan fitratina onun ihtiyaclarina
bakmali, ayni zamanda ekonomik glici (ki bu sehir gelisimi icin bir dnkosuldur) hesaba
katmalidir ve bununla beraber yaslilar, kadinlar, cocuklar ve fakirler gibi cesitli gruplara
esit erisilebilirlik saglamahdir. Butin bu unsurlar hakkettikleri dikkatin verilmesi gereken
seyler arasindadir.

Bu yiuzden, sehirler cesitli arka planlardan, farkli sosyal sinif, etnisite, kiiltlir ve
degerlerden gelen popiilasyonlarla karsilasacaktir. Bu gruplar farkli kilttrel aliskanliklan
uygularlar ve farklh ihtiyaclari gerektirirler, bunlar adil ve sirdurilebilir bir yasam icin
sehirler tarafindan saglanmalidir. Ismawi (2007), hassas olani cezalandiran ve giclinin
ihlallerine g6z yuman bir toplum ¢okiise dogru yol almaktadir der.

Kentsel kriz sadece kent popillasyonunun konsantrasyonu ile alakali degildir, ayni
zamanda toplumun degisen degerleri ve davranislariyla da ilgilidir (Duhl: 1987). Fakat,
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sehirlerin modernlesmesi cogunlukla Bati goriis ve degerleriyle paralel gitmekte ve bu
durumda ruhsuz sehirler ortaya c¢ikabilmektedir ¢linki sehirlerin goriis ve degerleri ile
bati degerleri arasinda catismalar olabilir. Bu nedenle sehirler ruhi canhlliktan yoksun
sadece daha fazla ekonomik zenginlik ve bolluk arayan yerler haline gelirler.

Diger bir mevzuu insan haklari prensibidir. Temel prensiplerden biri herkesin esit
muamele hak etmesidir. Sehir sakinlerinin hepsinin yasam hakkinin tadini cikarmasi
saglanmali ve givende olmalidirlar. Yaygin bir 6rnek olarak: konutlandirma. Sehir
sakinleri tesislere erisime ve yasam kalitelerini arttirmada yardimci altyapiya erisebilir
olmalidirlar. Sehir yoneticileri dogru yaklasima sahip olmalidirlar mesela sirdurilebilir
sehir gelisimi yaklasimi. Bu su anlama gelir; sehir yoneticileri kent kaynaklarini sehir
sakinlerinin ihtiyaclarina saygi duyarak yerinde kullanmali.

Sehir ayni zamanda egitim imkanlari icin bir merkez olarak hareket etmelidir. Egitime
ulasim herkesin hakkidir. Egitim sayesinde sehir sakinleri iyi birer vatandas olabilirler.
Bunun disinda, egitim seviyesinin sehirlerin gelisimiyle beraber gelistiriimesi de hayati
onem tasir.

lyi idarecilik sehir gelisiminin bir diger énemli unsurudur. Bu 6zellikle sehirlere insani
bir yiiz vermede énemlidir. lyi idarecilik sivil toplum ve sehir sakinlerinin arasindaki
paylasimlari icerir. HABITAT Il Raporunda sdyle yazar:

“21.yy sehirleri 3 ana zorlukla karsi karsiyadir. ilki demokrasinin tanitimi ve tiim vatandaslari
bir araya getiren kent toplumunun olusumu; ikincisi kent gelisiminin kontroli ve bdylece
sehirlerin idaresi ve licuinclsi ise gelisim ve kentsel mihendisligin kontrolidur”. (HABITAT II,
1996:11).

Alternatif bir bakis acisi ise soyledir: gelisen diinyadaki kentsel problemler ulus
devletlerin sorunudur ve ic mesele olarak local yerel toplantilarla ve geleneklerle icerden
halledilmelidirler. Kentlesme farkli yerlerde farkli formlar alir ve gelismekte olan
dinyanin ulkelerinin kendi sorunudur, onlar kendi ¢coziimlerini Gretmelidirler. Yeniden,
bu bakis acilari 1996’da istanbul’da gerceklesen (HABITAT Il) ve Vancouver’da 1976’da
(HABITAT 1) gerceklesen insan Yerlesim Alanlari hakkindaki ve 2002de Johannesburg’da
gerceklesen Surdurilebilir Gelisim ile ilgili ve kentlesen diinya icin kiiresel bir mutabakat
saglanmaya calismis Birlesmis Milletler Konferanslariyla ayni cizgidedir (Clark, 2003).
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Gunumiiz zorluklariyla karsilasmada, HABITAT II’de tartisilanlara bakmaya ihtiyac vardir.
Bu rapor sehri insanilestirmeyi kiiresel kent gelisimi problemleriyle karsilasmaya bir
cevap olarak bilhassa vurgulamistir. Daha cok sehir metropolis ve megapolis oldukca,
kirsala daha fazla tasma ve zarar olmakta ve kirsal bundan daha fazla etkilenmektedir.
Ve bu kirsal ve kent ortami arasinda bir ayrim agcmaya sebep olur. Bu yiizden, kent
gelisimi ve kirsal gelisimde dengeli bir yaklasim gerekmektedir.

HABITAT Il Raporu’na gore, bugiinkii sehirlerde gézlemlenen hizli sosyal transformasyon
ayni zamanda zengin ve fakir arasinda sosyal mekansal ayrimciliga sebep oluyor,
toplumdaki ayrimlarin siddetlenmesine ve daha fazla ayrilmalarin ortaya cikisina zemin
hazirhyor (HABITAT II, 1996). Sonuc¢ olarak, HABITAT Il Raporunda UNESCO sehri
insanilestirmek ya da ona insani bir sima vermek konseptinin tasarladi.

Halduncu Prensipler ve Giiniimiiz Sehir Planlamasiyla iliskileri

Gunumiiz sehir ve sehir planlamasina iliskin konulari su andaki duruma goére anlattik.
Simdi, Bu tartismanin ana maksadina geri doénelim. Alu yiz yil 6nce yazilmis
Mukaddimede bazi bolimler bizim calistiklarimiza benzer. Mukaddime’de anlatiimis
Halduncu prensipler sehir planlamasi kriziyle karsi karsiya olan bugliniin sehirlerine
nasil yardimci olabilir? Yukarida da belirtildigi gibi, bizim amacmiz ibn Haldun
tarafindan, eserinde ortaya konmus prensiplere sehir planlamasi ve gelisimi acisindan
bakmak.

Oncelikle, ibn Haldun idareciligin 6nemi konusundaki endisesini belirtiyor. Devlet ya da
hanedan , onun soyledigi gibi, sehirlerin ve kentlerin kurulmasi icin bir énkosuldur. Bu
ylizden, kentler ve sehirler otorite ya da devletin varligi ve baglhgr olmadan insa
edilemezler. Sehirler otorite tarafindan dayatilan siyaset ve planlamanin bir sonucu
olarak dogarlar. Bu durumda, hanedan, belirli bir sehrin form, imaj ve karakteristiklerini
belirleyecek tek otoritedir.

Genel anlamda soyleyecek olursak, “idare” konsepti yeni bir konsept degildir. Su bir
gercek ki bu konsept insani sosyal organizasyonun olusumundan beri biliniyordu. Siyasi
bilimlerde, daha cok kullanilan terim “devlet”. Fakat, daha 6nce tartistigimiz gibi kent
toplumu ve onun problemlerinin karmasikligi idare terimini bu durumda daha 6nemli
kiliyor. Basitce soylersek, “idare” karar alma silireci ve kararlarin uygulanma sureci
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anlamina geliyor. idare terimi bir ka¢c baglamda kullanilabilir; sirket idaresi, uluslararasi
idare, ulusal idare, yerel idare gibi.

Mukkadime’de, ibn Haldun sehir planlamasinin ana prensiplerini sunlar olarak belirler;
cografya ve guvenli bir sehir icin dogru yer se¢imi, konutlandirma, temiz hava ve su
tedariki gibi temel ihtiyaclarin temini, daha iyi bir yasam kalitesi icin dini, idari, glvenlik
ve saglik enstitlleri gibi insani aktiviteleri saglayan ve devam ettiren sosyal miiesseseler.
ibn Haldun diyor ki:

“Bil ki, sehirler, refah ve onun vasitalarindan matlup olan gayenin hasil olmasi durumunda,
milletlerin karar kilmak icin edinmis olduklari ikamet yerleridir. Bu duruma gelen milletler rahati
ve siikunu tercih eder ve yerlesmek icin ev edinme cihetine yonetirler. Sehirleri insa etmekten
maksat, orada karar kilma ve barinma olunca, onlara yénelecek baskinlarin meydana getirecegi
zarari defetmek suretiyle orasini korumak, menfaat celbetmek ve onlar icin faydali olan her
seyin teminini kolaylastirmak hususuna orada riayet etmek zaruri olmustur.” (Mukaddime,
Suleyman Uludag tarafindan hazirlanmis, 2009)

Acikca gériliyor ki ibn Haldun konutlandirmayi bir sehrin gelisimi acisindan énemli bir
gereksinim olarak vurguluyor: bu yiizden sehir planlamacilarin 6nemli gérevlerinden biri
de sehir sakinleri icin kaliteli konut saglamaktir. Bu disiince konutun insanlarin temel
haklarindan oldugu sehri insanilestirme konseptiyle kesinlikle ayni cizgide. ibn Haldun
ayni zamanda sehri glivenli duvarlar icine kurmakla giivenli hale getirmek konusundaki
endisesini de belirtiyor.

Bu her ne kadar su anki sehir planlamasi icin uygun bir durum olmasa da sehri guvenli
kilmak her zaman evrensel bir kaygi olmustur. Sehirler genisledikce daha giivensiz yerler
haline gelmekteler. insan olmak daha ileri seviyeleri tasindikca emniyet ve givenlik
konseptlerinin tanimi sadece suclarla ve suclulara karsi gelmekle sinirlandirilamiyor,
cevre, saglik ve hatta ayni derece de zihinsel sagligi da icermesi gereken bir hale geliyor.

2007’deki Dinya Sehirlerindeki Glivenlik Durumu ile ilgili BM Konferansinda rapor
edildigi gibi, bugiinkii cogu sehirdeki en mihim korku ve giivensizlik nedenlerinden
olarak suc ve siddet belirtiliyor. 1990 ve 2000 arasindaki siddet sucu kazalari 100.000
insanda 6’dan 8.8’e yukseldi. Yakin zamandaki ¢alismalar gdsteriyor ki, son bes yilda,
dunyadaki tiim kent sakinlerinin yiizde 60’1 bir suca kurban olmus bu oran Latin Amerika
ve Karayipler'de ylizde 70. Acikca goriliyor ki sug, vahsi olsun olmasin, gittikce bliyliyen
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ve daha ciddi bir tehlike tim diinyadaki kentsel glivenlik icin. Kentsel cevre ve ruh sagligi
ile ilgili Guite et.al. (2006) tarafindan yapilan baska bir calisma gosteriyor ki, guriltd,
fazla kalabalik, yesil acik alana erisim tatminsizligi, toplum tesisleri ve giin icinde disari
ctkmaya glvensiz hissetme; kent poplilasyonun ruh sagligina yadsinamaz derecede etki
ediyor. 1012 Londonlr’y! iceren calisma ispat ediyor ki, eger sehir insan degerlerinin
gereksinimlerine ve ihtiyaglarina gore insa edilmezse, toplum saghgi icin yikici bir durum
haline gelecek. igne ve siringalarin etrafta, yerlerde goruldiigi gercegi giivenlik ve saglik
mevzularinin ehemmiyetini elzem yapiyor.

lyi cevresi olan samimi bir sehrin olusumunun bir diger kosulu sehrin konumu. ibn
Haldun’un dedigi gibi:

“Bahis konusu himaye hususunda, semavi (tabii) afetler nevinden olmak lizere riayet edilmesi
gereken seylerden biri de hastaliklardan selamette kalmak icin havanin hos olmasidir. (Sehri,
hava ve iklim sartlarindan gelen tabii zararlardan da himaye ve muhafaza etmek gerekir). Zira
hava durgun ve pis olursa veya bozulmus sulara veya kokmus goélciiklere veyahut da pis
bataklik ve cokekliklere miicavir olursa, yakinlk sebebiyle bu yerlerdeki kokular ¢cabucak sehre
sirayet eder. Bunun neticesi olarak da, orada var olan canlilar mutlaka hizli bir sekilde hastaliga
maruz kalir. Bu, miasahede edilen bir husustur.” (Mukaddime, Sileyman Uludag tarafindan
hazirlanmig, 2009)

Bol taze su tedariki ile temiz havali uygun bir yer, bir sehrin zarardan uzak olmasini
saglayacaktir. Bu su, hava, alan ve yesil cevre gibi dogal kaynaklarin iyi idare edilmesi
prensibini destekler. Temiz suyun énemi ibn Haldun tarafindan acikca belirtilmistir:

“Bir beldeye ve sehre faydalar ve ihtiyag duyulan istifadeli seyler temin etme meselesine gelince,
bu hususta sunlara riayet olunur. Bunlardan biri sudur: Sehir, bir nehrin lzerinde veya
hizasinda bol ve tatli su kaynaklari bulunan bir yerde kurulursa, bu husus temin edilmis olur.
Zira, suyun sehre yakin bir yerde bulunmasi, orada oturanlarin, zaruri bir ihtiyac olan suyu
temin etmelerini kolaylastirir. Suyun mevcut olmasi, oradaki halka biyik ve umumi faydalar
saglar.”. (Mukaddime, Siileyman Uludag tarafindan hazirlanmis, 2009)

Savard et.al. (2000) tarafindan yapilan yakin zamanl bir calisma kent ekosisteminde
biyo-cesitlilik konseptinin uygulanmasini 6neriyor. Yine, bu bir sehir nasil gelistirilmeli
konusundaki Halduncu prensiple oldukc¢a ayni ¢izgide. Genisleyen sehirlerin hem sosyal
yapilarda hem de dogal cevrede dyle uzaklara ulasan ve kolay kontrol edilemeyen etkileri
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var ki azimli ve ileri gorusli bir yaklasim ve gelecek nesillerin haklarina saygi duyan
sorumlu kent gelisim prensipleri benimsenmeli. HABITAT Il Raporunda belirtildigi gibi:

“bilhassa Kuzey’de, enerji tiiketiminde asirtya kacan ve hususi arabalara verilmis olan yayilan
siradan sehir modeline bir alternatif sunulmasi gerekiyor. Son ceyrek asirda, New York ylizde
5 popiilasyon olarak genislerken, kapladigi alan olarak yiizde 61 oraninda genisledi.”

Daha fazla alan ve kaynak harcayan biiyiik sehirlerden ayri olarak, ibn Haldun sehir
genisledikce daha belirginlesen ekonomik esitsizligin etkisine de dikkat ¢ekiyor. Her ne
kadar sehir tarafindan saglanan zenginlikten yararlanacak ekonomik olarak daha etkili
daha cok grup olacaksa da, sehirlerdeki zenginlik beklentisinden faydalanmak isteyen
fakir gruplarda ortaya cikacaktir. Bu iki unsur sehrin sosyal organizasyonunda sosyal bir
fark olusturacak ve bu da insan davranisinin, hayat tarzlarinin ve degerlerinin yikimina

neden olacaktir.

Sehirleri her grup icin yasanabilir yapmak hususunda, adil ve dengeli bir gelisme
yaklasimi bir ihtiyactir ki bu herkesin sehir gelisiminden faydalanmasina saglamalidir.
iste bu nokta sehirlerin demokrasi, kiltir, ve inovasyon merkezi oldugu siirdiriilebilir
sehir konseptinin tesvik edilmesi gereken noktadir. Fakirler seslerini, sikayet ve
acmazlarini zenginler kadar duyurma hakkina sahip ve burasi adaletin herkes icin
saglanmasi icin idarenin énemli rolli oynamasinin ihtiyac oldugu yerdir.

ibn Haldun’un yazisinda vurguladii ana noktalardan biri de, ki bu giiniimiiz sehir
planlamacilarinin ve sehir otoritelerinin 6zel bir dikkat sarf etmeleri gereken konudur,
bir sehrin bozulmasina ve yikimina etki eden kent popillasyonunun hayat tarzlariyla
baglantili yerlesik hayattir. ibn Haldun su 6érnegi verir, nasil insanoglunun bir émri
vardir, bir sehrinde fiziksel limiti vardir. Onun soyledigi gibi, Bir sehir yolsuzluk toplum
bireylerinin arasinda kol gezdigi zaman yikima ugrar. Sunlari da yazar:

“Hadaret ise umrandaki farkhlik nisbetinde farklilik gosterir. Bu duruma gore umran ne kadar
cok gelismis olursa, hadaret de o kadar fazla milkemmel olur. Daha evvel demistik ki (Bolim
4, Fasil 12) carsi ve pazarlarinin pahali, (Iiks nevinden olan) ihtiyac duyulan seylerin fiyatlarinin
yuksek olusu umranca gelismis ve ilerlemis bir sehrin hususiyetini teskil eder. Sonra alinan
vergiler bu pahaliligi daha da koriikler. Zira hadaret, hanedanliktaki bilyiimenin azami haddine
ulastigi siralarda kemal noktasina varir. Bu dénem ise, hanedanlkta vergilerin konulmasi
zamanidir. Zira belirttigimiz gibi, o vakit hanedanligin giderleri cogalmistir. Konulan vergiler,
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pahalilik seklinde, alinan - satilan mal ve hizmetlere inikas eder. Zira tim esnaf, (pazarcilar) ve
tliccar, sahsi kulfete, masrafa (ve emede) varincaya kadar harcadiklari her seyi, sattiklari ticari
mal ve emtianin icinde hesap eder ve onlarin lizerine ilave ederler. iste bundan dolayi, netice
itibariyle (esnaf ve tliccardan alinan) vergi, (imal ve istihsal edilen) satilik esyanin (ve
hizmetlerin) kiymetine ve fiyatina dahil olur. Bu suretle de hadarilerin (ve sehirlilerin) masraflari
blydr, itidal haddinden cikarak israf derecesine ulasir. Hi¢ bir sekilde (mukadder olan) bu
durumdan kurtulmak icin cikar bir yol bulamazlar. Zira (liks nevinden olan) adet ve itiyatlarin
tesiri ve bunlara itaat etme hali, onlari hikmi altina almistir. Onun icin tim kazanclari
masraflara gider. Sonucta, pespese yoksulluk ve ihtiyac haline maruz kalir, fakirligin galebesi
altina girerler. Satilik mallarin (ve hizmetlerin musterileri, talipleri ve) pazarcilar azalir. Bu
ylzden carsilara ve pazarlara kesat gelir, sehrin (iktisadi ve mali) hali bozulur.” (Mukaddime,
Suleyman Uludag tarafindan hazirlanmis, 2009)

ibn Haldun sunu da ekler: sehir sakinlerindeki zevk alma kiiltiirii (ya da modern anlamda
hedonizm), bolluk ve miisamaha, sehrin sonunun nedeni olacaktir. Sehir sakinlerinin

davranisi sehrin yikiminin ana nedeni olacaktir.

“Butiin bunlarin sebebi, hadarette ve refahta gorilen ifrat (ve nezakette, zerafette, nan u
nimette ortaya cikan asirilik)tir. Umumi olarak bu gibi seyler, sehirlerdeki pazarlari, (iktisadi
hayati)) ve umrani ifsad eden amillerdir. Hususi olarak zatlari ve sahislari itibariyle sehir
sakinlerinin ferd ferd bozulmalari da soyle vukua gelir: Bunlar, itiyat ve adetlerin getirdigi
ihtiyaclar icin calisir, cabalar ve onlari elde etmek icin serrin renklerine boyanir, kétu sekillere
girerler. Ayrica onlari elde ettikten sonra (liks ve konforla ilgili) renklerden bir renk (nefsani
bir huy ve vasif) daha edinmek suretiyle de nefs zarara maruz kalmis olur. O ylizden fisk, ser,
sahtekarlik, yollu yolsuz her (hileye ve) kurnazliga basvurarak gecimi saglamak gibi hususlar
onlardan sik sik vaki olur. Artik insan nefsi hep maiset ve gecim hususunu diisiinme cihetine
yonelir. Ona iyice dalar, onu elde etmek icin her cesit hileye ve kurnazlklara basvurur”.
(Mukaddime, Siileyman Uludag tarafindan hazirlanmis, 2009)

Buglin sahit oldugumuz gibi bu manzara cokta uzak degil. Sehirler gecimini uyusturucu
kacakciligi, kara paranin aklanmasi, beyaz yaka suclari ve bunun gibi diger gayri ahlaki
yollarla elde eden insanlarla dolu (bunun ismi giiniimiz terimiyle yeralti ekonomisi). Bu
yluzden sehrin fiziksel limitleri, sayacagimiz cesitli faktorlerle sinirh: Fiziksel yonden
binalarin insa malzemelerinin kalitesi, sehri insa etmek i¢cin kullanilan teknoloji, sosyal
yonden; popiilasyon bliylkligl ve popilasyonun egitim seviyesi, cevresel yonden; dogal
kaynaklarin ulasilabilirligi ve ekonomik yonden; sehir sakinleri arasinda ucurum.
Matheson et.al. (2006) tarafindan yuritilen bir calisma gosteriyor ki gerilim altindaki
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mahalleler daha yliksek depresyon seviyelerine sahip. Bu calismada Matheson sunu 6ne
surtiyor: ikamete iliskin hareketliligin ve materyal yoksunlugun hiikiim sirdugua
mahallelerde glindelik gerilim depresyonla baglantili, ayrica daha fazla depresyon
riskinin oldugu yerlerdeki kronik strese neden olanlara karsi kadinlar daha duyarl. Faris
ve Dunham (Matherson’da et.al., 2006) tarafindan 1939 gibi erken bir tarihteki
calismada cevre ve zihinsel saghk konusunda gosterilmis ki Chicago’daki psikiyatrik
basvurular bolgelere gore degisiklik gosteriyor, sehir merkezinin icinde yasayanlarda
sehir etrafindakilere oranla daha yuksek basvuru gézlemlenmis. Sehir merkezine yakin
popiilasyonda fakirlik gibi sosyal diizensizlik daha énemli bir kronik stres yapici etken
(Latkin & Curry, 2003). Halduncu sdylemle alakali olarak, bitiin bu semptomlar bireysel
sehir yerlesimcilerinin yolsuzlugunun tecellisinden baska bir sey degil. Sehirlerin
yikiminin ana nedeni haline gelen bireylerin kétii davranislarini ibn Haldun bilhassa
vurguluyor. Bitin bunlar giniimuiz sehirlerinde goriilecektir, eger sehir planlamacilari
kentsel yayilimi kontrol etmeyi unutur ve sehrin gelecekteki gelismesi icin alternatif
stratejileri gozden kacirirlarsa.

ibn Haldun’un Kent Gelisimi Hakkindaki Diisiincelerinden Dersler

ibn Haldun’un vyazilarindan edinilecek dersler nelerdir? ibn Haldun tarafindan
Mukaddimede ortaya konan sehir planlamasinin karakteristikleri ve prensiplerini cozme
denememizden cikarabilecegimiz sonuclar nelerdir? iste ibn Haldun’un Mukaddimesini
okumamizdan cikarilabilecek prensiplerden bazilari.

Her seyden énce, daha énce de bahsettigimiz gibi, ibn Haldun sehir sakinlerinin ve onun
kirsalindakileri hayat tarzlarini yerlesik (umran hadari) ve gbdcebe (umran badawi)
terimlerini kullanarak ayristiriyor. Sosyal kohezyon ya da ibn Haldun’da “asabiye” ile ilgili
olarak, ibn Haldun kent popiilasyonunun kirsala kiyasla daha zayif bir asabiyesi
oldugunu ifade ediyor. Bu zayiflik onlari kentlilesme oncesi insanlarindan olusan taze
dalgalarin ataklarina karsi daha kirilgan yapiyor. Ki bu insanlar daha giicli asabiyeye
sahipler (Syed Farid Alatas, 2008). Bunun disinda ibn Haldun ayrica yiikselen ve diisen
Misliman hanedan o6rnekleri ya da ortaya sundugunun temeli olanlarin lzerinde de
duruyor. Bu bilhassa Kuzey Afrika ulkeleriyle ilgili onlarin farkli sosyal
organizasyonlarindan ve farkli hayat tarzlarindan dolayl. Ginimiz kentlesme
baglaminda, bu, popiilasyonun genel yasam kalitesinde kotli bir etkisi olan kentsel
yigilma problemiyle ilgili olarak yorumlanabilir ve en sonunda eger sehirlerdeki sistemin
parcalari islemeyi durdurursa sehrin yikimina kadar gidebilir bu durum.
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Sehirlerinde bir émiirleri vardir: ibn Haldun her ne kadar sehirlerin belli bir buyiiklik
siniri var diye 6zellikle belirtmese de, ibn Haldun’un sehrin yikimini etkileyen giicler
konusundaki yazilari sehir planlamacilari icin bir endise sebebi. Aslinda, 1922’de William
Rees tarafindan olusturulan ekolojik ayak izi ideolojisi, ibn Haldun’un bir sehrin
ekonomik, sosyal, fiziksel ve cevresel optimum blyuklGgu ile ilgili yazilariyla mutabik.

Sehirler giivenli ve emniyetli olmalidir: Giinlimiz dinyasinda glvenli bir sehir ihtiyag
duyulan bir cevredir. Glvenlik sadece islenen suclari azaltmak degildir. Glvenli bir sehir
ayni zamanda sakinlerine saygin bir yasam sunabilen bir sehirdir. Temiz hava, su ve
altyapi, egitim, konut ve saglik tesislerine erisilebilirlik saglamalidir. Bu o sehir
sakinlerine bir insanin hakkettigi gurur ve onur hissini verecektir.

lyi bir yonetim: Adil bir sehir 6tekilestirilmis, sosyal olarak dislanmis ve azinlk olanlara
da s6z hakki veren bir sehirdir. Bu ancak iyi bir ydonetim ve ydnetimin sivil toplumu ve
halkin cogunlugunu temsil etmesiyle saglanabilir. lyi bir ydnetim ayni zamanda esit bir
gelir dagilimi ve kaynaklarin verimli bir sekilde idare edilmesidir. Bu konular kaynaklarin
azaldigi ve buna ragmen nifusun arttigi ve sehirlerin daha da kentlilestigi yeni
milenyumda cok daha fazla 6nem arz etmektedir.

Sehrin yikimi kendi niifusunun sebep olmasiyladir: Sehirler ayni medeniyetler gibi
ylkselis ve c¢oOklis donemlerini yasayacaklardir. Aslinda, sehirler adeta insan
medeniyetinin bir Grtinidurler. Bundan dolayi, medeniyetlerin déngisel tabiati insanin
cevreye karsi davranisindan etkilenmistir. Eger insanlar sehri iyi idare edebilirse, yeni
medeniyetler su anki medeniyetin yikintilari Gzerinden insa edileceklerdir, ve bunu su
anki sehirlerde de goriyoruz. Bununla birlikte; eger sehri belirlenmis adalet ve denge
prensiplerine gore idare etmekte basarili olmazlarsa, en sonunda sehir cokise
gececektir. Muhakkak ki, sehirlerin yiikselisi ve yikilisi insanoglunun davranislarinin bir
sonucudur. Acgozliulik ve risvet uygulamalari sehirleri yok etmek icin belirleyici
yontemlerdir Halduncu sehir ve sehir gelisimi dislincesine gore anlasilir ki, kent
sakinlerinin yerlesiklik fitrati sakinler icin negatif sonuclar dogurur. Bu insanlarin ¢cok
yerlesik olmasiyla sosyal kohezyon ruhunun zayiflamasidir.

Sonug
ibn Haldun ileri goriisli, yazilari farkli alanlardan bircok ilim adamini etkilemis parlak bir
filozoftur. Bir cok konu hakkinda yazmistir bilhassa bir bolim medeniyet konusu ve sehir
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planlamasina verilmistir. Kendi doneminin yerlesik ya da kent toplumu konularini tartisir,
ama bu konudaki ilgilenisleri ve prensipleri hala gecerli ve modern bir iz tasir. Bugin,
sehirler buyudiikce, kent yerlilerinin karsilastigi problemler daha da karmasik hale
gelmektedir. Buna ragmen, ibn Haldun kayda deger bir sekilde bizlere modern sehirlerin
karsilastigi problemlerin aslinda cok da yeni olmadigini gosterir. O bu problemlerin
kendi zamaninda da olustugunu gérmustir.

Onun alt1 yiiz yil 6nce teklif ettigi sey modern sehirlerin hala eksikligini yasadigi sey
olarak gozikmektedir. Bu esasla, bizim 600 yil 6nce yazilmis bir esere bakmamiz basit
manada bir ibn Haldun giinimiiz modern hayatiyla ilgili ne tavsiye ederdi onu aramamiz
ve ortaya cikarma denememizdir. ibn Haldun iizerine olan bu kisa calisma diinyadaki
tim sehir planlamacilar tarafindan karsilasilan krizin yeni boyutuyla karsilastigimiz bu
zamanda bu biyik alimin diistincelerini fikirlerini anlamaya tekrar ziyaret etmeye
ihtiyacimiz olduguna dikkat cekiyor. ibn Haldun’un hazinesinden égrenilecek daha cok
sey var. Ama sehir planlamaciligi baglaminda, onun sehrin insan fitratiyla uyumlu
gelismesi gerektigi duslincesi, acikca goriliyor ki, 1996’daki HABITAT II’de de
sunuldugu gibi sehri insanilestirme bugiin hala cok 6nemli, ciinki sehir bilyidikce
sehirdeki gruplar daha da cok ayristiriliyor ve béllinlyor. Bu ylizden, sehir planlamacilari
ve yobneticileri tarafindan karsilasilan sayisiz kent problemleriyle yiizlesmek icin,
sehirlerimizin yikimina sebep olan ayni hatalari gelecekte tekrar etmemek icin gecmiste
ne yazilmis diye bakmak icin cok gec degil.
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Abstract: Ibn Khaldun is better known as a philosopher of history and a sociologist rather that an
urban or city planner (in a modern sense of the term). However, as part of his civilization discourse,
Ibn Khadun has advanced some worth noting thoughts on the principles related to planning of
urban environment in his Mugaddima. Although it was written over six centuries ago, our reading
shows that his ideas on urban planning carry very much of modern flavor and therefore still
relevant to the contemporary urban issues. He believes in the cyclical process where cities and
urban development undergo a very much similar procedure. From his own observation, he
portrayed the cultures, life styles, forms, structures and problems of cities in his time. He touched
upon almost every facet, including human well being, physical development as well as environment
and sustainability of the cities. In the context of urban planning, what can we learn from Ibn
Khaldun? How can we relate his knowledge and principles to address current issues confronting
our cities today? This paper also studies the principles of urban planning as put forward by Ibn
Khaldun and tries to evaluate its interpretation in the context of contemporary city planning.
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Oz: [bn Haldun modern anlamda bir sehir plancisindan ziyade bir tarih felsefecisi ve sosyolog olarak
bilinir. Ancak o, Mukaddime’de medeniyet anlayisinin bir parcasi olarak, sehir ortaminin
planlanmasina iliskin bazi prensipler lizerine degerlendirmeye deger diistinceler serdetmistir. Alti
asir énce yazilmis olmasina ragmen, okumalarimiz onun sehir planlamasina iliskin fikirlerinin
oldukca modern bir tat tasidigini ve bunlarin giincel sehirlesmeyle ilgili konularda hala gegerli
oldugunu géstermektedir. O, déngliisel siireclere inanmaktadir ki sehirler ve kentsel gelisim de
benzer bir siirece tabiidir. Onun gozlemlerinden aktararak kendi zamaninin kdltirind, yasam
bicimlerini, yapilarini, ve sehirlerin problemlerini tasvir etmistir. Sehirdeki insanin mutlulugu, sehrin
fiziki gelisimi, cevre ve siirdiiriilebilirligi de dahil olmak lizere konunun neredeyse biitiin vechelerine
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deginmistir. Sehir planlamasi konusunda fbn Haldun’dan ne dgrenebiliriz? Sehirlerimizin giiniimiizde
karsilastigi giincel meselelerle onun irfanini ve prensiplerini nasil bagdastirabiliriz? Bu makale ayni
zamanda lbn Haldun tarafindan ortaya konulan sehir planlamasina iliskin ilkeleri tartismakta ve
bunlarin giincele déniik yorumunu degerlendirmeye calismaktadir.

Anahtar Kelimeler: [bn Haldun, Sehircilik, Kentlesme, Kentsel Gelisim

1. Introduction

Ibn Khaldun (1332-1406) is not known as urban planner in a strict sense of the word.
He is better identified as father of sociology and the proponent of the sciences of history,
well respected for his great contribution into the analysis of the dynamic and cyclical
process of civilization. In his discourse, Ibn Khaldun deals with all facets of civilization-
physical and non-physical as well as spiritual. For him civilization is no other than
manifestation of the dynamic transformation the human society has undergone i.e. from
nomadic to sedentary, from simple to complex, from rural to urban and from badawi to
hadhari (see, Ahmad: 2003). In consequence, this transformation would eventually result
in the emergence of new settlements with the formation of towns and cities together
with the creation of urban life and culture. In modern term, this process is called
urbanization. In the context of civilization, towns and cities can be considered as the
visible indicators that determine the level of achievement that a particular society has
reached. In this sense, Ibn Khaldun is fully aware of the importance of the establishment
of towns and cities as it would represent the faces and facades of a particular civilization.
This is transpired in his civilization discourse namely section five of chapter four of the
Mugaddima which deals particularly with the process of town and city planning and
development.

As part of his civilization discourse, Ibn Khadun has proposed some worth noting
thoughts and principles with regards to planning of cities and urban development.
Although Mugaddima was written over six centuries ago, our reading shows that his
ideas particularly on urban issues, planning and development carry very much of modern
flavor and we find that the principles outlined by Ibn Khaldun are still significant in
dealing with the contemporary urban issues. He strongly believes on the cyclical process
where city and urban development undergo a very much similar procedure. Through his
own observation, he portrays the cultures, life styles, forms, structures and problems of
towns and cities in his time. He touches upon almost every component of city life,
including well being, physical and spiritual development as well as environment,
ecosystem and sustainability.
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In the spirit of “lesson from the past”, this paper will attempt to find out what Ibn Khaldun
has to offer in terms of urban planning? How do the elements and principles proposed
by Ibn Khaldun in his work, particularly related with the urban and city planning offer a
perspective of knowledge for the city and urban planning today? What would be the
lessons and principles that we can benefit from the Mugaddimah? How can we use
knowledge and principles Ibn Khaldun has outlined to understand current problems
confronting our cities today? Can these principles be of benefit in dealing with the
questions related to the quality of life and sustainability of our cities? These are some
the main concerns and questions this paper tries to highlight. It will also analyze the
principles of urban planning as advanced by Ibn Khaldun and try to interpret in the
context of contemporary urban and city planning. Lessons on managing and maintaining
the sustainability of cities from Ibn Khaldun’s point of view will also be highlighted.

To undertake out this sort of enterprise is not an easy job. Ibn Khaldun is a talented
multiskilled thinker who is difficult to classify, more so to fully grasp the essence of his
thought. His notion transgresses boundaries of contemporary disciplines, leaving gaps
that make it even more difficult to clutch from a single discipline. It is for this reason
that this paper is prepared by three authors from different backgrounds namely
philosophy, town planning and psychology. With this combination, it is hoped that this
approach will give us a better insight into understanding of Ibn Khaldun’s notion with
regards to urban planning and development.

Urbanization And Urban Population: An Overview

Before going further into khaldunian discourse regarding urban planning, it would be
good to look at the current debates especially in relation to issues in contemporary cities
and urbanization. This is important as it will give us ideas and background why we need
to undertake this study. Apart from that, this overview of contemporary urban issues
would enable us to establish link and contextualize out reading of khaldunian notions
on urban planning.

Cities are the manifestation of human creation. A city emerges as a result of
urbanization. As societies become more developed, cities play important roles as centers
for settlement as well as centers of political, social and cultural activities. The more
developed the society, and more people reside in urban areas. Currently, almost half of
the world’s population lives in cities. Cities are becoming larger and larger. Metropolis
and megalopolis will be the future characteristic of modern human settlements.
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Usually, the size of a city is identified by the size of its population or inhabitants. The
population growth is generally determined by several factors namely, birth, death and
migration. Natural increase of birth rates and decrease in death rates, together with the
growing rates of in-migration, significantly contribute to growth of a city. On the
contrary, the decline and net out-migration would certainly contribute to reduction of
population. The balance of natural change and migration determines whether there is
growth or decline. Cities become larger and larger when there is a rapid increase of
population due to in-migration as well as natural increase.

An important impact of contemporary urban growth at the global scale is the rapid
increase in the number of large cities and the increase in the size of the largest cities.
Against the background of a general rise in the number of people who live in urban
areas, it is the metropolitan centers that are proliferating and growing the fastest.

The United Nation’s estimation indicate that the number of cities with over eight million
people increased from ten in 1970 to 24 in 2000 (Table 1). The number and size of
mega-cities are increasing most rapidly in developing countries. In 1950, the only
mega-cities, London and New York, were both in the developed countries, while 18 of
the 24 mega-cities in 2000 were in the developing countries (see, Table 1).

Now, the main question is that, what would be the impacts of this increasing number of
large urban agglomerations on the quality of life of urban population? In most cases, it
seems that the inability of many cities to sustain and accommodate the increasing
number of population will point to a situation of over-urbanization. This will certainly
have important consequences on the quality of life and social stability. Coping with the
consequences of over-urbanization perhaps would be one of the biggest challenges
facing the major cities today. This has sparked a wide-range debate about what would
be the futures of those cities.

It is apparent that cities, especially unplanned and over-populated, are currently facing
massive problems like inadequate financial resources, lack of employment, increase of
crime rates, poverty, spreading homelessness and expansion of squatter settlements,
lack of employment opportunities, a widening gap between rich and poor, growing
insecurity, inadequate and deteriorating building stock, services and infrastructure, lack
of health and educational facilities, improper land use, insecure land tenure, rising traffic
congestion, increasing pollution, lack of green spaces, inadequate water supply and
sanhitation, uncoordinated urban development and an increasing vulnerability to disaster
(Habitat 11,2003).
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Most of the cities that are currently experiencing rapid urbanization are in the less
developed regions where the focus of development in these countries may not be directed
towards city development only. This is a cause for concern, considering that cities are
engines of economic growth; therefore, there is a need for these countries to really look
into the urbanization and city development issues in order to manage the cities better.

Table 1. Urban agglomeration with eight million populations or more, 1950-2000

1950 1970 1990 2000
More developed regions
New York New York Tokyo Tokyo
London London New York New York
Tokyo Los Angeles Los Angeles
Los Angeles Moscow Moscow
Paris Osaka Osaka
Paris Paris
Less developed regions
None Shanghai Mexico City Mexico City
Mexico City Sao Paulo Sao Paulo
Buenos Aires Shanghai Shanghai
Beijing Calcutta Calcutta
Sdo Paulo Buenos Aires Mumbai
Mumbai Beijing
Seoul Jakarta
Beijing Delhi
Rio de Janeiro Buenos Aires
Tianjin Lagos
Jakarta Tianjin
Cairo Seoul
Delhi Rio de Janeiro
Manila Dhaka
Cairo
Manila
Karachi
Istanbul

Source: United Nations, 2001

Contemporary Issues In Urban Development

As indicated above, one of the major issues facing today’s urban development is to
provide a conducive living environment and human well-being. This concern can be seen
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for example with the establishment of United Nations Human Settlements Programme
(UN- HABITAT) and a series of conference organized by United Nation including Habitat
I 1978 and Habitat Il 1996.

In Habitat Il held in Istanbul in 1996 for example, the conference came out with the
themes to address two equal global importances: “Adequate shelter for all” and
“Sustainable human settlements development in an urbanizing world”. To the
Conference, human beings are at the centre of concerns for sustainable development,
including adequate shelter for all and sustainable human settlements and they are
entitled to a healthy and productive life in harmony with nature. The focus of city
development is the people and not just the space. Hence, the space must be properly
designed so that it will be able to fulfill the basic needs of the people and more
importantly to ensure the sustainability of their living environment.

The HABITAT Il Report proposed some recommendations on how to create a better living
environment for the urban population. The proposal is in a same spirit with the Rio
Summit in 1992 and the Copenhagen Social Summit in 1995 towards promoting an
urban development that is socially and ecologically sound.

First and foremost, it is crucial to go back to the basic concept and purpose of
urbanization. One of the most fundamental facets of urbanization is that, a city needs
to be built in accordance with human nature, values and needs. After all, urbanization is
about movement of people from the rural to the urban areas. Hence, in accommodating
for the increasing number of urban populations, cities must be built and developed by
the people for the people. In other word, cities should be humanized or carry human
face. This means that city planning needs to look into the human nature and necessities,
taking into account the economic strength (which is also the prerequisite of city
development), as well as ensuring equitable access to various groups in the city such as
the elderly, the women, the children and the poor. All these elements are among the
things that need to be given due attention.

The process of urbanization means that diversity of its population is a natural process
because one of the factors contributing to urbanization is rural to urban or even
international migration. Hence, cities will be exposed to a population coming from
various backgrounds, social class, ethnicity, culture and values among others. These
groups practice different culture and will also be requiring different needs that the cities
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will have to provide in order to ensure a just and sustainable life. Ismawi (2007), writes,
a society that punishes the vulnerable but condones the transgression of the powerful
is certainly heading for ruin.

Urban crisis is not just about concentration of urban population but it is also about the
changing values and attitudes of the society (Duhl: 1987). However, the modernization
of the cities are mostly along the views and values of the West where there may be a
conflict between the Western and traditional values resulting in a cities that has no soul.
The cities, then, just become a space void of spiritual vitality in the quest of its
population to seek greater economic wealth and abundance.

Another issue is the principle of human rights. One of the basic fundamental rights is
that all deserve equal treatment. As city dwellers, all should be allowed to enjoy their
rights of life and security. One very common example is housing. The city dwellers need
to be allowed to access to facilities and infrastructures that will assist them improving
their quality of life. City managers should practice the right approach i.e. the sustainable
approach of urban development. This means that the city managers should properly
manage the urban resources while at the same respecting the needs of the urban folks.

The city should also act as the centre of educational opportunities. It is everyone’s right
to be given access to education. It is through education will urban folks be able to
emerge as good citizens. Apart from this, it is also crucial that level of education be
improved together with the development of the cities.

Good governance is another important element in city development. This is particularly
important in giving human face to the city. Good governance involves the partnership
between the agencies, the civil society as well as the residents. The HABITAT Il report
reads:

“Three main challenges face the cities of the twenty-first century. The first is the introduction
of democracy and the creation of an urban community bringing together all citizens; the second
is the control of urban development and hence the governance of cities; and the third is the
development and control of urban engineering”. (HABITAT II, 1996:11)

An alternative point of view is that the urban problems in the developing world are
matters for national governments and must be resolved domestically in line with local
conventions and traditions. Urbanization takes different forms in different places and it
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is for the countries of the developing world to work out their own solutions. Again, these
views are very much in aggreement with discussions at the United Nations Conferences
on Human Settlements, held in Istanbul (HABITAT II) in 1996 and Vancouver (HABITAT 1)
in 1976, and on Sustainable Development, held in Johannesburg in 2002, which sought
to build a global consensus on the ways forward for the urbanizing world (Clark, 2003).

In facing the current challenges, there is a need to look back into what was discussed in
HABITAT Il. This report gives special emphasis on humanizing the city as a response to
the global urban development issues confronting our cities. As more cities become
metropolis and megapolis, the rural environment is also affected because of the
encroachment and this will cause a divide between urban and rural environment.
Therefore, a balanced approach in urban and rural development is highly necessary.

According to the HABITAT Il Report, the rapid social transformation observed in the cities
today also brings about social and spatial segregation between the rich and the poor,
exacerbating more divisions within societies (HABITAT Il, 1996). As a result, UNESCO in
the HABITAT Il Report envisioned the concept of humanizing the city or giving a human
face to the city.

Khaldunian Principles And Their Relevance In The Contemporary Urban

Planning

We have depicted the current scenario regarding issues related to cities and urban
planning. Now, let us come back to the main purpose of this discussion. We have the
Mugaddima, written over six centuries ago, in which one of the sections also deals with
similar issues. How can the khaldunian principles, transpired in the Mugaddima, be of
use in addressing the crisis in urban planning facing the cities today? As indicated above,
our aim is to look into principles set by Ibn Khaldun in his work with regards to the city
planning and development.

First and foremost, Ibn Khaldun expresses his concern about the importance of
governance. The governance or dynasty, as he calls it, is a prerequisite to establishment
of towns and cities. Hence, towns and cities cannot be built without the presence and
commitment of the authority or government. Cities emerge as the outcome of the policy
and planning imposed by the authority. In this case, the dynasty is the single authority
that will determine the form, image and characteristics of a particular city.
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Generally speaking, the concept of “governance” is not new. It is a matter of fact that
this concept has already been known since formation of human social organization. In
political science, of course the more commonly used term is government. However, the
term governance becomes more important now as we discussed the complexity of urban
society and its problems. Simply put, “governance” means the process of decision-
making and the process by which decisions are implemented. The term governance can
be used in several contexts such as corporate governance, international governance,
national governance and local governance.

In the Mugaddimah, Ibn Khaldun has emphasized the main principles in city planning
namely the geographical and the impact of choosing the right location to ensure the
safety of the city, the presence of basic provisions like housing, fresh air and water
supply, the social institutions to support and sustain the human activities such as
religious, administrative, securities and health institutions to ensure a better quality of
life. Ibn Khaldun writes:

“Towns are dwelling places that nations use when they have reached the desired goal of luxury
and of the things that go with it. Then, they prefer tranquility and quiet and turn to using
houses to dwell in. The purpose of (building towns) is to have places for dwelling and shelter.
Therefore, it is necessary in this connection to see to it that harmful things are kept away from
the towns by protecting them against inroads by them, and that useful features are introduced
and all the conveniences are made available in them.” (Mugaddimah, translated by Frank
Rosenthal, 1990)

It is apparent that Ibn Khaldun accentuates housing as the important requirement of city
development; hence, one of the important roles of city planners is to provide good
quality housing for its residents. Certainly this is very much in line with the concept we
mention above about humanizing the city, where housing is the fundamental basic rights
of the people. Ibn Khaldun also expresses his concern about making the city safe by
situating the city inside a protective wall. While this may not be feasible in the current
context of city planning but the issue of safety in the city has always been of a universal
concern. As cities become larger, they are also becoming more and more unsafe. As
human becoming more advanced, the concept of safety and security would not be
confined within the limited definition of facing the crimes and enemies, but also includes
environment, health as well as mental well being.
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As reported in the UN Conference on the State of Safety in World Cities in 2007, one of
the most significant causes of fear and insecurity in many cities today is crime and
violence. Between 1990 and 2000, incidents of violent crime per 100,000 persons
increased from 6 to 8.8. Recent studies show that over the past five years, 60 per cent
of all urban residents in the world have been victims of crime, with 70 per cent in Latin
America and the Caribbean. Clearly, crime, whether violent or not, is a growing and
serious threat to urban safety all over the world. Another study on urban environment
and mental well being by Guite et.al. (2006) shows that factors such as noise,
overcrowded, dissatisfied with access to green open spaces, community facilities and
feeling unsafe to go out in the day contribute significantly to the well being of urban
population. The study, which involves 1012 Londoners proof that, if the city is not built
according to requirement and need of human values, it will eventually become
catastrophic to the public health. The fact that needle and syringes are lying everywhere
makes the issues of safety and health more crucial in the city.

Another condition for the provision of a good environmental friendly city is the location
of the cities. As Ibn Khaldun states:

“In connection with the protection of towns against harm that might arise from atmospheric
phenomena, one should see to it that the air where the town is (to be situated) is good, in order
to be safe from illness. When the air is stagnant and bad, or close to corrupt waters or putrid
pools or swamps, it is speedily affected by putrescence as the result of being near these things,
and it is unavoidable that (all) living beings who are there will speedily be affected by illness.
This fact is confirmed by direct observation. Towns where no attention is paid to good air,
have, as a rule, much illness” (Mugaddimah, translated by Frank Rosenthal, 1990)

The importance of a suitable location, with ample fresh water supply and clean air will
ensure that a city is far from harm. This supports the principle of the effective
management of natural resources like water, air, land, and the green environment. The
importance of clean water is clearly stated by Ibn Khaldun:

“In connection with the importation of useful things and conveniences into towns, one must
see to a number of matters. There is the water (problem). The place should be on a river, or
springs with plenty of fresh water should be facing it. The existence of water near the place
simplifies the water problem for the inhabitants, which is urgent. The existence of (water) will
be a general convenience to them”. (Mugaddimah, translated by Frank Rosenthal, 1990)
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Recent study by Savard et. al. (2000) suggests the application of biodiversity concept on
urban ecosystem. Again this is very much in agreement with the khaldunian principle on
how a city should be developed. Expanding cities have such far-reaching and intractable
effects both on social structures and on the natural environment that a resolutely
forwardlooking approach should now be adopted, and the principle introduced of
responsible urban development respecting the rights of future generations. As stated in
the HABITAT Il report:

“An alternative is needed to an all too common model, particularly in the North, of sprawling
cities that are heavy on energy consumption and largely given over to private cars. In the last
quarter of a century, New York has thus seen a rise of 5 per cent in its population while the
area it covers has increased by 61 per cent”.

Apart from larger cities consuming more land and resources, Ibn Khaldun also highlights
the impact of economic inequality that will become more apparent when the size of city
becomes larger. While there will be more economically affluent groups getting the
benefit of the wealth provided by the city, there will also be the emerging group of the
poor taking the advantage of the expectation of wealth in the cities. These two elements
will definitely create gap in social organization of the city which will lead towards the
destruction of human attitude, life styles and values.

In making the cities habitable for all groups, a just and balanced development approach
is a need to ensure that all will benefit from the city development. This is where the
concept of sustainable city development where cities become the centers of democracy,
culture and innovation should be promoted. The poor has the right to voice out their
grievances and predicaments just as the rich and this is where the important role of the
governance is very much needed to ensure justice is done for all.

One of the main points that Ibn Khaldun emphasizes in his writing, which current urban
planners and city authorities should pay a particular attention is the impact of sedentary
life associated with the lifestyles of urban population on the deterioration and
destruction of a city. He gives example that, just as man has his life span, a city also has
its physical limit. As he puts it, a city will be destructed when corruption becomes
rampant among members of the society. He further writes:

“Sedentary culture differs according to the differences in civilization. When a civilization grows,
sedentary culture becomes more perfect. We have stated before that a city with a large
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civilization (population) is characterized by high prices in business and high prices for its
needs. (The prices) are then raised still higher through customs duties; for sedentary culture
reaches perfection at the time when the dynasty has reached its greatest flourishing, and that
is the time when the dynasty levies customs duties because then it has large expenditures, as
has been stated before. The customs duties raise the sales (prices), because small businessmen
and merchants include all their expenses, even their personal requirements, in the price of
their stock and merchandise. Thus, customs duties enter into the sales price. The expenditures
of sedentary people, therefore, grow and are no longer reasonable but extravagant. The people
cannot escape this (development) because they are dominated by and subservient to their
customs. All their profits go into (their) expenditures. One person after another becomes
reduced in circumstances and indigent. Poverty takes hold of them. Few persons bid for the
available goods. Business decreases, and the situation of the town deteriorates”. (Mugaddimah,
translated by Frank Rosenthal, 1990)

He adds that the culture of pleasure (or hedonistic in modern term), opulence and
indulgence amongst city dwellers will be the reason for the city’s downfall. The attitude
of the residents will be the main cause of the city’s destruction.

“All this is caused by excessive sedentary culture and luxury. They corrupt the city generally in
respect to business and civilization. Corruption of the individual inhabitants is the result of
painful and trying efforts to satisfy the needs caused by their (luxury) customs; (the result) of
the bad qualities they have acquired in the process of obtaining (those needs); and of the
damage the soul suffers after it has obtained them, through acquiring (still) another (bad
luxury) quality. Immorality, wrongdoing, insincerity, and trickery, for the purposes of making
a living in a proper or an improper manner, increase among them. The soul comes to think
about (making a living), to study it, and to use all possible trickery for the purpose. People are
now devoted to lying, gambling, cheating, fraud, theft, perjury, and usury”. (Mugaddimabh,
translated by Frank Rosenthal, 1990)

This is not very far from the truth as we can see today. Cities are filled with people who
earn their living through immoral activities like drug trafficking, money laundering and
white collar crimes amongst others (in contemporary term this is called underground
economy). Hence, the physical limit of the city is affected by various factors like the
physical aspects of quality of building materials and technology used to build the city,
the social aspect like the size of the population and the level of education of its
population, the environmental aspect such as the availability of natural resources and
economic aspect of the gap between the city dwellers. A study conducted by Matheson
et. al. (2006) shows that ‘stressed’ neighborhoods have higher levels of depression. In
this study he argues that the daily stress of living in a neighborhood where residential
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mobility and material deprivation prevail is connected with depression, women was also
found to be more reactive to chronic stressors manifested in higher risk of depression.
Study as early as 1939 by Faris and Dunham (in Matherson et.al., 2006) on the issue of
environment and mental health showed that psychiatric admissions in Chicago varied by
location within city with higher rates for those living in the innercity center than in
outlying areas. Social disorganization such as poverty was found to be an important
chronic stressor among inner-city population (Latkin & Curry, 2003). In relation to
khaldunian discourse, all these symptoms are no other than the manifestation of
corruption of the individual inhabitants. Ibn Khaldun particularly stresses on the
misbehavior of the people that became the major source of disaster in cities. All these
can be seen in contemporary cities if the planners lose sight of controlling the urban
sprawl as well as providing alternative strategies for the future development of the city.

Lessons From Ibn Khaldun’s Thought On Urban Development

What are the lessons that can be obtained from Ibn Khaldun’s writings? What are the
conclusions that we can put forward in our attempt to figure out the characteristics and
principles of city planning as transpired from the Mugaddima? Here are some of the
principles that can be derived from our reading of Ibn Khaldun’s Mugaddima.

First and foremost, as we mentioned earlier, Ibn Khaldun differentiates the differences
in the life style of the city inhabitants and its rural counterparts by using the term
sedentary (umran hadari) as opposed to nomadic (umran badawi). In terms of social
cohesion or “asabiyyah” in Ibn Khadun, he implies that the urban population has a weaker
‘asabiyyah’ as compared to the rural one. This weakness makes them vulnerable to
attack by fresh waves of pre-urban people who have stronger asabiyyah (Syed Farid
Alatas, 2008). Apart from that Ibn Khaldun also dwells with the rise and falls of the
various Muslim dynasties as examples or become the basis of what he has claimed. This
is particularly those of the North African states dues to the different social organizations
and different lifestyles. In the current context of urbanization, this can be interpreted as
the issues of urban an agglomeration that has a detrimental effect on the overall quality
of life of the population and eventually may lead to the destruction of the city if any parts
of the system in the cities stop functioning.

Cities have its own life span: While Ibn Khaldun does not specifically spell it out that
there is a limit to the size of the city, his writings on the forces that may influence a
city’s destruction is a cause for concern for urban planners. In fact, the ecological
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footprint ideology by William Rees in 1992 is in congruent with Ibn Khaldun’s writing
of the optimum size of a city, economically, socially, physically and environmentally.

Cities should be safe and secure: A safe city is a much needed environment in the
contemporary world. Safety is not just about reducing crimes. A safe city should also
be one that can provide its inhabitants with a decent way of life. It should provide all
the basic necessities like clean air, water and infrastructure, accessibility to education,
housing and health facilities. This will provide the population with a sense of pride
and dignity that a human being deserves to get.

Good governance: A just city is one which provides a voice for the marginalized,
socially excluded and the minorities. This can only be achieved with good governance
and a representation from the government, the civil society and the public at large.
Good governance will also ensure an equitable distribution of wealth and efficient
management of resources. These are issues badly needed in the new millennium
where the resources are becoming scarce and yet the population is booming and
cities are becoming more urbanized.

The destruction of the city is caused by the population themselves: Cities will
experience the periods of rise and fall, just like civilizations. In fact, the cities are no
other than the mere products of human civilization. Hence, the cyclical nature of
civilization is very much influenced by man’s attitude towards his environment. If he
manages the city well, new civilizations will be built upon the ruins of the current
civilization as can be seen in many cities nowadays. However, if he fails to manage
the city in accordance with the prescribed principles of justice and balance, the city
will eventually fall into destruction. Certainly, the rise and fall of cities are
consequence of the act of mankind. Greed and corrupt practices are a definite way to
destroy a city. This can be seen that from khaldunian’s notion on city and city
development, the sedentary nature of urban dwellers may result in negative impact
for the residents. This is when people become too sedentary, their sense of social
cohesion will become weaker.

Conclusion

Ibn Khaldun is a far sighted, brilliant philosopher whose writings amaze many scholars
from various disciplines. He writes on many issues but one section is particularly devoted
to the issue of civilization and city planning. He discusses topics concerning the
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sedentary or urban society of his era, but his concerns and principles are still realistic
and carry very much of modern flavor. Today, as cities becomes larger and larger,
problems facing urban dwellers become more complex. However, Ibn Khaldun
remarkably shows us that some of the problems facing modern cities are actually not
new. He has seen that occurred in cities during his time.

What he proposes over six hundred years ago seems to be carrying something that
modern cities are still lacking. On this basis, our attempt to relook into what was written
over six hundred is basically an attempt to dig and unveil what Ibn Khaldun has to offer
to our modern life today. This short study of Ibn Khaldun supposes to catch our attention
that there is a need to revisit and understand thoughts and ideas of this great man as
we approach a new dimension in the crisis faced by urban planners all over the world.
There are much more to learn from Ibn Khaldun’s treasure. However in the context of
city planning, his notion that city must be developed in accordance with human nature.
This evident when the issue of humanizing the city as proposed in the HABITAT Il in
1996 is still very important today because the extent of the size of the city nowadays
are segregating and alienating the groups in the city further. Hence, in confronting the
myriad of urban problems faced by city planners and managers, it is not too late to look
into what has been written in the past so as not to repeat the same mistakes again in
the future which may be causing the destruction of our cities.
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Oz: Modernist ve pozitivist gériis ibn Haldun’un toplumlarin yiikselisi ve diisiisii teorisinin sadece
tiimevarimsal gézleme dayandidini varsayar. ibn Haldun’un gériisiinde ise, sosyal alemi anlamak,
toplumlarin yikselis ve disisiunin rasyonel sebeplerinin ampirik bilgisinden fazlasini ve vahyin
gerceklerini gerektirir. Bu baglamda yapmis oldugu acgiklamalar sadece insanlik tarihindeki ani
mekanizmaya isaret eder ve Kur’an’in mesajina da aykiri degildir. Felsefi ve dini bilimlerin
dualizmden bile daha énemli olan yéni ibn Haldun’un ilm-i Umran’inin canlandinimasindaki tcli
mimarisidir. O, ilm-i Umran’1 diger alemlerden ayirmadan sosyal varolusun orta alemine dogru
yapmaktadir. ibn Haldun’un bilimi kusaticidir, ciinkii o vahiyden belirleyici sezgiler icerir. ibn
Haldun ne bir rasyonalist goriise ne de yorecilik bir dini gériise sahiptir. Onunkisi insan varliginin
paradokslarini yakalamak icin arayan ve basarili bir sekilde yéneten genis bir vizyondur. Bu makale,
bahsedilen capraz okumalar baglaminda, ibn Haldun adina yapilmis genel gecer sdylemler ile
kendisine ait metinlerdeki entelektiiel pasajlar ile yapilmis karsilastirmali bir inceleme gayretidir.
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Abstract: The modernist and positivist approach presupposes that Ibn Khaldun’s theory of the rise
and fall of societies depends solely on inductive observation. In Ibn Khaldun’s theory, however,
understanding the social world requires the knowledge of revelation and more than the empirical
knowledge of rational reasons behind the rise and fall of societies. In this regard, his explanations
refer only to the sudden mechanism in the history of humanity and are not contrary to the
message of the Quran. The aspect of philosophy and religious sciences, which is more important
even than dualism, is the triple architecture in reviving Ibn Khaldun’s lIm al-Umran. He studies IIm
al-Umran towards the middle world of social existence, without separating it from other worlds.
Ibn Khaldun'’s science is encompassing because it includes certain insights from the revelation. lbn
Khaldun has neither a rationalist nor a religious viewpoint. His is a wide vision which seeks and
successfully manages the paradoxes of human existence. This article is an attempt of comparative
analysis of the conventional discourses on Ibn Khaldun and the intellectual passages in his works
within the context of aforementioned cross readings.
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Giris

20. yiuzyilda bircok modernist akademisyen (6rn.; Baali ve Wardi 1981; Rabi 1967;
Lacoste 1984 [1966]; Schmit 1930) ibn Haldun'un asabiye hakkindaki géruslerini onun
sekilerliginin kaniti olarak degerlendirmislerdir. 20. ylizyilin son ceyreginde sosyal
bilimlerdeki pozitivist olmayan akimlarin yiikselisiyle bile, sosyal bilimciler ibn
Haldun'un pozitivist bir okumasini desteklemeye devam ediyorlar. Ornegin, Syed Farid
Alatas (1995; 1993) ibn Haldun'un ilm-i Umran'ini, asabiye gibi evrensel kavramlari
benimseyen ve bunlari belirli, yerel olusumlara uygulayan objektif, ampirik Haldun
Sosyolojisi ve islam'in dnsel hakikatlarina dayanan bir Miisliiman yerelci bilgi gériisii
arasindaki ayrimi yapmak icin kullanmaktadir. Bu modernist ve pozitivist goriis, ibn
Haldun'un toplumlarin yikselisi ve dislisi teorisinin normatif varsayimlardan yoksun,
sadece timevarimsal gézleme dayandigini varsayar.

ibn Haldun'un vahiyle gelmis bir dini kanunu olan ve olmayan biitiin toplumlari,
asabiye temelli toplumsal orgutlenmenin dogasina bagh olarak, yiikselis ve dusus
prensibine tabi tuttugu dogrudur. Fakat, "objektif", pozitivist sosyal teori ile dini
varsayimlara dayanan sosyal kosullarin aciklamasi arasindaki fark zannedildigi kadar
buyik olmayabilir. Onun asabiye teorisi entelektiiel bilimleri dini bilimlerden ayiran
dualistik bir bilgi cercevesine dayaniyor gériinmesine ragmen, bu dializm ibn
Haldun'un gecerli kabul ettigi ya da kendisinin toplumlarin yikselisi ve dusisu
analizinde faydalandigi epistemolojilerin cesitliligini tiiketmez. Aslinda, ibn Haldun
ampirik arastirmayi ve rasyonel ¢cikarimi, vahyin bilgeliginin ve seylerin teleolojik amaci
hakkinda sezgisel spekilasyonun kavrayisinin kesinlikle ikame edeni olarak degil ama,
tamamlayicisi olarak gérir. ibn Haldun'un gériisiinde, sosyal alemin dogasini layikiyle
anlamak toplumlarin yilkselis ve diisiusiiniin formel, rasyonel sebeplerinin ampirik
bilgisiden fazlasini gerektirir. Vahyin gerceklerini de gerektirir. Ancak ona, insanlarin
seylerin 6ziinln sezgisel ve spekiilatif farkindaligindan yararlanmaya da ihtiyaci oldugu
ayni derecede acikti.

Bu makalede, ibn Haldun'un calismasina hermenétik bir yaklasim takinarak, ibn
Haldun'un ampirik, asabiye teorisinin positivist ve modernist okumasini sorguluyorum.
Bu hermenétik yaklasim, ibn Haldun'un ilm-i Umrani kendi bilgi felsefesi icine yeniden
yerlestirmeyi amaclamaktadir, boylece ibn Haldun'un bulgularinin manasini daha kamil
bir anlam edinerek kavrayabiliriz. Eger ibn Haldun'un teorisini 21. yiizyil icin yeniden
ortaya koyacaksak, sadece ibn Haldun'un ampirik teorisini kabul etmekten otesine
gecmemiz gerekmez mi? Bunun ibn Haldun'a toplumsal olgulara, uhrevi etkilerden
kopmadan diinyevi aciklamalar yapmasina izin veren lcli ontolojik ve epistemolojik
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cerceve olmasindan dolayi, artik ayni kozmolojik inanglari devam ettirmiyorsak bile,
kapsamli bir ontolojik ve epistemolojik cerceveye olan ihtiyaci da kabul etmemeli
miyiz?

Asabiye'nin Mekanizmasi

ibn Haldun'un ilm-i Umran'ini canlandiran temel kavram asabiyedir ya da toplumlarin
ylkselisi ve distsinin kékenindeki artma ve azalma, grup dayanismasidir. Asabiyeyi
kullandigi iki 6rnek onun Muslimanlik Tarihini okuyusunu tam anlamiyla yansitir.
Peygamberin o6liminden ve Rasit halifelerden sonra, Misliiman toplumun liderligi
artan sekilde diinyevi ve monarsik temel almaya basladi ve Rasit halifelerle, sonraki
halifeler arasindaki ayrim Siinni islam'in tarih ayriminin merkezi oldu. Siinni tarihciler
sonraki halifeleri sosyal ve ahlaki anarsiye, fitne tehlikesine karsi koymak icin gerekli
gorerek savunsalar da, onlar giiclin ve iktidarin diinyevi boyutlarina boyun egmis ve
mahkum olmus olarak gordiler. Dogrusu, birkaci haric, Emevi ve Abbasi halifeleri
suclanmayi hak eder goriiliyordu. ibn Haldun bu gériise mutlak olarak katilmiyor
olmasa da, Emevi ve Abbasi halifelerini, Misliman imparatorlugun genislemesinin
goreceli olarak kiiciik Misliman toplumunun komiinal dayanismasi hafiflettigine
dayanarak; ve dolayisiyla bu kicuk toplulugun c¢ol ve gocebe kokleri, diinyevi ve
monarsik yonetimin ve onunla birlikte devam eden liiks hayatin ortaya cikisinin dogal
sonucu olarak yerlesik bir kiltire boyun egdigi icin belirli bir 6lcliide savunuyor.!

Benzer bir sekilde, ibn Haldun, eger Mehdi'nin gelisi hakkindaki hadisler dogruysa,
Mehdi'nin dini amaclarini basarih kilmak amaciyla, asabiye hissinin kuvvetli oldugu bir
kavimde ortaya cikmasinin zorunlu oldugunu oldugunu savunuyor.

Bu okumada, ibn Haldun toplumlarin yiikselisinin ve disiisiiniin sebepleri hakkinda
son derece rasyonel ve sekiiler bir argiman kurar goruniyor. Fakat, bu "objektif"
sosyal teori, dini varsayimlara dayanan bir aciklamadan ne derecede farklidir? Belki de
fark cok buyuk degildir. Ornegin, ibn Haldun'un Rasit halifeler sonrasi halifelerin
mesrulugu savunmasi, o halifelerin fitne tehlikesine dayali teolojik savunmasiyla
celismez. ibn Haldun'un Siilligin devrimci 6fkesine karsithgr géz éniine alindiginda,
onun argimani aslinda ana akim Siunni disiincesiyle tamamen uyumludur. Daha da
fazlasi, yerlesik kiiltiiriin, bilimin ve el sanatlarinin gelisimi icin faydalari, dini hukuka
uydudu siirece insan ruhunun mikemmellesmesine yardimci olabilir.

1 Ozellikle carpici olan Abbasi Halifesi Harun el-Resid ve el-Memun'u ickici ve liyakatsiz gésteren popiiler
goruse karsi olan savunmasidir (1958 [14. b] c. 1: 33-40). Cilt, bolum ve sayfa numaralari F. Rosenthal'in
(1958) iic ciltlik ingilizce Mukaddime terciimesine isnat eder.
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Dahasi, ibn Haldun'un Tanri'nin dogrudan midahalesini hicbir zaman tarihsel
degisimin genel prensibi olarak sunmadigi dogrudur; fakat ibn Haldun'un modernist
yorumculari, ibn Haldun'un Mukaddime'de ilahi kuruma ¢ farkli sekilde basvurdugunu
anlamakta hataya diiserler (Shehadi 1984: 272-9). Birincisi, sayisiz paragrafin ve
bolliimlerin sonunda, Mukaddime'de sunulan, genellikle Kuran ayetlerinin kisimlan
olan, formiilsel ifadeler vardir. Schmit'in 6ne sirdiigu gibi, bu 6zellik olarak bir seyi
actklamiyor ve formiilsel eklemelere 6ncilik eden bilimsel aciklamalarin rakibi olarak
kast edilmiyor. Bununla beraber, boyle formiilsel ifadeler ibn Haldun'un Kuran’da
bildirilen genel, evrensel dogrularin belirli olaylara uygulanabilirligini kabul ettigini
gosterir. ikincisi, ibn Haldun'un belirli olaylarda ilahi kuruma basvurdugu baska
durumlar da vardir. Ornegin, ibn Haldun, Tanri'nin belirli gruplara baskalar tizerinde
giuc kazanmasina izin verdigini ve baska zamanlarda belirli bir iktidar hanedaninin
disisine izin verdigini savunur.

Bu gibi durumlarda, ibn Haldun belirli bir olayin meydana gelis sebebine dair ilahi
mudahaleye dogrudan bir aciklama olarak basvurmaz, boyle bir midahale de bir seyin
neden meydana geldigini ve neden baska sekilde olmadigini acgiklamaya calisan
bilimsel tarihin calismasini zayiflatmaz. Bununla birlikte, ibn Haldun dogrudan
actklamanin Tanri'nin iradesine uygun oldugunu kabul eder. ibn Haldun (1958 [14. b.]
c. 1: 305; c. 2: 117; ve bircok baska durumda) siklikla su ayete basvurur:

"Sliphesiz Biz bitlin yerylziine ve uUzerinde bulunanlara varis olacagiz. Onlar Bize
doneceklerdir." (19:40) ve "Zekeriyya'yl da (hatirla). Hani o, Rabbine sdyle niyaz etmisti:
Rabbim! Beni yalniz birakma! Sen, varislerin en hayirlisisin, (her sey sonunda senindir)."
(21:89).2

O (1958 [14. b.] c. 1: 296, 346; c. 2: 153; ve bircok baska durumda) farkli egemen
hanedanlarin degisimlerini belgelerken, giin ve gecenin degisimine atifta bulunan (24:
44 ve 73: 30) ayetlerini alintilar. Son olarak, daha az olsa da, ibn Haldun'un Tanri'yi
glcendiren toplumlarin disisiinde dogrudan ilahi midahaleyi hatirlattigi durumlar
vardir. Dogrudan, anlik, ahlaki ceza tarihsel degisimin prensibi olarak genellenmez
ama asabiyenin zayiflamasi, sosyal organizasyonun dogasinda belirgin olan Tanri’nin
istegine bagh kalmamanin kademeli sonucudur.

Bu baglamda, ibn Haldun'un askeri zaferin dis ve ic nedenleri hakkindaki gérisiini
tartismak da yararhdir. O (1958 [14. b.] c. 2: 88) baska yerlerde, derin bir kavrayisi

2 Yazar, bu yazinin aslinda bu iki ayeti tek bir cimlede yazmis (¢.n.)
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oldugu icin ovdigu el-Turtusi'yi, sadece her bir kamptaki savasci sayisina 6nem
vermesi ve grup hissiyatinin etkisini gérmezden gelmesinden dolayi elestiriyor. ibn
Haldun "savasci sayisini ve grup hissiyatini zaferin harici etkenlerine katiyor. ibn
Haldun "onlarin hicbirini hile ve aldatma gibi gizli sebeplere ya da ilahi korku ve
manevi yetersizlik gibi ilahi faktorlere es olarak kurmadigimizi géz o&niinde
bulundurarak, boyle seyler zaferi garanti edebilir mi? diye sorar. Bélinmis bir ordunun
kalbine korkuyu koyan Allah oldugu icin ibn Haldun'un ilahi faktorlerde yetersizligi
icermesi dikkate alinmaya deger.

Sonunda, ibn Haldun dini basitce, grup hissini artiran bir baska degisken olarak
degerlendirmedigini not edelim. Tam tersine, o dini bir grubun kaynasmasinda en
onemli element olarak gorir (1958 [14. b] c. 1:305-307). "...[BlJunun sebebi dini
kimligin  karsilikli  kiskanchgr ve grup duygusu paylasan insanlar arasindaki
cekememezligi kaldirmasi ve hakikat lzerine yogunlasmaya neden olmasidir. Dini
kimlige sahip insanlar iliskileri icin (dogru) kavrayisa sahip olduklarinda, hicbir sey
onlara dayanamaz, clinkii onlarin bakisi birdir ve hedefleri misterek bir ahenktir...". Bir
dizi durumu aktardiktan sonra, argiimanini daha cok sayida olan, daha derinde yer
etmis ¢6l davranisina ve daha glcli grup hissine sahip Zamatah'in, grup hissinde dini
gorinim barindiran Masmuhdah'in  maglup edememesi olayini vurgulayarak
guclendirir. Sonunda, dinin tutucu ve birlestirici etkisi birakildiginda, Masmudah
iktidarini Zanatah'a kaybetmistir (14. b. c. 1: 320-322).

Burada basitce bahsettigim nokta, ibn Haldun'un toplumlarin yiikselisi ve dustisi
aciklamalari sadece insanlik tarihindeki spontane mekanizmaya isaret eder ve Kur’ani
mesaja aykiri degildir. Zihinsel ve dini bilimlerin asikar olan diializminin ibn Haldun'un
varsayimsal sekiilerligine ve modernligine olan steril odaklanmadan ayristirilmasi ve
ibn Haldun'un cogulcu ontolojisine ve epistemolojisine yeniden ilistirilmesi gerekir.

Gercekler ve Onlara iliskin Bilgiler

ibn Haldun'un sosyal ve politik teorisinin mistik ve ezoterik aciklamalara ve
varsayimlara deginmedigi dogrudur. Yine de bu onun gecerli gérdiigl epistemolojilerin
yelpazesini reddetmeye yeterli degildir. Felsefi ve dini bilimlerin dualizminden bile
daha énemli olan sey ibn Haldun'un ilm-i Umran'inin canlandirmasindaki bilgilerin ve
gerceklerin tclii mimarisidir.

ibn Haldun'un éncelikle Mukaddime'nin VI. béliminde bulunan, ontolojik ve
epistemolojik cercevesi insanoglunun Uc farkli ama birbiri arasinda iliskili varhk
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aleminin sezgisel farkindaligina sahip olduguna dayanir. Bu ¢ alemin dogal sonucu
farkl derecelerde diisiinme ya da (¢ farkh tlrde entelekttir. En disiik olan, maddenin
dinyasini ve insan disinda varolan hayvanlarin diinyasini duyular araciligiyla edinen
Sezgileyen Akildir. Madde ve hayvanlarin diinyasi insanoglu disinda var olurken, ara
alem "icimizde sahip oldugumuz bilimsel algilarin duyusal algilarin lstiinde yer aldigi
olgusuyla" farkina vardigimiz, insan ruhunu kapsar. (ibn Haldun 1958 [14. b] c. 2:
419-20). Orta akil, ayni zamanda duyu verisinin algilamasina sahip ama deney yoluyla
edinilmis yargilamalarla cok daha fazla baglantili deneysel akildir; boyle kavrayislar
sosyal hayati ve politik liderligi yénlendiren fikirler ve davranislar saglar (ibn Haldun
1958 [14. b.] c. 2: 417-419). insanoglunun orta aleminin kendisi ézlerin, ruhlarin ve
meleklerin, sadece insanlar Ulzerinde uygulanan bdyle bir fenomenin etkilerinin
¢tkarimi olabilecek varolus aleminden daha dusiktir. En yiiksek aleme ise sadece 6zel
bir diizen icindeki ve onunla alakalandirilmis pratik aktivitesi olmayan duyusal alginin
ardinda tamamen yeni tir bir bilgi turl Ureten 6zel kosullar altindaki sosyal ve politik
hayatin kavrayisini birlestiren spekulatif akil tarafindan erisilebilir. Daha diisiik iki alem
maddi diinyanin gozlemi ve insanin kendi varhiginin lizerindeki yansimasi yoluyla
aciksa da, bu insanisti alemi gormek dogru (karisik karsiti) riyalar araciligiyla
mimkindir. Yine de, insanisti alemin detaylarn hakkindaki kesinlik sadece
peygamber bilgisi ve dini hukuktaki inanc yoluyla miimkiindiir (ibn Haldun 1958 [14.
b] c. 2: 413 ff).

Onun dehasini gosteren isaretler, daha asagl madde alemi hayvanlarla, st madde
alemi de meleklerle paylasildigi icin insanoglunun algilayabilmede en iyi oldugu alemin
orta seviye oldugu yorumlandir (1958 [14. b.] c. 2: 420-21). Bu yizden kendi
hakkimizdaki bilgimiz hem maddi hem manevi varolusumuzu kanitlar. Ancak
dinyamiz hakkindaki bilgimiz hic milkemmel degildir. Diinyamiz hakkindaki bilgimiz
hicbir zaman mikemmel degildi, cinkl insan ruhu madde ve 6z arasinda, inkar ve
teyit arasinda daimi bir kararsizlik icindedir; cinkii genellikle teknik vasitasiyla
edinilmis, dinyanin dogasi hakkindaki bilgimiz her zaman peygamberlerin ve
meleklerin dogrudan algilayan vizyonunun aksine bir "perde" arkasindandir. (lbn
Khaldun 1958 [14. b.] c. 2: 422-423). ibn Haldun bunun, insaniistii aleme dogal bir
egilime sahip peygamberler haric, son derece zor oldugunu kanitladigini belirtmesine
ragmen, insanlar zikir (Tanri’y1 hatirlama), dua, orug, sakinma ve teslimiyet yoluyla
perdeyi kaldirmayi 6grenebilir. Spekulatif akil ve insaniisti alem arasindaki uyum
asikardir: sadece Tanri'nin peygamberleri perdeyi tamamen, dogrudan algilama
vizyonu edinecek kadar kaldirabilir. Bu ylizden, Biliylik Varolus Zinciri inis ve cikisin
kesintisiz devamliligini olusturur ve bu ¢ boyutlu diisiinme siirecinin sonu "varolusun
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oldugu gibi algilanmasidir. Bu insan realitesinin anlamidir" (ibn Haldun 1958 [14. b] c.
2: 413 ve 422-423).

Acikcasi ibn Haldun'un calismasinin fevkaladeligi ve "disiince ufkunun disirilmesi” ni
belirten orta alem lzerindeki odak acik bir sekilde budur. "Disiincenin ufkunun
dusirilmesi" ile, ideal iizerindeki harici odaktan gercek uizerindeki bir odaga,
uhreviden buraliya gecisin varligini kastediyorum. Muhsin Mehdi'nin (1964 [1957])
takdirinde ibn Haldun gercek olaylari kavrayisi ideal olandan daha az soylu olanlar icin
Ortacag islam Filozoflarinin gelenekleri icinde siki bir sekilde varligini sirdiirmektedir.
Mahdi'ye gore Farabi'nin ideal Devlet'i (al-madina al-fadila) diinyanin ampirik
realitesine imtiyaz tanimadigi gibi, ilm-i Umran pratik amaclar icin faydali bir arac olsa
da, ibn Haldun'un yeni disiplininin nihai ufku da Farabi'de oldugu gibi bu diinya degil.
Ben Mahdi'nin analizlerinin coguyla hemfikirken, o ibn Haldun'un yeni biliminin
degerini de, ibn Haldun'un klasik politik felsefi gelenekten ayrismasinin degerini de
minimize eder. ibn Haldun'un ilm-i Umran" "disiincenin ufkunu disiirme" yi diger
alemlerden ayirmadan sosyal varlolusun orta alemine dogru yapar.

Mistik ve Bilimsel Ruh

ibn Haldun (1958 [14. b] c. 1:197-202) su noktayl Mukaddime'de kisaca tartissa da
onun insan ruhunun (¢ tird -bilimsel, mistik ve peygamberi- tartismasinin biiyik
Olclide farkh zeka tirlerine karsihik geldigini belirtmek dikkate deger. Bilimsel ruh,
dusinmeyi idrake yonelmek icin hafiza ve tasavvur ile birlikte kullanabilse de, kaide
geregi insanin bedensel algilarinin kapsamiyla sinirlidir. Kutsal ya da mistik ruh onlari
icsel, sezgisel gdzlemlerle birlestirerek, bedensel algiya dayali bilginin 6tesine gecer ve
boylece sezgisel mistik ruhsal akla dogru hareket eder, peygamberi ruhsa insanhgi
tamamen meleklere 6zgi bir halle degistirebilir ve dolayisiyla ilahi bilgiyi insan alemine
geri getirebilir. Burada ibn Haldun'un edinilen ve dogustan bilgi arasinda yaptidi
ayrimin aslinda insanhgin ayri seviyelerinde bir ayrim olduguna dikkat etmeliyiz. Bu
ylzden, insanlik hayvanlardan bilgi edinme yetenegiyle ayrilirken, maddemizin orijinal
durumu bir cahiliye o6zudur, cehalettir. En ylksek insanligi olusturan ruhun
mikemmellesmesi, edinilmis bilgi ile insani temel seviyesin Uzerine cikaran ve
potansiyel olarak meleklerin seviyesine vyilikselmesini saglayan ickin bilginin
birlesmesiyle ortaya cikar.

Bilimlerin siniflandiriimasindaki diializm ve tcli ontolojiyle epistemoloji arasindaki acik
celiski bir dereceye kadar 6zellike uyumlu sufizme ve daha genel olarak da sezgisel
bilgiye dayanir. Evet, onun bilimleri siniflandirmasinda, ibn Haldun (1958 [14. b] c. 1:
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222) sufizmi dini bilimlere dahil eder cinki onu sadece Miisliman disiincesine
uygulanabilir, 6zel bir alt disiplin olarak goérir. Her nasilsa, buradaki karmasik yapan
faktor, zikrin hem genel bir terim hem de sufi bir teknik konsept olmasidir, boylece,
bircok modern sosyal bilimci ibn Haldun'u sezgisel bilgiyi sadece belirli topluluklara
uygun olan dini uslamlamanin 6zel bir formuna dabhil ettigi seklinde yorumlamistir.

ibn Haldun'un Siilerin mistik ve devrimci ilkelerini reddetmesine ve her seferinde,
uygulamada Siinni ortodoks ve dogru davranisi savunmasina ragmen onun zikirin sufi
pratigini de daha yiiksel seviyelere (makam) ve varlik durumlarina (hal) ulasma
imkaniyla birlikte savundugunu (1958 [14. b.] c. 3: 77-83) dikkate alirsak, ibn
Haldun'un sezgi ve sufizm konusundaki durusunu daha iyi anlariz. ibn Haldun, onlar
mest halindeyken ve normal dil mistik tecriibeyi onu deneyimlememis insanlara
ulastirmakta yetersiz kalirken, sufilerin mest olmus soyleyislerini olumsuz yaptirimlara
karsi savunacak kadar bile ileri gider (1958 [14. b.] c. 3: 99-103). ibn Haldun'un
savunmadigi seyse mest olmamis ya da normal haldeyken yapilan sermest sdylemdir.
ibn Haldun al-Hallac'n ve diger sufi efendilerinin kendisini, Tanri ve kendileri
arasindaki bagi koparmakla ve bu vyizden Tanrn askini reddetmekle suclayan
iddialarinin asiniligini elestirir. Biitiin bunlarda, ibn Haldun, Gazali'nin Siinni Ortodoks
islam ve Sufizm'i uzlastirmasini, ibn Haldun Gazzali'nin al-Hallac'in idamini onayiyla
hemfikir oluncaya kadar biliyik oranda takip ediyor. Gazzali'nin Esari-Mutezile
tartismasina katilmasinin ibn Haldun lizerindeki etkisi, ibn Haldun dogaiistii algiya
sahip milhem insanlar hakkindaki boélimde, mucizelerin dodgasini tartisirken
gorilebilir. Onun icinde, o mucizelerin insanin kendi etkinligi yoluyla meydana
geldigini belirten Mutezileciler ve mucizelerin Tanrinin giicii vasitasiyla meydana
geldigini belirten Esariciler arasindaki tartismalar inceliyor. Gazali'nin ardindan, ibn
Haldun Esari gorisuni alir.

Sufizm konusundaki tartismayr daha onceki ¢ cesit zihin ve ruh tartismasiyla
karsilastirdigimizda, sufizmin dini bilimlerin belirli bir alt disiplini olmasina karsin ibn
Haldun mistisizm ve sezgisel bilgiyi kendi basina tcilinci bir bilgi bicimi olarak gorir.
Ornegin, cesitli dogaustu algilamalar tzerine olan tartismasinda, ibn Haldun séyle
yazar (1958 [14. b.] c. 1: 214-216);

.. (ruhun) 6zu gercekte somutlastiginda, ruh viicutta kaldigi suirece iki turli algr vardir:
biri bedensel algilar tarafindan saglanan ruh icin bedensel organlar yoluyla ve digeri
herhangi bir araci olmayan 6zl araciligiyla. Her nasilsa ruh ¢cogu zaman hariciden dahiliye
dogru akar. Sonra, viicudun perdesi uyku gibi her insana ait 6zelliklere goére ya da;
kehanet veya dokiim (cakil tasi vs.) gibi sadece belirli insanlarda bulunan 6zelliklere gore
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ya da; (beseri alginin perdesinin) kaldirilmaya yonelik (belirli) sufiler tarafindan yapilan
alistirmalara goére bir anligina kaldirilir.

Mukaddime'deki diger érneklerde, ibn Haldun sezgisel, deneyimsel bilginin spesifik
olarak dini bir bilme tiri olmadiginda israr eder; aksine, entelektiiel bilimlerde oldugu
gibi rasyonel, mantiksal gdsterime misait olmayan bir formdur, ne de belirli inanc
topluluklarina uygulanabilecek geleneksel dini bilimlerin otoritesine baglh degildir.
Ornegin, metafizigin, spekilatif teolojinin ve sufizmin uc¢ disiplininin algilanislar
belirgin ve farklidir der (1958 [14. b.] c. 3: 155).

ibn Haldun'un dciincii bilme bicimi olarak sezgisel diisiinceye yaptigi vurgu sufizm
Uzerine yazdigi tezi, Tasavvufun Mahiyeti (Shifa al-Sail li Tahdhib al-Masail) eserinde
daha da belirgindir. 1957've kadar, ibn Haldun'un Tasavvufun Mahiyeti miuellifligi
buyilik oradan bilinmiyordu ya da stipheli bulunuyordu. Mahdi ona bir dipnotta atifta
bulunur ve ibn Haldun'un onun miellifi oldugunu kabul eder (1964 [1957]: 297, dn. 2).
F. Rosenthal kendi dipnotunda Mahdi'nin bu "ibn Haldun'un simdiye kadar bilinmeyen
eseri" alintisina atifta bulunur (1958: xlv, dn. 47a). Tasavvufun Mabhiyeti,
Mukaddime'nin ilk kompozisyonundan énce mi ya da sonra mi yazildigi konusunda
tartisma olsa da, Tasavvufun Mabhiyeti’'nin 1374 ve 1376 arasinda bir zamanda
vazildigina dair konsensiis var. Her haliikarda, Mukaddime'de ve Tasavvufun
Mahiyeti’nde ibn Haldun'un bilgi araci olarak sezgi yaklasimina gére énemli bir fark
yoktur (Lakhsassi 1996; Shehadi 1984). Tasavvufun Mahiyeti, sufizmin bir ilim yontemi
ve "arayanin dille ifadesi mimkin olmayan manevi diinyanin sezgisel deneyimlerini
sunan bir olusa hazirlandigl" yasam tarzi olarak daha sempatik ve destekleyici bir
yaklasimidir (Shehadi 1984: 268). Tasavvufun Mahiyeti’nde, ibn Haldun, zorlu
yolculugun baslangica énciilik eden sufi seyhinin yardimi olmadan mistik bilgiyi elde
etmenin mimkiin olup olmadigi sorusunu yéneltir. Bu soruyu yanitlarken, ibn Haldun
sufi bilgi yolu boyunca olan l¢ asamayi birbirinden ayirir ve ilk iki asama icin sufi
kilavuzlarindan 6grenmenin yeterli olabilecegini, son asama icinse manevi rehberin
gerekli oldugunu savunur (Lakhsassi 1996: 356-7, ve 362, dn. 7).

ibn Haldun modernist savunucularinin éne sirdiigu gibi teolojiye karsi isyan etmezken,
teolojik uslamayl da tamamen kabul etmez. Bu yiizden, Hamilton Gibb (1933) ibn
Haldun'un teolojiye karsi isyanin abartilmis iddialarina karsi uyarmakta hakhyken, ibn
Haldun'u sadece, farkli unsurlari Siinni Ortodoks islam'in katina baglamaya ya da ibn
Haldun'un calismasini ibn Teymiye ile uyumlu hale getirmeye calismis bir diger Gazzali
gibi gormek de asiri bir tepkidir. Mistisizmin miumkin kildigi sezgisel bilgi, ampirik
gozlemin miumkin kildigi rasyonel bilgi ve dini hukukla vahye olan inancin miumkin
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kildig1 dini bilgi ibn Haldun icin gercek bir problem teskil etmez, ciinkii o varolusun
tamami icin bilmenin tek bir yolunu savunmaz.

Sonug

Ontolojik ve epistemolojik cercevesi ve Mukaddime'deki sezgisel diisiincenin ayirt
ediciligi hakkindaki gorisleri géz oniine alindiginda, onun bilgi siniflandirmasinin
ikililigini (entelektliel ve dini bilimler), Gclii hiyerarsik zihin, ruh ve varlik alemi
ayrimiyla uzlastirmak mimkindir. ibn Haldun'un calismasi sezgiye énemli bir yer
veriyor, clinkl insan deneyimini madde ve rasyonel olan ile kisitlamiyor. Yeni disiplini
icin alan yaratmak onun insan varh@inin diizenini daraltmasina yol acmiyor. ibn
Haldun'un bilimi soylu bir bilimdir ama tam kapsamli bir bilim degildir, ¢clinki gerceklik
felsefi, yani sadece rasyonel zihinsel bilimlerle bilinebilecekten daha fazlasini icerir.
Aslinda, ibn Haldun yaptigi calisma icin ontolojik ve epistemolojik cercevenin énemini
fark etmis goruniyor, cinkld onun bilgi felsefesi Mukaddime'nin en son yazilan, VI.
boliimiinde butiin ampirik analizinin anlamini toparlar gibi tartisiliyor.

ibn Haldun seyleri gercekten olduklari algilamak icin peygamberi, mistik ve bilimsel
ruha ihtiyacimiz oldugunu savunur. ibn Haldun'un cogulcu epistemolojisinin yolunu
acan sey Gazali'nin teologlar ve filozoflar arasindaki anlasmazlik sentezidir. Bu
baglantinin énemi kismen anlasilamadi, kismen ciinkii ibn Haldun'un sufizm tzerine
tezi Mukaddime'nin yanhs kullaniminin ardindan yeniden kesfedildi. Fakat yanlis
anlamanin biyiik kismi muhakkak modern bilimin ibn Haldun'un, bilimlerin abartiimis
ikili dialistik siniflandirmasindaki rasyonel ve ampirik ilm-i Umran'ina olan dncelikten
kaynaklaniyor. Hatta, ibn Haldun tiimevarimci bir yaklasimla ilerlemis olsaydi bile, bu
bolimde siddetle itiraz ettigim argiman, onun Kuran'in hakikati ve sosyal
organizasyonun dogasi arasindaki uyumu fark etmesi, ibn Haldun'un degderden
bagimsiz bir sosyolog oldugu kavramini kuskulu kilar. Aslinda tiimevarimsal ve
timdengelimci disiinmenin donglisel ve tekrarlayici sirecinin kendisi degersizlik
kavramini sorun yapmaktadir.

ibn Haldun'un derin kavrayisli calismasini mimkin kilan sey felsefe ve din, rasyonellik
ve sezgi arasindaki ya da Baali'nin ile Wardi'nin ifadeleriyle sekiler ve kutsal disilince
tarzlar arasindaki epistemik kopus degildir aksine arasindaki sentezdir. ibn Haldun'a
rasyonel gosterimin sezgisel spekilasyonla ve incelikli aciklamayla birlikte bulundugu;
vahyin nifuzunun cikarimsal delillerle uyustugu; fiziksel varlik aleminin insanligin
manevi Ozlyle birlikte bulundugu ara aleme odaklanmasini saglayan Gazali sonrasi
sentezdir. ibn Haldun toplumun bir ampirist bilimsel calismasini kurmadi. Onun
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pozitivizmi ve empirisizmi sadece insan deneyiminin belirli baglamlarina uygulanir ve
buna ragmen, onun belirledigi sebepler sadece degisimin meydana geldigi
mekanizmalardir, daha da genel olarak onlar insan varliginin orta alemi hakkindaki
gerceklere ulasilan araclardir. ibn Haldun'un bilimi cok daha kusaticidir; ciinkii, o
spekilasyon, sezgi ve vahiyden belirleyici sezgiler icerir.

ibn Haldun'un orijinalligi seylerin sonuna (st seviyedeki bagi koparmadan, ara aleme
dogru "diisiince ufkunu indirgeme" yeteneginde ve; zamaninin spesifik, ayrintil
olaylariyla vahiyde gecen, insan hakkindaki genel, evrensel hakikat ve sosyal
organizasyon arasindaki uyumu gérmesinde yatar. ibn Haldun ne dar bir rasyonalist
gorusle ne de partikiilarist bir dini goriise sahip degildir. Onunkisi insan varliginin
paradokslarini yakalamak icin arayan ve adil, basarili sekilde yoneten kapsayici genis
bir vizyondur. Bu paradokslari yakalamada biraz gerilim oldugu acik. Yine de, normatif
dini kozmolojiyi ampirik sosyal teori ile sentezleyebiliyor olmasi vizyonunun genisligini
ve hiyerarsik bir cercevenin bu gerilimleri uzlastirma yetenegini basariyla kanithyor.

Eger asabiye konseptini alir ve ibn Haldun'un filozofik ve etik varsayimlari olmaksizin
ampirik, tarihi bir olaya uygularsak, bulgularimizin anlami ibn Haldun'un cikardigi
anlamlardan epey farkli olmaz miydi? Hiyerarsik diisiinceye postmodern red g6z oniine
alindiginda, ibn Haldun'un sentezini bugiin yenilemek zor olabilir. Sosyal bilimlerin
simdiki tesebbiisiinde, sadece akademik bilimin ruhuna kaliyoruz ve o da gerceklerin
hiyerarsik bir kavrayisi ve bunlara karsilik gelen bilgiler olmadan, yani entegre edici,
kapsayici bir cerceve olmadan. Sosyal bilimsel tesebbisin hakim goériisi kendisini
herhangi bir belirli kozmolojinin disinda duruyor gibi gérmiyor mu? Bununla birlikte,
onun sentezi rasyonalizmin, ampirisizmin, tarihselciligin ve realizmin dini bir dinya
gorisiunden kurtulmayr zorunlu olarak gerektirmedigini acikca ortaya koyar. Onun
sentezi din ve insan bilimleri arasindaki iliskinin diger formulasyonlarini da mimkiin
kilar.
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