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Umran ilmi, Catisma C6ziimi ve Baris*

The Science of Umran, Conflict Resolution and Peace

Ejder Okumus
Ankara Sosyal Bilimler Universitesi, Tiirkiye
ejder.okumus@gmail.com

Oz: Bugiiniin diinyasini belirleyen en énemli olgulardan birinin catisma oldugu soylenebilir. Elbette
catisma karsisinda catisma ¢6zumi ve baris icin ¢o6ziim getirici yaklasimlara ve bu yaklasimlardan
yararlanarak yeni uygulamalara ihtiya¢ oldugu aciktir. Bu noktada bugiine kadar bir¢ok dusiniir,
bilim adami, aydin ve siyaset adamini etkilemis olan ibn Haldun’un (1332-1406) icat ettigi Umran
ilminin (‘llmu’l-‘Umran) verilerinden yararlanarak bugiinkii catisma diinyasinda catisma ¢ézimii ve
baris icin bazi yeni yaklasimlar getirilebilecedi diisiiniilebilir. ibn Haldun’un umran, medeniyet,
catisma, baris, catisma ¢6zimiu, asabiyet, din, degisim ve miilk gibi kavramlara yukledigi anlamlar,
bu cercevede yardimc olabilir. Bu calismada, ibn Haldun’un bilime ve insanliga armagdan ettigi
Umran ilminin catisma c¢6zimi ve baris yaklasimlarina katkilari ele alinmakta ve anlasiimaya
calisiimaktadir.

Anahtar Kelimeler: ibn Haldun, Umran ilmi, Catisma C6éziumii, Baris

Abstract: It can be stated that one of the most important facts determining today's world is
conflict. Of course, it is clear that there is a need for remedial approaches to conflict resolution and
peace and new practices by taking advantage of this approaches. At this point, by benefiting from
the data of ‘lImu'l-Umrdn’ invented by lbn Khaldun (1332-1406), who influenced many thinkers,
scholars, intellectuals and politicians till today, it may be thought that some new approaches can
be brought about conflict resolution and peace in today’s world of conflict. The meanings that lbn
Khaldun puts on such concepts as umran, civilization, conflict, peace, conflict resolution, asabiya,
religion, change, property, state can help in this context. In this study, the researcher tries to
consider and understand contributions of Science of Umran to conflict resolution and peace
approaches presented to science and mankind.

Keywords: Ibn Khaldun, The Science of Umran, Conflict Resolution, Peace

1. Giris
Bu calismada, ibn Haldun’un bilime ve insanlida armagan ettigi Umran ilmi
cercevesinde catisma cozimi ve baris yaklasimlarina katkilari ele alinmakta ve

* Bu calisma, 19-21 Mayis 2017 tarihinde istanbul’da diizenlenen “IV. Uluslararasi ibn Haldun Sempozyumu”
adli bilimsel etkinlikte sunulan bildirinin gézden gecirilmis halidir.
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anlasilmaya cahsiimaktadir. Calismanin konusunun énemi, hem ibn Haldun (1332-
1406) ve ‘llmu’l-‘Umran’dan (Umran ilmi), hem de catisma ile catisma ¢d6ziimi ve
baristan gelmektedir. ibn Haldun’un cidir acict Umran ilmi kesfi ile bu ilmin
kapsaminda catisma olgusuna yaklasimi, ilim ve disince tarihi bakimindan oldukga
muhimdir. Buglinlin diinyasini belirleyen en énemli olgulardan birinin catisma oldugu
dusiinalirse, genel olarak catisma konusunun, 6zel olarak da catisma ¢6zimu ve baris
konusunun ne kadar 6nemli oldugu anlasilacaktir.

Diinyanin bircok bolgesinde barisi ortadan kaldiran, ihtilaflari ve ayriliklari koérikleyen,
terori  derinlestirip yayginlastiran, katliamlara yol acan, goclere neden olan,
mahrumiyet ve madduriyetlerle sonuclanan, gerilim, huzursuzluk ve mutsuzluklari
besleyen catismalar, hayati perisan ve altlist etmektedir. Catismaci yaklasimlar ve
catisma gergeklikleri, uluslararasi, toplumlar arasi, gruplar arasi, kiltirlerarasi,
medeniyetler arasi iliskilerde yakinlasma ve baristan cok uzaklasma ve savaslar
dogurmaktadir. Bir yandan bu sekilde cok énemli boyut ve sonuclari olan catisma
olgusu, bilimsel arastirmalarla anlasilmaya ve izah edilmeye calisilirken, 6te yandan
farkl sivil ve resmi aktorler tarafindan catisma durumu tersine cevrilmeye, catisma
¢oziimleri devreye sokulmaya ve baris calismalari yapilmaya gayret edilmektedir. Fakat
catismanin yerine barisin hakim olmasi icin yapilan ilmi ve insani calismalarin kafi
geldiklerini ve istenilen dizeyde etkili olduklarini séylemek cok gictiir. Bu durumda
catisma ¢6zumi ve baris icin yeni yaklasimlara ve bu yaklasimlardan yararlanarak yeni
uygulamalara ihtiyac oldugu aciktir. Bu noktada toplumsal, kiiltiirel, ekonomik, siyasal,
egitimsel vs. gorusleriyle 14. ylzyilldan postmodern zamanlara kadar bircok disinir,
bilim adami, aydin ve siyaset adamini etkilemis olan ibn Haldun’un (1332-1406) icat
ettigi Umran ilminin (‘llmu’l-‘Umran) verilerinden vyararlanarak bugiinkii catisma
dinyasinda catisma cozimi ve baris icin bazi yeni yaklasimlar getirilebilecegi
dusunilebilir. ibn Haldun’un umran, medeniyet, catisma, asabiyet, din, degisim ve
miulk gibi kavramlara yikledigi anlamlar, bu cercevede yardimci olabilir. Ginimiizin
catismaci ortaminda ibn Haldun’un 6zellikle umran ve toplum bakisi, baris yaklasimi,
asabiyet anlayisi, coklu medeniyet tasavvuru, catisma ¢6ziimiine, toplumsal barisa,
toplumlararasi barisa, medeniyet ici ve disi uyum ve barisa isik tutacak hususlar ihtiva
etmektedir. ibn Haldun’un medeniyet tasavvurunda mutlak anlamda ve de din ve
degerler planinda medeniyetler catismasi zorunlulugu yoktur. Bu vyaklasimdan
yararlanarak bugiiniin catismaci medeniyetler arasi iliskilere yeniden ve farkli bir
bicimde bakilabilir ve cogulcu bir medeniyetler arasi iliskiler teorisiyle catisma ¢6zimi,
uyum ve barisin zemini aranabilir. Bunun pratik 6rnegini islam Peygamberi Hz.
Muhammed’in (s.a.v) kurdugu Medine islam toplumundan Osmanl Devleti’nin sonuna
kadar biitiin islam toplumlarinda gérmek mimkindir. iki somut 6rnek olarak Medine
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Vesikasi ve ona dayanarak ortaya konulan uygulama ve Osmanl Millet sistemi, bunu
anlamada katki sunabilir.

ifade edilmelidir ki islam medeniyetinin bir tiir bunalim halinde bulundugu XIV. yiizyil
bilgini ve disuniri olarak ibn Haldun, olaylara duygusal degil, sagduyu ile,
sogukkanli, nesnellik sinirlari icinde kalarak yaklasmaya calismistir. Umran ilmi adiyla
kurdugu yeni bilimde ibn Haldun, toplumsal gercekligi, devleti, iktidari, medeniyeti
Onyargisiz analiz etmeye ve toplum, devlet ve medeniyetler icin genel bir takim sosyal,
siyasal, kultiirel, ekonomik vs. kanunlara ulagsmaya calismistir (Hassan, 1982: 297). Son
coziimlemede ibn Haldun’un Mukaddime'de ortaya koydudu tarih, toplum, siyaset,
medeniyet, kiltiir ve din ile ilgili goriisleri, elestirilecek yonleri olmakla birlikte bugin
dahi hem Misliman toplumlar hem de Bati toplumlari icin gecerli olabilecek ve
dolayisiyla yararlanilabilecek boyutlar tasimaktadir. Tarafsiz bir goézlem ve
deneycilikten hareketle ilmi calismasini ve gorislerini ortaya koymaya calistigi,
toplumu olmasi gerektigi gibi degil, oldugu gibi inceledigi anlasilan ibn Haldun’un,
Uzerinde calisilip gorisleri anlasildikca giinimiizde hala ne kadar énemli oldugu daha
iyi anlasilacaktir (Okumus, 2017b).

‘Imu’l-‘Umran’in kurucusu (ibn Haldun, 1996: 42-44; Okumus, 2017b; Okumus,
2006; Okumus, 1999), islam bilgini ve diistiniirii, sosyolog ibn Haldun; tarih, toplum,
medeniyet, bedeviyet, hadariyet, asabiyet, din, siyaset gibi kavram ve konulara
yikledigi anlamlar ve yaptigi yorumlarla, hak ettigi tine kavusmustur. ibn Haldun biitiin
bu gorislerini Mukaddime adli eserinde toplamistir. Mukaddime, genellikle Dogu’da
Mukaddime-i [bn Haldun, Bat’da ise Les Prolégoménes d’lbn Khaldun veya
Prolegomena adlariyla taninmaktadir. De Slan’in sozleriyle (Ulken ve Fahri, 1940: 14)
ibn Haldun’un “hayatinin bilinmesi vazihan gésterir ki gerek hitkiimet ve siyaset adami,
gerekse ilim adami olmak itibarile dehasindan bir sey eksilmemistir. Muhtelif
zamanlarda hizmet ettigi hiikimetlerde dost ve diisman, herkes kendisini Gstad tanidi.
Tabil bunu temin eden sey, ilminden ve ilmi kabiliyetinden baska ne olabilir?” (Okumus,
2017b).

Mukaddime, her biri sosyolojinin cok temel konularini ihtiva eden bablardan olusur.
Mekan ve cografya sosyolojisi, medeniyet sosyolojisi, toplum sekilleri, asabiyet,
siyaset, devlet, hilafet, tavirlar (asamalar) teorisi, din-devlet iliskileri, din sosyolojisi,
organizmaci toplum anlayisi, sehir ve koy sosyolojileri, ekonomik hayat, iktisat
sosyolojisi, bilgi teorisi, bilimler tasnifi, dil, siir ve edebiyat gibi alanlar, Mukaddime nin
mukaddimesinde ve alti babinda ayrintili olarak ele alinmaktadir.
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Cagdas anlamda tarih, tarih felsefesi, sosyoloji ve iktisat gibi bazi bilim dallarinin
miubessirlerinden, hatta olaylari nedenleriyle izah etme yaklasimiyla sosyolojinin
kurucularindan biri veya kurucusu olarak kabul edilen ibn Haldun’un (Taplamacioglu,
1964: 83, 93; Onci, 1993: 38-41 vd.; Arslan, 1997: 16-17 vd.; Tabatabai, 1374: 179,
181, 327; Hassan, 1982: 5-29; Duverger, 1990: 20; Ulken, 1941: 36, 42-43. Krs.
Schmidt, 1991: 195-196) toplumsal degisime iliskin goérisi, sosyolojide bdyiik boy
toplumsal degisme kuramlarindan biri olan yikselis ve ¢okiis teorileri kapsaminda ele
alinabilir. Bilindigi gibi ylkselis ve c¢okiis kuramlari, devlet, toplum ve medeniyetleri
insan organizmasini esas alarak izah etmeye calistiklari, devlet, toplum ve
medeniyetlerin insan organizmasi gibi dogma, bilyime, ve 6lme asamalarindan
gectiklerini savunduklan icin organizmaci (uzviyetgi) modeller (organic approach);
tarihin hareketinin ¢evrimsel bir hareket oldugunu, toplumlarin yiikselis ve ¢okislerinin
strekli cevrimsel bir hareket izledigini, dncelikle zorunlu olarak yiikseldigini ve sonra
da zorunlu olarak c¢okiis siirecine girdigini ileri surdiikleri icin de cevrimsel (devrevi-
devri) yaklasimlar (cyclical approach) adini almaktadirlar. Bu kuramlar, diger bazi
yaklasimlar gibi sosyal ve tarihi degisimi hep ilerleyen dogrusal bir cizgi halinde tek
bicimli yonde gormezler (Appelbaum, ty.: 77; Kongar, 1995: 63 vd.; Okumus, 2012;
Okumus, 2015). Bu yaklasimlar, genel cercevesi icerisinde ibn Haldun’un gérislerini de
icermektedir.

islam bilim ve disiince tarihinde miimtaz bir yeri olan ibn Haldun (1996: 9-40), ortaya
koydugu tarih felsefesi ve metodolojisiyle tarihi nakilcilik olmaktan cikarmistir. Sosyal
tarihciligin cok iyi bir 6rnegini veren ibn Haldun, tarihten getirdigi argiimanlarla sosyal
olaylart Umran fimi (1996: 40-47 vd.) cercevesinde ele almistir. insanlik tarihini bir
butiin halinde géren (Toynbee, 1962: 42) ve tarihe killi bir ilim olarak yaklasan ibn
Haldun (Fahri 1961: 73), tarihin yeni bir tanimini yapmis, tarihcide bulunmasi gereken
ozellikleri ayrintili olarak belirlemis ve tarih ilminin temel niteliginin nesnellik ve
tarafsizlik oldugunu vurgulamistir. ibn Haldun, ortaya koydugu tarih felsefesiyle tarihe
elestirel bakis acisinin zorunlulugunu savunmus ve yeni bir tarih yaklasimi ve
metodolojisi getirmistir. Denilebilir ki ibn Haldun, sadece islam tarihciliginde degil,
genel olarak tarihcilikte yeni bir anlayis getirdi ve de yeni bir cag getirdi (Hizmetli,
1991: 67).

“Dinya sosyologlarinin pir ve lstadl” (Ugan 1989: IX), Ernest Gellner’in (1985: 16)
ifadesiyle “ en biyik islam sosyologu” olan ibn Haldun, modern sosyolojinin ele aldigi
pek cok konuyu ondan yuzyillarca énce ele almistir. Bu baglamda cografya, iklim, irk,
ahlak, bedevilik, hadarilik, asabiyet, dayanisma, birlik, toplum, toplumsal hayat,
egemenlik, hilafet, saltanat, peygamberlik, taklit, tavirlar nazariyesi, devlet,
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organizmacilik, sézlesme teorisi, ekonomi, din gibi konular zikredilebilir (Okumus,
2017b).

Calismada arastirmaci, ibn Haldun’un Umran ilmi kapsaminda ortaya koydugu catisma,
din, medeniyet, asabiyet, devlet, milk vs. olgulari lizerinden bugliniin ¢ok catismaci
dinyasinda catisma c¢Ozimine ve barisa katkilarini ele almayr amaclamaktadir.
Calismada ibn Haldun’un Mukaddimesi birincil kaynak, konuyla ilgili diger kaynaklar
ise ikincil kaynaklardir. Bu kaynaklardan elde edilen veriler, sosyoloji merkezinde
¢6ziimlemeye calisiimaktadir.

Bu arastirmada vyazar catisma, catisma ¢Ozimid ve baris kavramlarini  soyle
anlamaktadir:

Catisma. Toplumsal gercekligin 6nemli unsurlarindan biri olarak catisma, bir
uyumsuzluk hali olup toplumsal hayatta ve uluslararasi iliskilerde iletisimsizlik,
engelleme, engellenme, anlasmazlik, ben-merkezcilik, biz-merkezcilik ve
rekabetlerden kaynaklanan gerilim halinin meydana getirdigi karsi karsiya gelme,
zitlasma, kutuplasma ve uzlasmazlik olarak anlasilabilir. insanlarin diisiince, zihniyet,
inang, istek, begeni, zevk ve amacglarda birbirlerinden farklilasmasi ve bu
farklilasmanin davranislara yansimasiyla, toplumsal iliskilerde engelleme, engellenme
ve anlasmazliklar ortaya cikabilmektedir. Ortaya cikan engelleme, engellenme ve
anlasmazliklara ¢c6ziim uretilmedigi zaman, toplumun cesitli boyutlarinda zihinsel veya
entelektiiel, fikrl, s6zli veya fiill catismalar, 6rnegin kavgalar, kan davalari, mezhep
veya akim catismalari, teror olaylari, savaslar vs. kacinilmaz olur. Bu catismalarin bir
kismi topluma yararli olabilirken bir kismi zararli, hatta yikici olabilir (Okumus, 2017a).

Catisma ¢ozimd. Catismayl durdurma ve dnleme; goriinen ve goriinmeyen boyutlarini
incelemek ve taraflarin iddia ve taleplerini dikkate almak suretiyle catismayl énleme ve
durdurma durumu/streci demektir.

Baris: Toplumsal ve uluslararasi iliskilerde uyum ve anlasma icinde olma durumunu
ifade eder.

2. ibn Haldun’da Toplumun Catisma Boyutu

ibn Haldun’un da catisma, baris ve medeniyet yaklasimini, genel tarihi, felsefesi ve
sosyolojisi icindeki anahtar kavramlar dizisiyle birlikte anlamak mimkindir. Bu
baglamda ibn Haldun’un anahtar kavramlari séyle tespit edilebilir: Fikir, ictima’, umran,
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Umran ilmi, medeniyet, temeddiin, miitemeddin, hadariyet, bedeviyet, iktisat, din,
tarih, asabiyet, Sunnetullah, degisim, siyaset, catisma, catismaylr o6nleme, catisma
¢0zimu, bars.

Toplumsal ve siyasal dizlemde catisma denildiginde, adi ©6ne c¢ikan sosyolog
isimlerinin basinda belki de ibn Haldun (1332-1406) gelir. ibn Haldun (1996: 121-131
vd.), catisma teorisini insanin toplumsal varlik olmasi, degisim, asabiyet, din,
hakimiyet, siyasal guc, devlet, iktidar gibi kavram ve olgularla ortaya koyar. Oncelikle
sosyolog ibn Haldun, toplumsal catismanin, insanlarin zorunlu olarak veya tabiatlari
geregi bir araya gelerek toplum olmalari/olusturmalariyla dogrudan ilgili oldugu
gorisiindedir. ibn Haldun’a (1988: 1002 vd.) gdére yasamak icin birbirleriyle
yardimlasmak zorunda olduklari icin bir araya gelip toplum kuran insanlar, nasil ki s6z
konusu yardimlasma siirecinde yakinlklar, dostluklar, Unsiyetler, anlasmalar, barislar
vs. olur ise, ayni sekilde uzakliklar, dismanliklar, anlasmazliklar, kavgalar, savaslar,
catismalar vs. de olur.

Belirtmek gerekir ki asabiyet, ibn Haldun sosyolojisinin temel maddelerinden birini
olusturan kavramlardandir (Martindale, 1981). Asabiyet, ibn Haldun’un grubun birlik
iradesini ifade etmek iizere irettigi bir kavramdir (Rosenthal, 1996). ibn Haldun,
toplumda bir toplulugun sahip oldugu asabiyetle diger toplumsal guplar lzerinde
egemenlik saglamak icin catismaya basvurmasinin ve bu durumun devlet olma
noktasina kadar siirmesinin kacinilmaz oldugu gérusundedir. “ibn Haldun’un anahtar
kavram ve konularindan olan asabiyetin, akrabalari, birbirlerine karsi yardimlasma ve
gayrete gelip imdada ve yardima yetisme hissine sevk eden bir dayanisma giicii oldugu
anlasilmaktadir. ibn Haldun’un, Mukaddime'sindeki bazi ifadelerinden, asabiyet,
insanin tabiatinda mevcut olan asi olma, zuliim ve itaatsizlik gibi ser yonuni olusturan
haline karsi sanki bir panzehir olarak kullandigi anlasiimaktadir. Clinkii ona gore
insanin tabiatinda isyankarlk, zulim, saldirma, haksizlik yapma ve itaatsizlik gibi
huylar vardir (ibn Haldun, 1996: 46-47). Bu huylar savasarak, micadele ederek
zararsiz hale getirilir. Savasmak icin de asabiyetin mevcudiyeti sarttir. Ancak ibn
Haldun asabiyetin de insanin tabiatinin bir geregi oldugunu 6zellikle belirtmektedir.
Ona gore her insan, kendi asabesinden ve nesebinden olan kimselerden imdat ister,
buna daha cok énem verir. Asabesinden gelen feryat kisiyi galeyana getirir. Allah’in
kullarinin kalbinde yarattigi dar ve sikisik zamanlarda hisim ve akrabanin imdadina
kosma ve onlara karsi sefkatli olma duygusu insan tabiatinda mevcuttur. Yardimlasma
ve dayanismaya vesile olan bu duygu oldugu gibi insanlarin diismanlarina daha cok
korku salmalarinin sebebi de budur. ilm-i ‘Umranin kurucusu ibn Haldun, asabiyetin
nihai gayesinin milk oldugunu izah ederken kabile icindeki giicli asabiyetin zayif
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olanlari kendisine tabi kildigini, aksi halde ihtilaf ve ayriliklarin bas goésterecegini
Bakara 2/251 ayetiyle delillendirme yoluna gider. ilk sosyolog ibn Haldun, ayrica ortaya
koydugu Kur’an sosyolojisinde catisma ve savasin, toplumsal hayatin bir boyutu
oldugunu ileri siirer. ibn Haldun’un yaklasiminda, kiskanclik, cekisme, rekabet,
dismanlik, Allah ve din icin harekete gecmek, hakim olmak icin kizmak ve hakimiyeti
korumak, catismanin asil nedenleridir (bkz. Okumus, 2017b). ibn Haldun (1996: 366-
367), “bir baska diizlemde catisma konusuna ticari hayatta ve genel olarak giicli-zayif
iliskisi baglaminda ele alip genelde giicliilerin zayiflarin elindeki avucundaki her seyi
alacagini, ancak kanunla bunun énlendigini ileri siirer. ibn Haldun’a gére ‘atilgan ve
girisimci bir yapiya sahip olmayan ve yoneticiler katinda bir mevkisi bulunmayan
kimsenin ticarete ydnelmekten kacinmasi gerekir. Clnki sermayesi yok olmakla
ylzyize gelir, bu, onu alim satim yapanlarin yemi yapar ve bu durumda da hakkini
alamayabilir. Zira genelde insanlar, 0zelde de ticaretle ugrasanlar, kendilerinin
disindaki insanlarin ellerindekine g6z dikerler, firsat bulduklarin da onlara el koyarlar.
Dolayisiyla kanun ve kurallarin caydiriciligi olmasa insanlarin mal ve sermayeleri
emniyetsiz olur, her tiirli olumsuzlukla karsilasirdi.”” (Okumus, 2011).

Bir medeniyet teorisyeni ibn Haldun, medeniyetler arasi catisma konusuna da girer.
Mukaddime sine bir bitiin olarak bakildiginda, ibn Haldun’un medeniyetlerin coklugu
perspektifiyle konuya yaklastigi anlasilabilir; fakat catisma da medeniyet cercevesinde
bir gercekliktir. ibn Haldun gerek toplumda, gerekse umran veya medeniyette
catismanin oldugunu ve hep olabilecegini belirtir. Zaten asabiyet teorisi, ayni zamanda
bir catisma kurami veya catismayl onleme teorisi olarak da alinabilir. Asabiyet, giicli
oldugunda, catismayi nispeten onleyecek ve asabiyeti gliclii olan ybnetici veya yonetim
hakim olacaktir. ibn Haldun’un catisma teorisinde hem bir medeniyetin kendi icinde,
hem de diger medeniyetlerle kurdugu iliskilerde catisma konusu islenir. Medeniyetin
kendi icinde yonetici elitlerin catismalarla yliz yilize gelmesinin kacinilmaz oldugu
anlasilir. Nitekim zayif kalan yonetim veya yoneticiler, asabiyeti gliclii aktorlerle karsi
karsiya kalir ve gucli olanlar, ydénetime gelirler. O halde ibn Haldun’un medeniyet
sosyolojisinde medeniyetler arasinda catisma giindeme gelmektedir. ibn Haldun,
medeniyetlerin hakimiyet veya iktidar kurmak, hegomanya saglamak, iktidar ve
hegomanya alanlarini genisletmek amaciyla birbirleriyle catismalara yonelebileceklerini
savunur (ibn Haldun, 1996). “Medeniyetler tek baslarina var olamayacaklarindan,
devamli olarak baska medeniyetlerle iliski icindedirler. Bu iliski zaman zaman
catismaya donusir. ibn Haldun medeniyetler arasi catismayi, deger farklihgina degil,
baska medeniyetler lizerinde hegamonya kurma cabasina baglar.” (Sentirk, 2006:
109).
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ibn Haldun’un yaklasiminda catismanin sebepleri ve zemini cercevesinde de bazi
hususlara isaret etmek gerekir. ilk sosyologa gére insan tabiatindaki asilik, diismanhk,
zulim, bencillik, haset, glcliinin zayifi ezmesi catismanin 6nemli kaynak veya
sebeplerindendir. Zayif lider veya devlet de catismanin cikma sebeplerindendir. Zalim
devlet ve topluluga karsi miicadele etme geregi de catismanin sebeplerindendir.
Toplumdaki esitsizlikler, ekonomik problemler, catismanin ortaya ¢ikmasinda etkili
olan diger etkenlerdir. Catismaya yol acan etkenlerden biri de ahlaki bozulmadir. Dinde
zayiflama da catismayi besler veya catismanin zeminini hazirlar. Allah ve din icin
harekete gecmek de catismaya yol acar.

Bu baslk altinda ibn Haldun’un catismayla ilgili olarak kullandigi farkh kelimeleri de
zikretmek faydali olabilir. ibn Haldun, Tirkce’de catisma olarak cevrilebilen, fakat farkli
catisma tirlerine veya tonlarina isaret eden kelimeler kullanir. Bunlardan 6ne cikanlar
sunlardir:

Tenazu’, munazat, munazi’in, tenafus, minafese, muzahafe, mugalebe, tegallub,
muharebe, harb/hurib, mukatele, cihad, darb, ihtilal, intikam/iradetu intikam,
mutenazira, rekabet, rakib, istila, ihtilaf, tefrika, micadele, mudafaa, mukavemet,
zulim, haddi asma, adavet, haset.

Bu kelime ve kavramlarin her biri, ibn Haldun’un Umran ilminde catismanin degisik
tlrlerine ve tonlarina géndermede bulunur.

3. ibn Haldun’un Toplum ve Medeniyet Goriislerine Genel Bir Bakis
Medeniyet ve onunla baglantili olarak uygarlik, sivilizasyon, kultir, temeddiin gibi
kavram ve konular, felsefede ve sosyal bilimlerde 6nemli bir fenomen olarak kabul
gorir. Bu kabul goris, gittikce daha da genislemekte, derinlesmektedir. Medeniyet
konusu; gercekten de insanligin nerden gelip nereye gittigini; insanligin farkli zaman
dilimlerinde maddi ve manevi birikimlerinin, bilimsel, dlsiinsel, toplumsal, kiltirel,
ailevi, ekonomik, siyasal, dini, hukuki, ahlaki, egitimsel, dilsel vs. durumlarinin ne
dizeyde oldugunu; farkh etnik, dini, kiltiirel yapilara sahip toplum ve medeniyetlerin
birbirleriyle iliskilerini; isbirligi, uyum/barns durumlariyla dismanhk, uyumsuzluk,
catisma/savas durumlarini; medeniyetlerin dogus, vyiikselis ve c¢okis sireclerini
anlamak ve izah etmek bakimindan incelenmesi cok miihim bir olgudur.

Elbette ibn Haldun gibi bir diisiiniir, sosyal bilimci ve medeniyet sosyologunun catisma
ve medeniyet goruslerinin ele alindigi boyle bir makalede genel anlamda medeniyete
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dair bazi hususlara isaret etmek gerekir. Evvelen medeniyet, icinde kulturleri, gruplari,
toplumlari, dinleri vs. barindiran biyik bir kolektiviteyi ifade eder. Kokeninde yerlesme
ve din edinme gibi anlamlara sahip bulunan ve sehir demek olan medine'den tiiremis
olup kelime anlami itibariyle toplumsallik, sehirlilik, sehirlesmek, yerlesik hayat tarzini
benimsemek vs. anlamina gelen medeniyet, medeniyetler catismasi tezinin sahibi
Samuel P. Huntington'un ifadesiyle (1993) "hem dil, tarih, din, adetler, miiesseseler gibi
ortak objektif unsurlar vasitasiyla ve hem de insanlarin sibjektif olarak kendi
kendilerini teshis etmeleri suretiyle tarif edilir." Bir medeniyet, insanlarin kendilerini
diger turlerden ayiran yonlerinin disinda sahip olduklari en yiiksek kultirel gruplasma
ve en genis kiiltirel kimlik diizeyidir. insanin mensubu bulundugu medeniyet, onunla
kendisini kuvvetle teshis ettigi en genis kimlik seviyesidir (Okumus, 2002). Aslina
bakilirsa, “bliyiik bir medeniyetten s6z ederken, her seyden cok bilincli bir sekilde
islenmis biitlin bir beseri mirasi kastederiz; halk adetleri veya sosyolojik veriler, ikinci
planda kalir. Herhangi bir kiltirle ilgili bir calismada, elbette entelektiiel, ekonomik,
sanatsal, toplumsal, siyasi tezahiirlerin hepsi yerlerini alirlar; yonetici siniflarin, rencber
koylulerin, sehirli sanatkarlarin, goécebe topluluklarin hepsinin, o medeniyeti
yorumlarken hesaba katilmasi gerekir. Fakat belli bir medeniyeti incelerken, dncelikle
kaltaran en ayiricl tezahirleriyle; yani kiiltiirin kendi zaman ve mekan sinirlari icinde
gerceklesen donusumleri acisindan en ilgi cekici ve beseri acidan en manidar olan
tezahiirleriyle ilgileniriz; bunlar, bir kiltirin diger formlarindan farklilagsma agisindan
da en ilginc ve en manidar tezahiirleridir. Bu, en azindan tarihin buyik boélimi
boyunca, sanatsal, felsefi ve ilmi hayat, dini ve siyasi kurumlar, genelde, nifusun
munevver kesiminin fikri etkinliklerinin tamami anlamina gelmistir. Blyuk
medeniyetleri coklukla kaltiriin bu tezahiirlerine goére birbirinden ayiririz. Ve bu
tezahiirler, uzun vadede, onlarin nadiren farkinda olan siradan insanlar icin bile
belirleyici olabilirler.” (Hodgson, 1995: 25).

Belirtilmelidir ki, medeniyeti ele alirken, bir medeniyet (modern Bati medeniyeti!) degil
“medeniyetler” oldugu gozardi edilmeyecek hususlardandir (Wallerstein, 2000; Gokalp,
1992: 237). Fakat bugiinkii kullanimi itibariyle medeniyet, cesitli medeniyetlerin
varligini degil, modernligin merkezinde yer alan Bati’'nin Gstlnligini ifade etmekte,
Bati’'y1 kendisinin disindaki “medeni olmayan” veya “ilkel” toplumlardan ayirmaktadir.
Bu baglamda Bati'da 18. yiizyilda tiretilmis olan sivilizasyonun karsiligi olarak
medeniyetin, teknik anlamiyla 19. ylizyilda Tanzimat'la birlikte Turkce'ye gectigine ve
bunun Arapca ve Tirkce’de gecmisten beri bilinip kullanilan temeddin ve
medeniyetten farkl anlam iceriklerine sahip olduguna ve de Akif'in isaret ettigi gibi cok
masum bir yerde durmadigina isaret etmek gerekmektedir. Bir donem modernlesme,
modernizm, batililasma ve rasyonellesmenin anlam icerikleri yliklenen medeniyet, Bati
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kalturanin diinya tzerinde egemenlik kurma etigi, yani iktidar-istencinin dissallasmasi
olarak  genisletilebilecek  bir yapiya sahiptir. iktidar istencinin  kiltiriin
kurumsallasmasina, medeniyete ve akla bu sekilde yayginlastirilmasi, dinyanin
sOmurgelestirilmesi olarak da gorulebilir (Stauth ve Turner, 1995: 93). Anlasiimaktadir
ki Bati, medeniyet konusunda biz ve 6tekiler ayrimindan hareket etmekte ve kendini
merkeze koyup ©Ozne vyaparken digerlerini de nesne olarak telakki etmektedir
(Davutoglu, ty.: 189). Kiiresellesmede Bati medeniyetinin, 0Ozellikle de giniimiiz
itibariyle ABD’nin siyasi, kiiltirel, ekonomik vb. boyutlariyla diger toplumlara
yayginlastiriimasi s6z konusu olduguna gore kiiresellesme ile yukarida isaret ettigimiz
manada medeniyet arasinda bir paralellik bulundugu da gérmezlikten gelinemez.
Gorildagu tzere “Medeniyet”, nesnel, yansiz bir kavram degil, normatif, siibjektif bir
kavram olup Bat’nin Ustlnliigini acikca ortaya koyar (Elias, 1978). Oysa gercekte
baska medeni medeniyetler de olmustur ve vardir.

Tabii ki din de medeniyetle ¢cok yakindan ilintilidir. Hangi medeniyete bakarsaniz bakin,
din onun en temel unsurudur; hatta cogu zaman medeniyetin kurulusunda din temel
etkendir. Esasen Arapca’da ve kismen Tiirkce ve Farsca’da bu durum, medeniyet, din
ve sehir (medine) kavramlarinin etimolojik yapisinda miindemictir. Din de, medine ve
medeniyet de, etimolojik diuzlemde “dal-ya-nun” (d-y-n) ugclu fiil kékinden tiiremis
olup borclu olma; lstliin gelme; idare etme, hakimiyet kurma; otorite sahibi olma;
yonetme; bas eddirmek veya buyruk altina almak amaciyla giic kullanma; zora
basvurma; itaat altina alma; kolelestirme; itaat, kulluk, kolelik, birinin buyruguna
girme; inanma, adet edinme; seriat, kanun, mezhep, millet, izlenen 6rnek; usul, adet,
hal, tutulan yol, huy; yargi, sorgu, ceza ve miikafat (karsilik) gibi anlamlarla ilgilidirler.
Kur’an’da da dinin bu anlamlara gelecek bicimde kullanildigi soylenebilir. Bu dc¢ dili
konusan diinyada din, medine ve medeniyet birbirinden ayrilmaz bir Ucliyi
olustururlar. Sehir, medeniyetin kalbidir; medeniyetin tohumlari sehirlerde atilir,
filizlenir ve medeniyet olarak sekillenir. Medeniyetin ruhu da kalibi da sehirde tekevviin
eder, dallanip budaklanir, gelisir. Sehir olmadan medeniyetten s6z edilemez. “Medine”
olmadan “medeniyet” olmaz. Medeniyetin yolu “medine’den, sehirden gecer. “Din” de
“medine”nin, sehrin kalbidir; din olmadan medine olmaz, medeniyet olmaz (krs.
Gokalp, 1992: 239-240). Bu, tersinden de dogrudur: Medeniyet olmadan medine,
medine olmadan da din kaim olmaz. Bundan dolayi biiyik sehirler, “ilahi din”in
merkezidirler. Peygamberler, seslerini ylikseltmeye sehirlerden baslamislardir. Sehirler,
peygamberlerin hareket noktasidir. Peygamberler, mesajlarini yaymaya, biyik
sehirlerden, baskentlerden, yoOnetim merkezlerinden baslamislardir.  Bitiin
peygamberler, hareketlerini sehirden, medineden, medeniyetin merkezinden
baslatmislardir. Peygamberlik, medenilik/medeniyet, peygamber de “medeni insan”dir.
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Sonuc olarak islamiyet’te islam demek, “din, medine ve medeniyet” demektir (Okumus,
2012; Okumus, 2014). Son tahlilde din, medeniyeti sekillendirir, donustlrir, yeniler;
bazen kiultirle birlikte medeniyet kurar; medeniyete damgasini vurur. Medeniyet de
dini etkiler; kulttrle birlikte dinin anlasilmasi, algilanmasi, yasanmasi ve hayatla
biitiinlesmesinde islevsel olur.

islam disuniri, tarihci, sosyolog ibn Haldun’a gelince; ibn Haldun Medeniyet
Sosyolojisi’ne dnemli katkilarda bulunmustur. Onun medeniyet ile toplum ve toplumsal
hayat arasinda kurdugu degisik iliskiler dikkate alindiginda, bu durum daha iyi
anlasilacaktir.

ibn Haldun’un medeniyet gériisiiniin anlasilmasinda rolii olabilir diye kisaca Farabi’ye
isaret etmekte fayda olabilir: Farabi, “Medeniyet Sosyolojisi’nde toplumu makro
diuzlemde ele alir. Filozofun medeniyet kavrami dikkate alinirsa, medeniyetin
“toplumsal hayat’a isaret ettigi gorilir. Farabi, “medeniyet” konusunu, “Ardu Ehli’l-
Medineti’l-Fadila’ (1995a), “es-Siydsetu’l Medeniyye’ (1995b), “ thsd’u’l-‘Ulidm’ (1996),
“Fusdlun Munteze’a’ (1971), “Fusdlu’l-Meden?” (2005b), “Kitabu’[-Mille” (1991),
“Tahsilu’s-Sadde’ (1995c) vd. kitaplarinda ele alir. Medeniyet kavrami, sehir hayati,
siyaset ve toplum ile dogrudan ilgilidir. Sehir, medeniyetin kalbidir; medeniyetin
tohumlari sehirlerde atilir, filizlenir ve medeniyet olarak sekillenir. Medeniyetin ruhu da
kalibi da sehirde tekevviin eder, dallanip budaklanir, gelisir. Farabi’nin topluma ve
evrensel ma’mdraya giden yolda yapitasi olan “el-medinetu’l-fadila”si (erdemli sehir),
medeniyetin merkezi olarak gozikmektedir. Erdemli sehir, medeni toplumun,
medeniyet diinyasinin kalbidir. Aslinda bu, ibn Haldun’un hadariyet toplumu ve umran
toplumuyla oldukca yakin anlamlara karsilik gelir. Farabi’nin, medeniyeti buglinki
anlamda “civilization” kavraminin karsihgi olarak mi tasarladigi yoksa baska tirli mi
diusindigl tartismahdir. Fakat belirtmek gerekir ki Farabi, erdemli sehir toplumu,
erdemli Ummet toplumu ve erdemli dinya toplumu kavramsallastirma ve
tanimlamalariyla medeniyetin temel oOzelliklerine dair ©6nemli bilgiler ortaya
koymaktadir (Okumus, 2016b).

Fardbi’den yaklasik dért asir sonra yasamis olan Medeniyet Sosyologu ibn Haldun da
yukarida ifade edildigi gibi medeniyet kavrami ve olgusuyla yakindan ilgilenmistir.
Mukaddime adh Gnli eserinde kendisinin icat ettigini soéyledigi //mu’l-‘Umrdn (Umran
ilmi) kapsaminda medeniyet ve toplum gérislerini ortaya koyan ibn Haldun, Farabi gibi
medeniyeti insanin toplumsal boyutuyla baglantili olarak distnir. Farabi ve diger bazi
filozoflar kast ederek hukemanin “el-insanu medeniyyun bi’'t-tab’ sozlerine atifta
bulunup insan icin zorunlu olan toplumsalligin, toplum olmanin medeni ve sehirli
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olmakla ve de medeniyetle iliskili olduguna isaret eder. Medeniyet teorisyeni olarak ibn
Haldun (Albayrak, 2000; Demircioglu, 2013: 43), medeniyeti bir arada yasama, ‘ictima’,
toplumsallik, imar, umran, asabiyet, din, millet, bedevilik, hadarilik gibi kavram ve
olgularla dogrudan baglantih distntr. Toplum, devlet, medeniyet ve umran
gorusleriyle Osmanli diusinir ve ulemasindan bircogunu da etkilemis olan ibn
Haldun’un (Okumus, 2017b; Sentiirk, 2006) Medeniyet Sosyolojisinde temel anahtar
kavramlarin toplum, temeddiin, medeniyet ve umran oldugu soylenebilir. Medeniyeti
gerek insanlarin toplumsallik, incelik, gelismislik, karmasiklik ve erdem noktasinda
belli bir dizeyde olmalariyla ilgili géren Farabi’nin; gerekse toplumun ictimailik,
bedevilik, hadarilik, incelik, zevk, kiltiir, karmasikhk, rahatlik vs. noktasinda belli
diizeylerde olmalar ve diisiis/cokis siirecine dogru evrilmeleriyle ilgili goéren ibn
Haldun’un medeniyet yaklasimi, gliniimiiz medeniyet anlayislarina i1sik tutacak énemli
konular icermektedir.

Filozoflarin soyut genellemelerini tarihe, tarihte meydana gelen degisimlere ve degisim
siireclerine uyarlamaya calisan ibn Haldun’un tarih yaklasiminda tarihi olgularla
toplumsal olaylar temel parametrelerdir (Hizmetli, 1991: 83). Comte’tan yaklasik 400
yil 6énce sosyolojinin temellerini atan, kiltiir bilimini kesfeden ibn Haldun (1996: 46-
47, 277, 439 vd.), teori ile pratigi birlestirerek gelistirdigi tarih ve toplum gériisiinde,
dncelikle insanlarin cemiyet halinde yasamalarinin zorunlu oldudunu anlatir. ibn
Haldun’a (1996: 35) gore insan tabiati geregi medenidir, insan toplulugu zaruridir.
Buna gére toplu halde yasamak, insanlar icin vazgecilmezdir. ibn Haldun (1996: 47),
fIm-i Umram, insanin bu toplumsalligi temelinde insa eder (Okumus, 2017b; Okumus,
2006). Denilebilir ki ibn Haldun, tarih, toplum ve umran ile ilgili yaklasimlarinda tarih
ilminin konusunu, beseri umran ve insani ictima’ olarak tespit eder.

ibn Haldun (1996: 42-44), ilm-i Umran’in, kendisinin ilk kez kurdugu bir bilim
oldugunu iddia eder. ilm-i umranin yukarida bahsedildigi sekliyle “beseri umran ve
insani ictima"y1 konu edinmesi, onun sosyolojiyiicerdigini gostermektedir (Krs. Mahdi,
1964). ibn Haldun (1996: 292), ilm-i Umran’da toplumun temelini ve gelisimini ve
sosyal hayatin pirimitif formlarini inceler.

4. ’llmu’l-‘Umran, Toplum ve Medeniyet

ibn Haldun’a (1996: 40-42) gére tarihin hakikati, alemin umranindan (‘umranu’l-‘alem)
ibaret bulunan insani ictima'dan, yani toplumsal hayattan haber vermektir. Bu da
alemin umrani ve bu umranin tabiatina ariz olan vahsilik, ehlilesme, asabiyetler,
insanlarin bir digerine galip olmalarinin tirleri gibi haller ve bundan meydana gelen
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miulk, devletler, bunlarin mertebeleri; kazanma, gecinme, ilimler ve sanatlar gibi
insanlarin is ve calismalari ile edinmis olduklari meslekler ve bu gibi seylerden olmak
Uzere tabiati icabi umrandan dogan diger durumlari icine alir. Tarih, tarihte olanlar,
insanlarin yapip ettikleri, insanlara dair haberlerde hak olanin batil olandan ayirt
edilmesi konusundaki kanun, umrandan ibaret olan beseri ictimaa, topluma bakmak;
tabiati geregi umrana ilhak olunan seyle, arizi oldugu icin ondan sayilmayan seyi ve bir
de umrana hi¢ anz olmayan hususlari, umran icin zorunlu, miimkin ve mustahil olan
seyleri birbirinden ayirt etmektir.

Mukaddime yazan (1996: 40-44), umranin durumuna iliskin ilmin haddizatinda
bagimsiz bir ilim oldugu goériasindedir; clinkii onun kendine 6zgi ayri bir konusu
vardir. Bu konu, beseri umran ve insani ictima'dir. Bu ilmin kendine 6zgi problemleri
vardir. Bu da ard arda onun kendi 6zuyle ilgili hallerin ve arazlarin agiklanmasidir.
Gerek vaz'i, gerekse akli olsun her ilmin durumu boyledir. Yani her ilmin ancak kendine
0zgu konulari bulunmaktadir. Umran, yeni bir sanat, garip ve cazip bir egilimdir,
faydasi bol ve degerlidir. Buna vakif olmayi, arastirma temin etti, derinlere dalmak bu
neticeye ulastirdi. Bu, mantik ilimlerinden olan hitabet tlriinden bir ilim degildir.
Umran ilminin konusu, genellikle birbirine benzeyen Hitabet ilmi ile Medeni Siyaset
disiplinlerinin konularindan farklidir. Umran yeni icad edilmis bir ilimdir.

ibn Haldun (1996: 44), Umran ilmi’'ni ilk olarak tesis etme konusundaki ustinligiin
kendisine ait oldugunu; clinkii o noktada cigir acan ve yol gosterenin kendisi oldugunu
belirtmektedir.

ibn Haldun’un “umran” kavramina yakindan bakildiginda, toplum, medeniyet ve kiiltiir
kavramlarinin anlam iceriklerine karsilik gelecek unsurlari icinde tasidigi goérulebilir
(Bkz. Mahdi, 1964). Bu yaklasimla ibn Haldun’un sosyolojisinin Farabi’nin sosyolojisi
gibi medeniyet ve kiltirle yakindan iliskili bir sosyoloji oldugu ve dolayisiyla toplum
teorisinin medeniyet yaklasimi cercevesinde anlasiimasi gerektigi kabul edilebilir.
Nitekim onun medeniyet, toplum ve umran arasinda kurdugu iliski, bu kabule giden
yolda énemli isaretlere sahiptir.

Tabii ki Umran alimi ibn Haldun’un toplum ve medeniyet tasavvurunda diisiincenin
dénemli oldugunu hatirlamak gerek. ibn Haldun’a (1996: 371-72, 401; 1988: 1010-11)
gore insanin diger canhlar arasinda en ayirt edici 6zelligi, fikir sahibi olmasidir. ibn
Haldun’un disilince, insan, toplum ve medeniyet sisteminde fikir en basta yer alir ve
dolayisiyla bunu dikkate almadan digerlerini ve genel olarak olay veya konulara
yaklasimini anlamak mimkin degildir.
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Toplum ve medeniyet teorisyeni ibn Haldun (1996: 46-47), medeniyet kavrammi,
insanlarin toplumsal durumlari, biraraya gelmislikleri, toplum olma durumlarn ve
bayindir kilinmis, imar edilmis, yasanilir toplum hayati ile yakin anlam iliskisi icinde
anlamlandirir. Nitekim o (1988: 1002) filozoflarin eserlerinde “insan tabii olarak
medenidir’ denildigini; medeni kelimesinin, medine kelimesinin nisbesi oldugunu,
lakin filozoflara gore medeni ifadesinin, beseri ictimadan, toplum hayatindan kinaye
oldugunu; bu tabirin “insan icin 6bur insanlardan ayri yasamak mimkiin degildir, onun
varligi ancak hemcinsiyle gercgeklesir.” manasini ifade ettigini; bunun sebebinin ise,
insanin zayif oldugu icin mevcudiyetini ve hayatini ikmal etmekten aciz olmasi
oldugunu ve dolayisiyla tabiati icabi ihtiyaclari nedeniyle ebediyen yardimlasmaya
muhtag olmasi oldugunu belirtir.

Yine bir yerde ibn Haldun (1996: 46-47) ifade eder ki, insani ictima', yani toplum
hayati, zaruridir. Filozoflar bunu, "insan tabiati geredi medenidir." soziiyle tabir
etmislerdir. Yani insan icin ictimd', toplumsal hayat, bir arada yasamak, bir
zorunluluktur; filozoflarin terminolojisinde bu ictimd' medeniyetten ibarettir. Bu da
umran demektir. Bunun izahi soyle yapilabilir: Allah insani yaratmis, gidasiz yasamasi
ve hayatini devam ettirmesi miimkin olmayacak bicime sokmus, fitrati ile gidasini
aramay! ve kendisine tevdi edilen kudret ile bunu elde etmeyi ona 6gretmistir. Ancak
insanlardan bir kisinin glicii, muhtac¢ oldugu s6z konusu gidayi tek basina elde etmeye
yetmez. O gidayl elde etmek icin diger insanlarla biraraya gelmesi, yardimlasmasi
sarttir. Ayrica her insan, kendini savunmak icin de hemcinsinin yardimina muhtac olur.
Bu yardimlasma olmadigi middetce kendisi icin erzak ve gida hasil olmadigi gibi hayati
da tam ve dizgiin olmaz. Zira Allah, onu hayatinda gidaya muhtac olacak bicimde
dizenleyip yaratmistir. Tek basina yasayan kimseye, silahi olmadigi icin kendini
savunma hali de elvermez. Bdylece diger hayvanlarin avi olur. Omriiniin sonuna kadar
yasamadan, helak ve telef olmak gibi bir durumla karsi karsiya kalir. Bu durumda insan
tiru batil ve yok olur. Butiin bunlardan dolayi ibn Haldun’un yaklasiminda toplumsal
hayat, bir arada yasamak, beser icin zorunludur. Aksi takdirde insanlarin varliklari ve
onlar vasitasiyla Allah'in alemi mamur ve onlari kendine halife kilma (Bakara 2/30)
yolundaki iradesi tam olarak gerceklesmis olmazdi. Bu ilmin konusu olarak (ibn Haldun
tarafindan) tespit edilen umranin anlami budur.

ibn Haldun, medeniyetle ilgili olarak medine, medeni, temeddiin, miitemeddin, umran,
deviet ve ictimd kavramlarini kullanir. Mesela bir yerde “bu eserde devletlerin ve
umranin baslangicina ait hususlari sebep ve etkenleriyle birlikte ortaya koydum.” (ibn
Haldun, 1996: 12) diyerek devlet ile umrani pespese kullanir. Bu ifadelerden birkag
cimle sonra da wumrdn, temeddun ve ictimd’ kavramlarini ayni climlede pespese
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kullanir: “Kitapta umranin ve temeddiniin durumlarini ve insani ictimdya ariz olan zati
avarizi, sebep ve etkenleriyle birlikte sana faydah olacak sekilde acikladim.” (ibn
Haldun, 1996: 12). Baska bir yerde sehrin temeddiini ile hadari umran kavramlarini
birlikte kullanir: “Sanatlar, yalnizca hadari umranin (el-‘umranu’l-hadari) gelismesi ve
artmasiyla kemale erer, mikemmellesir. Bunun sebebi sudur: insan, hadari umran ve
sehrin temeddini/tetemeddiini (temeddun/tetemeddunu’l-medine) gelismis olmadigi
slirece, halkin kaygisi sadece maisetin zorunlu kismi ile ilgili olur. Bu ise bugday ile
benzeri gida maddelerini elde etmekten ibarettir. Sehir temeddiin edip oradaki isler
(‘amal) arttigi, zorunlu ihtiyaclarn tam anlamiyla karsiladigi ve ihtiyac fazlasi da oldugu
zaman, bu fazlalik ist diizey maisete (likse) harcanir.” (ibn Haldun, 1996: 371-72).

ibn Haldun, bir baska yerde gayr-i miitemeddin kavramini kullanir. Ona gore (1996:
405) gayr-i miitemeddin (gayri’l-mutemeddine) sehir veya koylerde ilim ve ilim tahsili
gelismemistir ve dolayisiyla oralarda ilim tahsil etmek mimkiin degildir; ilim tahsil
edeceklerin baska yerlere seyahat etmeleri gerekir. Muhtemelen bu kavramla ibn
Haldun, umranin, medeniyetin az oldugu yerleri kastetmektedir; clinkii baska yerlerde
genelde toplum hayati yasamanin medeniyet oldugunu ve medeniyetin sehre, kasaba
ve koylere vd. gore diizey cesitliligine sahip oldugunu ileri siirmektedir.

ibn Haldun’un medeniyet yaklasimindan, 6zellikle sanat ile hadari umran arasinda
kurdugu iliskiden ve temeddiin ile toplumsal hayatin karmasiklasmasi, toplumda islerin
artmasi, ihtiyac fazlasi uretimin artmasi arasinda kurdugu iliskilerden, ibn Haldun’un
toplum, umran ve medeniyet yaklasimi icinde, kendisinden cok sonralari ortaya cikacak
olan kdltdr kavraminin anlam icerigini karsilayacak bir olgunun (hars) var oldugu
anlasilmaktadir.

Belirtmek gerekir ki, ibn Haldun’un medeniyet anlayisinda Farabi’ninkine benzer, ama
pur “sosyolojik” bir yaklasimla medeniyetin, insanlarin toplum olma asamasiyla
dogrudan ilgili oldugu soéylenebilir. Ciinkii ibn Haldun’a (1996: 46) gore insan icin
zorunlu olan ictimd', toplumsallik, bir arada yasama, medeniyetten ibarettir. Bu da
umran demektir. Buna gére ibn Haldun’un medeniyet sosyolojsinde medeniyet, insan
olmakla ve dolayisiyla toplumsal varlik olmakla alakalidir. Bu anlamda bedeviler, koyli
ve goOcebeler de medenidir, hadariler, sehirliler de medenidir, medeniyet sahibidirler.
Nitekim o, genel anlamda beseri umran (el-‘umranu’l-beseri) ifadesini kullanmanin
yani sira, bedevi umran (el-‘umranu’l-bedevi) ve hadari umran (el-‘umranu’l-hadari)
kavramlarini da kullanir (ibn Haldun, 1996: 45-48, 371-72 vd.). Bu, ibn Haldun’un
medeniyetinin toplum olmayla dogrudan ilgili oldugunu gostermektedir (Okumus,
2017b; Karacavus, 2015: 112). Fakat hadarilerde medeniyet, daha yiksek diizeydedir;
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ancak buradaki yiikseklik mutlak surette olumluluk ifade etmez, hatta tersine ibn
Haldun’da medeniyetin en yiksek noktasi ¢okiisii de beraberinde getiren bir nokta
oldugu diusuniulirse, olumsuzluk ifade eder.

5. Asabiyet, Din ve Catisma

fim-i Umran’in kurucusu olan, medeniyet, umran ve umranin anlam iceriginde var olan
kiltur ve siyasetle yakindan ilgilenen, bu nedenle de Medeniyet Sosyolojisinin, Kiltiir
Sosyolojisinin, Siyaset Sosyolojisinin, dnciisi olarak kabul edilebilecek olan ibn
Haldun’un (1996: 42-45, 47, 614. Bkz. Uludag, 1988: 143-147, 74, 110-111, 114 vd.;
Tabatabayi, 1374: 54, 72, 104, 110-117, 174-176 vd.; Arslan 1997: 78, 185;
Rosenthal 1996: 11-12, 14, 125 vd.) genel sosyolojisinin yani sira catisma, baris ve
catisma c¢O6zimi kavramina yilikledigi manayr dogru anlamak icin de onun Umran
ilmi’nin ve toplum teorisinin en temel anahtar kavramlarindan olan asabiyet Gizerinde
kisaca durmak lazimdir.

Mukaddimesinin asil konusu, toplumun tabiati, kurulus ve isleyisi, bedeviyet, devlet,
hazariyet, medeniyet ve umran tahavviil, tatavvur ve inhitati olan ibn Haldun’da
asabiyet, sosyolojisinin temel maddelerinden birini olusturan kavramlardandir
(Martindale, 1981: 135). ibn Haldun’da asabiyet, toplumlarin bedevilikten hazarilige
dogru gecerken ve devletlerin tavir/arins sirdirirken yasadiklari degisim ve dénisiimle
ilgili temel kavramlardan biri olarak kullanilir. Asabiyet, ibn Haldun’un grubun birlik
iradesini ifade etmek (izere urettigi bir kavramdir (Rosenthal, 1996: 155). Oyle
gorilmektedir ki devletlerin degisimindeki, toplum halinde yasamayi siirdiirmedeki ve
barisi korumadaki muharrik etken, asabiyette meydana gelen degisimdir.

Asabiyetin, temelde akrabalari birbirlerine karsi yardimlasma ve gayrete gelip imdada
ve yardima yetisme hissine sevkeden bir dayanisma giicii oldugu anlasiimaktadir (ibn
Haldun, 1996: 122, 126). Bu durumda denilebilir ki asabiyet, toplumda insanlari
birbirine kenetlendirici unsur, ilk ve basat gic;, ayni aile, kabile, ulus veya
imparatorlugun Uyelerini birlik icinde tutan histir (Nicholson, 1962: 440). Fakat ibn
Haldun’a gore asabiyet, sadece nesep birliginden dogmaz. Elbette nesep birligi cok
onemlidir. Devletin kurulmasi ve devletin basinda bulunanlarin hakimiyet saglamasi,
sadece kavmi ile gerceklesir. Clnkii devlete arka cikan ve onun asabesini teskil
edenler, onun kendi kavmidir. Ancak nesep birliginin yerini tutacak veya nesep
birliginin goérdugu islevi gorecek baska bir sey de asabiyetin meydana cikmasini
saglayabilir. Bu durumdan asabiyetle ilgili bir genelleme yapma imkani da nisbeten
ortaya citkmaktadir. S6zgelimi din, dini cagri, inanc, ideoloji, komsuluk, ordu, devsirme,
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taraftarhik, dostluk, ittifak ve kolelik gibi unsurlar sebebiyle de kaynasma ve dolayisiyla
asabiyet veya asabiyetin islevi hasil olabilir (ibn Haldun, 1996: 122, 127-128, 144-
145, 158, 171-172, 273-274 vd. Bkz. Togan, 1995: 160-162; Rosenthal, 1996: 129;
Uludag, 1988: 125-128). Mesela ibn Haldun’un Araplarla ilgili bir fasilda belirttigi
ifadelerden dinin de bazi toplumlarda cok giiclii bir asabiyet olusturabilecegi
anlasilabilir. Clinkii orada ibn Haldun (1996: 140), Peygamberlige ve velilige dayanan
dinin, onlan kaynastirici bir unsur, kotld huylardan vazgecirici bir olgu oldugunu,
Araplarin ictimalarini peygamber ve velinin tamamladigini, Araplarin galibiyet ve milki
de din vasitasiyla elde ettiklerini belirtmektedir. Baska bir yerde ibn Haldun (1996:
273-74), bir liderin, halki, etrafinda din yardimiyla birlestirip zayiflamis olan bir
devlete saldirarak kendi devletini kurabilecegini ileri siirmekte ve bdylece dinin
mistakilen aktivasyon kazandirici, kaynastirici ve butunlestirici 6zelliklere sahip
oldugunu belirtmis olmaktadir. Dolayisiyla asabiyeti illaki bir kan bagiyla izah etmek
ibn Haldun’un kendi izahina ters diiser. Oyle ise asabiyeti, hangi 6geye dayanirsa
dayansin sosyal ve siyasal hareket kabiliyeti kazandiran ve toplumsal dayanismayi
saglayan muharrik glc¢ olarak anlamak mimkdindiir.

ibn Haldun, asabiyet {izerinde dururken bizzat asabiyetten ziyade asabiyetin islevine,
yani kaynasma ve bitinlesmeye, baska bir ifadeyle asabiyetin gerisinde yatan asil
unsura vurgu yapmaktadir. O, bu nedenle azathlarin, devsirmelerin, dostlarin ve
taraftarlarin da asabiyet olusturabileceklerini, hem de taraftarlarin dostlugu, eskilere,
milk elde edilmeden 6nceki zamanlara dayanirsa, dostlugun (velayet) daha saglam bir
kokiinin olacagini sdylemektedir. O halde milk, riyaset veya devlet olusmadan Once
edinilen taraftarlar ve kazanilan kisilerle bunlari kazanan ve taraftar edinen zat veya
devlet arasindaki kaynasmanin daha saglam ve yakinhgin daha fazla oldugunu ileri
surmektedir. ibn Haldun’a gére her ne kadar nesep tabii bir seyse de sonucta o da
vehmi ve itibaridir. Su halde 6nemli olan nesepten ziyade sosyal zorunluluklar, kader
birligi ve kaynasmadir. Asabiyeti olusturan asil unsur iste budur. Yani asabiyetin asil
islevi sosyal kaynasmay! saglamasinda yatmaktadir. Kaynasmayr meydana getiren asil
unsur ise bir arada yasama, yekdigerini savunma, uzun siiren mimarese, birlikte
yetismenin, siit emme durumunun, dostluk ve taraftarligin meydana getirdigi bag ile
hayat ve oOlimle ilgili olan diger hallerden ibarettir. Bu sekilde kazanilan dostluk ve
birliktelik devlet icinde nesep, yakin akraba ve asabe dlizeyinde bulunur. Devletin
kazandigdi insanlarla olan iliskilerinin bir sonucu olarak ortaya cikan duruma gére ibn
Haldun (1996: 172-173) bu kazanilan kimselere dostlar (evliya), taraftarlar vb. isimler
verirken, devletin daha sonraki doénemlerinde bunlari uzaklastirip yeni edindigi
taraftarlara ise hizmetci ve yardimci adini vermekte ve bodylece bir tipoloji ornegi
vermektedir.
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Son ¢éziimlemede asabiyetin ibn Haldun’un yaklasiminda toplumu toplum yapan etken
oldugu, catismayi 6nleyen ve barisi koruyan temel bir unsur oldugu, ama ayni zamanda
cesitli sebeplerle catisma c¢ikaran bir unsur da oldugu; devletlerin hayati enerjisi
oldugu, onunla devletlerin ylikselip gelistigi, onun zayiflamasi durumunda devletlerin
de cokecegi (Nicholson, 1962: 440) vs. sOylenebilir.

ibn Haldun’un toplum teorisinde gerek catismayl énleme baglaminda, gerekse tersine
catisma cikarma noktasinda asabiyet ile catisma arasinda oOnemli iliskiler vardir.
Asabiyeti gicli olan lider veya toplumsal grup, asabiyeti zayif olanlara galip gelir ve
onlara hiilkmeder.

ibn Haldun’a goére yalnizca muiicadele ve galibiyet ile ortaya cikan riyasetin (liderlik)
muhtac oldugu galibiyet, sadece asabiyet ile viicuda gelir. ibn Haldun’a gére bir toplum
icinde cesitli asabiyetler bulunur, fakat en giclii asabiyet toplum {izerinde liderlik
(riyaset) yapacak olan kimselerinkidir. Devletin, halki yénetimi altina alabilmesi icin
bunun bdyle olmasi sarttir. Aksi takdirde yénetimin tam olarak gerceklesmesi miimkiin
degildir. Riyaset asabiyeti daha asagi seviyede olanlara verilirse, toplumun liderligi tam
gerceklesmez. O halde liderlik de giiclii asabiyet sahiplerine gecer. Bunun sebebi ibn
Haldun’a (1996: 124-125, 155-156) gore, toplum ve asabiyetin, olusma durumundaki
bir seyin mizaci mesabesinde olmasidir. Olusma halindeki bir seyde mevcut olan
unsurlar, kuvvet ve Ustinlik bakimindan birbirine denk olsalar, miza¢ o seyin viicuda
gelmesini saglamaz. Su halde unsurlardan birinin kesinlikle obiirlerine galip gelmesi
gerekir. Yoksa olusum gerceklesmez. Dolayisiyla liderlik sadece galibiyet ile, galibiyet
ise ancak asabiyetle meydana gelir.

Anlasildigi kadariyla asabiyet, ibn Haldun sosyolojisinde dogrudan dogruya catisma ve
baris ile yakindan ilgilidir. Asabiyet hem catismayi onleyici, barisi koruyucu, hem de
catisma cikarici bir etken olabilmektedir.

Aslinda ibn Haldun’un (1996: 130-131) bakisinda toplumsal hayatin korunmasi ve
devami icin asabiyet zorunlu bir unsurdur: Himaye, miidafaa ve hak arama asabiyet
sayesinde mumkiin olur. Yapilmasi icin biraraya gelinen her ictimai faaliyet icin de
durum budur. insanoglu, insani tabiatin geregi olarak her ictimada, insanlarin birbirine
olan tecaviizlerini menedecek bir yasakclya ve hakime muhtactir. O halde yasakgi ve
hakim olan sahsin s6z konusu asabiyetle 6tekilere galib gelmesi ve miitegallip olmasi
sarttir. Bu tagalliilb mulktiir. ibn Haldun’un devlet anlayisinda miilk riyasetten daha 6te
bir seydir. Liderlik beylikten ibarettir ve riyaset sahibi, kendine tab1 olunandir; verdigi
hikumleri kendisine tabi olanlara zorla tatbik edemez, onlara baski yapamaz. Fakat
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asabiyetin giderek ulastigi nihai gaye olan milk, liderlikten daha 6te bir seydir. Milk,
riyasetin aksine tagalliib ve zorla hiikmetmektir, yani zora ve baskiya dayanan bir idare
seklidir. Asabiyeti gliclii olan riyaset sahibi, “asabiyet sahibi, bir riitbeye ve kademeye
ulasinca, onun ustindekini ister” hilkmi geregi milki isteyecek ve milk sahibi
olacaktir. Asabiyet, gayesine, yani milke ulastigi vakit, icinde bulunulan zamanin
verdigi imkan ve sartlarin misadesine goére ya istibdat ve istiklal veya mizaheret ve
destek verme yolu ile kabile icin milk hasil olur. Eger asabiyeti ve bunun sahibi olan
kabileyi bir takim engeller amaca varmaktan alikoyarsa, durumu hakkinda Allah
hikmini verinceye kadar yerinde durur.

ibn Haldun (1996: 131-132), bir devletin catisi altinda bulunan, giicii, galibiyeti ve
devlete verdigi destek olciisiinde nimet ve refahtan yararlanan kabile mensuplarinin
refaha ve nimetlere garkolmalarinin, asabiyetlerinin yikilisina neden oldugunu ve
sonucta milk elde etmelerine engel teskil ettigi gibi yok olmalarina sebep olan
hususlardan oldugunu ileri sirmektedir. Refah asabiyeti zayiflatir ve asabiyet
zayifladigi zaman da milke ulagsmak mimkin olmaz.

ibn Haldun’a (1996: 130-33) gore dismanlarin saldirisindan korunmak, saldiraniara
miidafaa ve taarruzda bulunmak, istilalar yapmak, menfaat ve itibar icin harekete
gecmek asabiyet sayesinde miumkin olur. Asabiyeti olmayanlarin, bahiskonusu
hususlarin tiimiinde acz ve zaafa disecekleri kesindir. Bu durum her ictimai faaliyet
icin gecerlidir. Yonetici de yonetimini asabiyeti vasitasiyla gerceklestirir.

ibn Haldun (1996: 145-46), devletin, oturduktan, yerlestikten ve isler yoluna girdikten
sonra asabiyete ihtiyac duymayabilecegini de belirtir. Bu durumda devleti s6zgelimi
ordunun himaye edecegini soyler. Boyle bir devlet catisi altinda insanlar baslangictaki
asabiyet durumunu unutarak devletin bizzat kendisine, hanedan mensuplarina mutlak
itaat etmeye baslarlar. Halk devlet icin miicadele eder, savasir. iste boyle bir asamada
iktidar, asabiyete ihtiyac duymaz. Bu durumda hanedan mensuplarn kendi devlet ve
iktidarlarina ya asabiyetin ve asabiyet izzetinin golgesinde yetismis olan kullar ve
taraftarlar (devsirmeler, mevali-mustaniin) ile hakim olurlar veya kendi neseplerinin
haricinden olan, ama velayetlerine dahil bulunan asabiyetler ve asabelerle ve yabanci
irktan kabilelerle malik olurlar. Hatta ibn Haldun, bazi durum ve sartlarda asabiyete hic
ihtiyac gostermeden dahi devlet kurulabilecegini 6zellikle belirtir.

ibn Haldun’a (1996: 151-152 vd.) gére devletlerin buyiikligu, giici, sahasinin genisligi
ve omrinln uzunlugu, asabiyetin azligi, coklugu, glicii ve zayifhdi nispetinde olur.
Bunun sebebi sudur: Milk sadece asabiyetle olur, asabiyet sahipleri gittikleri ve
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aralarinda bolustikleri hanedanliga ait memleketlerde ve bdlgelerde devletin
hamisidirler. Bir hanedanhgin kabileleri ve asabe sahipleri ne kadar coksa o devlet o
nisbette kuvvetli, sahip oldugu topraklar o derece fazla olur. Bunun icin de daha genis
milki bulunur. Mulkin baslangicinda devletin genisligi ve kuvveti miutegalliplerin
adedlerindeki bu nisbete gore olur. Devletin uzun émri olmasi da yine o nisbete
goredir. Clnkl Addis bir seyin 6mri, mizacindaki kuvvete goredir. Devietin mizaci (ic
yapisi ve blinyesi) ise sadece asabiyetten olusur. Asabiyet kuvvetli olursa, mizac da ona
tabi olur ve oOmriniin siiresi de uzun olur. Asabiyvet ise sayi ¢oklugundan ve
fazlaligindan ibarettir. Omdrleri itibariyle hanedanliklarin nispetleri onu ayakta
tutanlarin nisbetine goéredir. Allah’in kullari icinde cari olan slinneti budur.

ibn Haldun, milkiin sadece asabiyetle viicuda geldigini belirtir. ibn Haldun‘a (1996:
155) gore asabiyet ise bircok asabelerin birlesmesinden ve kaynasmasindan olusur. Bu
asabelerden bir tanesi diger tiim asabelerden daha kuvvetli oldugundan onlara galip
gelir, onlari istila eder, nihayet kendi blinyesinde ve cevresinde toplanmis bir hale
getirir. ictima da, halka ve devletlere karsi galip gelmek de bu suretle husule gelir.

ibn Haldun’un ifadelerinden asabiyet kavrami, toplumsal ve siyasi bir gii¢ olusturan,
ortak biling veya kollektif dayanismayi saglayan muharrik gii¢ seklinde anlasilabilir.
Devlet baglaminda asabiyet ise devletin basindaki hikimdarin mulkiu elinde
tutabilmesi icin tasimasi gerekli bir 6zellik olarak gorilebilir. Bu cercevede asabiyetin,
kollektif aksiyon giicii olarak devlet kurmanin minimum sarti oldugunu soyleyebiliriz
(Elibol, 1989: 18).

ibn Haldun’un umran ve catisma ile baris yaklasimlari cercevesinde 6nemli olan
hususlardan biri de, onun hadarilik, bedevilik, umran ve medeniyetle devletlerin
degisim surecleri arasinda mantikli bir paralellik kurmasidir. Ozetle o devletin
degisimini, ylkselisini ve cokusind hadariligin, umranin ve medeniyetin degisimi,
ylkselisi ve cokiisiyle birlikte degerlendirir.

ibn Haldun’un (1996: 120-21) yaklasiminda insanlarin tabiatinda asi olma, itaat
etmeme ve zulim yapma hali mevcuttur. Dolayisiyla insanlar birbirlerine karsi
zulmedebilir, isyana kalkabilirler. Bu durumun izale edilmesi, yani insanlarin
birbirlerine zulim yapmalarinin 6énlenmesi, bedevi hayatla hazari hayatta farkli
olmaktadir. Bedevi hayatta, yani badiyetdeki asiretlerin hayatinda insanlarin birbirlerine
zulmi onlemeleri, saldirllardan korunmalari, asiretlerini tehlikelere karsi savunmalari
dogrudan dogruya yardimlasma ve dayanismaya vesile olan sefkat duygusunun
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olusturdugu asabiyetle gerceklesirken, sehir ve kasabalarda insanlarin birbirlerinin hak
ve hukukuna tecaviiz etmelerine hakim, vali ve devlet engel olur.

Mukaddime sahibi ibn Haldun’un asabiyet teorisinin ve dolayisiyla catisma goériisiiniin
hatta genel olarak tarih ve toplum gorisini anlamak icin mutlaka onun din hakkindaki
gorislerini bilmek ve dikkatlice anlamak gerekmektedir. Mukaddime’si bir bakima
Kur’an’in bazi ayetlerinin siyasi, toplumsal, ekonomik, tarihi vb. acilardan tefsiri olma
niteligi tasiyan, goris ve tezlerini ayet ve hadisler merkezinde delillendirme gayreti
icerisine giren ibn Haldun’un (Okumus, 2011) din hakkindaki gérislerinin temelinde
insan tabiatini izah ederken dine verdigi 6nem yer alir: Ona (1996: 120-21) gore Allah
insanlarin tabiatlarina hem hayri hem de serri yerlestirmistir (Beled 90/10; Sems
91/28). Sayet dine tabi olup kendini diizeltmez, hayir yoniine egilmez, itiyatlarinin
merasinda ihmal edilir ve basibos birakilirsa, o zaman insan daha ¢ok kotl ve ser
yoniine kayar, daha cok kot huylara yakin olur (Okumus, 2017b).

Toynbee’ye (1962: 42) gére “ibn Haldun’un insanlik tarihini bir biitiin halinde ele
almasinin sebebi, insanhk tarihini daha genis bir sistem olan din cercevesi icinde
gormesidir.” ibn Haldun, genel bir ilke olarak insanin ve toplumun iyi ve saghkl
olmasinin yolunun dinden gectigine inanir. Ona gore din insanlari dizeltir, din
toplumsal dayanisma, kaynasma ve biutiinlesmeyi saglar; din, toplum {izerinde en
gucli birlestirici unsurdur (Martindale, 1981: 136). Ayni zamanda din biyuk devletlerin
kurulmasina da vesile olur. Bu yiizden ibn Haldun’un siyasi gériisiinde sahasi genis ve
egemenligi buylk olan hanedanliklar din esasina dayanir. Din ise nibiivvet veya Hakk’a
davet temelinde gerceklesir. Umran ilmi mucidine gére bunun sebebi sudur: Milk
sadece tagalliible gerceklesir. Tagalliib ise yalnizca asabiyete ve arzularin mutalebe
(hak isteme) (Uizerinde birlesmesine dayanir. Kalpleri bir noktada toplama ve
kaynastirma sadece dinini tesis hususunda Allah’tan gelen bir yardimla miumkiin olur.
Hakk Teala “Onlarin kalplerini kaynastiran Allah’tir, yeryiiziindeki her seyi harcamis
olsaydin, yine de kalplerini telif edemez, kaynastiramazdin.” (Enfal 8/63) buyurmustur.
Bunun sirri ve hikmeti sudur: Kalpler batil heva ve heveslere, diinya meyline cagrilirsa
rekabet hasil olur, ihtilaflar yayginlasir. Hakk’a déndurdlar, batili ve dinyayl reddeder
ve Allah’a yonelirse, cihetleri ve gayeleri birlesir, rekabet ortadan kalkar, ihtilaflar
azalir, yardimlasma ve dayanismanin giizel bir sekli ortaya cikar, bu husustaki
kelimenin ve isbirliginin sahasi genisler, bu suretle devlet biiylimis olur. Dini renk,
asabiyet sahipleri arasindaki rekabet ve hasedi ortadan kaldirir, yonleri sadece Hakk’a
cevirir. Bu durumda boyle bir devlet tek hedefe sahip insanlari blinyesinde barindirdigi
icin karsilarindaki devlet ve gicleri kendilerinden kat kat fazla dahi olsalar yenerler.
Ayrica din ve dini ictima 6limi seve seve goze alma ve firaset sahibi olma imkani
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vermek suretiyle bunlarin asabiyetle ilgili kuvvetlerine kuvvet katar. Bu ylizden boyle
bir devlete kimse dayanamaz. ibn Haldun, bu durumlari sézgelimi Araplar, Muvahhidler
gibi devletleri de 06rnekler vererek aciklama ve bdylece her zaman oldugu gibi
teorilerini uygulamali olarak ispat etme yoluna gider.

ibn Haldun, béylece dini fonksiyonel olarak izah ettikten sonra tersi bir durumu, yani
din? rengin degisip bozuldugu zamani da ele almaktadir. Ona (1996: 146-147) gore
dini renk bozuldugunda devletin hakimiyeti coziiliir, devlet galibiyetini sadece asabiyet
nisbetinde gerceklestirir. Boylece dinin getirdigi ek kuvvetten mahrum kalmis olur. Bu
durumda asabiyete ek olarak dini ictimasi ve dini daveti olan baska bir topluluk veya
devlet ona galip gelip onu hegomanyasi altina alabilir. Asabiyeti ve bedeviligi cok guicli
olan devlet veya toplumlar, asabiyeti zayif olan, ancak dine davet boyasi ile boyanarak
bu zayif asabiyetlerini kat kat artirarak gliclenen devlet veya topluluk karsisinda
maglup olmaya mahkumdurlar.

ibn Haldun, dinin devlet ve asabiyetle iliskisi cercevesinde din tarafindan olaya boyle
bakarak dine buyilik bir mevkii verirken, 6bilir yandan bir de olaya asabiyet acisindan
bakmakta ve dinT davetin de asabiyete dayanmadan tamamlanamayacagini
vurgulamaktadir. O, bunun sebebini séyle izah etmektedir: “Sevket ve asabiyet
olmadan ne dini bir davet ve hareket ne de miilkle ilgili davet basariya ulasamaz. Din
ve miulkle ilgili bir davetin muvaffak olmasi icin, bu husustaki Allah’in emri ve hikmi
gerceklesene kadar, asabiyete dayanan bir sevketin ona arka cikmasi ve bunu oradan
uzaklastiracak olanlara karsi onu miidafaa etmesi sarttir”. (ibn Haldun, 1996: 303)
“Halkin ve umumun sevkedildigi (siyasi) her hususta mutlaka asabiyete ihtiyac vardir...
Bir hadiste: “Allah, kavminin himayesine ve destegine sahip olmayan bir peygamber
gondermemistir.” buyurulmustur. Harikulade hallere sahip olma en cok kendilerine
yarasan peygamberler icin bile bu durum s6z konusu olursa (zafer icin) kendilerine
harikulade haller verilmeyen kimselerin asabiyet olmadan nasil galip gelecekleri
dusunilmeye deger bir husustur.” (ibn Haldun, 1996: 148) “Asiretlere ve asabelere
dayanarak halki Allah’a davet eden Peygamberlerin davetteki hali boyle idi. Ustelik
Nebiler, Allah’tan her seyle te’yid olunmus ve desteklenmislerdi, yeter ki, O dilesin,
(her sey olur). Lakin o her seyi istikrar bulan ve yerlesen bir adete gore icra eder, baska
tirli degil (adetullah, sinnetullah). Allah hakimdir, alimdir. Su halde, asabiyetten
kopmus oldugu icin yalniz bir halde bulunan bir kimse (dini islahat icin) boyle bir yol
tutsa, bu yolda hakli da olsa, kendisini helak ve felaket ucurumuna yuvarlamis olur.”
(ibn Haldun, 1996: 148-149).
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Buradaki ifadelerden ibn Haldun’un asabiyeti dahi aslinda dinin bizzat kendisiyle izah
etmeye calistigi anlasiimaktadir. Daha once de belirtildigi gibi Nibivvetin dahi
asabiyete ihtiyac duydugunu soylerken ibn Haldun (1996: 189-190), dogal bir
durumdan bahs etmektedir. Yani o asabiyeti cok genis bir anlamda kullanarak
Peygamber’in veya devletin etrafinda insanlari birlestirecek, motive ettirecek, onlarda
birlik, baglihk ve dayanisma gliciini saglayacak bir glciin, asabiyetin gerekliligini
vurgulamaktadir. Ayrica ibn Haldun, asabiyetin dogru ve yanlis olanini ise bizzat
islam’a basvurarak ayirdetmekte ve asabiyeti kétilye kullanmaktan uzak durmak
gerektigini, ama islam’in yiicelmesi, Ser’t ahkamin ayakta kalabilmesi icin de hak ve
dogru olan asabiyetin mutlaka gerekli oldugunu ileri siirmektedir.

ibn Haldun’un din ve asabiyet hakkindaki gérislerine bakildiginda, asabiyetin
catismayi 6nleyici islevi oldugu gibi 6zellikle farkl asabiyetler arasinda hasedi, rekabeti
ve catismayl dogurucu veya motive edici islevlerinin oldugu da goérilur. Tabii ki dinin
asabiyeti glclendirdigi, asabiyeti giiclii insanlarin yanlisa gitmesini onledigi gibi genel
olarak toplumda insanlar arasinda catisma cikmasini da onleyici boyut ve islevleri
vardir. Dini boyut ve 6zellikten mahrum olan asabiyet sahipleri, din ile giiclenen
asabiyet sahipleri karsisinda mahkum olurlar. Cikan catismada dini yoni zayif olan
asabiyet sahipleri yenik diiserler. ibn Haldun’a goére tersinden de dinin yayilmasi ve
toplumda hakim hale gelmesi icin gliclii bir asabiyetle desteklenmesi sarttir. Bu sekilde
bir asabiyetle desteklenen din, toplumda cesitli sebep ve etkenlerle catismaya yonelen
kisi ve gruplara karsi galip gelir.

6.Toplumsal Degisim ve Catisma

ibn Haldun’un catisma ve catisma c¢éziimiine bakisini anlamak icin toplumsal degisim
yaklasimina kisaca bakmakta fayda vardir. Mukaddime'de ele aldigi cesitli konulari
ayetlerle delillendirmeyi tercih eden ibn Haldun’a (1996: 35) gére caglarin degismesi ve
gunlerin gecmesi ile millet ve kavimlerin durumlarinin da degismesi kacinilmazdir.
Milletlerin ve alemin halleri, toplumlarin adet ve dindarliklari bir tek vetire ve istikrarli
bir yol Gizere devam etmez. Bu boyut, zaman gectikce meydana gelen bir degisiklikten
ve bir halden diger hale intikalden ibarettir. Bu husus sahis, vakit, sehir, bolge, zaman
ve devletlerde de boéyledir. Kullar arasinda A/lah’in gecerli siinneti ve kanunu budur
(Okumus, 2017b).

Devlet ve hikiimdarligi insanlar icin tabii bir 6zellik olarak ele alan ibn Haldun (1996:
47), ayrica toplumsal degisimde devlet ve hiikiimdara 6zel bir énem atfeder. ibn
Haldun’a (1996: 35, 137 vd.) gore toplumsal durum, adet ve geleneklerin degismesinin
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yaygin sebebi, her neslin adetlerinin kendi hikiimdarinin adet ve gelenegine tabi
olmasidir. Nitekim “halk, hikimdarinin dini izere bulunur” hikmetli s6z ve vecizesi
bunu aciklar. Kiyas ve taklit insanlarin bir 6zelligi oldugundan, toplumsal gelismeler
halkin ilim ve siyaset adamlarini taklit ve takip etmeleri neticesinde vukua gelir. ibn
Haldun’a (1996: 262-265) gore sultan ve devletin halinin bozulmasiyla yerlesim
merkezleri de bozulur. Clnkii sultan ve devletin hali umranin bir sdretidir. Umranin
maddesinin ve iktisadi yapisinin bozulmasiyla zorunlu olarak sireti de bozulur.
Devletin halka yaptigi zultim umrani tahrip eder, mamur yerleri harabeye cevirir.
Umranda meydana gelen bozulma ve olumsuzluk ise hanedanhgi o/umsuz yonde
etkiler ve ¢6kiis siirecine sokar. Kisaca devletin yaptigi zuliim, devletin kendisini ve
umrani yok eder. ibn Haldun, devletin, halkin malina, kanlarina, mahremiyetlerine ve
irzlarina tecaviiz etmek suretiyle bedavadan el koymasinin, devletin cokiisiine ve
yikilmasina sebep olacagini ileri sirer.

Anlasilan odur ki, ibn Haldun, degisim ile catismayi birbiriyle yakindan iliskili olarak
gormektedir. Degisim slrecinde asabiyete ve umranin durumuna da bagh olarak
Ozellikle iktidari elde etmek icin cesitli catisma durumlari ortaya c¢ikar. Zuliim,
asabiyetin zayiflamasi vs. ile mevcut iktidar sahipleri iktidarlarini kaybetmekle karsi
karsiya kalir ve giiclii asabiyet sahibi farkli toplumsal aktorler, dogal olarak onlarla
catisma icine girer ve onlara galip gelerek iktidari elde ederler.

7. Toplumda Catismayl Onleme ve Barisi Koruma

ibn Haldun, toplum olma zorunlulugunu ve umran ile medeniyeti catismayi énleme ile
izah etme yoluna gider. insanlarin bir arada, toplum halinde yasamalarinin zorunlu
olmasini, yasamak icin muhta¢ olduklari gidayr teminde birbiriyle yardimlasma ve
dolayisiyla birlikte yasama zorunlulugu ve de kendilerine yonelen tehlikeler karsisinda
savunma yapmak icin toplum halinde yasama zorunlulugu ile aciklarken, toplum
halinde yasamanin umran ve medeniyet dizeyinde saglikli bir sekilde sirdirulebilir
olmasinin yolunun da yoOneticiden, devletten gectigini ileri slrer. Yonetici de barisi
korur, catismayi onler. ibn Haldun’a (1996: 46-47) gére birlikte yasama ve toplum
olma (ictimd') insanlar icin hasil olup alemin umrani onlarla tamamlaninca, bu takdirde
insanlari birbirine karsi koruyacak, insanlarin birbirleriyle catismalarini énleyecek bir
dizenleyici ve yasakclya mutlaka ihtiyac bulunmaktadir. Ciinkt saldirmak, zulim ve
haksizlik yapmak, insanlarin hayvani tabiatlarinda vardir. Yabani hayvanlarin
tecaviizlerini defetmek icin Uretilmis olan silah, insanlardan gelen tecaviizleri
defetmeye kafi degildir. Zira ayni silah diger insanlarin hepsinde mevcuttur. Bu
durumda insanlarin birbirlerine karsi tecaviiz ve saldirilarini 6nleyecek baska bir seye,
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baska bir diizenleyici ve yasakciya kesin ihtiyac bulunmaktadir. Bu baska diizenleyici ve
yasakgl ise, yine insan olacaktir. Fakat bu diizenleyici ve yasakg¢i insanin diger insanlar
Uzerinde bir Ustunligl ve Ustln bir egemenligi bulunacaktir. Boyle olmalidir ki kimse
birbirine tecaviiz edemesin, saldirip zarar veremesin (Bkz. Alper, 2008).

ibn Haldun (1996: 130-131), giiclii asabiyetin zayif olanlar kendisine tabi kildigini,
aksi halde ihtilaf ve ayriliklarin bas gosterecegini Bakara 2/251 ayetiyle delillendirme
yoluna gider. Buna gore glcli asabiyetle kanun ve kurallarin caydiricihgr olmasa
insanlarin mal ve sermayeleri emniyetsiz olur, her turli olumsuzlukla karsilasir,
toplumda saldirlar olur, hayata catismalar egemen olurdu.

Goruldugi tzere ibn Haldun, daha bastan insanin tabiatinda mevcut olan catisma
durumunu onleyici tedbirin de aslinda insanin toplumsallik 6zelligiyle yakindan ilgili
oldugunu ve buna bagli olarak gliclii asabiyet sahibi yoneticinin, hitkiimdarin toplumda
catismay! onleyici glclu aktor oldugunu ileri siirerek toplumda catismayl dnleme ve
barisi koruma yolunu anlatmaya calisir.

8.Catisma Coézimu ve Baris

ibn Haldun’un yukarida 6zetlenmeye calisilan Umran ilmi bulgularina gére toplum ici,
toplumlar arasi, devletlerarasi ve medeniyetlerarasi catisma c¢ozimunin, barisi
saglamanin ve sirdirmenin yolu, oncelikle insanlarin toplum halinde yasamanin,
birbirleriyle yardimlasmalarinin zorunlu oldugu gerceginin bilincine varmalarindan ve
dolayisiyla ona gore birbirleriyle baris icinde yasamalarindan ve catismayi Onleyici
tedbirleri almalarindan ge¢mektedir. Esasen isbirligi, uyum ve baris icinde yasamalk,
insan olmanin, toplumsal olmanin, medeni olmanin, halife olmanin bir geregidir.

Diger énemli bir catisma céziimi yolu ve stratejisi, ibn Haldun’a gore giiclii asabiyet
sahibi kimselerin toplumda s6z sahibi olmasi, yonetimi elinde tutmasidir. Giclu
asabiyetle hem catisma onlenir, hem de catisma ortaya cikmasi durumunda catisma
yoluyla catisma cozimiine gidilir. ibn Haldun (1996: 130-131), Allah’in insanlarin bir
kismini bir kismiyla savmasi olmasaydi, diinyada ve toplumsal hayatta denge
kurulamayacagina dair ayeti (Bakara 2/251), gicli asabiyetin zayif olan insanlari
kendisine tdbi kilmasina ve catismaya karsi bir ¢c6ziim olmasina delil olarak getirir.
Denilebilir ki, catismaya karsi catismayla catisma cozimune gidilir, baris saglanir.
Burada bir bakima catismayi yonetme s6z konusudur.
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Catisma coéziimiinde ve barisin saglanmasinda ibn Haldun’a gére din de cok dnemli
roller oynar. Bilhassa din boyutu giicli olan asabiyet ile catisma ¢dzimine gitmek
daha kolay olur. Ayrica toplumda dini zafiyetlere disilmezse catisma hakim olmaz.
Dinin emir ve yasaklariyla catisma ¢oéziumiine gidilebilir. Din, birlestiri ve kaynastirir.

Guclu asabiyetle yonetimi elinde tutan siyasi iradenin tabii ki adaletle ydnetmesi,
catisma ¢oziuminde, barisin temininde ¢cok énemlidir.

0.

Sonug

Calismadan elde edilen bulgular ve bu bulgulara goére yapilabilecek cikarsamalar
maddeler halinde séyle ortaya konulabilir:

1) ibn Haldun, kendi kurdugu Umran ilmi ve bu ilim kapsaminda ortaya koydugu
catisma, catisma ¢6ziimi, baris ve medeniyet olgularina dair bugiine 1sik tutacak
dikkate deger ilm1 gorisler serdetmistir.

2) Umran ilmi ile ibn Haldun, toplum icinde, medeniyet icinde, toplumlar arasinda,
medeniyetler arasinda insanlarin birbirleriyle catismasinin her zaman
olabilecegigini, catismayr 6nlemenin asabiyet, din, ekonomi, umran vs. ile
dogrudan iliskili oldugunu ileri strer.

3) ibn Haldun’un catisma yaklasimi, onun medeniyet olgusuna bakisiyla da
iliskilidir. Bu baglamda belirtmek gerekir ki, ibn Haldun, medeniyet calismalarina
ve insanligin medeniyet birikimine, 6zelde ise medeniyet sosyolojisine dnemli
katkilarda bulunur.

4) Tarihte ve giinimiizde bir “Medeniyet” degil, birden cok medeniyet vardir.

5) ibn Haldun’da medeniyet, insanlarin toplum olma asamalariyla, insan olmakla,
toplumsa olmakla, umran ile dogrudan ilgilidir. Buna gore ictimailik medeniliktir,
medeniyettir. Toplumsal varlik olan her insan medenidir, medeniyet sahibidir.
Dolayisiyla medeniyet mutlak anlamda gelismeyi ifade etmez, kendi icinde
gelismislik dizeylerine sahip olabilir. Her toplum, her insani birliktelik
medeniyettir. Bu durumda iyi medeniyet de, kotli medeniyet de olabilir.

6) Guniimiiziin catismaci ortaminda Iibn Haldun’'un Umran ilmi kapsaminda
gelistirdigi asabiyet ve toplum yaklasimi ile coklu medeniyet tasavvuru, catisma
cb6ziumiine, toplumsal barisa, toplumlararasi/uluslararasi barisa, medeniyet ici ve
disi uyum ve barisa isik tutacak hususlar icermektedir. ibn Haldun’un medeniyet
tasavvurunda mutlak anlamda ve din ve degerler planinda medeniyetler catismasi
zorunlulugu vyoktur. Bu yaklasimdan vyararlanarak bugiinin catismaci
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medeniyetler arasi iliskilere yeniden ve farkli bir bicimde bakilabilir ve ¢ogulcu bir
medeniyetler arasi iliskiler teorisiyle uyum ve barisin zemini aranabilir.

7) Medeniyetlerin birbirleriyle iliskilerinde uzlasma, ittifak veya uyumun esas
alinmasi ve bu yonde ¢aba harcanmasi durumunda, maddi ve manevi imkanlarin
belli 6lcilerde paylasiimasiyla bazi toplumlarin asiri liiks ve israfa diismelerine ve
dolayisiyla ¢okiise yliz ylize gelmelerine de engel olunabilir.

8) Bir medeniyetin ylkselis doneminde kendi icindeki zafiyetler nedeniyle cokiise
gecmesi durumuna karsi, medeniyetin i¢c dinamikleri yeniden harekete gecirilmek
suretiyle ve israf ve zulimden vazgecerek medeniyetin daha adil, bariscil bir
temelde varligini siirdiirmesi temin edilebilir.

9) ibn Halduncu yaklasimda catismaya yol acan unsurlar ve sebepler iyice arastirilir
ve tedavi edilirse, catisma ¢coéziimiine gecilebilir ve catismanin yerini baris alabilir.

10) ibn Haldun’un toplum ve medeniyet gérisiinde catisma kadar catismayi
Onleme, catisma ydnetimi ve catisma ¢c6zimi vardir.

11) ibn Haldun’un catisma yaklasiminda toplumda catisma her zaman olabilir;
catismanin toplumsal hayatta hakim olmamasi veya ¢atisma ¢dézimi icin devlete
ve devlet baskanina ihtiyac vardir. Gliclii asabiyet sahibi devlet baskani, halife,
imam veya siyasal lider ya da miulk/devlet, toplumda, medeniyet icinde insanlarin
baris icinde yasamasinin da temin eder.

12) ibn Haldun’un Umran ilmi’nde catisma, catisma c6ézimii ve baris hakkindaki
yaklasimlarina bakilirsa, asabiyetin yaninda din, ahlak, adalet, zuliim, ekonomik
dengesizlik gibi etkenler catisma ile catisma coziimi ve baris ile yakindan
ilgilidirler.
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Abstract: The “Asabiyyah” of Ibn Khaldun elucidates the important of group feeling which is basis
for rise and fall of a community. According to him, ‘Asabiyyah’ is a natural feeling of affection
instilled in human beings, mainly protecting their group members who are treated unfairly. Further
he argued that the ‘Asabiyyah’ could serve as one of instrumental social driving devices to unite
people. Thus, the researcher has proposed to study its adequacy in bringing solutions for the
challenges of Muslim minority communities where their disunity deteriorates them further. So, to
explore this, the researcher will examine inherent interconnection between ‘Asabiyyah’, fitrah and
Magasid al-Shariah and their relevance to Muslim Minority communities.

Keywords: Asabiyyah, Maqgasid al-Shariah, Fitrah, Basic Human Rights, Muslim Minority

Oz: [bn Haldun’un “Asabiye” yaklasimi herhangi bir topluludun yiikselisi ve ¢okiisii icin temel
olusturan grup duygusunun énemini aciklar. Ona gore, “Asabiye” 6zellikle haksiz muamele géren
grup tyelerini koruyan, insanlara asilanmis dogal bir sevgi hissidir. Ayrica, “Asabiye’nin insanlari
birlestirmek icin sosyal diirtii araclarindan biri olarak hizmet edebilecegini savunur. Bu nedenle,
arastirmaci, ‘Asabiye’nin Mdsliman topluluklarin ayriliklarinin onlarin gerilemesine sebep olan
problemlere ¢ézim getirme konusundaki uygunlugunu arastirmayr onermektedir. Bunu
arastirmak icin, arastirmaci, ‘Asabiye’, fitrat ve makasid’il seria arasindaki icsel baglantiyi ve
onlarin Miisliiman azinlik toplulukiari ile ilgilerini inceleyecektir.

Anahtar Kelimeler: Asabiye, Makasid’iil - Seria, Fitrat, Temel Insan Haklari, Miisliiman Azinliklar

1. Introduction
The primary objective of this paper is to explore the inherent interconnection and
integrity between the doctrines of general philosophy of Islamic law Magasid al-Shariah,

* This article is a review of the paper presented at the "4th International Ibn Khaldun Symposium® organized
on 19-21 May 2017 in Istanbul.


https://doi.org/10.36657/ihcd.2018.34

32 Mohammad Shihan

fitrah and the notion of Asabiyyah expounded by Ibn Khaldun. Ibn Khaldun and his ideas
on the rise and fall of nations have been discussed and examined by many modern
Muslim and Non-Muslim scholars. However, only recently its relevance and applications
have been discussed. From Ibn Khaldun’s explanation for ‘Asabiyyah’, it can be
understood that the sense which based on blood ties or group feeling or corporate sprit
or group will or group solidarity on having and sharing common interests became a force
for a group or community to stay together and fight to preserve their individual and
common benefits and become superior to others. This natural feeling “Asabiyyah’ is
imperative for their survival and to meet any existential threats. In the same way, the
researcher would argue today for Muslim minority communities they should have such
feeling of group solidarity and sentimental feeling to protect them from any imminent
threats or danger. Because today Muslim minorities face huge challenges and problems
and they badly need some social mechanism to solve their burning problems and
challenges. The abovementioned inherent interconnection is expounded in this paper
with some logical evidence and rational reasoning. Hence, the researcher has examined
the ideas of Ibn Khaldun and Ibn Ashur to explore this inherent interconnection between
these ideas. The primary objective of this paper is to explore this interconnection and
relate these ideas into Muslim minority contexts. Accordingly, this paper is divided into
three parts, the first deals with brief historical background of life of Ibn Khaldun. The
second part analyses the concept of Asabiyyah in the light of Magasid al-Shariah. Finally,
the third part examines the inherent interconnection between Asabiyyah, fitrah and
Magasid al-Shariah and the relevance and appropriateness of concept of Asabiyyah to
be used as an instrument to protect the benefits of Muslim minority communities in the
modern world. The method of study is based on priori assumption founded in the
definitions and principles, and the researcher has applied the qualitative method
throughout this paper.

2. Ibn Khaldun and his life

To the correct understanding of the epistemology of an idea or a concept which is
presented by a scholar, it is pivotal a comprehensive understand about of him and his
religious, academic and family background, and the environment which he had been
grown up, which had vital contributions in the articulation of his thoughts and ideas,
particularly, like Ibn Khaldun, a multi-dimensional personality. Thus, Ibn Khaldun is well
known Muslim historian, and he is accepted by the Muslim and non-Muslim scholars as
a sociologist, economist, traveller, stateman, and philosopher of 14th century. (Ab Halim
A, 2012: 108). Ibn Khaldun, has a full name, which is Wali al-Din Abu Zaid NAbdul al-
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Rahman Ibn Muhammad Ibn Khaldun al-hadrami al-Ishbili. He was born in Tunis on
Ramadan 1, 732 (May 27, 1332). Khaldun has nick name ‘Abd Rahman and in his family,
he was called Abu Zaid relating to his eldest son Zaid, attachment of al-Hadrami is for
his ethnicity, derived from Hadramawt, particularly for his unprecedented contributions
to religion he was called in his later years as Wali al-Din “Guardian of the Religion”
(Rosenthal, 1958: xxxiii)- He belonged to a tribe of south African origin. In eighth century
Khaldun’s family immigrated to Spain, in the early years of Muslim conquest. Then, they
settled in a small city called Carmona, located within the significant triangle that
surrounded by Cordoba, Sevilla, and Granada, which is historical location in Spanish
Muslim history (Rosenthal, 1958: xxxviii). The history highlights his father’s
contributions because, he was the first teacher for him. Ibn Khaldun was cultivated in
religion, language and philosophy. He memorized the Quran in his earlier age and learn
the Quran and Quranic sciences from prominent scholars of that time; such as
Muhammad b. ‘Arabi al- Hasari, Muhammad b. ash-Shawwash al-Zarali, Ahmad b. al-
Qassar and Muhammad b. Bahr. He also received knowledge of jurisprudence and hadith
(prophet’s tradition) from many scholars such as Shams al-Din Muhammad b. Jabir,
Muhammad b. Muhammad al-QEsir and Muhammad b. Abd al-Salam. It was a bless for
him that he could learned religious and general sciences too at his young age (Rosenthal,
1958: xxxix).

Scholars divided Ibn Khaldun’s life into three parts. The first 20 years deals with his
childhood and education, in the second part, from his age 20 to 43, he was involved in
study and political activities, and the rest of 31 years of his life, covers his participation
in scholarly and academic affairs, as a teacher and judge (Ab Halim. A 2012:110).
Unexpectedly, in 1349, his father Abu Abdillah Mohammad and his mother died, this
incident was a turning point in his life. Soon after his parent’s demise he chose to move
Morocco. But, at that time his brother prevented him from moving. However, some years
later in 1354, he could accomplish his intention, so he moved and completed his higher
education in Morocco. (Wawan, H. 2015: 173-184). Rosenthal has marked the role and
influence of his father and grandfather, stating

“The love of scholarship and contemplation evident in Ibn Khaldun’s father and grandfather
combined in their famous offspring with a reawakening of the high political ambitions that
had gripped many generations of the first Khaldun’s descendants. Thus, was produced the
admirable combination of scholar and stateman that we find in Ibn Khaldun” (Rosenthal,
1958 xXxXXViii ).
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Ibn Khaldun played multi-dimensional role throughout his life journey, as he functioned
as a judge and a stateman. He played a huge role in political sphere; he was appointed
as a diplomat in several places in the Maghreb, such as Morocco, Granada, and Tunisia.
It is interesting in his life that he was appointed six times as grand judge. Another,
remarkable incident in his life happened in the year 1401, Timor trapped him, along with
the Egyptian ruler’s army in Damascus. Consequently, he stayed in Timor’s camp for
thirty-five days. And till his sudden death in 1406, Ibn Khaldun remained active as a
scholar and judge”. (Sumer, 2012: 253-267). Ibn Khaldun’s ever remarkable and
extraordinary scholarly contribution World History, ‘KitEb al-Ibar’, ranks high in the
respect of scholars. Arnold Toynbee states that it is “wndoubtedly the greatest work of
its kind that has ever yet been created by any mind in any time or place” (Sumer, 2012:
253-267). For Toynbee, “/bn Khaldun was the sole point of light and one outstanding
personality of Islamic thought. His work was regarded as the most comprehensive and
illuminating analysis of how human affairs work that has been made anywhere’. (Sumer,
2012: 253-267). It is surprising that orientalists claimed that they first introduced Ibn
Khaldun to entire world. But, that is not true. Y. Yildrim challenged this and shed light
on this subject. He said

“‘although it has been argued that Ibn Khaldun was first “discovered” by Orientalists in the
context of European colonialism in the nineteenth century and that he “was not a famous
Muslim scholar before he achieved fame among non-Muslims of expansionist Europe”
recent research has shown that this was not true.: there were many manuscript(and, late
published) copies of the Mugaddimah in the libraries of Istanbul and other Ottoman cities,
and many commentaries were written on it by pre-nineteenth century Ottoman scholars’.
Moreover, Cornell Fleischer has shown that Ottoman intellectuals knew the Mugaddimah at
the end of the sixteenth century, and that leading scholars as Katib Celebi and Naima in the
seventeenth century made explicit references to Ibn Khaldun” (Nurullah, 2012: 315-324).

The well-known Mugaddimah is the introduction part of Ibn Khaldun’s book of ‘KitEb al-
Ibar’ World History. This introduction part is named as Prolegomena in English. The
quotations from the Mugaddimah were first translated in 1806. However, a complete
English translation of Mugaddimah, only could published in 1957. It has been highlighted
that Ibn Khaldun’s Mugaddimah established a sophisticated theory to enlighten the rise
and fall of dynasties (Sumer, 2012: 253-267). It is obvious that the epistemological
background of Ibn Khaldun’s thoughts and concepts never contradict with Islamic
worldview and general principles of Islam. Nonetheless, it completely concurs with general
principles of Islam and Islamic teachings. Ibn Khaldun was a true Sunni Muslim who
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believed in the hereafter and acknowledged that philosophy could not realize divinity. In
this respect, he clearly believed that rational thought not entirely grasp all factors and
features of life. This belief in religion did not keep him from differentiating between the
physical world and divine world. His strong faith in religion did not avert him from
distinguishing between religious and political principles of social organization. (Sumer,
2012: 253-267). All above discourses about the life of lIbn Khaldun and his family,
academic background, epistemological paradigm, and his position among the scholars
and their recommendations throughout the history shows that Ibn Khaldun was an
authentic and genuine Islamic scholar. Moreover, it is obvious that his ideas, thoughts and
concepts are entirely concurring with Islamic teachings. Form this background knowledge
about Ibn Khaldun, this paper has written on the central concept of Ilm al-Umran
‘Asabiyyal’ in the light of Magasid al-Shariah.

3. Concept of ‘Asabiyyah’ in the light of Maqasid al-Shariah

3.1. The concept ‘Asabiyyah’

To the wide-ranging understanding of an idea, it is vital to get its linguistic and
methodological meanings clearly. Hence, linguistically the word ‘Asabiyyah’ gives
several meanings and connotations such as clannishness, esprit de corps, group spirit,
partnership, party spirit, team spirit, tribalism and behaviour and attitudes that are
based on strong loyalty to the tribe, and loyalty to a special part (AlmaNany English
Arabic Dictionary, 2017). The Arabic term Asabiyyah is from the root word asab which
means to bind” (Dhaouadi, 1990:319-335). The encyclopaedia of Islam’s definition for
Asabiyyah is that ‘spirit of kinship’ within the family or tribe, where the asaba are the
male relation in the male line (Ab Halim A,2012: 116-117). The Arabic-English Lexicon
gives an extensive explanation for the term ‘Asabiyyal’. It describes as a quality or
characteristic of a person who owns ‘asabiyyu, which are the characteristics and
appearances’ of a person in supporting his companions (Ab Halim A,;2012: 116-117).

The term ‘asabiyyah in lbn Khaldun’s theory has appeared in many translations and
interpretations by contemporary scholars. In sum, there is no accurate word in the
English language for Asabiyyahin Ibn Khaldun’s sense. As stated by Arnason and Stauth,

“This is one of his most untranslatable terms and Western interpreters have differed widely
in their views on its meaning. Scholars such as Baali, Simon and Dhaouad/i are of the opinion
that what Ibn Khaldun meant by the term is hard to define and translate, mainly because he
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himself gave no clear definition of it. Perhaps the term was quite prevalent in his time and
he saw no need define it”(Ab Halim A,2012: 116-117).

3.2. Ibn Khaldun’s view on ‘Asabiyyah’

The concept of ‘Asabiyyah’ which introduced and established by Ibn Khaldun is a natural
feeling of affection instilled in human beings, mainly protecting their group members
who are treated unfairly. Moreover, it is considered as an instrumental social driving
device to unite people. According to Dhaouadi, indeed, the concept of ‘Asabiyyah’ is the
central notion of N//m al-umrEn of Ibn Khaldun and the very difficult ideology to be
translated and defined yet. (Dhaouadi, 1990: 319-325). Further Halim elucidates that

“The theory of ‘Asabiyyah is derived from Ibn Khaldun’s new science of history, ‘lim Al
‘UmrEn, where the theory is the centre of this science. In describing and explaining the
social conditions and changes among human beings, he analyses the dissimilarities
between rural and urban people, referring to the Bedouin or nomadic peoples and the
sedentary peoples. According to Ibn Khaldun, the Bedouins or nomadic people are those
who have a strong sense of ‘asabiyyah, compared to the sedentary or town people. Bedouin
life is simple and seeks only the basic requirements; therefore, they are not associated with
pleasure, indulgence and luxuries beyond what are necessary”(Ab Halim A,2012: 116-117).

The concept of ‘Asabiyyah’ is defined by Ibn Khaldun as the natural character for an
individual to guard his blood relatives from being attacked or chastened by foreigners
or enemies. Consequently, this feeling leads to organize and unite the members of a
group or community (Ab Halim A,2012: 116-117). In Ibn Khaldun’s words, “Compassion
and affection for one’s blood relations and relatives exist in human nature as something
God put into the hearts of men. It makes for mutual support and aid and increases the
fear felt by the enemy” (Rosenthal, 1958 263 ). Asabiyyah is a common feeling for
Bedouins and city dwells, even if its strength differs among them. Thus, Asabiyyah is
most strongly noticed among the Bedouins. This does not mean, however, that
Asabiyyah is completely vague in the city dwells. Human being is social by nature and
groups and parties formed in the cities. So, they also have Asabiyyah. But the city dwells’
group feeling or solidarity spirit is not as strong as that which in nomadic people
(Dhaouadi, 1990:319-335).

Form the all definitions of ‘Asabiyyah’, it can be understood that the term ‘Asabiyyah’
refers to the one’s status of feeling for supporting his family or tribe or party or group
or society or community. Indeed, Ibn Khaldun understands the classical usage term
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‘Asabiyyah’ in a positive meaning. Particularly, Khaldun’s described ‘Asabiyyah’ as
instinct or natural disposition instilled in human being or given by God. However,
scholars throughout the history have explained it as they understood as
abovementioned.

3.3. Asabiyyah and Fitrah from Maqasid al-Shariah Perspective

In this part, the researcher has examined the interconnection or inherit interconnection
between Magasid al-Shariah, fitrah and Asabiyyah, where how Maqasid al-Shariah
relates with fitrah and Asabiyyah. To understand this interconnection first, the notion of
(fitrah) natural disposition, which is the common relating paradigm between two
elements (Maqgasid and Asabiyyah), should be understood perfectly. Hence, the most
important and interesting point which is expounded in the understanding of Ibn Khaldun
on the notion of Asabiyyah is, that he explained the Asabiyyah as natural instinct or
natural disposition instilled in human being.

3.3.1. Asabiyyahis instilled in Fitrah or natural disposition

According to Ibn Khaldun Asabiyyah is instilled in human natural disposition. Hence, he
utters ‘“respect for blood ties is something natural among men, with the rarest
exceptions. This is natural urge in man, for as long as there have been human beings”
(Rosenthal, 1958: 264).

“Khaldun’s views that those who lose their religion are behaving unnaturally by behaving
contrary to their true nature. As their Asabiyyah withers, their human nature (fitrah) is
corrupted and greed overcomes society, sending prices and taxes. Khaldun demonstrates
the factors that would lead to the weakening and demise of Arab civilization, as it moved
away from fitric values” (Sumer, 2012: 253-267).

The social and group solidarity are the focused subjects of in Ibn Khaldun’s theory of
Asabiyyah. It is a natural feeling, inborn instinct or natural disposition which is instilled
in human beings by God, designed particularly to serve and protect family members or
group members or party members when they are treated partially. This feeling brought
to reinforce a group or tribe or family (Baali, 1988 :43). Hence, it can be determined that
fitrah and Asabiyyah are absolutely interconnected. When one declines, the other
declines also, when one upsurges, the other increases too (Sumer, 2012: 253-267).
Consequently, to realize the standing of Asabiyyah in the light of Magasid al-Shariah as
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it is described by Ibn Khaldun as a natural disposition, must comprehend the inter-
relation or interconnection between natural disposition (fitrah) and Maqasid al-Shariah.

3.3.2. Fitrah in the light of Magasid al-Shariah

The 20t century great Islamic scholar particularly in the realm of Maqasid al-Shariah Ibn
Ashur opened a new phase in the realm of Magasid a/-Shariah. Especially, he introduced
in the theory of Magasid al-Shariah the Preservation of fitrah or natural disposition as a
main objective of Islamic legal theory or Islamic law. Hence, his understanding on fitrah
or natural disposition is vastly wanted to analyse “Asabiyyah’ as a form of human nature.
Ibn Ashur’s argument is that the fitrah is instilled in human beings by God and this
natural disposition can guide mankind to the right path as long as protected its purity
and nature. Fitrah is the inborn and innate human nature and order that God has
imparted in every human being. Thus, the fitrah of human being is the inward and
outward condition in which human beings have been shaped, that is, in both intellect
and body (Ibn Ashur, 2006: 76).

Further, Ibn Ashur underlines that,

“accordingly, the fundamentals of fitrah consist what God has instilled in human beings,
whom He has created for the purpose of inhabiting the world. They are therefore suited to
the orderly functioning of the world in the most appropriate manner. Hence, they
correspond to the teaching of Islam that God has willed for putting the world to rights and
removing disorder from it. The Quranic description of Islam as fitrah Allah likewise means
that its fundamentals originate in man’s natural disposition. To those fundamentals are
subjoined principles belonging to the widespread and universally accepted virtues that
Islam came to confirm and enhance, for they constitute part of the good manners deeply
rooted in human life and emanating from good purposes free from harmful effects” (Ibn
Ashur, 2006. 79).

According to his arguments he stresses that fitrah and the acts flowing it from should
be protected and he asserts it is one of the compulsion which Shariah calls its followers
to do it. The Shariah invites its followers to preserve and protect the fitrah and preserve
the acts flowing from it, to restore those aspects of it that have been obliterated, and to
cleanse it from all that has crept into it. Likewise, marriage and nursing, cooperation and
good manners of companionship are also matters of the fitrah. The cooperation and
collaboration are required to insure human survival. In the same way, protecting people’s
lives and safeguarding their descendants, civilization, human intellect and good
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knowledge are also the matters of the fitrah. (Ibn Ashur, 2006: 81). Moreover, Ibn Ashur
declared the protection of fitrah as it is the central objective of Magasid al-Shariah.
Through the careful and thorough examination of all principles of Islamic legislation, it
can infer, that Islamic legal theory promotes the preservation of the fitrah and prevents
it destruction and exploitation. Thus, anything leading its violation would be forbidden
and avoided in the shariah, while anything leading to its restoration and protection
would be ordained by it. (Ibn Ashur, 2006: 81).

Hence, according to Ibn Ahsur, ‘Asabiyyah’ or group feeling is an innate nature of human
being and it should be protected as long as it leads to carry benefits for a person or a
family or a group or a community or a nation. So, it can be said that an interconnection
or inherent interconnection between general philosophy of Islamic law fitrah and
Asabiyyah is well founded. Ibn Khaldun’s theory is further enhanced and expounded by
Ibn Ashur with his idea of fitrah. Further, Ibn Ashur reconciled and reconnected
Asabiyyah by with his idea of fitrah. Ibn Ashur notes that fitrah is pure states of human
nature in which man is created, and pure from all harmful thoughts, harmful distorted
belief or any harmful idea. He argues that pure nature of man could guide into his firm
conviction in oneness of God. This pure inborn natural instinct itself is guiding stone for
many people. So, according to this interconnection between Asabiyyah, fitrah and
Magqgasid al-Shariah it can be concluded that Asabiyyah can play positive role as it is
inborn in human nature or instilled in natural disposition. Also, it is human’s obligation
to protect this instilled nature from harmful thoughts and ideas or its negative
connotations.

Although, it must be pointed out here that the Asabiyyah has negative connotations,
such as chauvinism, haughtiness and superiority and a hint of unfairness, which is
strongly sentenced in Islam, it also can be used for positive and useful purposes. This
can be called as “controlled Asabiyyah’, exercised by for the sake of a community or
even religion (Ab Halim A,2012: 116-117).

4. Maqgasid al-Shariah, Muslim Minorities and the Concept of Asabiyyah

It can be concluded from the above discourse that Asabiyyah is an innate human nature
or it is a form of fitrah. Or in other words the Asabiyyah completely concur with fitrah.
So, from thorough examination it can stated the all-purpose principle (magsad Namm)
of Islamic legislation promotes the preservation of the Asabiyyah as it is instilled in fitrah
and the acts flowing from it and prevents its violation and corruption. Even, anything
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leading its violation would be forbidden and avoided in the shariah, whereas anything
leading to its restoration and preservation would be ordained by it.

On the contrary, before the conclusion need to accept and realize the negative
connotations of Asabiyyah. Thus, it is obvious from the above discourse the sense of
Asabiyyah has both negative and positive connotations. So, Islam powerfully condemns
its negative connotations such as chauvinism, haughtiness and arrogance and a hint of
injustice, while it appreciates and motivates its positive connotations which can be used
beneficial purposes of group or a community or society. Even, it should be exercised for
the sake of religion or to obey a divine order and in the interests of the truth. Finally, it
can be said as conclusion of this argument there are two kinds of implications of
Asabiyyah; one is positive which should be protected, propagated and promoted, and
other is negative which is subject to be sentenced and banned completely.

Based on the above conclusion, in following chapter the researcher will analyse
AsabiyyaF’s role in protecting the basic human rights or Magasid al-Shariah(masElih) of
Muslim minorities. To realize this, we need a petite exploration about Magasid al-
Shariah and basic human rights.

4.1. Maqasid al-Shariah and Basic Human rights

Magasid al-Shariah is meant objectives or principles or intends or goals or ends of
Islamic legal theory or in other words purposes of Islamic law. Presently, the higher
objectives of Islamic Shariah has assumed greatest reputation due to abundant new
issues faced by Muslim Ummabh all over the world (Abdul Azim, 2016: 235-244).

“Magasid al-Shariah and al-Maslaha al-NEmmah (public interests) are can be used as
interchangeably. Abu Hamid al-Ghazzali (d.505 AH) elaborated on a classification of
Magasid, which he placed entirely under what he called ‘unrestricted interests’ (al-masElih
al-mursalah). al-Qarafi (d.1285AH) linked maslaha and Maqasid via a ‘fundamental rule’
that: ‘A purpose (Magasid) is not valid unless it leads to the fulfilment of some good
(Maslaha) or the avoidance of some mischief (Mafsada). Therefore, a Magasid, purpose,
objective, principle, intent, goal end or principle in the Islamic law is there for the ‘interests
of humanity’” (Adil Khan, 2016.: 274-285).

Hence, Imam al-Ghazzali’s statement on maslaha is clear evidence that consideration of
shariah is the protection of basic human rights. He said, ‘what we meant by maslaha is
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the protection of the purpose of shariah which are. preservation of religion, life, reason,
descendant and property” (Hayathullah, 2015:27-34).

Almost, all scholars of Islamic legal theory anonymously agreed on that basically “the
objectives of ShariNah can be divided into three categories. Namely, first essentials or
necessities (darfriyyEt) second the needs (hEjiyyEt) and third the complementary
(tahsEniyyEt)” (Adil Khan, 2016: 274-285). Here, Islamic ShariNah has identified
necessities (darEriyyEt) as basic human rights which should be protected and has to be
given first priority for those necessities. Nonetheless, the neglection for these
necessities will lead to total disruption and disorder and could lead to an undesirable
end. These must be protected and all measures that aim at safeguarding them must be
taken, whether by individual or by government authorities. “ 7he essentials can be further
divided into the protection of five basic human rights (fundamentals), protection of al-
Din, protection of Life, protection of dignity or lineage, protection of intellect and
protection of property” (Adil Khan, 2016: 274-285). Hence, from above discourse, it is
clear that the Objective of Shariah is to protect the interests of humanity at all.

4.2. The role of Asabiyyah in preserving basic human rights of Muslim minorities

In order to ensure the clarity of this subject it is necessary to comprehend and define
the concept of minority and Muslim minority. Hence, “Webster’s Seventh New Collegiate
Dictionary defines minority as ‘a part of population differing in some characteristics and
often subjected to different treatment’” (Kettani, 1980: 91). Form this definition Kettani
has picked up a definition for Muslim minority. “A4 ‘Mus/im minority’, therefore, is a part
of a population differing in the fact that its members are Muslims and is often subjected
to different treatment” (Kettani, 1980: 92). So, here the being Muslim is the different
characteristic, because of it, can achieved the degree of solidarity. Nearly, today, total
population of Muslim ummah has exceeded 1.5billion, among them one third of Muslims
in the world lives as a minority in non-Muslim’s lands with other people of faiths, creeds
and ideologies under secular administrative and legislative control” (Azzam, 1980: ix).

Presently, Muslim minority communities are facing several challenges and problems in
their respective countries in the West and East part of the globe. The threats are almost
directly to their religious rights, life, property, dignity etc. Brohi addressed this issue
clearly stating,
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‘the problems of minorities have a direct link with the nature of the state sanctioned by
modern theory and practice of politics. This is because the idea of a nation-state and the
idea of tolerating a minority are to some extent in opposition to one another” (Brohi, 1980:

31). Further he asserted that “Mus/ims living as minorities in various non-Muslim
states are not allowed to practice their religion openly because of the forces of
regimentation which have overtaken numerous states in the modern world” (Brohi,
1980: 31).

This situation becomes worse when Muslim minority communities are being divided into
several groups due to several reasons and when there is a lack for group feelings or
corporate sprit or group solidarity among them to support their members of their
community.

Here, it can be understood from the thorough examination and profound thinking there
is an acutely rooted and integrated connection or inherit interconnection between
Asabiyyah, fitrah and Maqasid al-Shariahas aforementioned. The researcher will further
analyse these elements (Asabiyyah, fitrah and Maqgasid al-Shariah) to discover the role
of Asabiyyah in playing as an instrument to protect the basic human rights of minorities.
Or in other words, the researcher will bring a new way to articulate the Asabiyyah as an
instrument to protect the basic human rights (darEriyyEt) of Muslim minority. Or the
researcher will suggest that the Asabiyyah can play a vital role in minority context to
preserve their basic human rights if they use it properly.

Consequently, the main objective of shariah is to protect the interests of humanity
particularly, preservation of basic human rights. So, they need a social mechanism or
social instrument to protect to and fight for their basic human rights. The researcher
perceives, as already mentioned, these deteriorations and ramifications are being
worsening when Muslim minority community in a particular country is being dived into
several groups; it meant when they lose their Asabiyyah or group feeling or solidarity
they becom weak and less power. So, there is no expectation for a common voice from
Muslims in their countries when one of their community member is being treated
unfairly. Here, Muslim minority communities are in need to build their Asabiyyah or
group feeling or team spirit as they all are members of one ummah irrespectively all
other differences and divisions. Because, always the unity is a powerful in anywhere. The
power is not matter of minority or majority, it is matter of unity and cooperation. Thus,
by promoting Asabiyyah or group feeling in the Muslim minority context, can build the
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unity among them, can organize them, can make one voice. This unity will lead and help
protecting their basic human rights particularly and their all interests at large.

Thus, Kettani highly emphasised the unity and organization of Muslim minority
community to protect their interests in non-Muslim lands saying, ‘once a Muslim finds
himself in a non-Muslim environment it becomes his Islamic duty to get organized with
other Mus/lims” (Kettani, 1995:97). Further, he asserted the duty of a Muslim towards
other Muslim “slam is a social religion in the sense that a person cannot become a
Muslim unless he actively cares about his Muslim brothers. It is an Islamic duty for a
Muslim, especially, in a non-Muslim environment, to become organized with other
Muslims” (Kettani, 1995:97). This organizational set-up is to serve their interests
particularly, to protect their basic human rights, hence, this should be effective and
efficient for a Muslim minority community. This fact is also stressed by him as “when
Muslim find themselves in a minority Muslim community, it becomes their duty to
organize themselves in order to safeguard as much as possible of their way of life”
(Kettani, 1995: 96). This is what Ibn Ashur has asserted in the subject of fitrah. The
cooperation, collaboration, team spirit and good manners of friendship, relationship
companionship are matters of the fitrah. Because, this cooperation is required for the
protection of human rights (Ibn Ashur, 2006: 79).

Although, it is interesting here, some Muslim scholars has justified Asabiyyah and
compared it with Islamic brotherhood and concept of Ummah and grasped the
similarities between them. This is a rational and logical approach can be taken in to the
account. For the researcher, this is an acceptable and genuine argument. Thus, Dr. Yusri
Muhammad said

‘the sense in which Ibn Khaldun meant Asabiyyah is complementary to the Islamic
brotherhood and ummah. The reason is that Islam recognize and does not refect the actual
situation of a community, which is mostly associated with and tending to racial affiliation
and the influence of the major group, race or tribe. And Dr. Muhammad Nur Manutty said
“Thus, it is a natural process for individuals or groups to follow their own preference or
special instinct in associating or affiliating with their group members. Because the sense of
Asabiyyah is a natural sense for human beings, it is not for Islam to eradicate it but for
Muslims to exercise it well. Thus, this whole ‘picture’ of arguments, Asabiyyah and the
Islamic concept of brotherhood and ummah could be described as the Asabiyyah of the
Ummah (Ab Halim A,2012: 116-117)



44 Mohammad Shihan

Moreover, Kettani has brought several quotations of prophet Muhammad (pbuh) to
support this argument. “None among you become a believer unless he desires for his
brother what he desires for himself’, ‘Muslims are like one body; if a part of the body
hurts, the whole body is sick’.” (Kettani, 1980: 97) Therefore, it is an Islamic duty for a
Muslim to become organized with other Muslims particularly in lands of non-Muslims.
So, this concept is very imperative for Muslim community in non-Muslim community
where it is like a shield as a survival mechanism. This can unite them and protect their
interests while it promotes welfare of community.

5. Conclusion

As aforementioned, the Asabiyyah is a form of fitrah or natural disposition which is
instilled in human being by God. Consequently, the Islamic Shariah has emphasised that
the fitrah and the acts flowing from it should be protected as long as it leads to protect
a good (Maslaha) and prevent from a mischief (Mafsada). On the other hand, Islamic
shariah has condemned its negative connotations. Thus, Asabiyyah as a dimension f
fitrah, it is obvious from above all discussions, if this innate human nature paves the
ways to protect the good and prevent from mischief, is acceptable. On the contrary, its
negative connotations are should be forbidden by Islamic Shariah. Thus, it can be
concluded, the Asabiyyah is an innate human nature. However, it has both positive and
negative connotations. This, positive connotations of Asabiyyah can be used to unite,
organize and strengthen Muslim minority community whenever and wherever it is
needed. This can be used as vibrant social instrument to unite Muslim minorities. Also,
this positive paradigm will help to conduct Muslims’ basic duty da’wa.

Even though, Muslims in minority community should be aware of their Asabiyyah or
group feeling; it meant they should be more concern on promoting Asabiyyah positively
within and also, it should be put in law profile when they interact with non-Muslims. In
other words, for build unity and inter-relation within they can use Asabiyyah as an
instrument but, as they are the part of their respective country they should keep the
Asabiyyah in law profile. They should use this social instrument only when their
members are being treated unfairly by the majority or by other reasons. Because, this
Asabiyyah can lead to following ramifications if it has positive connotations. First it can
lead to isolate the Muslim minority from other communities which is very dangerous for
them. Second, this can close the doors of da’'wa and the basic duty of Muslim which is
imperative.
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Finally, the above discourses have shed light on following facts and truths. There is an
interconnection or inherit interconnection between Asabiyyah, fitrah and Magasid al-
Shariah. Hence, Asabiyyah is a natural disposition (fitrah) which should be protected and
is subjected to direct by the principles of Islam. And it has both positive and negative
connotations. The basic human rights of Muslim minorities can be protected if the
Asabiyyah or group feeling promoted positively within Muslim minorities in order unite
them as Muslim Ummabh. Although, the Muslim minorities are should be instructed to be
aware of their group feeling, due to its possibility to lead to some ramification as
isolating from others, paving way to be closed society and closing the doors of da’'wa.
So, the researcher suggests the Muslim minority communities should follow the
moderate way in the application concept of Asabiyyah in their contexts rather than
following extreme ways or innermost approaches, and they are must be thought
systematically and methodologically about this group feelings along with its positive and
negative connotations and, its application. Finally, the author predicts if a minority
Muslim community will follow this moderate way it can be an “effective and participative
member” of their country along with the “strong interactive and supportive community”
within.
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Abstract: Ibn Khaldun and Thomas Hobbes both present the pre-political state as characterized
by intolerable violence, and view the establishment of a strong political authority as the best hope
of stability. Yet they differ in tracing the origin of this authority. For Hobbes, sovereignty arises
due to universal consent and agreement inspired by a collective desire for peace, while for lbn
Khaldun it is consolidated only through the overwhelming power of a tribal feeling known as
asabiyya. Modern politics inevitably combines the emphasis on popular consent and law so
characteristic of Hobbes, and the tribal feeling, patronage, and special interests so characteristic
of Ibn Khaldun.

Keywords: Politics, Royal Authority, Asabiyya, Domination, Consent

Oz: |bn Haldun ve Thomas Hobbes siyaset kurumu dncesi durumu tolere edilemez cebir ile tasvir
etmekte ve saglam bir siyasi otoritenin kurulmasini istikrar icin en oénemli umut olarak
gormektedir. Ne var ki, bu otoritenin kaynagini tespit noktasinda ikisi ayrilmaktadir. Hobbes
acisindan egemenlik, toplu bir baris arzusundan ilham alan umumi bir riza ve muvafakat ile ortaya
cikarken, [bn Haldun, bunun ancak “asabiyya” olarak bilinen, kapsamli bir kavmiyet duygusundan
glictinii alarak pekistigini soylemektedir. Modern siyaset, yaygin riza ve hukuka vurgu yapan
Hobbes’un yaklasimini, kavmiyet duygusu, himaye ve 6zel cikarlara vurgu yapan Ibn Haldun’un
yaklasimi ile kaginiimaz olarak birlestirmektedir.

Anahtar Kelimeler: Siyaset, Kraliyet otoritesi, Asabiyya, Hakimiyet, Riza

1. Introduction

The field of Comparative Political Theory has become so fashionable in North America
that universities now advertise jobs reserved exclusively to it. Scholars such as Farah
Godrej, Fred Dallmayr, and Roxanne Euben have each produced books explaining the
theories, methods, and objectives behind the new field in copious, up-to-date
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terminology. Given the global, multicultural sphere in which so many contemporary
events and conferences take place, this is a necessary and encouraging development.
What seems less common, as far as | can discern, are detailed studies comparing the
greatest classics of Western and non-Western thought.! The obstacles to this kind of
scholarship are twofold. First, it can be difficult to compare thinkers that never had any
contact, first or even second-hand, with one another, and who wrote in hermetically
separate cultures and milieus. Second, the required amount of scholarly preparation,
including the mastery of two distinct languages and cultures, can seem daunting.

The comparison | propose, between Thomas Hobbes and Ibn Khaldun, is hardly immune
to these challenges. The physical lives of the two men were separated by more than 250
years, two thousand kilometers, and two oceans, yet one feels that these numbers do
not begin to fathom the vast distance between them. Each wrote in the context of his
own distinct religion and civilization, which were generally hostile to each other. Each
was a masterful stylist in his respective language, but these languages had almost no
mutual contact or shared vocabulary. It goes without saying that neither author was
familiar with the other’s work. Far from fully meeting these challenges, this article should
only be viewed as a small first step in a larger project. It will suffice, | hope, to
demonstrate its long-term potential.

In perusing Hobbes’ Leviathan and Ibn Khaldun’s Mugaddima, one notices striking
similarities in their general understanding of politics that echo across the cultural and
historical divide, and should more than justify a comparison between them. Both
thinkers argue forcefully for a strong, even despotic, political authority, as the only way
to escape the perils and insecurity of our pre-political state. This is the crucial point of
agreement around which my comparison turns. At the same time, their respective
descriptions of both the intolerable pre-political state and the effective political
authority that overcomes it diverge considerably. My purpose here is to compare Hobbes
with Ibn Khaldun on these points, and then briefly argue for the enduring significance

1 Of the three authors mentioned above, Roxanne Euben is the most exegetical. Her influential Journeys to the
Other Shore contains substantial discussions of Herodotus, Montesquieu, lbn Batuta, and Tahtawi, among
others, Still, the main purpose of the book is the exploration of certain themes, such as voyages and
intercultural encounters, rather than the thorough interpretation of texts. For Euben’s view of Ibn Khaldun,
see Euben, 2006: 75, 113.
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of both understandings. In deference to the theme of this journal, | will devote somewhat
more time to Ibn Khaldun.2

2. Hobbes and Ibn Khaldun on Life without Political Authority

Both Hobbes and Ibn Khaldun consider the pre-political state intolerable, on account of
the absence of a commonly accepted authority to curb the actions that often follow from
natural human passions. As Hobbes puts it “men have no pleasure, but on the contrary
a great deal of grief, in keeping company when there is no power able to overawe them
all” (Hobbes, 1994: 75). Ibn Khaldun weighs in:

There needs to be something else that protects [human beings] from each other’s
aggression...and this restraint will be one of them, who will have over them
domination, control, and a strong hand, so that they do not commit aggressive acts
against one another (Ibn Khaldun, 2005: 1.69).3

The need to subdue human excess by means of overpowering political authority is keenly
felt by both thinkers, and expressed in eloquent, unambiguous terms.

The two thinkers also display considerable agreement on the character of the actions
that need to be restrained. For Hobbes, men in the state of nature “endeavor to destroy
or subdue one another” Hobbes, 1994: 75), the result being a “time of war, where every
man is enemy to every man” (Hobbes, 1994: 76). Ibn Khaldun speaks of “injustice and
mutual aggression...leading to tumult, bloodshed, and death,” which arises when one
person lays his hand on the property on another, and the other person angrily seeks
revenge (Ibn Khaldun, 2005: 1.321). Both thinkers believe that life without political
authority exposes humans to so much violent death as to put the well-being or even
survival of the species into question.

While Ibn Khaldun’s prognosis for our pre-political state is nearly as gloomy as
Hobbes’s, he nevertheless lends greater weight to natural human sociability. Hobbes
argues that “nature...dissociates” man, so that our disruptive, unsocial passions should
be viewed as part of “man’s nature” and therefore beyond sin (Hobbes, 1994: 76-77). In

2 The best extant comparison between Ibn Khaldun and Hobbes may occur in Abdessalam Cheddadi’s
magisterial book on Ibn Khaldun (Cheddadi 2006: 493-96). In attempting to prove how remote Ibn Khaldun
is from modern European thought, Cheddadi provides a strong summary of the differences between the two
thinkers but downplays their similarities.

3 All translations from Ibn Khaldun are my own.
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implied contradiction to Aristotle, Hobbes does not place humans among the more
sociable types of animals, such as bees and ants, on the grounds that humans do not
naturally agree about whom should rule them and are unique in their tendency to engage
in destructive quarrels with members of their own species (Hobbes, 1994: 96, 108).
Many of the disruptive passions that Hobbes so brilliantly discusses, such as vainglory,
are quintessentially human (Hobbes, 1994: 75-76). Animals have no role whatsoever in
Hobbes’s account of the state of nature, as if the anarchy that pervades it is caused by
human behavior alone. Ibn Khaldun also emphasizes the destructiveness of human
passions, but classifies them as part of our “animal nature of injustice and aggression”
(Ibn Khaldun, 2005: 1.321, cf. 1.69). While Ibn Khaldun does not appear to believe that
the animal part of our nature can be completely overcome, his association of injustice
and aggression with it alone leaves the door open for a more sociable, human part of
our nature as well.4

This disagreement between the two thinkers concerning natural human sociability is
reflected in their descriptions of the pre-political state. Hobbes’s state of nature has “no
arts...[and] no society” whatsoever, and only a very primitive form of social organization,
such as “small families” (Hobbes, 1994: 76-77). Ibn Khaldun does not go so far. He does
not so much reject the claim, inherited from Aristotle, that “humans are political by
nature,” as reinterpret it to mean that not political authority as such, but “human society
({jtima’) is necessary.” Human society, in turn, is equated with both cities and settlement
(‘umran).’> The distinction between city, society, and settlement is clearly and consciously
blurred (Ibn Khaldun, 2005: 1.69). And while Ibn Khaldun agrees with Aristotle about
the need for some sort of cooperation, he departs starkly from both Aristotle and his
Muslim successor Alfarabi in tracing this need to reasons that are not moral but purely
physical (Ibn Khaldun, 2005: 1.67-68).6 Ibn Khaldun’s reasoning on the physical need

44 Ernst Gellner argues bluntly that “Ibn Khaldun knew full well that the state of nature is not individualistic,
but tribal,” with the context indicating that the mistaken individualist is Hobbes (Gellner 1981: 24). This
overstatement nonetheless has the virtue of bringing the difference between our two thinkers into focus.

5 An in-depth discussion of the meaning of this term, whose root essentially means “living” and which might
also be translated as “culture” or “civilization,” lies beyond the scope of this article. Luckily, Waseem al-Rayes
has written a deeper exploration of its meaning and significance. Note especially the definition of the term (El-
Rayes, 2013, 211 ff.) and the author’s conclusion: “In establishing a standard for how individuals and nations
ought to live, one must fully understand how nations and individuals actually live.” El-Rayes, 2013: 225.

6 As Charles Butterworth puts it, “Ibn Khaldun’s recognition of the simple truth that ‘the human being is
political by nature’ leads to no reflections about human perfection or how it is attained” (Butterworth, 2004:
454). Even if we may safely assume that Ibn Khaldun had no access to Aristotle’s Politics, he would certainly
have been familiar with the work of Alfarabi, who thought that humans must enter jjtima‘not only for fulfilling
physical needs, but for pursuing virtuous (afda/) ends as well (Alfarabi, 1993: 69, Alfarabi, 1985: 229).
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for society is relatively straightforward. Humans need to produce enough food to live on
and enough weapons to protect themselves from the depredations of the numerous
species of wild beasts that are bigger, stronger, and sturdier than they are. Only by
pooling their built-in advantages, namely the art (s/na‘a) of the hand and thought of the
mind, can humans hope to accomplish these goals (Ibn Khaldun, 2005: 1.68). As a result,
even the pre-political state involves a fair amount of cooperation, civilization, and art.
The “aggression and injustice” that renders this state so miserable is said to occur “after
society has arisen among humans, as we have set down, and the settlement of the world
has been completed” (Ibn Khaldun, 2005: 1.69). Ibn Khaldun evidently does not believe
that art and reason alone can induce humans to curb the brutish part of their nature, in
the absence of a coercive political authority. If anything, art alone appears to worsen the
disorder, by introducing dangerous new weapons while overcoming the poverty and
physical necessity that tend to keep human passions under wraps (Mahdi, 1957: 188-
89). The pre-political state may not be as primitive as Hobbes’s state of nature, but it
remains subject to intolerable outbreaks of violence. The need for a powerful sovereign
therefore appears as urgent to Ibn Khaldun as it does to Hobbes.

3. Hobbes and Ibn Khaldun on Families and Politics

The path from the insecure isolation of the pre-political state to life in highly organized
society would seem to run through smaller, sub-political forms of association, such as
the family. Both Hobbes and Ibn Khaldun agree that families of some sort exist in our
pre-political state, but they differ somewhat with regard to their character and authority.
These differences will ultimately inform their respective understandings of the origin of
political society.

Hobbes’s most thematic statement on the family occurs in his discussion of paternal
power. In a state of pure nature, this power has no basis other than the nebulous “natural
inclination” of sex and procreation (Hobbes, 1994: 129). In keeping with this
assessment, Hobbes invokes the families that are said to exist in a state of near nature
in many parts of America, held together only by “natural lust,” and living in the “brutish
manner” of a state of nature devoid of both society and art (Hobbes, 1994: 76-77).
Hobbes later speaks of another, somewhat stronger type of pre-political family, which
possesses some form of art and property, including “instruments of husbandry.” Subject
only to certain “laws of honor” rather than “the laws of nature” on which political society
is founded, the people living in small families view piracy and theft as profitable
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occupations (Hobbes, 1994: 106-07). The ties that bind families are neither tight
enough nor broad enough to become an effective political force.

Hobbes makes certain comparisons between kingdoms and families: none of them,
however, suggest genuine equivalence. He describes kingdoms as “greater families,” but
the context concerns external war, not internal peace. Just as rival kingdoms will
inevitably settle their differences on the field of battle, so will feuding families (Hobbes,
1994: 107). But only the state offers adequate protection in such situations. The family,
no matter how large or well-governed by its chief, would be less likely than the kingdom
to survive in combat without suffering intolerable losses. On this point, Hobbes does not
appear to distinguish between a family, clan, or tribe. Institutions based on common
blood could at best temper the battle of all against all that consumes the state of nature
by redefining it as the battle of family against family. But since the latter is likely to be
nearly as destructive as the former, no one could prudently rely on his family alone for
protection. Hobbes therefore argues that all family ties are dissolved by armed conflicts,
in which every person has the right to look out for his own safety, even if that means
betraying his family (Hobbes, 1994: 132). The only exception, illustrated more clearly in
De Cive than in Leviathan, is when a family acquires enough servants to become a
commonwealth on its own, but this follows at least as much from success in battle as
from natural fertility (Hobbes 1991, 217, cf. Hobbes 1994, 132). The members of this
family-turned-commonwealth are no longer linked primarily by blood ties.

Ibn Khaldun’s initial description of the pre-political condition does not explicitly mention
the family. But since it treats the emergence of society and settlement as necessary, one
wonders whether humans could ever unite on so large a scale without first uniting in
families. This question is gradually answered in subsequent accounts of the formation
of government. The development of society and settlement of the world leave human
beings at an impasse. Their original motives for cooperation, namely nourishment and
protection against animals, are insufficient to protect them against the aggressiveness
and injustice arising from the bestial nature of their own species. This nature can be
curbed only by a human who restrains them (waz/), but Ibn Khaldun does not
immediately elucidate how such a human comes into being and seizes control. He offers
only a small hint, by introducing a somewhat mysterious quality called asabiyya, which
apparently does more than prophecy and divine law to reduce human beings to
obedience (Ibn Khaldun, 2005: 1.70). It is only in the subsequent discussion of asabiyya
later in the work that the significance of families, clans, and tribes becomes evident.
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In introducing his first lengthy treatment of asabiyya, Ibn Khaldun explains how the
injustice and aggressiveness inherent in animal nature may be counteracted by qualities
existing only in “human natures,” such as zeal and compassion for one’s own (lbn
Khaldun, 2005: 1.206). These elements of human psychology do not so much mitigate
as respond to animal aggressiveness: when an injustice is committed against a close
relation, humans have always had a natural inclination to come to defense of the victim
(Ibn Khaldun, 2005: 1.207). It is through this mixture of compassion and righteous
indignation that “mutual help and assistance will emerge,” filling their enemies with fear
(Ibn Khaldun, 2005: 1.206). As various individuals and groups exchange grievances, a
cycle of vengeance develops, so that war arising mainly from asabiyya is a natural and
inextricable part of human life (Ibn Khaldun, 2005: 2.55). Although asabiyya animates
war in between groups, it provides solidarity within them, and thus representing a crucial
component of the waz/“that humans need (Ibn Khaldun, 2005: 1.206, see Jabiri, 1979:
245-49).

The extent and authority of any given asabiyya depends on the breadth and depth of the
human sympathy that generates it. Ibn Khaldun is quite sure that such sympathy does
not extend to all humankind, but only to the small group with whom each person is
familiar. Ibn Khaldun begins by identifying its objects as the family, mentioning only
“kindred” (dhu arham) and “relatives” (qurba)). Yet the Qur’anic example that he urges
his readers to consider does not unambiguously uphold this assertion. Yusuf’s brothers
assure their father Yaqub that they will guard Joseph from harm, since their entire family
group (‘wusba) would suffer if he were eaten by a wolf (Ibn Khaldun, 2005: 1.206, Qur’an,
12.14). Ibn Khaldun must have known, along with all of his Muslim, Jewish, and Christian
readers, the flagrant mendacity of this promise, since the brothers were already
scheming to throw Yusuf into a well (Qur’an, 12.14). Ibn Khaldun thus tacitly undermines
his initial claim about the solidarity of the family unit. He implies that family members
often hate one another, a fact of life to which no persuasive theory of asabiyya can be
oblivious. As Ibn Khaldun notes elsewhere, the human need for cooperation gives rise
to quarrels as well as friendships on both the individual, tribal, and national level (Ibn
Khaldun, 2005: 2.55, 2.341). He also suggests that families may be too small to
guarantee protection against wolves, let alone human predators. The example of large-
scale war that immediately follows the citation of Yusuf finds an unconscious echo in
Hobbes: both an individual and small family will be tempted to flee a pitched battle
involving whole nations due to their small chance of escaping its perils by other means
(Ibn Khaldun, 2005: 1.206, Hobbes, 1994: 132). An asabiyya stronger than that of a
mere family is therefore required for consistent military success. While the central role



54 Alexander Orwin

played by asabiyya introduces a dimension to Ibn Khaldun’s argument that is absent in
Hobbes’s, on the level of a small family the two thinkers do not greatly diverge. Neither
regards this primitive institution as capable of building a larger society or settling violent
disputes.

The example of the family is nevertheless not put forth in vain. The passions discussed
in conjunction with it remain the key to the establishment of large-scale political society,
as becomes clear in the next section, where Ibn Khaldun expands his discussion of
asabiyya well beyond the family. He traces the primordial inclination to defend our
friends from injustice and aggressiveness to “close contact” (//tiham, lahma), and
proceeds to define this contact, as well as kinship (nasab), in a broad way that includes
neighbors, partners in oaths, and clients as well as family members (Ibn Khaldun, 2005:
1.207-08). Mutual affinity and concern between humans are consolidated not by half-
forgotten blood ties or imaginary genealogies, which may stretch back generations
without having any clear relation to contemporary reality, but by continuous social
interaction in life-and-death matters among larger human groups (Ibn Khaldun, 2005:
1.208, 1.314).7 Unlike Yaqub’s fractious clan, but quite like his large tribe of
descendants, groups formed in this way may become large enough to both fend off
enemies and overcome inevitable rivalries and disputes among individual members.
Natural human sociability leads, over long periods of intimacy, to the consolidation of
tribal groups. A select few of them become powerful enough to acquire royal authority,
which will be considered in the next section.

In Ibn Khaldun, primordial human sociability gives rise to arts and settled life, but does
not induce the mutual support and defense necessary for strong political society. These
bonds are eventually forged, but only by close and prolonged social experience and
interaction. In Hobbes, no amount of shared experience or interaction can make a social
animal out of one that is so fundamentally unsocial to begin with. Familiarity over time
does nothing to temper the deep mutual distrust that prevents enduring human
partnerships from forming. The escape from the state of nature requires not gradual
evolution but a conscious political decision, which will be considered in the next section.

7 As Mahdi puts it, “In time, these latter factors [of common interests and experience] overshadow common
ancestry” (Mahdi, 1957: 196-97]. Muhammad Jabiri also perceives the relative insignificance of nasab,
concluding “It has now become clear that the true and effective foundation on which asabiyya is built is
something other than nasab,” and that this other thing must be common interests of some sort (Jabiri, 1979:
260, see 258-61, 290-91).
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4. Escape from Chaos: How is Political Society Establishead?

Both Hobbes and Ibn Khaldun see the establishment of an unflappable government as
the best way to escape the perils of our pre-political state. Called “sovereign power” or
“Leviathan” by Hobbes (Hobbes, 1994: 109) and “royal authority” by Ibn Khaldun (mu/k,
Ibn Khaldun, 2005: 69), this government is vested by both thinkers with as much
authority as is needed to restrain disruptive human passions. While examining the
precise arrangement of this government in each thinker lies beyond the scope of this
article, reflecting on the peculiar way in which each understands its establishment can
shed light on the view of politics characteristic of each thinker.

We return now to the fundamental question of natural human sociability. It is deemed to
be so lacking by Hobbes, that no natural process suffices to create it. If left to their own
devices, humans will continue to quarrel endlessly with one another. As Hobbes put it,
somewhat paradoxically, the very “laws of nature” that command us to seek equity and
peace “are contrary to our natural passions, that carry us to partially, pride, revenge, and
the like” (Hobbes, 1994: 106). The “great Leviathan...to which we owe...our peace and
defense” (Hobbes, 1994: 109) by enforcing the laws of nature is itself described as
“artificial,” as is the covenant that creates it (Hobbes, 1994: 3, 109). The Leviathan can
only come into a being through human art and resolve. The decision to erect it is inspired
less by courage or calculation than by fear: the violence of the state of nature must
become so unbearable that humans agree to submit to a person or assembly who
promises to put an end to it, Quite frequently, this person to whom they willingly submit
for the sake of security is in fact their conqueror:

And this kind of dominion or sovereignty [by acquisition] different from dominion or
sovereignty by institution only in this, that man who choose their sovereign do it for fear of
one another, not of him whom they institute. But in this case they subject themselves to
him whom they are afraid of. In both cases they do it for fear. (Hobbes, 1994: 127)

The fearfulness of weak individuals, rather than the organic growth of any ruling group,
is that main motive driving the decision to erect a commonwealth (Hobbes, 1994: 88,
Hobbes, 1991: 113).

Ibn Khaldun accepts, in a somewhat novel way, the old premise that “humans are political
by nature.” Political society may not arise immediately and in all situations, but it does
appear to emerge naturally. By associating with one another, humans divide over time
into clans and groups, each held together by its common asabiyya. The number of such
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groups is vast, with multiple ‘asabiyyat coexisting uneasily within every tribe. The size
and strength of asabiyya in each group is also bound to vary considerably. While the
weaker forms of asabiyya may not extend beyond a single household, the stronger forms
establish a close-knit solidarity among a larger group. In certain cases, it becomes
powerful enough to win over the rest of the tribe, resulting in rulership over them (lbn
Khaldun, 2005: 1.213). In rarer cases, it attains enough force to subdue other nations
as well, resulting in royal authority. Ibn Khaldun praises royal authority as the ultimate
goal of asabiyya, and the only hope to unifying a large number of people in political
society (Ibn Khaldun, 2005: 1.226-27).8 It is perhaps in light of these considerations
that Ibn Khaldun eventually defines royal authority not as an artificial construct, but as
“an office natural to humans” (Ibn Khaldun, 2005: 1.321). In its absence, the various
clannish and tribal rulerships will battle for power, in something resembling a continual
state of war (Ibn Khaldun, 2005: 2.55, Mahdi, M., 1957: 198). Of course, even the power
of kings has its limits. Kings will continue to wage wars against their rivals, expanding
their domains either until their own resources are overstretched (Ibn Khaldun, 2005:
1.227, 273-76), or until they come up against another king equal or greater in authority
(Ibn Khaldun, 2005, 2.17). The perpetual state of war between rival kingdoms is as
inextricable a feature of Ibn Khaldun’s understanding of politics as it is of Hobbes’s
(Mugaddima, 3.37, Hobbes, 1994: 78, 107). Both Hobbes and Ibn Khaldun agree that
even though royal authority promises neither universality nor peace, the larger and more
lasting governments established by it shelter human civilization, permitting it to flourish
in a way that weaker forms of authority do not (Ibn Khaldun, 2005: 2.111, Hobbes, 1994:
78). According to Ibn Khaldun’s memorable formulation, royal authority is the form that
protects the matter of ‘wmran (Ibn Khaldun, 2005: 2.233), while according to Hobbes,
healthy competition among large kingdoms is the best way to “uphold...the industry of
their subjects” (Hobbes, 1994: 78).

Both Hobbes and Ibn Khaldun emphasize the sovereign’s great power and authority, yet
only Hobbes emphasizes the role of consent in its formation. According to Hobbes, a
“multitude of men...must agree and covenant’ to erect a commonwealth and sovereign
power (Hobbes, 1994: 110). Since Hobbes later acknowledges that fear of violence, at
the hands of either the presumptive sovereign or quarrelsome neighbors, plays a vital
role in inducing this consent (Hobbes, 1994: 127), he is not so naive as to think that any
people would establish a government entirely without constraint. Be this as it may, the

8 Mahdi explains: “The solidarity that proves itself in war becomes the source of the various types of civilized
rule” Mahdi, 1957: 263
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lip service that Hobbes pays to the consent of the ruled in the midst of fear remains
highly significant, as it establishes a principle that would shape emerging democratic
attitudes toward politics. No such rhetoric exists in Ibn Khaldun, for whom the
acquisition of royal authority requires total defeat of rivals, and the preservation of it the
total domination of them (Ibn Khaldun, 2005: 1.226, 1.259). The term used by lbn
Khaldun to describe this power, taghalub, had been used by Alfarabi to render the Greek
term tyrannos, connoting the worst kind of regime (Alfarabi, 1993: 94 ff.). So while
Hobbes attempts to whitewash the sovereign’s power, or at least the manner in which it
is set up, Ibn Khaldun paints it in the brightest of colors, in a way that would have been
quite shocking to readers familiar with earlier Muslim political philosophy.

For Hobbes, individuals consent, usually out of fear, to the rule of the sovereign, for the
sake of their comfort and preservation; for Ibn Khaldun, clans and tribes yield to royal
authority only once they have been soundly defeated. The result is in both cases quite
similar, namely, a ruler who possesses the overwhelming power necessary to guarantee
security and prosperity. Yet the process by which the result is obtained already implies
certain differences in the duties of subjects and longevity of government, to which | will
now turn.

5. Stability and Obedience in Ibn Khaldun and Hobbes

Hobbes’s Leviathan is an artificial entity established by a collective decision of
individuals; Ibn Khaldun’s royal authority is a natural institution that coalesces due to
the overwhelming might of one group. It might seem as if the mutual cooperation
inspired by asabiyya would provide stickier glue for the state than tepid individuals, yet
the opposite is ultimately the case. While authority rooted in asabiyya may be stronger
at first, it unravels much more quickly, leading to the inevitable decline of the dynasty.

The Leviathan is meant to endure. Hobbes does not set any limit on the longevity of
commonwealths, suggesting that one constructed on the solid foundation of scientific
rules and a proper understanding of the duties of both ruler and subjects could last a
very long time (Hobbes, 1994: 135, 221). Hobbes later cautions that all things made by
men must perish, but hopes that a commonwealth ably constructed according to rational
principles could at least preserve itself against death from “internal diseases” (Hobbes,
1994: 210), although not necessarily against death from “external violence” (Hobbes,
1994: 218-19, 221). The patient, fearful consent to power that Hobbes demands of
subjects will pay off in the form of long term stability and prosperity.



58 Alexander Orwin

Ibn Khaldun is able to promise no such thing. He glorifies the initial strength of royal
authority, only to display its subsequent fragility. It is no different from other human
and natural things, all of which are subject to the law of generation and decline (lbn
Khaldun, 2005: 1.221, 287-89). The inevitable ebb and flow of politics follows from the
uneasy relationship between royal authority and asabiyya. No sooner has asabiyya
attained its ultimate end of royal authority, than it gradually begins to dissipate. Large
sections of the Mugaddima are devoted to specifying the causes of this inexorable
decline. To make a long story short, the great effort required to exert royal authority, or
the rule of the weak many by the powerful few, cannot be sustained in the long haul.
The fact that one person must ultimately seize royal authority and consolidate its power
and glory for himself alone drives a wedge between the ruler and his ambitious followers,
forcing him to crush the asabiyya that brought him to power and rely on less devoted
clients (Ibn Khaldun, 2005: 281-83). Meanwhile, enjoyment of the resources conferred
by royal authority breeds luxury and complacency among the ruling class, depriving
them of the spirited, martial qualities that once made them so fearsome (Ibn Khaldun,
2005: 1.284-86). The dynasty passes through five stages, beginning with strength and
ending in senility (Ibn Khaldun, 2005: 1.296-98). Subjects may continue to obey the
dynasty out of habit, but such a reflex cannot last forever (Ibn Khaldun, 1.261). There
are various ways to temper or postpone this decline, such as employing competent
clients in the service of the dynasty after the initial asabiyya has faded, but devices of
this sort will merely delay the inevitable (Ibn Khaldun, 2005: 1.219). As Ibn Khaldun
eloquently puts it, “Senility is chronic disease that cannot be cured or removed, because
it is natural, and natural matters do not change” (Mugaddima, 1bn Khaldun, 2005: 2.92).
While Hobbes’s acknowledgement that all things made by man must end feels
perfunctory, for Ibn Khaldun it is fundamental to his understanding of government.

In Ibn Khaldun’s understanding, royal authority as such is necessary for civilization, but
no particular dynasty appears to be. Indeed, since the eventual senility of any given
dynasty is inevitable, the best outcome is for a fresh asabiyya to emerge somewhere in
the empire, forming the backbone of a new dynasty that overthrows the old. Royal
authority is thereby not destroyed, but rejuvenated: indeed, it cannot flourish for more
than a few generations without being periodically refreshed in this way. Many nations
(umam), including the Arabs, Persians, and Greeks, successfully maintain their royal
authority for centuries by permitting it to pass to another tribe (sha‘’h) among them
whenever a given dynasty becomes senile (Ibn Khaldun, 2005: 1.239-41). To illustrate
what happens when a people no longer enjoys enough asabiyya to replace senile
dynasties, lbn Khaldun points repeatedly to the greatest Muslim disaster of his era,
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namely the inexorable decline of al-Andalus. Bereft of asabiyya after centuries of
government and civilization, the Andalusians became easy prey to the Christian
reconquest (Ibn Khaldun, 2005: 1.218, 243, 260).

The obligation of obedience to the state is clearly linked to its longevity. Commandments
inscribed in bronze tend to inspire greater awe than those jotted down on tea leaves.
Even Hobbes, known for equating justice with obedience to the government and laws,
suggests that subjects no longer have to obey a sovereign that has ceased to offer them
protection (Hobbes, 1994: 219). But in a Leviathan that resembles a well-built house in
avoiding all of the structural errors that might weaken it, such a situation would arise
only in the case of foreign conquest (Hobbes, 1994: 221). Hobbes is therefore famously
dismissive of certain Greco-Romain attitudes that justify rebellion in the name of liberty
(Hobbes, 1994: 140-41, 214-15), and certain Christian attitudes that justify rebellion in
the name of the other life (Hobbes, 1994: 92). In the thought of Ibn Khaldun, dynasties
are altogether less stable. The balance of power of the various ‘asabiyyat is constantly
in flux, and the decline of all ruling dynasties inevitable. This consideration informs lbn
Khaldun’s spirited, but qualified, defense of royal authority. He rejects the doctrines of
groups such as the Kharijites, who denounce royal authority as contrary to Islam,
retorting that royal authority and the asabiyya that underpin it are indispensable for
effectively upholding the shari‘a (Ibn Khaldun, 2005: 1.330-31). He has nothing but
contempt for most of the rebels who pretend to be the expected Fatimid of Islamic lore,
and devotes an inordinately long chapter to debunking the traditions that predict the
appearance of this legendary figure (Ibn Khaldun, 2005: 1.272, cf. 2.124-48 ). But Ibn
Khaldun never goes so far as to say that rebellion as such is wrong. He mocks the
impostors not for the rebelliousness of their actions, but for their futility, reminding his
readers yet again that no political enterprise can succeed without asabiyya (Ibn Khaldun,
2005:1.270, 272, 2.145). Religious rebels who do obtain the support of ‘asabiyya, such
as the Almohads, enjoy the greatest chance of success, and are not necessarily to be
blamed for their actions (Ilbn Khaldun, 2005: 1.268). The model (imam) followed
throughout the work is not royal authority, but asabiyya, without which neither royal
authority, nor prophecy, nor religious propaganda of any sort (da‘wa) can attain its ends
(Ibn Khaldun, 2005: 1.206). If the most important political motto for Hobbes is “obey
the sovereign” (Hobbes, 1994: 110-11), the parallel motto for Ibn Khaldun would be
“consider asabiyya,” something that many enthusiastic but doomed rebels have utterly
failed to do (Ibn Khaldun, 2005: 1.272).
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We are now in a position to understand the difference between Ibn Khaldun and Hobbes.
Ibn Khaldun establishes no general rule against rebellion, since successful uprisings that
replace senile old dynasties with vigorous new ones are indispensable for the long-term
health of royal authority. No assessment of any particular rebellion can be made without
considering both the relative strength of the rebels’ asabiyya and the relative senility of
the dynasty they seek to overthrow (see Jabari, 1979: 291). Hobbes is much more willing
than Ibn Khaldun to make an a priori judgment against rebellion as such, since in his
view no well-constructed state should ever become senile.

6. Conclusion: Dynasty versus State

The Arabic term daw/a has become the modern word for ‘state.’ It is also a common
word in Ibn Khaldun, which Franz Rosenthal translates quite sensibly as “dynasty.” | have
followed Rosenthal in employing this translation throughout the article. While the
Leviathan may be seen as the precursor of the modern state, it is harder to view Ibn
Khaldun’s dawl/a in that light. The original classical Arabic meaning of dawi/a is not
“state,” but “turn, mutation, change, or vicissitude’ (Lane, 1867: vol. 3, 934). The term
is often used to signify historical shifts: the Umayyad daw/a had its turn, as did its
Abbasid successor. The English term “state,” in contrast, is derived from a Latin root that
means “stand.” It is meant to be impersonal, neutral, and enduring, like the Leviathan
that Hobbes attempts to construct. Ibn Khaldun’s daw/a remains far closer to the
classical Arabic meaning of the term. It is impermanent and constantly in motion, as
various ‘asabiyyat strengthen and diminish, as well as profoundly personal and partisan,
being held by one person in the name of a group and dedicated, when strong, to
preserving the power and interests of that person and group. In Ibn Khaldun’s view,
effective politics requires overwhelming power, without the niceties of legal mechanisms
or public consent. In this respect, his political conclusions offer some support to the
largely despotic empires that prevailed in his time. These empires will, of course, become
senile, only to be replaced by other empires much of the same kind. Unlike his
predecessors Alfarabi and Averroes,!0 Ibn Khaldun does not even mention regimes such
as oligarchy or democracy, inherited from Greek sources but of questionable relevance

9 For a concise explanation, see the subheading ‘origin’ at https://en.oxforddictionaries.com/ definition/state.
“Middle English (as a noun): partly a shortening of estate, partly from Latin status ‘manner of standing,
condition’ (see status). The current verb senses date from the mid 17th century.”

10 See Alfarabi, 1993: 87-103 and Averroes, 1974: 105-45. Averroes does attempt to classify contemporary
governments according to a Platonic framework (Averroes, 1974: 121, 125, 133), but Ibn Khaldun abandons
this effort.
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to Muslim historical reality. Looking neither backward toward antiquity or forward
toward modernity, Ibn Khaldun’s political thought appears deeply rooted in the medieval
Islamic present. This helps to explain why many scholars regard his outlook as
fundamentally conservative.!

Ibn Khaldun’s account of the origin, flourishing, and decline of medieval Muslim
governments remains unequalled to this day. Still, his focus on the politics of his own
time poses challenges for those who seek to apply his theories to ours. The dynastic
system described by Ibn Khaldun persevered for many centuries after his death, but by
1917 it had finally collapsed under the stress of both European colonialism and ethnic
nationalism. The new states that emerged from its ashes are for the most part neither
dynastic nor imperial in the traditional sense, and they are influenced, to varying
degrees, by modern political ideas such as democracy and nationalism, which were
unknown to Ibn Khaldun.

Hobbes, like Ibn Khaldun, is a defender of monarchy. At the same time, he developed an
impersonal view of government that is more appealing to modern ears. The Hobbesian
language of consent, laws, rights, public order, and was adopted by influential disciples
of Hobbes such as Locke and Spinoza, and continues to pervade both political theory
and practice today. If there were in fact a debate between lIbn Khaldun, one might be
tempted to say that Hobbes has won it.

| would reply that the debate is in fact far from settled. The dramatic changes that have
shook the Middle East and North Africa in modern times have in no way ousted Ibn
Khaldun from his position as an outstanding political guide to the region. His description
of politics as competition between groups, and the need for one group to prevail for the
sake of stability, remains a very plausible explanation of several of its current regimes,
regardless of whether the victorious group is the Alawites in Syria, the House of Saud in
Saudi Arabia, the clergy in Iran, or the officer corps in Algeria and Egypt.

11 See El-Rayes, 2015: 226, 247 as well as For the classic statement of this aspect of Ibn Khaldun, see Gibb,
1933: 27, who says that Ibn Khaldun “never puts forward suggestions for the reform of the institutions which
he describes so minutely, nor considers the possibility that they may be modified as the result of human effort
and thought, but accepts the facts as they are and presents the cycle of states and dynasties as an inevitable
and almost mechanical process.” More recently, Ernst Gellner has concluded: “[Ibn Khaldun] wastes little time
on moralizing. He tells us what political authority is, gives its natural history, and there’s the end of it” (Gellner
1981: 30).
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It would be equally wrong to dismiss Ibn Khaldun as antiquated in light of modern
politics more generally. As he himself observes, the phenomenon of asabiyya is altered
in an urban environment, but it does not vanish. Since extended clans no longer dwell
together and the significance of ancestry becomes either weakened or blurred (lbn
Khaldun, 2005: 1.217), urban asabiyya tends to depend more on marital alliances and
personal acquaintances. Still, it is strong enough to seize control of the government
whenever a power vacuum occurs (Ibn Khaldun, 2005: 2.237-39). The influence of family
and personal acquaintance on politics endures, even in modern democracies, where
patronage is part and parcel of all political systems, at the local and even national level.
Urban politics in America are frequently controlled by so-called political machines, and
the benefits they distribute to friends and supporters: the Daley machine in Chicago was
notorious, and not simply in a bad way, for keeping order and getting things done. Nor
is national politics free from family intrigue. Bill Clinton sought to install his wife in the
Oval Office, while Donald Trump keeps his son-in-law as a chief advisor, and is
frequented suspected of advancing his family business interests. Of course, both have
encountered democratic resistance, in the form of an electoral and judicial system that
aims to guarantee impersonal fairness: Bill Clinton’s enterprise failed, and Donald Trump
remains, in this respect and others, controversial. Still, does anyone expect family
appointments and patronage networks to disappear completely from any country on
earth?

Ibn Khaldun also observed that merchants and other wealthy individuals need to either
make use of the ruling asabiyya or develop some form of asabiyya of their own, in order
to defend themselves and their fortune against the depredations of rulers (Ibn Khaldun,
2005: 2.221). This suggests that with the dispersal of the old tribal clans and flourishing
of trades, guilds, and merchants in an urban setting, moneyed or professional groups
may begin to develop a certain asabiyya of their own, based on shared interest and
acquaintance.'?2 In modern democracies, this has evolved into what Americans call
‘special interests.” The negative connotations of this term reflect the American belief
that the government should be as neutral as possible, acting in the service of all the
people rather than a particular faction thereof. In Federalist 10, Madison argues that “the
regulation of...various and interfering interests forms the principle task of modern
legislation” (Madison, 1973: 90). But we should not summarily dismiss Ibn Khaldun’s

12 Mahdi suggests that city dwellers eventually “tend to group themselves according to their political and
economic interests rather than their blood relations” (Mahdi, 1957: 214).
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view that government can never be simply benevolent or disinterested, since the people
who run it are always tempted to pursue the interests of their particular group.

I conclude: To assert that the dynastic form of government described by Ibn Khaldun
has become obsolete may be plausible, but to claim that the political and social
phenomena which underlie it have disappeared would be absurd. As long as family
connections, personal acquaintance, and ‘special interests’ continue to play a role in
politics, Ibn Khaldun’s exploration of them remains essential reading. Modern
government appears destined to combine the rule of law, neutrality, and popular consent
favored by Hobbes and his successors with the power, patronage, and asabiyya
described so brilliantly by Ibn Khaldun.
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Abstract: Globalization precedes indigenous cultural particularism while promoting single culture
aligning to European nature. Dissolving of indigenous culture has created tension in Muslim
minorities. This article, therefore, examines the concept of Asabiyyah of lbn Khaldun and its
implication for the Muslims live in non-Muslim country. The concept of Asabiyyah describes social
solidarity by affirming cohesion based on ethnicity and faith. The culture of a community will be
protected if Asabiyyah is strong among the members of that community. The researcher studied
the methodology of Syed Nursi in protecting cultural solidarity in Turkey from Asabiyyah
perspective and examines the prospect of adopting similar procedure to intensification of
Asabiyyah among Muslim minority of Sri Lanka.
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Oz: Kiiresellesme, temelinde Avrupalilik olan tek kiiltir birligini desteklerken, yerli kiiltiire!
birlikteligin de ontine gecmektedir. Yerli kiiltiriin bozulmasi Miisliiman azinliklar arasinda gerilim
olusturmaktadir. Bu makale [bn Haldun’un asabiyet kavramini ve bu kavramin gayri miislim
tlkelerde yasayan Misliimanlar tzerindeki uygulamalarini incelemektedir. Asabiyet kavrami,
toplumsal dayanismayr inang ve etnik kéken temelli birlik olarak tanimlar. Eger toplumun tyeleri
arasindaki asabiyet bagr gicli ise toplumun kiltird korunmus olur. Arastirmada, asabiyet
perspektifinden Said Nursi’nin Tiirkiye’deki kiiltiirel/ dayanismayr koruma metodu ve Sri Lanka’daki
Miisliiman azinliklar arasindaki asabiyetin kuvvetlenmesini saglayacak benzer ydntemlerin
kullaniimasi ihtimali incelenmistir.

Anahtar Kelimeler: Kiiresellesme, Asabiyet, Kiiltiirel Birliktelik, Cok kiiltiirliiliik, ibn Haldun

1. Introduction

The globalization challenged and expanded human life in different aspects. Particularly,
the advancement of communication and technology dissolves boundaries and cultural
limitations in the interest of mobilizing the people with different backgrounds towards
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a shared culture and civilization (Smith, 2000, p. 86). Globalization, therefore, connect
the world in term of economy, politics, education, knowledge sharing as well as many
other aspects of human affiliations (Moahi, 2007).

Globalization has created a paradoxical dichotomy in managing the cultural diversity.
On the one hand, it has provided an opportunity to empower people with different
knowledge and skills and enhanced their vision while giving a mechanism for self-
representation as well as supporting to a collective identity (Smith, 2000, p. 84-86). On
the other hand, it has given a way to dominant countries for further colonization at the
expenses of individual and self-identity.

The issues faced by Muslim minorities including Sri Lanka revealed the pressure and
tension caused by globalization and its impact on culture. Islamaphobia in the West and
its different expressions in Sri Lanka are some examples of globalization effect on the
cultural diversity.

A phobia of majority over minority on cultural devastation, economic growth, acquiring
wealth and resources as well as population growth clearly explain the negative impact
of globalization on cultural management in Muslim minority countries like Sri Lanka
(Waduge D, Shenali, 2016). Apparently cultural phenomena of women attire like Hijab,
Abaya and Nigab were questioned by the majority in Sri Lanka on the basis of cultural
hegemony (Waduge D, Shenali, 2016). Fear for Islamization through global Halal market
is another aspect of globalization impact on local culture in the country (Sarjoon, A.,
Yusoff, M. A., & Hussin, N., 2016).

Hence, the phobia among the majority over the Muslim minority in Sri Lanka became the
foundation for anti-Muslim campaign in the country. According to a report submitted
by Sri Lanka Muslim congress to United Nation High Commission for Human Rights
(Muslim Congress, 2013), at least 241 anti-Muslim attacks and 69 anti-Christian attacks
occurred in Sri Lanka between January and December in 201 3. Fifty-one incidents among
them were violent, involving physical violence against individuals and destruction of
their property. Surprisingly, at least 118 of these attacks were perpetrated by politicians.
Further, 213 violent cases against Muslims in 2014 (Razick, A. S., Gafoordeen, N., &
Mazahir, S. M. M., 2018), 82 cases in 2015 (Secretariat for Muslims, 2015), more than
100 cases in 2016 and 2017 (Thuppahi, 2017) were recorded. Anti-Muslim campaign
further developed to the large scale attacks on Muslim villages such as attack on
Aluthgama in 2014, Gintota in 2017 (Sunday Leader, November 2017). In 2018, Digana,
as Muslim village was attacked by the Signalese extremist group killing 01 person, many
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houses were fully damaged while more than 100 houses were attacked (Rameez
Aboobakar, 201 8).

It shows maintaining the cultural particularism of Muslims has become a challenge in
Muslim minority countries, particularly Sri Lanka. Hence, this research studies the theory
of Asabiyyah of Ibn Khaldun and its different implications in the history to develop a
suitable concept to enhance social cohesion in the country without losing the cultural
and religious identity.

Ibn Khaldun (1332-1406) was a great scholar and sociologist. Many Western and Eastern
scholars consider him as the first sociologist who explained the force of social change
in scientific approach (Mohammed Cherkaoui, 2010). The Asabiyyah of lbn Khaldun is
the center of his legacy. It is a force that explains the social change and the rise and fall
of dynasties and states (Halim, A.A et al. 2012). Hence, the British historians, Arnold J.
Toynbee (1889-1975), described Asabiyyah as “undoubtedly the greatest work of its
kind that has ever yet been created by any mind in any time or place.” (Mohammed
Cherkaoui, 2010)

Ibn Khaldun barrowed the concept of Asabiyyah from the classical Arabic literature and
reconstructed its meaning to explain the force of social change in his context. Asabiyyah
was a popular ethnic concept in pre-Islamic period (Abu Dawood, 5121) and the classical
Arabic literature used this concept to explain individual’s feeling attached to his or her
clan or tribe. Arabic-English Lexicon explains the term ‘Asabiyyah’ as ‘the action of ones
in helping his people or his group against any aggressive action, the quality of a person
who is angry for the sake of his group and protecting them, the action of ones who
invites others to help his group, to combine or league with them in facing those who act
hostility towards them whether they are wrongdoers or wronged, the action of an
individual who associate with others or of him who protects others or partisanship and
a strong association with holds numbers of person closely bound based on the same
interest and opinion’ (Lane, E.W, 1984).

According to this definition, Asabiyyah is group consciousness that glue each member
of a group. Hearing of injustice to somebody in a blood relationship, it arises and
become powerful in facing the challenges. However, Ibn Khaldun reconstructed it’s
meaning as a factor or emblem shared by people not related to each other by blood ties
but by long and close contact as members of a group (Siimer, B., 2012).
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Asabiyyah, in the view of Ibn Khaldun, is a force that ensures the social coherent in a
society; it also is a force to change the rural society into urban as well as a dynasty (Ibn
Khaldun, 1958: 422-423). Ibn Khaldun used some more concepts to explain the broader
meaning of Asabiyyah such as umran, mulk, and fitrah (Stimer, B., 2012). The concept
of Umran, for example, describes the rise and fall of a civilization. According to him, the
origin of a civilization and its fall explains the degree of Asabiyyah among the members
of civilization. He described the origin of civilization as beduin (badawa) and the highest
degree of civilization as sedentary (hadara). Hence, the degree of Asabiyyah is very high
among Beduin tribes while it decreases among sedentary. Therefore, Ibn Khaldun’s
concept of Asabiyya is not biological or ethnical, rather functional. He did not limit
Asabiyya with blood ties, rather broaden its meaning into a universal worldview (Siimer,
B., 2012).

According to Ibn Khaldun, Asabiyyah is fundamental of any social mobilization including
Islamic Da’wah. He said,“Religious propoganda cannot materialize without asabiyya. This
is because every mass (political) undertaking by necessity requires asabiyya.”(Ilbn
Khaldun, 1967:125). Ibn Khaldun argues that any mass level mobilization of people
including religious propagation requires Asabiyyah. In this perspective, Asabiyyah
provides strong basis for religious mission.

There are many Muslims and non-Muslim scholars tried to understand and explain
Asabiyyah from different perspectives. Halim, A.A et al. (2012) has compiled different
definitions and understanding of Asabiyyah. Rosenthal (1958) explained Asabiyyah as
‘group feeling’ (Simer, B., 2012), Lacoste also has similar understanding of this term
while Mahdi (1957), and Issawi (1950) described it as ‘solidarity’ (Halim, A.A, 2012, p.
23-29). Hence, different scholars have tried to explain Ibn Khaldun theory of Asabiyyah.

Mohammed Cherkaoui (2010) describes Asabiyyah of Ibn Khaldun as fundamental bond
of human society and socio-psychological motivation for change. According to him,
Asabiyyah not only discusses motives of intra-state conflicts, and sub-groups rebellions
but also underlines the force of social change and its patterns (Mohammed Cherkaoui,
2010).

Mohammed Cherkaoui (2010) compares Asabiyyah with modern theory of social change.
He said, ‘unlike the Anderson concept of imagined communities, Asabiyyah entails the
psychological process of identification with ‘Us’, in conjunction with ‘“They’, with a sense
of internalized communities. It also captures the dynamics of identity politics, power,
and the contestation of hegemonic discourses between fading and emerging social
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groups, political systems, and civilizations’ (Halim, A. 2014). Hence, Asabiyyah is not a
concept that works on the basis of cost and benefit; rather it works on the basis of
beliefs and conviction.

According to Halim, A.A et al. (2012), the spirit of Asabiyyah arises from the blood
relationship, which is the core element of this concept. However, this spirit is not limited
to blood relationship, rather it exists in those who have no blood relationship, yet have
a common view (Halim, A., 2014). Therefore, in the view of Halim, Asabiyyah is not a
subject-based concept but a process of identification with the collective at a strategic
time. It is collective will formation to sustained action, rather than a higher degree of
social cohesion (Siimer, B., 2012).

From the above discussion on Asabiyyah, it is realized that Asabiyyah is a force or power
to change the status of a society and to mobilize the people towards certain purpose.
However, Asabiyyah on the basis of ethnic consciousness could not be a force to change
a diverse society. Rather, it should be expounded on a strong and inclusive metaphor
like religion.

Asabiyyah with the orientation of worldview and broader perspective of creator, the
relationship between human being and the universe become sacred and increases
religious awareness and commitment. On the other hand, religious awareness
strengthens the Asabiyyah and promotes coherence among the members by eliminating
social differences and ethnic orientation (Halim, A.A et al., 2012). Thus, Rosental said,
“...religion is the most powerful cement that can hold together a large sedentary
people...” (Halim, A.A et al., 2012). Asabiyyah on the basis of worldview, therefore, can
play a vital role in ensuring social coherent while promoting religiosity. Therefore,
religious affiliation, in his view, strengthens the political power through enhancing
Asabiyyah among the members. As far as blood ties are not inclusive, establishing a
dynasty needs religion (Siimer, B., 2012).

The spirit of Asabiyyah that arises on the basis of worldview is very particular and
sometime stronger than earlier (Halim, A. 2014). The spirit of blood relationship is
usually built upon the perception of ancestral history and the association of members in
a group while the spirit of brotherhood on the basis of worldview, particularly the
perception on the relationship among creator, man and the universe go beyond the
blood relationship. Blood relationship connects the people with different worldview,
different life style and different perception on the destiny in term of one family. However,
worldview relationship connects the people with different blood relationship together in
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term of their perception of existence, destiny as well as meaning of life. As far as the
relationship based on the worldview is broader to include entire human community than
the relationship based on ethnicity that excludes many other races, the Asabiyyah on
the basis of creator is broader and stronger than else..

Ibn Khaldun theory of Asabiyyah discusses the pride of one with his or her own
worldview, culture and religion. It discusses the status of a group or community in term
of socio-political and economic development on the spirit of God-man relationship. The
socio-political and economic condition of a country or community would be enjoyable
when they are connected by common worldview. The declining status of a country in
term of economy and politic shows the weakness of people in common worldview.

Hence, the development of a country and its social status depends on its Asabiyyah
based on worldview. Islamic thinkers and revivalists in post-colonial period strongly
believed that proper awareness on common worldview as an effective mechanism to
bring social change and sustainable development in a country. This article therefore,
study the contributions of two scholars Moulana Mawdudi and Seyed Qutb in post-
colonial period to bring social change in their respective countries in comparing with the
contributions of Seyed Nursi’s effort to reform Turky from the perspective of Asabiyyah
of Ibn Khaldun. The implications of Asabiyyah in a Muslim country will be examined by
investigating these three reformers ‘methodologies to understand the Islamic worldview
and enhance social mobilization of Muslim society without losing the cultural and
religious identity.

2. Muslim world in 20th century

The twentieth century witnesses the decline of the Muslim world in all aspects including
economy, politics and religion. Many orientalists and anti-Islamic groups harshly
condemned Islam and Muslims during this period. The Islamic Culture was condemned
and made equal to anti-human culture (Ushama, T., & Osmani, N. M. 2006). Further,
orientalists considered the Islamic culture as a mechanism to brought barbarism and
terrorism to the world (Patel, S., 2007, p.7). They also explained Islam as primary reason
for Muslims backwardness, underdevelopment and anti-progress and barred women
from participating in the development projects (Ushama, T., & Osmani, N. M. 2006).

The Muslim leaders and intellectuals who educated in the Western universities convinced
that their religion and culture as main cause of declining status of Muslim world
(Ushama, T., & Osmani, N. M. 2006). They, therefore, adopted secularism and to develop
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their country (Huntington, S. P., 1993). In response to these modernist scholars and
leaders, the Muslim reformers found ignorance of religion particularly Islam as the
primary reason for declining status of the Muslim world and they demanded
reconstruction of Muslim thoughts on the basis of Islamic worldview and explained Islam
as potential to develop Muslim countries by facing the challenges of modernism.

Moulana Mowdudi (1903-1979) for instance, discussed 7ajdid - reconstruction of
meaning of text to resolve the issues of Muslim world. He recognized the deteriorating
condition of Muslim world and introduced 7ajdid method to develop the Muslim world
including Pakistan. According to him, lack of 7ajdid-interpretation of Islamic worldview
and Islamic concepts is the primary cause of the declining status of the Muslim world
while condemning 7ajaddud-innovation, and the manufacture of new brands of Islam
on the basis of secularism or other to face the challenges of western civilization
(Ushama, T., & Osmani, N. M. 2006).

Mawdudi realized Muslim leaders’ commitment in secularism and traditional
interpretation of Islam or failure of Muslim intellectuals to interpret Islamic worldview
and Islamic concepts to face modernism. Therefore, he highlighted Islam as something
to be rediscovered to address development scheme (Ushama, T., & Osmani, N. M. 2006).
Based on this stand, Mawdudi criticized the approach of subservience approach to
Western culture which accepted everything from the West without examining the
consequences while criticizing the traditionalists for rejecting all that West had invented
(Ushama, T., & Osmani, N. M. 2006).

Mawdudi propagated the worldview of Islam and promoted that Islam is not a religion
that guide limited aspects of human life like /badah or worships rather it is the religion
that guides the human being for his entire life. Mawdudi believed that the social change
is possible only through correct worldview and Islamizing the social institutions. In order
to Islamize the social institutions and to create a social force, he formed a movement-
Jamath-E-Islami - Islamic movement in 1941, and educates the members of this
movement with his Tajdid method to Islamize the institutions through different
methods.

Similar observation was made by Syed Qutub (1906-1966) in Egypt on the Muslim
society. Syed Qutub described the declining situation of Egypt in term of politics and
social development by the term _Jjahiliyyah-Ignorance. He published Al-Adalah al-
ljtima’iyyah fi’l Islam (Social Justice in Islam) in 1984, which provides an overview on this
situation. In the same year, he elaborated his view on Jahiliyyah, which traditionally refers
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to the pre-Islamic Arabs who worshipped stone idols, further in his edited journal, a/-
fikr al-jadidin which he analyzed socio-economic and political issues in his time in term
of Jahiliyyah (Mohamed, Y. 2008).

Jahiliyyah, for Qutb, is a comprehensive concept that explains social, political, moral and
intellectual failure of Muslim society. Hence, this term refers not only to political
leadership but also refers to Western systems of governments as well as civilizations
(Mohamed, Y. 2008). Especially, Qutub used the term Jahiliyyah to explain political
ideologies such as Capitalism and Communism (Mohamed, Y. 2008). His Fi Zilal al-
Qur’an (In the Shade of the Qur’an) and his Milestones, written in the 1960s, called for
a new Qur’anic generation to replace the contemporary paganism of nationalism and
socialism (Mohamed, Y. 2008).

Qutb explained Capitalism as a mechanism of group of people who live in luxury and
exploit the labours as well as poor workers. Thus, he called upon the liberation of the
poor from exploitation of colonialism and feudalism. Socialism, in his view, is also not
an alternative, although it provides minimum standards of living, employment, housing,
social justice (Mohamed, Y. 2008).

Qutb also, similar to Mawdudi, adopted institutional change to reform the Egypt as well
as other Muslim countries. Hence, he joined lhwan al-Muslimun- Muslim brotherhood
movement and reconstructed the Islamic concepts as a mechanism to bring the social
change.

Hence, Mawdudi and Qutb found ignorance of religion and incorrect understanding of
Islam as reasons for declining status of Muslims. They, therefore, called the Muslim
community for returning to the Quran and its real meaning. Even though, both of them
provided consideration to individual’s spiritual well-being, they found the significant
role of group force to bring the change. Hence, they formed movements to ensure social
cohesion on the basis of the Quran and its correct form of description while empowering
social institutions. In other words, social cohesion on the basis of Asabiyyah of common
worldview as discussed before. Further, they believed that the changes in social
institutions can bring the change in the society. Hence, they focused on social
institutional reformation rather than individual members of the society.
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3. Contribution of Nursi Movement in Turkey

Said Nursi (1873-1960) also known as Bediuzzaman also found secularism and lack of
knowledge in understanding the Quran as the reason for declining state of Turkey. He
observed the political leaders’ perception on religion and secular life-style in the
country. He referred to his observations in Ankara and said, “l went to Ankara in the year
thirteen thirty eight (1922). | found that a terrifying heretic thought was being infiltrated
deceitfully to undermine and poison the minds of believers who were rejoicing at the
victory of the Muslim army over the Greek” (Talip Alp, 2005). This observation shows
Nuris’ discontent statement of the leaders and their perception on religiously motivated
nationalistic group in Turkey. Particularly, it shows that he was disappointed to see
members of the House of Representatives attitudes towards religion and the interest of
Westernization. Upon this, he published a declaration inviting the MP's to apply and
preserve the principles of Islam (Talip Alp, 2005).

Turkey, during his time, was focal point of the world. The Arab and their anti-Ottaman
attitude during the World War-1 provoked anti-religious passion among Turks
(Jankowski, J. 1991). This anti-religious antagonism became worse with Mustafa Kemal
Ataturk (1923-1938) presidency and the establishment of secular regime (Yalman, N.
1973). Hence, the Turks behavior with the religion was not different from the anti-
religious policies of Socialism and Capitalism. The secular regime, under the leadership
of Kemal Ataturk intended to build Turkey on the basis of secularism as well as Western
ideologies away from the religious values and principles (Keyman, E. F., 2007). Their
optimum effort was to impress the Western agenda to clutch a place for Turkey in
Western civilization (Huntington, S. P., 1993). Hence, they adopted Western-style
dressing, closing of mosques, introducing Western secular educational system, language
reform, the adoption of the Latin alphabet and the Western calendar.

Esposito, J. L. (2011) described this situation and said, “Ataturk (Mustafa Kamel) created
a secular Turkish republic. The vestiges of the Ottoman Empire the caliph/sultan, the
Sharia, Islamic institutions and schools were replaced by European-inspired political,
legal, and educational systems”. This Cultural Revolution in Turkey is further elaborated
by Richard Tapper in term of economic reforms, industrial development, and radical
changes in education (Richard Tapper, 1994: 6). The unified, centralized “national”
educational system was based on “universal-humanist-secular-positivist” principles,
and aimed to develop national consciousness (Richard Tapper, 1994: 6). Finally, in 1937,
the six principles of Kemalism were written into the Constitution in order to legalize
absolute monopoly of power. Programs of mass education, the most important of which
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were republicanism, nationalism, populism, secularism, etatism, and revolutionism were
introduced (Enver Ziya Karal, 1981). Thus, it was hoped to finally root out the Islamic
past and pave the way for the total adoption of a secular form of western civilization
(Abdullah, M. A. 2015).

As a result, Turkey which had been fighting for Islam in the history started to discard
Islam from its mainstream. Hence, not only bringing Islam to mainstream but also
safeguarding Islam in Turkey became a challenge. Bediuzzaman Said Nursi took this
challenge as his responsibility and to change the status of Turkey from an anti-religious
state into once again a place of Islam to flush the light to entire Muslim Ummabh (Ali, N.,
Ab Rahman, A., & Salamun, H. 2015).

Nursi, differently from Mawdudi and Qutb, adopted a method to create ‘Asabiyyah’ on
the basis of worldview focusing on individual reformation rather than giving attention to
reform social institutions. According to him, reformation in an individual enables to
bring social change even though the process might be slow. Hence, Islamic revival
agenda for Said Nursi was reforming individuals with modern scientific explanations to
the Quran. His explanations to certain Quranic verses has compiled in the name of Risale
i Nur (Letters of Divine Light) (Ali, N., Ab Rahman, A., & Salamun, H. 2015)

Hence, Nursi even though, was a warrior and thinker, did not take part in any revolution
among several uprisings erupted in Eastern Anatolia against the secular new regime in
Ankara. It is because; his focus was individual reformation. Further, he had a great
conviction that Muslims should not fight against fellow brothers and told his disciples
not to fight against the Turks whose ancestors had served the cause of Islam for
centuries (Talip Alp, 2005). So, he asked his students to guide them rather than fighting
against them.

Despite this fact, Bediuzzaman was sent to Barla on exile, a small village in South-West
Anatolia in 1926 (Talip Alp, 2005). He spent his last days in Isparta, isolated from people.
Three days before his death, he went to Urfa (Sanliurfa) without official permission,
where he lived for only two days. He died on the twenty-seventh of Ramadan, in 1960.
Due to extra ordinary intelligence and brilliance, he was given the nickname of Badee'
az-Zamaan- the most unique and superior person of the time and Sa‘eedi Mashhoor-
the famous Sa‘eed (Wamy, 2015).

The significant feature of Said Nursi that differentiates him from other thinkers and
reformers is undertaking reconstruction without the means of politics or the
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establishment of Islamic movement. It is clearly reflected in his statement, “I seek refuge
in God from the Satan and Politics” Bediuzzaman Said Nursi, 2010: 312). In this
statement, he compared the political involvement with Saitan or evil forces. Hence, he
denied to be allied with the politics by refusing to accept the political positions he was
offered, such as being a member of the parliament, the chief religious official of eastern
provinces (Sharg umumi vaizligi), and membership in the religious affairs department of
the government (Qaisar Mohammad, 2015).

Maryam Jamila commended on Said Nursi’ approach and distinguished him from his
contemporaries. She wrote, “The basis of Badiuzzaman Nursi’s strength lies in the fact
that he had grasped his own difficulties and pitfalls and he had realistically evaluated
the conditions which Muslims were suffering from. Unlike other Muslim revivalists, he
did not prepare splendid plans for the Islamic universal political, social and economic
systems which cannot be put into practice in the near future” (Ali, N., Ab Rahman, A., &
Salamun, H., 2015). In this statement, Maryam Jamila explained Said Nursi’
reconstructing efforts away from politics and economic endeavors as well as organized
structural movement.

Ali, N., Ab Rahman, A., & Salamun, H. (2015) highlighted the reason for the absence of
structural movement in Said Nursi’ reformation effort. According to them, Said Nursi’s
cautious on banning of reformation activities congested him to form such a movement.
They said, he “refrained himself from establishing a rigid and inflexible organization
because such an organization could easily be banned by some dictator. Further, inability
of the youths in Turkey to evaluate the Western culture and ideologies and their interest
in secularism were some other reason for this approach.

4. Significance of Nursi’ Methodology in Reforming Turkey

In the view of Talip Alp (2005), Nursi’ sole objective was bringing the people into Islam
on the basis of Qur'an and Sunnah (Talip Alp, 2005). He preached moderation and
tolerance as principle towards fellow Muslims and others. He used kindness, patient and
sincerity to solve the issues among Muslims (Talip Alp, 2005). Talip Alp (2005) compares
Nursi’s efforts to change the society with medical surgeon. The role of medical surgeon
is carrying out a delicate operation to accomplish the operation without causing any
damage to the patient's nerves, similarly, Nursi wanted to reform the Muslim society
without harming anybody (Talip Alp, 2005).

Therefore, Nursi viewed fellow Muslims critically but showed their mistakes brotherly.
For instance, he criticized some Sufi groups but used extremely brotherly words, deeply
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sagacious, often indirect, and always constructive (Talip Alp, 2005). In the introductory
phase of the discourse, Nursi said, “Under the names of 'tasawwuf', 'tarigah’, 'walayah'
and 'sayr wa suluk' there lies a luscious, luminous, blissful and spiritual sacred truth...”
(Talip Alp, 2005). In this statement, Nursi showed the mishearing elements in Sufi
tradition under the cover of spiritual teaching. Nursi avoided hurting followers of Sufi
Shiehk and his followers to explain their mistakes (Talip Alp, 2005).

Nuris started his mission by strengthening faith in the hearts of millions of Turks
through interpreting the Quran in modern context using scientific and rational
investigation (Ahmad Ali Suliaman, 201 3). Particularly, Syed Nursi interpreted the verses
of the Quran related to basic tenets of belief using scientific information and rational
methodology (Ahmad Ali Suliaman, 2013). He tried to prove metaphysical truths as well
as Ghyab - unseen realities through rational arguments. Particularly, he proved the
existence of God, tawhid - unity of God, God’s reality, prophethood, resurrection of body
in the hereafter and the relationship between God, man and the universe (Ahmad Ali
Suliaman, 2013).

Hence, Nursi used the Quran to construct new meaning of Islamic concepts and found
the spiritual aspect as mechanism to connect people around him for the cause of
revolution (Talip Alp, 2005). Realizing the cost of antagonism and consequences, he
adopted a methodology to see fellow Muslims who were not following Islam and not rule
the country without shariah law as brother. He also considered the secularists who
destroyed the symbols of Islam in Turkey as Muslims or sons of Muslims who contributed
to the country.

In the light of Ibn Khaldun theory of Assabiyyah, the contribution of Nursi could be
considered as an effort to bring Assabiyyah among Turks by exploring their spiritual
aspect that connect them each other as well as with Allah. Nursi’ believe on social change
in Turkey can be understood through Assabiyyah of lbn Khaldun. Nursi strived for
reviving the Assabiyyah among Turkish people by enhancing their knowledge in the
Quran with his interpretation and spiritual training.

5. Discussion

The Muslims revivalists, Nursi, Mawdudi, Qutb and many others found lack of knowledge
in Islam as the reason for the declining status of the Muslim world. Mawdudi and Qutb
found the change in social institutions, particularly the political system is the way of
bringing the changes in the society and to revive the Muslim world. Hence, they formed
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movements to bring people together on the basis of proper interpretation of the Quran
and Sunnah. They considered these movements can create a social force to change the
political system. Mawdudi, even though, adopted institutional change method to bring
changes in the society, consider the Muslims who opposed his thought and convinced
with secularism as _faAi/ignorance of Islam (Nelson, M. J., 2015, p.1). Similarly, Qutb also
considered the Muslims who brought secularism and ruled the country with secular law
as ‘Jahil’ compare to the people who tried to misguide the people against the Prophet
(pbuh) during his mission. Bennett, C. (2005) wrote, Mawdudi and Qutb both used the
term Jahiliah (the pre-Islamic period of ignorance) to describe not only the West but also
modern Muslim societies (Bennett, C., 2005, p.56).

Nursi, differently from both Mawdudi and Qutb, considered fellow Muslims as Muslims
who are not exposed to proper understanding of Islam as well as weak in spirituality as
mentioned above even though they destroyed the symbols of Islam and changed the
mosques into swimming pools as well as closed all the avenues to learn Islam (Hassner,
R. E., 2009, p.57). Therefore, he never had any kind of antagonism with any Muslims
even though some politicians arrested him on false allegations and put him in jail, later
exiled him to a lonely place in a village.

As far as all of these revivalists tried to assemble people on the consciousness of God
and Islamic worldview, their efforts could be understood as expounding of ‘Asabiyyah’
among people as explained by Ibn Khaldun. The Asabiyyah among the members of
Islamic movements, as predicted by Mawdudi and Qutb is a factor bond the members of
their movements each other. This binding factor, they thought, become a strong force
to challenge the secular political institution as the pagan society become strong when
their Asabiyyah was high.

However, Nursi method of expounding Asabiyyah is different as discussed before. He
focused on individual reformation, and his students became the Masters in the society
to guide the people towards in general. The Asabiyyah, therefore, among the people in
Turkey grow through his students without having any affiliation.

There is a question on the level of Asabiyyah among the followers of these three
revivalists and its’ influence among the grassroots. The support to the political party of
their followers, Jamath-E-Islami in Pakistan, lhwan al-Muslimoon in Egypt and Justice
and Development party in Turkey for examples could be useful in this regard.
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6. Conclusion

Asabiyyah of Ibn Khaldun not only discusses about group feeling and social coherent on
the basis of blood relation, rather it talks about one’s inner feeling of culture, religion
and history. It is pride of ones’ own worldview, culture and religion but not chauvinistic
feeling referring to ethnicity and other racial elements.

The Muslim society all over the world lost their religious and cultural particular in facing
of Western modernity and civilization during nineteen century. As Malik bin Nabi (1905-
1973) popular statement, “The Muslim world was colonized because it was colonizable”
(Al-Sadiq al-Mahdi, 1983). Muslims were far behind others in term of politics, economy
as well as social development. Majority of them adopted the culture of colonial masters
or people who won them in the battlefield. Hence, the Muslim world, in Ibn Khaldun
term, lost Asabiyyah and social coherent which makes them to be pride of their religion
and culture as well as history.

The Muslim leaders who studied in the Western world understood Islam like Christianity
and other religion and found these religions including Islam hindrance for material and
social development. Therefore, they considered secularism as the best option to develop
their country (Waters, M., 2001: 127). The West developed in term of material as well as
societal when they away from religion, particularly Christianity (Waters, M., 2001: 128).

Hence, the feeling of Asabiyyah on the basis of common worldview became week among
Muslims, as they were not pride themselves of their culture, language and religion.
Muslims became ignorant of their past and richness of their civilization. They also
disregarded their religion as well as history. Thus, Muslim adopted different
methodologies to create awareness on Muslims’ religion, history, and civilization based
on the challenges they faced. Syed Qutub in Egypt focused on poltical leadership while
Muwdudi in Pakistan concentrated on economy and social justice. Hence, they both
found movements to challenge the existing leadership in an organizing structure.

However, Said Nursi in Turkey adopted different methodology. As he was a warrior and
participated in many wars against Russian Army as well as Western Armies, he
understood the possible challenge of structured organization. He started his mission
espousing Sufi methodology. This methodology allowed him to out reach people in
grassroots as well as hierarchy. Similarly, this methodology allowed him to survive under
heavy influence of secularism and modernism in the country.
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In response to the declining state of Islamic thought and practice in Muslim minority
countries, the local Muslims who read about Islamic reforms tried to introduce reform
literature to the local people. They translated thoughts of reformers into local languages
and adopted their methodologies to address their issues as well as to understand the
sources of Islam.

Due to the lack of Islamic scholars who can understand the local needs and evaluate
these reform thoughts, its approach and the methodologies, local people adopted the
approach and methodologies of reformers without examining the context. Hence,
Islamic revivalism in Muslim minority countries hardly address the issues of local people;
rather it created many sympathizes to reform movements, sometime these sympathizes
involved in intra-faith clashes.

Indeed, the context of Muslim minority countries is different from Muslim majority
countries where these reformers were born and started their works. The primary issue
of Muslim minority countries is proper Islamic thoughts that ensure existential challenge
and coexistence while the issue of Muslim majority countries is Islamic institutions such
as Islamic figh and Islamic leadership that could implement Islamic shariah. Thus, social
solidarity of Muslims in Muslim minority countries is much important than the diversity
of Islamic practice.

Muslims thought in a Muslim minority context not only represents Islamic ideology to
non-Muslims but also play a role in promoting coexistence. However, the Muslims in
Muslim minority countries adopted Muslim reformers methodologies and approach
rather than their thoughts without considering the need of local context. Hence they
spent much time on institutional reform rather than producing moderate Islamic
thought. They promoted Islamic figh and brought Islamic institutions such as Islamic
banking system and other Islamic financial system to commercial market before
introducing a moderate Islamic thought and they way of living together. In other words,
reform efforts in Muslim minority countries created awareness on minority figh-Figh al-
Aqalliyat before producing awareness on minority Islamic thought-Fikr al-Agalliyat.
Therefore, the Muslims in minority countries are more conscious on Islamic practice
rather than Islamic thought. In other words, the Muslims in minority countries know how
to live as a pious Muslims among themselves but they do not know how to live with non-
Muslims as a pious and missionary Muslims.

Hence, it is necessary for Muslim minorities to redefine their Islamic thought -Fikr al-
Aqgalliyat in line with Asabiyyah of Ibn Khaldun considering their context, their issues
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and methodologies before addressing the issue of Figh al-Aqalliyat. They need to
categorize their issues and to find the methodology of Islamic reform agenda suitable
to their context. The present study found lessons in Said Nursi’s thoughts and approach
for Muslims in minority countries, especially in the context of intra-faith issues and
secular non-Muslim ideologies to reform Islamic thought addressing the local issues
and context.
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0z: Hem ibni’'l-Arabi’nin alemi, hem de ibn Haldun’un umrani illet ve nispetler etrafinda dénen
guraltala bir iliskiler agidir. Bu iliskiler dizeninin dogasi ve binyesi hakkinda yaptiklari yorumlar,
iki farkh dasundrin izledikleri diinya resmi arasindaki kontrasti gérmeye imkan sunar. Bu anlamda
ibni’l-Arabi ve ibn Haldun tek bir medeniyetin cocugu olsalar da seyrettikleri manzarayi
resmedisleri farklilik arz eder. Her iki distinuriin ele aldigi herhangi bir ortak konuya bakildiginda,
kavramsal ve terminolojik diinyanin, aciklama cercevesini nasil degistirdigi hemen fark edilecektir.
ibnii’l-Arabi’nin izledigi resim biitiin boyutlari ile dlem iken, ibn Haldun’un cercevesi toplumsal
umrandir. Bu makale iki farkli dastinirin yaklasimlarini mukayese etmek icin “yenmek ve
yenilmek” konulu yorum glizergahini temel izlek olarak belirler. Biri yenilgi olgusunu bilgi, kudret,
tasdik, inang kesinligi, tenzih, tesbih, sirk, tevhid, vahdet, kesret, nusret, sarsinti, gedik gibi
terminolojik secimlerle insa ederken, digeri galebe, istila, tagalliib, hakimiyet, cesaret,
vahset/yabanilik, asabiyyet, bedevi-hadari topluluk kavramlari etrafinda degerlendirir.

Anahtar Kelimeler: ibnii’l-Arabf, ibn Haldun, Tagalliib

Abstract: Both Ibn al-Arabi’s universe and lbn Khaldun’s prosperity are a loud network of relations
that revolve around reason and spites. The interpretations they make about the nature and
structure of these relations allow us to see the contrast between the worlds of two different
thinkers. In this sense, although Ibn al-Arabi and lbn Khaldun are the children of a single
civilization, their depictions of the scenery they watch are different. When we look at any common
subject that both are interested in, it will immediately be noticed how the conceptual and
terminological world has changed the frame of explanation. While Ibn al-Arabi’s picture is a
universe with all its dimensions, the frame of Ibn Khaldun is the social prosperity. This article sets

* Bu calisma, 19-21 Mayis 2017 tarihinde istanbul’da diizenlenen “IV. Uluslararasi ibn Haldun Sempozyumu”
adli bilimsel etkinlikte sunulan bildirinin gézden gecirilmis halidir.
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out the route of comment on “defeating and being defeated” as the main path in order to compare
the approaches of two different thinkers. While one constructs the case of defeat with
terminological choices such as knowledge, ability, confirmation, acuity of belief, exonerate,
similitude, polytheism, tawhid, unity, abundance, the help of god, concussion, breach, the other
uses the concepts of predominance, invasion, oppression, dominance, courage,
wildness/savagery, social solidarity, bedouin-hadar community.

Keywords: Ibn al-Arabi, Ibn Khaldun, Oppression (Tagalliib)

1. Giris

ibni’l-Arabi ve ibn Haldun, eserlerinde siklikla benzer konulari ele almislardir. ibnii’l-
Arabi’nin et-Tedbirdti’l-lldhiyye adli eseri nerede ise Mukaddime ile ayni terminolojiye
sahiptir. Oysaki hemen hemen ayni cografyalarda yasasalar da her iki disindrin
meseleyi ele alislarindaki durum, izledikleri diinya resminin ne kadar farkli oldugunu
ortaya koyar. ibni’l-Arabi’nin bakis acisi ontolojiden fiiller alanina dogru iken, ibn
Haldun’un perspektifi maddi nedensellik cercevesinden metafizik illete dogru yonelir.
Yenmek ve yenilmek konusu etrafinda insa ettikleri terminoloji ve dederlendirmeler,
tavirlari arasindaki farki gérebilmek icin iyi bir secim olabilir. Bu makalemizde ibni’l-
Arabi’nin et-Tedbiridtve e/-Fiitdhat adli eseri ile ibn Haldun’un Mukaddime'si tizerinden
alem de gecerli olan metafizik illetler ile umranda gecerli olan sosyolojik illetler diizenini
ve aradaki irtibatlar agini gérmeye calisacagiz.

2. Yanilginin Kesinligi: ibni’l-Arabi’de Zaferin Sebepleri

ibnii’I-Arabi diisiincesinde 6ne cikan en belirgin vasif, havadis ve yeryiiziinde olup biten
ahvalin, alemde zuhur eden hakikatin tekligi perspektifinden ele alinmasidir. Alemin
bilgisi sadece fizik gercekligin iliskiler sistemi lzerinden anlasilan bir duruma denk
gelmez. Alemde var olan her sey oncelikle varlik tecellisinin ilahi hakikatlere (a‘yan-i
sabite) ilismesinden ibarettir. Béylece alem, ilahi hakikatler ve bu hakikatlerin birbirleri
ile iliskileri ile ortaya cikan nispetlerin kurdugu bir varlik alani olarak degerlendirilir. ilah?
hakikatler diizeni, ilahT isimler ve bunlarin birbirleri ile iliskilerindeki durumu belirler.
Buradaki belirlenimlerden dlem dedigimiz varlik tecellisinin zuhur ettigi alanda bircok
verili iliskiler meydana gelir. Alemde ortaya cikan galib-maglub, tesir-teessiir, kahir-
makhir, hakim-mahk{m olus gibi karsithklarin varliginin sebebi, ontolojik hakikatler
diizeninin bu yapisidir. Alemde var olan her seyin dolayisi ile insanin ve fiilleri ile insa
ettigi toplum ve siyaset alaninin ilkeleri ilahT isimlerdir.

ibnii’I-Arabi, cemiyeti dar anlamda hak paylasimi icin bir araya gelme ve siyaseti de bu
paylasimin nizamini saglayan ve sosyal birligi koruyan bir unsur olarak gérmez. O,
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varhgin zuhurunun kendine has yapisinin geregi olarak ictimai ve siyasi alani, ontik
ilkelerle mutlak olarak iliskili gérmustir. Varligin zuhurundaki bu diizen sebebiyle,
ictimai alanda sonsuz sayida toplumsal fiil ve irtibatlar meydana gelir. Daha acik bir
sekilde soylersek varlikta zuhi(r eden bir tek hakikat (Hakk) varsa ve varligin zuhdru
isimler, sifatlar ve fiiller acisindan hiyerarsik (meratib) ise, bu hakikatin zuhdr ettigi
bitlin varlik alanindaki varliklar (alem) birbirine nispetle ayni hiyerarsik durumu
yansitirlar. Dolayisi ile ilahi isimler arasindaki iliskinin dogasi sebebiyle varlik mertebeleri
arasinda da, yani mazharlar diizeninde de tabi’ ve metb{’luk, etken ve edilgenlik iliskileri
ortaya cikar. Teshir, kahr, sulta, baskinlik, galebe, hakimiyet, tstiinliik gibi kavramlarla
ifade olunan bu durumlar, ilahi isimler arasi iliskilerin dogasindan, ictimai alanin
tabiatina yansimaktadir. Nitekim bu nispetler olmasa varlik mertebeleri arasinda diizen
ve derecelendirmeden de bahsedilemez.

ilaht isimler birbirine tesir ve teessiir iliskisine girmesi, mazharlar arasindaki duruma da
yansir. Dolayisi ile galibiyet ve maglup olusun illeti éncelikle ontolojide belirir. ilahi
isimler kendi bulunduklari mertebede galib-magltb, melitk-memlik, hakim-mahkim,
kadir-makdr, gibi fiillerinin etkileri bakimindan birbirleri icin nasil bir iliski icerisinde
iseler, bunlarin eserleri hitkmiinde olan diinyevi varlik diizeyindeki ictimai ve siyasf iliski
aglari da ayni irtibatlarin mutlak belirlenimi altindadir. Yani isimleri ve bu isimlerin
birbirleri ile iliskileri bir belirlenim olarak, potansiyel bitiin toplumsal irtibatlar agini
belirleyen 6n kosullar olarak gériilebilir. Dolayisi ile ibni’'l-Arabi, ilahi isimler ve
birbirleri ile iliskilerinden bahsederken aslinda kendi ictimai ve siyasi erk terminolojisinin
ilke ve kavramlarindan bahsetmektedir. Bu anlamda toplumsal giiclerin kahr ve galebesi,
kendilerinde topladiklari ilahi isimler tecellisi konusundaki toplayiciliga (cem‘iyyet)
goredir. insanin dleme galebesi de halife olmasi ile iliskili olarak toplayici yetkinligi
sebebiyledir. Baska bir ifadeyle varlik, bitiin alemin insana boyun egdirilmesiyle
anlamini ve gayesini bulur.(ibn Arabi 2006a: 431) Varligin yaratihis maksadi ilahf isimleri
toplayici bir gaye olarak insanin zuhlr etmesidir. insanin alemdeki ayricalikh varhgu,
mazhari oldugu ilahi isimler ve kevni hakikatlerin bir sonucudur. Bu yoniyle kastedilen
insan bizzat maksattir, ciinkii o ilah1 sdretin zahiridir.(ibnii’I-Arabi 1999b: 160; ibn Arabi
2009: 227) ibni’l-Arabi disiincesinde insan, kendi iizerinde tecelli eden ilahi isimlerin
hiukimlerinin kapsayiciigina (cem‘iyyet) gére varlik mertebelerindeki yerini alir. insan
her hakikatin ash olan hakikat (hakikatii’l-hakaik) olarak adlandirilir. Fakat burada
kastedilen “insan”, bir tiir olarak kapasitesindeki yetkinlikleri ile ortaya c¢ikan insandir.
Bir insan ilahi hakikatin mazhari ise onun cem ‘yyet hikmi umumidir ve fiil, infial, tafsil
ve icmal olarak biitlin esydyl tam olarak kapsar.
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insani ictima acisindan siiregelen olusun dogasi, sadece insani fiiller ve bir-aradaligin
yapisindan ibaret gorillemez. insanin nefsi ve ibn Halduncu tabirle umrani, bir anlamda
ilaht isim ve sifatlar kaynaginin insa ettigi varhik alanidir. Bu tavir, galibiyet mefhumu
konusunda illetler diizenini ontolojiden fenomenolojiye dogru insa etmek demektir. Bu
yaklasim fizik gercekligin sebepler diizenini gérmezden gelmek degildir. Sadece maddi
alemin iliskiler aginin guraltali dizeni konusunda dis sesi kesmek ve onlarin
arkasindaki gerceklik olan ilahi isimlerin iliskileri baglaminda i¢ sese yani alemin
batinindaki orgiiye kulak kesilmektir. Bir anlamda illetler ve sebepler diizeninin tikel
baglamlarindan timeli miisahedeye, coklu nedensellik alanindan vahdet merkezli
perspektife dogru yol almaktir. ibni’l-Arabi disiincesinde galibiyetin ontolojisi, bu
sebeple ancak ilaht isimlerde aranmalidir.

ibni’l-Arabi galibiyet meselesini, insanin bilissel durumu ile iliskili gorir. insanin
nefsindeki diizende galibiyetin illetinin epistemolojik oldugu kanaatini ileri sirdugu gibi,
insaniictima alaninda da galibiyeti, bilissel sebepler lizerine insa eder. Yenme ve yenilme
insanin fiiller alaninin en genel gecer nispetlerindendir. ibni’l-Arabi sistemi, ictimai
ahvalinin illetinin ilaht isimler olduguna baskin bir vurgu yapar. Bu tavir, insanf ictimada
ortaya cikan galibiyet mefhum ve durumu hakkinda fizik nedensellik merkezli aciklamayi
flulastirir. i1ah1 isimler arasi iliskilerde galip ve maglup olus, ibni’l-Arabi’nin e/-
Fiitghdarinda siklikla ele aldigi konular arasindadir. ilahi isimler alani, galibiyet
hikiumlerinin gecerli oldugu ilk mertebedir. Bu alan, galibiyet hakikatinin ontolojik
zeminidir. Bu zeminin altinda galibiyetin gecerli oldugu baska varlik diizeyleri de vardir.
Kutbun alemde galib olusu ve bu alanin hiikiimleri, insant alem olan enfiisi milkte gecerli
olan savasin galibiyeti ve sartlari, ibni’l-Arabi’nin ilahi isimlerin tesiri altinda
degerlendirdigi alanlardandir. Biz enfiisi alanda galibiyetin temellendirilmesine ve ibn
Haldun ile iliskisi bakimindan ve insani ictimadaki ahvale ya da maddi dlem anlaminda
alem-i milkte vaki olan galibiyet hiikiimleri ile ilgili degerlendirmelerine deginecegiz.

Galibiyetin ontolojik zemini yaninda insan acisindan bir de epistemolojik baglami vardir.
ibni’l-Arabi insanin bilen bir varlik olmasindan hareketle ilahi isimlerle tikeller arasi
iliskiyi bilmesini, galibiyetin illetlerinden biri olarak zikreder. Bu bilis dncelikle insanin
kendi nefsi dlemindeki catismada zafer kazandirir. Heva ve akil arasindaki savasi anlatan
ibni’l-Arabf, insanin nefsi durumunda dort ordusu oldugundan bahsederek duygu ve
bilgi konusundaki disman saldirilarindan ve bunlara galip gelmenin vyollarindan
bahseder. Sag ve sol yonleri, insanin duygu diinyasini, 6n ve arka ise bilissel alanini ifade
eder. Heva sagdan sehvet ve hazlarla, soldan Gmitsizlik ile dnden tesbih, arkadan siiphe
ile saldirir. Aslinda hevanin 6n ve arkadan olan saldirisi hayal kuvvetinin imkanlari ile
akhin karsisina cikmaktir. Hevanin karsisina cikisi acisindan aklin saga korku, sola imit,
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one bilgi, arkaya tefekkiri yerlestirmesi kazanilmis bir galibiyet stratejisidir. Hayal giicii,
hevanin strateji ve taktik alanidir. Akil ise galebeyi, ilim ve tefekkiir askerleri ile elde eder
ve ruhun beden miilkiinde hilafeti gerceklesir. Aslinda ibnii’l-Arabi, insani memleketin
sinirlarini yon ve cihet kriterinden zihnin bazi kategorilerine dek genisleterek on tane
saldiri yoni sayar. Bunlarin dordiini ifade ettik. Diger yonler ist, alt, ilklik (evvel), sonluk
(ahir), tumellik nitelik (kill), tikellik nitelik (baz‘), parca (cliz) yonleridir. Bunlar insani
memleketin sinirlaridir ve Hakk’a yonelik tenzth bu sinirlardan dismanin gelmesini
engelleyen halifenin (ibni’l-Arabi 1993: 372-374; ibn Arabi 1992: 307-310; Ayrica
enfiist dlemdeki benzer savas form ve stratejisi icin bkz. ibnii’l-Arabi 1999a: 241-244;
ibn Arabi 2007: 328; ibn Arabi 2006b: 456-463; ibn Arabi 2011: 204) en genis
ordusudur. Dolayisi ile insan epistemolojik olarak tenzih ve tesbhih veya akil ve hayal
arasinda bir catismadadir. Bu, insanin paradoksudur. insan, hayal ve akhin catistigi
diyalektik bir alandir. Burada savas ve paradoks kavramlarinin icerdigi diyalektik ve iki
tarafin birbirine karsi konumlanisi, savasta gerceklesen temasa benzetilmistir. Bu savas
aklin hayale galebesi ile sonuclansa da dikkat edilirse aslinda burada galebe, hayali yok
etmek degil onun karsisina akl yerlestirmektir. Bu anlamda sulh, tenzih ve tesbih
hiakiamlerini  birbirinin  karsisina konumlandirmakla iliskilidir.(Bu ilkenin Ekberi
diusiincedeki seyri icin bkz. Demirli 2008)

ibni’l Arabi’nin e/-Fiitdharta galibiyet ve yenilginin illetlerine degdindigi yerlerden biri
de Mehdi ve onun yenilmezliginden bahsettigi bolliimdur. Zaten rivayet kiltiiriinde, zafer
ve mutlak galibiyet ile iliskili bir Mehdi tasavvuru cizilmektedir. Galibiyetinin kesinligi
konusunda peygamberlerle ilgili tasavvurda bile bulunmayan bu vurgu, galibiyetin
garantisi hakkinda gecerli olan durumu Mehdi’nin sahsinda degerlendirmeyi ve
galibiyetin illetler diizenini desifre etmeyi gerekli kilar. ibni’l-Arabi, Mehdi vesilesiyle
galibiyet ve zaferin ana karakterinin ne oldugunu ve tarih boyunca galibiyetin illetler
dizeninin nerede digimlendigini degerlendirir. Burada 6ne cikan tavir yenilginin inanc
konusundaki epistemik bir duruma denk geldigidir.

ibni’l-Arabi’'ye gére, ayette “Allah’a verdikleri sézde durmak” (el-Ahzab, 33/23.)
seklinde ifade edilen dogruluk vasfi, Mehdi ve vezirlerinin galibiyetlerinin en temel
illetidir. Nitekim Mehdi'nin vezirleri, dogruluk (sidk) ile tahakkuk edeceklerdir. Buradaki
dogrulugu s6z ve fiil alaninin yaninda, epistemolojik ve ontolojik dogruluk olarak
anlamak gerekir. Mehdi ve vezirleri bilgi diizeyinde dogrulugun hiikiimlerini bilirler,
inanc diizeyinde dogruluga kesinlik olarak inanirlar ve tahakkuk diizeyinde de dogru
fiillerle tasarruf ederler. Bu tasarrufa isaretle ibnii’l-Arabi Mehdi’nin vezirlerinin en 6zeli
ve faziletlisinin niteliginin dogruluk, adinin ise Dogru (Sddik) olacagini ifade eder. Bu
isimlendirme gostermektedir ki galibiyetin ontolojisi dogruluktur ve dogruluk ancak



102 Ozkan Oztirk

zafer olarak tahakkuk eder. Ciinkii ibni’l-Arabi sisteminde isimlendirme tahakkuktur.
Dolayisi ile zafer ve ilahi yardim dogrulugadir. Dogrulugu “Af/lah’in yeryiiziindeki kilici”
olarak tanimlayan ibnii’l-Arabi, Mehdi’nin vezirlerinin mutlak manada zafer ve galibiyet
ile tahakkuk etmelerinin sebebini epistemolojik bir durumla iliskilendirir. Clinkl onlar
Allah’in miimin-kafir ayirt etmeden dogrulara yardimi, kendisine zorunlu kildigini
bilmektedirler ve ontolojik olarak da bu bilgi ile tahakkuk etmektedirler. (ibni’l-
Arabi’nin Mehdi ve galibiyeti konusunda daha genis aciklamalar icin bkz. Ozturk, 2017:
221-261))

ibni’l-Arabi’'ye gore iman edilene karsi inan¢ kesinligi galibiyet ve ilahi destegin
kriteridir. iki taraf karsilastiginda inanc konusunda kesinlige sahip olan, zaferi elde eder.
Bu anlamda iman nesnesinin gerceklige tekabil etmesinden c¢ok, inanan 06znenin
inandig1 hakkindaki inancinin kesinligi 6nemlidir. Yani imanda, gerceklik ile iliskisi
anlaminda dogruluktan cok, inancin kesinligi zafer ve galibiyetin sebebidir. Bu anlamda
denilebilir ki gerceklige dair kesinlige ulasamamis bir inan¢ durumu, kesinlige ulasmis
bir yanilgi karsisinda maglup olacaktir. Nitekim kesin inanch bir misrik, inanci ve inanci
konusunda siiphe tasityan bir mislimana galip gelecektir. Mislimana dedik clnki
ibni’l-Arabi sirk seklinde tezahir eden inanclarin da Kur’dn’da iman olarak
tanimlanmasina isaretle (“Bati/a iman edenler” el-Ankeb(t 29/52. “Ona sirk kosarsaniz,
iman ederseniz.” el-Gafir, 40/12) musriklerin durumu icin de iman ifadesini kullanir.
Dolayisi ile misrikin iman nesnesine yonelik durumu kesin oldugunda, inanc kesinligine
sahip olmayan muvahhid miimine galip olacaktir. ibnii’l-Arabi’ye gore sirkin dogasi dahi
iman konusunda -yanlis olsa da- bir kesinlik tasir. Kesin inancla iman eden kimseler,
imanlarindaki kesinlik sebebiyle galip olurlar. Savas, catisma ve diyalektigin ortaya
ciktigl her durumda gecerli hiikiim, epistemolojik olarak ortaya cikan kesinlik diizeyidir.

Zafer, iceriksel olarak inanilanin gercekle iliskisi anlaminda mutlak dogruluga degil iman
edilen hakkindaki mukayyet de olsa inanc kesinlige baglidir. Gercegin zihinle ortliismesi
anlaminda bir inancin dogru olmasi, zafer kazandirmaz. Bu anlamda zihin gercegi
iskalayabilir. Zafer gercekle ilgili degildir. Cinkl gercek kendisi itibarli ile zaten
muzafferdir. ibni’l-Arabi’nin burada kastettigi zafer ve galibiyet, insanin insanla
iliskisinde ortaya cikan galebedir. Dolayisi ile insanin zaferi s6z konusu olunca, inancin
kesinligi 6ne cikar. Clnki kesinlik, dogrulugun insani inanc¢ alaninda var olan, yeni bir
epistemik duzeyidir. Zaten kesinlik, dogruluk konusundaki inan¢ kesinligidir. Ote
yandan Ibni’l-Arabil iman konusunda yanilgi icerisinde olmak ile imaninda kesinlik
dizeyinde bulunmak arasinda fark gordiigiini de ortaya koyar. Nitekim batila inananlar
ve Allah’a ortak kosan (serik) kimselerin sirklerinde 1srar etmelerinin sebebi olarak, Allah
hakkinda bilgilerindeki kesinlikten kaynaklanan bir delile sariimalari oldugunu zikreder.
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Onlar, kendi inanclarindan asla suphe etmezler ve kendi inanclarinin kurtulusa
ulastiracagr konusunda kesin inanch olduklarindan, inanclari ile girdikleri yolun
mutluluga gotireceginden ve asla hiisrana ugramayacaklarindan emindirler.

ibnii’I-Arabi’ye gére miisrik tevhide cagrildiginda bu davete icabet etmemesinin sebebi
ortak kostugu konusunda kesin inancindan kaynaklanan ve ortaklari eksik birakan
tevhidin, hakikat kabul ettigi ortak kosulan sebeplerin hakkini vermeyecegi zannidir. Bu
sebeple miisrikin kalbi tevhidden rahatsizlik duyar. Allah’in yaratilmislar ile iliskisinin
dogasini anlamayan miusrikin imani, dlemde devreden fiiller diizeninde tevhide
ulasamamistir ve tevhidi, coklu sebepler diizeninin hakkini vermemek seklinde
degerlendirmektedirler. Nitekim tevhide inansalar alemde fizik illetler konusunda
Allah’in hikmetini ortadan kaldirdiklarini diisiineceklerdi. Bu tavir, imanlarinda dogru
olduklari zannina sebep olur ve inang¢ kesinligi ile 6zellikle fiiller konusunda tevhid
miisahadesinin karsisina dikilirler. ibnii’l-Arabi her iki grubun da inanc kesinligi kriteri
acisindan imanlarinin artacagina isaret eder. Daha once ifade ettigimiz gibi her iki grupta
iman nesnesine sahip olmalari bakimindan miumindirler. Ama sirk kosanlarin
imanlarindaki artis, kesinlik kriterine sahip olmalari bakimindan artis olsa da gerceklik
kriteri acisindan ancak hastaliktir ve tevhide olan kinlerindeki artisi ifade eder.

Sonu¢ olarak iki grubun karsilasmasinda ortaya cikan zafer ve galibiyet durumu
epistemolojik ve inan¢ diizeylerindeki duruma goére gerceklesir. imandaki kesinlik
zaferin ve ilaht yardimin sebebidir. Allah’in yardimi imanlarina gedik girmis kimseye
karsi, gedik girmemis, kesin inancli kimseye ilisir. Miimin kim olursa olsun (muvahhid-
miusrik) durum bdyledir. Burada gedikten kasit kesinligi yok eden siiphedir. Stiphe ise
inan¢ konusundan ziyade bilgi ve sebeplere nazar lizerinde ortaya cikar. O halde kesin
imana sahip mimin devamli yardim edilendir. Nitekim Huneyn'de sahabe muvahhid
miumindi ama cokluk ilkesinin nedenselligine itimat ettiklerinden imanlarina gedik
girmisti. Bu da inandiklari ilke konusunda kesinligi zedelemisti. Dolayisiyla imani sarsilip
gedik acilan kaybeder. Kafirler ise imanlarinda kusku duymazlar ise kazanirlar. Yani
sarsinti ve yenilgi, iman konusunda sarsintidir. ibni’l-Arabi’ye gére yardim (nasr)
dogrulugun (sidk) kardesidir. iman nesnesi hakkindaki kesinlik, zaferin kesinliginin
garantisidir. iman konusundaki kesinlik, tasarruf ve hiikiimleri konusunda keskinligin
nedenidir.(ibni’l-Arabi 1999c¢: 52-54)

Dogruluk ve kesinlik, fiiller konusunda kilicla sembolize edilen tasarruflarda isabetin
garantisidir. Yani filler alaninin hikiimleri epistemolojik durum tarafindan belirlenir.
imana isaretle, dogrulukla nitelenen bilgi konusundaki durum, fiillerde zafer olarak
nitelenen kudret konusundaki durumu belirler. Bu da kudretin bilgiye tabii oldugunun
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baska bir ifadesidir. Bu anlamda inanc nesnesi hakkinda siphe, yenilgi ve sarsintidir.
Gerceklik hakkinda yanilgi ise, kesinlik kriteri tasiyorsa galibiyet seklinde tezahiir eder.
ibni’l-Arab’nin  Huneyn o&rnedinde tevhide iman eden miminlerin cokluga
guvenmelerini imanlarinda bir gedik ve sarsinti olarak gérerek baslangictaki yenilginin
bu yiizden gerceklestigini ifade eder. Dolayisiyla, zafer ve galibiyet konusunda tevhidi
perspektif, sebepler diizenine degil metafizik illete yonelmeli ve fiiller diizeyinde de
tevhid misahedesinde olunmalidir. Burada, “sebepler diizenine itimat ve fizik illetlere
yonelik bakis zafer kazandiramaz mi” sorusu da sorulabilir. Maddi nedenselliklere bel
baglamak zafer potansiyeli tasir ama bu, sebeplere iman etmis ve inancinda kesinlik
dizeyini yakalamis kimseler icin boyledir. Tabi ki karsilarinda kesinlik kriterine ulasmis
bir inan¢ bitiniinin olmamasi durumunda zafer onlarin olacaktir.

3. Yenilginin Diyalektigi: ibn Haldun’un Umran’inda Galibiyet ve Yenilgi
ibn Haldun, umran kavramini insanin varlik sahnesine cikisi ile baslayan ve ihtiyactan
kemale dogru giden varolus micadelesi icin insa ettigi toplumsal yapidaki bitin iliskiler
diizenine ve baglamlar agina isaret ederek kullanir. Umran, insanin icine distigu ictimal
tabiatin adidir. insan umranda bir-aradalik icerisindedir. Umran bir varlk alani olarak,
maiset ve gida ile baslayan, oradan da kemale dogru uzanan bir giizergah lizerinden,
insanin tabiatina zuhur etme imkani sunar. Baska bir ifade ile insanin tabiati, icinde
bulundugu umranin tabiatinda kemale ulasir. Bu anlamda insan, bir fert olarak 6znel
diinyasi ile ictimai/sosyal bir varlik olmaya basladigi toplumsal alanin tabiati arasinda bir
ara-varlktr. insan ferdiyeti itibariyla Bir, toplumsalligi itibari ile de Bir’liktedir. Toplum,
ferdiyette sakli olan imkanlarin yansidigi bir perdedir. Ya da ara-varhgin, bir-arada
yansidigi bir varlik sahnesidir.

ibn Haldun, Mukaddime'de insani “bir-aradaligin” (el-ictima‘u’l-insani) zati arazlarini
(avariz-1 zatiyye) mesele olarak ele aldigini ve acikladigini ifade eder.(ibn Haldun, 2004:
85; ibn Haldun, 2016: 161) Yani bu bir-aradaligin tabiatina anz olan butiin ahvali, umran
ilminin konusuna dahil eder. Zati arazlar ile umranin iliskisini bilmenin, umranin tabiatini
bilmek oldugunu ifade ederek ve bunu fe/sefeile iliskilendirir. Umranin tabiatina bagli olan
ve zatl arazlar ile ortaya cikan ahval ve hadiseden haber vermeyi ise tarih olarak
adlandirir.(Dolayisi ile haber umranin ahvali ile ilgili oldugu icin umranin ahvali de
umranin tabiatlarina bagli oldugundan haber umranin tabiatina aykiri olmaz. Tarihi
rivayetler ve haberler ancak bu tabiatlara dogru olarak ytklenirse (haml), umranin tarihi
yapilmis olur. Bu tartisma icin bkz. ibn Haldun, 2004: 82; ibn Haldun, 2016: 159) Bu
tasnifi, umranin tabiati felsefenin, umrana ariz olan ahval sosyoloji ve iktisat gibi ilimlerin,
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umranin ahvalinin sahih haberle insa edilmesi ise tarih ilminin konusu oldugu seklinde
acabiliriz. Bu anlamda felsefe umumi olan sebep ve illetler ile ilgilenirken, tarih hususi olan
haber ve hadiselere yonelir.(ibn Haldun, 2004: 86; ibn Haldun, 2016: 162) Dolayisiyla
tarih yapabilmek icin dahi, umranin tabiatina dair felsefi bir cabanin zarureti ortaya cikar.
Bu sebeple tarihi haberler hususunda miicerred nakle itimad yeterli olmayip, asil
ananelerin esaslari (usuli’l-adet), siyasi kaideler (kavaidii’siydse) umranin tabiati
(tabi’ati’l-umran) ve insan toplulugunun ahvalinin tabiati (tabiatii’l-ahval fi’'l-ictima’i’l-
insani) bilinmelidir (ibn Haldun, 2004: 92; ibn Haldun, 2016: 165). Bu da ancak felsefi
usulleri 6l¢t alarak, olusum ve degisimin tabiatlarini kavramak suretiyle gerceklesebilir
(ibn Haldun, 2004: 92; ibn Haldun, 2016: 165). Nitekim ibn Haldun’un Mukaddime de
yapmaya calistigi budur ve eserini felsefe/hikmet icin bir sandik/mahfaza (sivan), tarih icin
bir ise bir tecriibeler dagarcigi (cirab) olarak tanimlar (ibn Haldun, 2004: 87; ibn Haldun,
2016: 162). ibn Haldun umranin illetler diizeyinde sorgulanmasi ve iliskiler aginin asikar
kihnmasinin bash basina bir ilim oldugunu, kendisinin de bu ilmin usuliini belirleyerek
ictimal varlik alani hakkinda bilgi fezasindaki bolgeyi genislettigini ve sinirlarini ¢izerek
sahasini tespit ettigini hakli olarak ifade eder (ibn Haldun, 2004: 88; ibn Haldun, 2016:
162).

ibn Haldun umrani, tabiati olan bir cevher olarak diisiiniir. Bu cevhere veya toplumsal
biinyeye bazi ahval ilisir, ariz olur. ibn Haldun, Mukaddime de cesitli vesilelerle umrana
yani toplumsal varlik alanina ariz olan halleri siralar. Bu durumlar, yabanilik/vahsilik ve
ehlilesme, devlet/miilk, hanedanliklar, asabiyeler, millet, bedevilik-hadarilik, izzet-zillet,
galip ve maglup olma, cogalma-azalma, kazanma (kesb)-kaybetme, gecinme (meas), kar-
zarar, degisken ve yaygin haller, olanlar-olmasi beklenenler, meslekler, ilim ve sanatlar ve
bunlara mahsus illet ve sebeplerdir (ibn Haldun, 2004: 87, 125; ibn Haldun, 2016: 162,
199). Felsefe, umranin tabiatini, tarih bilgisi de, umrana ariz olan ahvalin haberini verir.
Umranin cevherine yani tabiatina yonelik bilgi felsefi, umranin tabiatina ariz olan ahvalin
haberi ise tarihf bilgi alanlaridir. (ibn Haldun, 2004: 125; ibn Haldun, 2016: 199). Nitekim
ibn Haldun, bir ilmin istiklali icin gerekenleri sayarken éncelikle o ilmin konusu olan 6zel
bir cevher veya zatin bulunmasi gerektigini belirtir. Bu cevhere ilisen arazlarin ise o ilmin
mesailini/problemlerini belirledigini ifade eder. Nitekim bu ilmin konusu beseri umran
ve insani ictimadir. Problemleri ise buna ilisen ahvaldir. bkz. ibn Haldun, 2004: 128; ibn
Haldun, 2016: 204).

ibn Haldun’a goére bir-aradaligin olusmasinin kurucu unsuru olarak degerlendirilebilecek
bircok kriter vardir. Mukaddime, kelamcilarin yardimlasma (tedviin) ve bir yoneticiye, yasa
koyucuya (hakim, vazr’) olan ihtiyac merkezli teorilerini, fikih usulcilerinin dil ve beyan
kriteri Gizerine bina ettikleri teorilerini degerlendirdikten sonra (ibn Haldun, 2004: 129;
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ibn Haldun, 2016: 205) bir-aradaligin sebebi olarak yasama cabasinin dolayisiyla da
gidalanma ihtiyacinin merkezde oldugu teorisini ileri siirer. Burasi, umranin hikayesini
baslatacagimiz ve ara-varlik olustan bir-arada varlik olusa dogru ilerleyen insanin
serivenini silirecegimiz bir uctur. Makalemizin konusu olan yenmek-yenilmek veya
galibiyet-maglubiyet tam da bu noktadan baslayarak anlasilabilecek umranin arazlarindan
bir durum olarak karsimiza c¢ikar. Mukaddime, tagalliib, tahakkim, tasallut, teshir, kahr,
istila gibi kavramlar etrafinda donen meselelerle doludur. Dolayisi ile yenilginin diyalektigi,
umrandaki durumu ve umranda cari olan illetler 6rgiistinii, catismalar diizeninin umranin
tabiatindaki baglamlarini ifade etmek icin kullanish bir betimleme olarak karsimiza
¢tkmaktadir.

ibn Haldun’a gére yenmek istiin gelmek anlaminda tagalliib, umrana ariz olan bir
durumdur. Tagalliib olgusunun kékii, insanin tabiatindadir. insanin hayvani tabiatinda var
olan vahset, saldirganlik, diismanlik ve zuliim gibi 6zellikler sebebiyle insani bir-aradalik
daima galibiyet-maglubiyet iliskileri tiretir. ibn Haldun’un insanin tabiati lizerine temelini
kurdugu tagallib kavramini, yasama seriiveni tzerinde yikseltir ve medeniyet biraz da
insanin tagalliib tabiati sebebi ile ortaya cikar. insan dncelikle yasamak icin gidaya ihtiyac
duyar, gidayl elde etmek icin kudret gerekir, kudrete ulasmak icin ise insanlar
yardimlasirlar. Yardimlasmak kudretlerin bir-aradahgi (cem) demektir. Kudretlerin bir-
araya gelmesi sebebiyle Bir’likte’lik (ictima‘) kuvvetlenir. Bir’liktelik olussun diye hem
fertleri yani Bir’leri Bir-Birlerine karsi korumak, hem de Bir’likteligi baska Bir’likteliklerin
tagalliibiine karsi savunmak zarureti olusur. Yenme ve yenilmenin diyalektigi burada insa
edilir. Savunmak icin 6ncelikle silah gerekirse de sadece silah yetmez. Clinki silah karsitin
elinde de mevcuttur. Savunma icin organizeye, organize olmak icin bir liderlik veya
yoneticilige ihtiyac vardir. Yoneticinin ortaya cikisi ile umran biyik oranda tamamlanmaya
baslamistir. Liderin varhidiyla galebe, sulta, kahr ve hakimiyet, umrana ariz olmaya baslar.
ibn Haldun acisindan tagalliibiin umrana ariz olmasi birkac sekildedir. ilki fertlerin
birbirlerine karsi olan tagalliipleridir. ikincisi umranda bir ydnetici veya yasa koyucunun
(vaz’1) insani ictimanin icerisinden hakimiyet kurmasi seklinde olur. Boylece bir kisi liderlik
tagalliibii ile ortaya cikar. Bu, ibn Haldun’a goére insani topluluklarda hikiimdarhgin fikrin
ve siyasetin bir neticesi olan tabii bir 6zelliktir. Uclinciisii ise disaridan gelen bir
Bir’likteligin baska bir insani Bir’liktelik ile catismasl yani savas sonucu ortaya cikan
galibiyettir (ibn Haldun, 2004: 137-139; ibn Haldun, 2016: 213-215).

ibn Haldun Mukaddime de, umranda galibiyete giden yolun asamalarini baska bir izlek
acisindan da degerlendirir. Her bir asama tagalliibiin kuvvetini, dozunu belirleyen veya
etkileyen 6zellikler tasimaktadir. Tagalliib kuvvetinin illetleri olarak da niteleyecegimiz bu
durumlar, ibn Haldun’un genelde uzak durdudu ve netice olarak sadece isaret etmekle
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yetindigi metafizik illetti baskin unsur olarak kullanmama 6zelligini ve umrandaki iliskileri
umranin tabiatindan hareketle aciklama aliskanligini da gérmeyi saglar. Tagallib kuvvetini
ortaya cikaran bu illetlere baktigimizda éncelikli asamanin insanin tabiattaki konumunda,
yer-tutusunda sakli oldugu gérilir. ibn Haldun baslangic diizeyindeki bu konumu
iptidailik anlaminda “vahset” olarak tanimlar. Vahset, tabiat sartlarina maruz kalma sebebi
ile insani biler ve keskinlestirir. Ona katilik ve direng katar. Bu hasletler ise galebe kuvvetini
arttinir. insan gida, sebebi ile bir-araya gelir demistik. insan, gida icin topluluk halinde
yasamaya gectiginde yeni yasam pratikleri ve beslenme rejimleri de galebeyi olumlu veya
olumsuz olarak etkiler. Bedevilik ve hadarilik Bir'likteligin iki turtdir. Bedevilik yasam
pratiklerinin keskinlestirirken, iklim insani mizaci tabiil olarak etkileyen bir unsurdur. Bu
sebeple bedevilik, hadarilik ve ikamet edilen iklimlerin dogasi da tagallib kudretini
belirler. ibn Haldun icin iklim, mizac ve itidal teorisi ile iliskilidir. Hava, sular, sicak-soguk,
gece-gindiz gibi yasanilan cografyaya bagli degisimler mizactaki itidali dogrudan etkiler.
insani itidal de umranin itidaline yansir. Yani Bir'in mizaci, Bir’likteligin mizacini var eder
ki bitiin bunlar yasanilan bélgenin tabiatinin tesiri altindadir. itidal, umranin zati inkisafi
icin bir imkan oldugu gibi, galip olma ve hakimiyet kurmanin da imkanidir. Nitekim bedevi
ve vahsi unsurlarda bulunan tabiata yakinlk sayesinde elde ettikleri direnc, hadari umrana
ariz olur ve onda tagallib imkanini bulabilir.(ibn Haldun, 2004: 189-195; ibn Haldun,
2016: 259-268) Cunkl zafer ve galebenin kaynagi bir yoniyle de giclii bir metanet ve
yirtici olma aliskanligidir. Bu ise ekseriya sadece bedevilikte bulunan bir haldir. Bu sebeple
ibn Haldun’a gére bedevilik, devlet giden yolun ilk tavridir (ibn Haldun, 2004: 338; ibn
Haldun, 2016: 395).

ibn Haldun’a gére, bedevilik tabiata yakinlikla olan iliskisi sebebiyle gicluligiin, hadaret
ise refah ve bolluk Ureterek yasamin tabii pratiklerini korelttigi icin zayifigin kaynagidir.
Bedeviler tabiata yakinliklarindan kaynaklanan bir cesaret kiltiiriine aittirler. Saldiri ve
miicadele onlarin tabiatta her zaman drettikleri pratiklerdendir. Oysaki hadariler surlari
icinde emniyette olduklarini diistindiikleri bir kltirin, teyakkuzdan uzak iklimini yasarlar.
Bu sebeple tagalliib kudretini besleyen cesaret ve saldiri pratiginden uzaktirlar. Nitekim
ibn Haldun, tabiat ve mizacindan cok, insanin adetlerinin ve ilfet ettigi seylerin Griini
olduguna isaret eder. Dolayisi ile insan mizaci 6nemlidir fakat o dabhi itiyatlarin ve glindelik
hayatin pratigi ve ideolojisi tarafindan insa edilir (ibn Haldun, 2004: 243-251; ibn Haldun,
2016: 323-330). ibn Haldun, Bir'likteligin bedevi formunun hadarilige dogru tabif bir seyir
icinde oldugunu vurgular. Umranin kemali, refah, rahat, sikdn, san, sohrettir ki buna
ulasmak bir-aradaliklarin tabii hedefidir. Umran bu seviyeye vardiginda, disaridan gelen
tagallublerin kendisine ilismesine de olanak sunmaya baslar. Clnki giclin dogasl,
kendisinden daha fazlasini kendine ceker. Bu diyalektik, gliclerden birinin zayifliga
evrilmesi demektir.
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ibn Haldun’a gore tagalliib kuvvetini saglayan seylerden biri de cesarettir. Cesaret giiciin
ruhu ve zindeligidir. Mukaddime, bedevilikteki glice isaretle, vahsi kavimlerin ve
kabilelerin mutlaka digerlerinden daha cok cesur olmalarinin zaruretine isaret eder.
Tabiata olan yakinlik, yasam pratiklerinin kazandirdigi bir tagalliibe, digerlerine hakimiyet
kurarak elinde ve avucunda olan seyleri cekip alma potansiyeline imkan sunar. Bir
toplulugun bereketli topraklara inerek rahata ulasmasi ve maiset itibariyle bollugun
adetleri ve itiyatlariyla Glfet etmesi onlarin tagalliiblerine illet olan cesaretlerini
noksanlastirir. Cesaret psikolojik bir hal olsa da, cografi konum olan iklim ve sosyolojik
pratik olan bedevilik ve vahsilik psikolojiyi ve duygu diinyasini kosullar. Buna ek olarak bir
diger sebep de gida rejim ve adetlerindeki degisimdir. Dolayisi ile ibn Haldun’a gore, ahlaki
seciyeler ve insanlarin tabiatlari, (lfet ettikleri aliskanliklardan (me’lGfat) ve adetlerden
(avaid) olusur. Milletlerin birbirine galip gelmeleri sadece ilerleme konusunda gayret
(ikdam) ve g6z pek olma (besalet) esasina dayandigina gore, sayica birbirine yakin, kuvvet
ve asabe bakimindan yekdigerine denk olmalari halinde s6z konusu toplumlardan daha
fazla bedevi ve daha cok vahsi olan, tagalliibe digerlerinden daha yakin bulunur. ibn
Haldun, bedeviligin, tagallib kabiliyeti konusunda Mudar kabilesini nasil bileyerek
keskinlestirdigini tarihsel 6rnek olarak sunar. Demek ki tagalliib insanda bir ic doga olarak
bulunmaktadir. Bu durumu, celigin islenmemis dogasina benzetebiliriz. insanin yasadig
yasam alanlari da disarda ikinci bir doga olarak sartlarin katihgi élciisiinde insanin ig
tabiatini bilemekte ve keskinlestirmektedir. Nimet ve refah ise keskinligin yerine paslanma
ve korliige neden olan rehaveti koymaktadir.(ibn Haldun, 2004: 271; ibn Haldun, 2016:
348-349) Ote yandan vahsi kavimler, toprakla kurduklari iliskinin seyyaliyeti sebebi ile
galebeye ulastiklarinda, bunu cok genis bir alana tasirlar. Saha ve sinir da tanimazlar. Bu
sebeple vahsilerin tagalliibii cok genis alanlara yayilir (ibn Haldun, 2004: 280; ibn Haldun,
2016: 358-359).

insani ictimada tagalliib kudretini etkileyen diger unsurlardan biri nesep ve din gibi
asabiyelerin bas gostermesidir. Neseb, akrabalik fikri lizerinden vehmi ve itibari bir
tasavvurdur. Nesebin ontolojik hakikati baska bir konu olsa da, fenomenolojik varhgi
tagalliib ile dogrudan iliskilidir. Clinkl nesebin cizdigi cerceve, tagalliibe maruz kaldiginda
o cizginin icindeki fertleri harekete geciren kuvvetli bir teyakkuz ve istirak fikri olusturur.
Bu teyakkuz insan tabiatinda var olan acinin bireyselligi duyumunu da asarak, vehmi bir
istirakin, bir-aradaligin mevhum acisina dahil olur. ibn Haldun bu durumun illetini
psikolojik bir diizlemde yardima kosma duygusu olarak belirtir. Yardima kosma duygusu,
dogrudan sosyolojik bir fenomen olarak ortaya cikar. insanin kendinde buldugu en
orgutleyici istirak da bu anlamda akrabaliktir. Dolayisi ile tagalllibiin tesiri, neseb baginin
insa ettigi asabiyenin kuvveti ile bire bir iliskilidir. Clnk{ insan tabiati acisindan vehmi
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hakikat olsa da, neseb asabiyesi tagalliib giiciinii harekete gecirici bir unsurdur (ibn
Haldun, 2004: 256; ibn Haldun, 2016: 334-335).

Nesebteki asabiyye imkani, asabiyenin icerisinden bir liderin cikacagi yeni bir tagalliibe
dogru ilerler. Liderlik (riyaset) sadece miicadele neticesindeki galebe ile hasil olur. Yani
liderlik ancak diyalektik bir catisma ile gerceklesir. Bu catisma ile topluluk tizerinde liderlik,
galebesi olan nesep tarafindan insa edilir. Cinki liderlik, nesebin maddi anlamda
toplayiciligi ve manevi anlamda da teyakkuz saglayici kuvveti ile iliskilidir. Umranin tabiati
budur. Liderlik, bu diyalektik ile devamli galebesi en kuvvetli olan asabiyeye intikal eder.
ibn Haldun, asabiyeler arasindaki miicadelede galip olarak riydseti hak edenin durumunu,
mizag teorisi ile de iliskilendirir. Belli bir kabile icin umumi asabiyet, olusma halindeki
(mutekevvin) bir sey icin mizac gibidir. Mizac, sadece unsurlar arasi catisma sonucu hasil
olur. Unsurlar birbirine denk olacak sekilde bir araya gelirse, hicbir sekilde bundan bir
mizag hasil olmaz. Denklik mizacin insasina engeldir. Unsurlardan biri digerlerinin tiimiine
galip olmahidir ki, onlari birlestirsin, kaynastirsin. Toplumsal mizac icin de bu durum
gecerlidir. Ancak galip asabiye diger asabiyelerin hepsini simuliine alarak tek bir asabiyet
haline getirebilir. Bu takdirde, artik diger asabiyetler onun zimninda mevcut olur. Bu
anlamda toplumsal miza¢ ancak unsurlardan bir tanesinin galebesi ile olusur. Bir
asabiyenin galebe olmadan toplumsal mizac itidale ulasmaz. Ciinkii toplumsal mizacta
itidal, diger unsurlarin boyun egisi ile imkan bulur. Bu sebeple liderligin kime intikal
edecegini, asabiyetle viicuda gelen galibiyet tayin eder (ibn Haldun, 2004: 260-261, 329;
ibn Haldun, 2016: 338-339, 388-389).

Tagalliib insan benliginde bir tabiat olarak bulunur. Ben’likten toplumsal alana evrilir.
Burada kendini geceklestirecek bir Biz’'lik potansiyeli bulur. Psikolojik bulunus, kendini
sosyolojik slrec icerisinde gosterir. Dolayisi ile ictimal hayatta insanlarin birbirlerine
tagalllibii, verili bir durum oldugundan, Ben’likteki Bir'lik formuna benzer bir yapiy
toplulukta yani coklukta da insa etmek gerekir. Bunun yolu coklukta, bir birlik formu insa
etmektir. Bu anlamda cokluk, tabii bir durum olsa da nizayi ortadan kaldirmaz. Cokluktaki
catismayi ortadan kaldiracak birlik formu, 6ncelikle hakim bir asabiyenin sonra da galebe
ve sultaslyla nizayl nizama tasiyan bir liderin ortaya cikisidir. Lider ile catisan Bir'likler,
uzlasan Bir’likteliklere dénisdr. Liderligin ortaya ciktigi ve galebenin insa ettigi toplumsal
biinyenin hedefi ise milktir. ibn Haldun’in ifadesi ile “tagalliib, milktir.” Milk arayisi,
liderlikten fazla ve onun da 6tesinde bir seydir. Zira liderlik beylikten (seflik) ibarettir kiiclik
bir yoneticiliktir. Verdigi kararlari, kendisine tabi olanlara zorla tatbik edemez, onlara baski
yapamaz. Miilk, ise tagalliib ve zorla hiikiimet etmektir, zora ve baskiya dayanan bir idare
seklidir. Tagallibin kemali, ancak miilkle gerceklesir. Benlikten, Biz’lige ydnelen,
tagalliibiin kudretinin nihai zirvesi mulktir. Milk ile insanlarin birbirlerine yonelik tecaviiz
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ve tagallliblerini ortadan kaldiran yonetici sayesinde umranda tabii bir durum olarak
bulunan kargasa (fevza) ortadan kalkar ve insan yasaminin bekasi umranda
kuvvetlendirilmis olur. YOnetici, miieyyide sahibi, yasa koyucu olmalidir. Clink tagalliib
mizacta muitehakkim ve kahir unsur ile, umranda hikimdarin (melik) ve asabiyesinin
tagalllib ve sultasi ile gerceklesir. Asabiye, umranda gli¢ devsirilen bir kaynaktir. Onunla
hakim olunur ve ancak onunla taarruz ve midafaalar (mutalebat, mudafaat)
gerceklesir.(ibn Haldun, 2004: 360-361; ibn Haldun, 2016: s. 417) Asabiyedeki tagalliib
kuvvetine gore de devletin dGmri uzun olur. Nitekim varlklarin émri mizaclarindaki
durumla iliskili oldugu gibi devletlerin 6mri de mizacindaki kuvvete goredir. Devletin
mizacini asabiyesi belirler. Asabiyet kuvvetli olursa, miza¢ da ona tabii olur ve émriiniin
siiresi de uzun olur (ibn Haldun, 2004: 324-325; ibn Haldun, 2016: 385).

ibn Haldun, tagalliibiin imkanini ferdi anlamda nefisteki bir durum olarak insa ettikten
sonra, oradan toplumsal nefiste asabiye, lider ve miilk asamalarindan gecirerek yeniden
insa eder. Asabiyet sahibi, herhangi bir riitbeye ve kademeye (riyaset) ulasinca, onun
Ustlindekini talep eder. Yani riyasetten, miilke dogru vyiriir. Burada iki yon dikkat
cekmektedir. insan nefsine, mutlak iktidar, kahr ve tagalliib arayisi seriiveninde asabiyeye
tabi olmaktan baska bir yol yoktur. Asabiye, miilke tasiyan yegene imkandir. ikincisi,
toplumsal tabiatta ortaya cikan asabiyyeler arasi miicadelelerin dogasina yoénelik
tespitlerdir. Toplumda asabiyetler icinde obiirlerinin timinden daha kuvvetli olan bir
asabiyetin iktidari zaruridir. En kuvvetli asabiyetin galebesi yeni bir kaynasma ve Biz’lik
insasini da saglayabilir. Once kendi asabiyesi icerinde yiikselen tagalliib, diger asabiyeler
Uzerinde de hakimiyet elde etmek ister ve bunu basarmasi ile milk gerceklesir. Bu
durumda yine maglup asabiyet galip asabiyetle kaynasir. Galip ve metb( asabiyetin sahip
oldugu tagalliib kuvveti, daha da artmis olur. Artik bu durumdaki asabiyet, ilk gayeden
daha yiksek ve daha otede olan bir tagalliib ve tahakkiim pesinde kosar ve milk baska
miulklere dogru, tagalliib kuvvetinin kamcisi ile sevk edilir. Demek ki devletin niivesi
Ben’likteki tagalliib kuvveti, sonra Biz’likteki tagalliib vasitasi olarak asabiyettir.
Tagalliibiin kemali ise milktir. Mulk, nza ile degil kahr ve galebe ile kuruldugundan,
tagallibiin mutlak potansiyeli miilkte izlenebilir (ibn Haldun, 2004: 272-273; ibn Haldun,
2016: 350-351). Miilk, siyasi tagalliibiin son siniridir (ibn Haldun, 2004: 281-282; ibn
Haldun, 2016: 360-361).

Devlet miilke ulastiginda refah, nimet ve siiklina ulasmistir ki tagalliibiin kemal arayisinin
son noktasi budur. Fakat kemal, devletin biinyesini her zaman kuvvetlendirmez, bizatihi
erimenin de baslangicidir. Refah ve bolluga ulasmis miilk, asabiyetteki sertlik ve katihgi
kirar. Sonucta tagallib glicli, asabiyet baglari, kahramanlik seciyeleri zayiflar. Dolayisi ile
kemal zevali cagirir. ibn Haldun’a gére, insani tabiattaki gazap, saldirma, zulmetme gibi
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glcler sebebi ile catisma diyalektik bir slirec olarak devam eder. Umranin tabiatina ariz
olan ve kokeni tagalliibde bulunan en temel olgu savastir. Bu anlamda tabii durum tagalllib
ve catismadir. Umran, tagalliibe yonelik guclerin, birbiri ile devamli catistigi, karsitliklarla
dolu bir uzamdir. Umran, hem maddi giiclerin hem de vehmi ve manevi gii¢ olarak
tanimlayabilecegimiz asabiyelerin de carpistigi toplumsal bir uzamdir. Her asabiyetin,
kendi cercevesi lizerinde bir tahakkimi ve tagallibi vardir. Fakat her asabiyetin mulku
yoktur. Hakiki manada milk, (milk-i tam, miilk-i hakiki) sadece tagallibi ile coklugu
istibdadi altina alan, mal ve vergi toplayan, elciler gonderen, hudutlari koruyan ve giicliniin
ustiinde kahir bir giic bulunmayan asabiyete mahsustur (ibn Haldun, 2004: 360-361; ibn
Haldun, 2016: 417). Asabiye miilke donlstiikten sonra, hiikiimdarin otoritesi benimsenir.
Hegemonyasi olgunlasir ve artik onu benimseyen, onun icin savasan bir topluluk ortaya
cikar. Bu durumda neseb asabiyesine artik ihtiyac kalmaz (ibn Haldun, 2004: 309; ibn
Haldun, 2016: 374).

Bazen de asabiyenin tagalliib giicline dinin ayaklandirici ve hak talebine sevk eden
(mutalebe) tesiri eklenince toplumsal bir-aradalik daha da kuvvetlenir. Toplumsal
rekabetler azalir, ihtilaflar séner, cihetler ve gayeler birlesir. Boylece devletin sahasi genis
ve hakimiyeti daha genis alana yayilir. Dolayisi ile din tagalliib kuvvetini keskinlestirir. Din
asabiyesi karsisinda sayica cok olunsa bile durmak zordur. Din kuvvetini asabiyesine
ekleyen cokluklar, asabiyet bakimindan kendisinden daha fazla, bedevilik (vahsilik)
bakimindan daha siddetli nitelikte ve sayica cok olan topluluklari yenebilir. Din
asabiyesinin erimesi ile de hakimiyet co6zilmekte, dinin getirdigi ek bir kuvvet kalmadigi
icin galibiyet sadece asabiyet nispetinin giiciine dénmektedir (ibn Haldun, 2004: 314-
315; ibn Haldun, 2016: 378-379). Ote yandan dini bir davetin de, asabiyete dayanmadan
galip gelmesi mimkiin degildir. Her ikisi mulkte birlestiginde devletin tagalliib giicii en
uist seviyeye cikar (ibn Haldun, 2004: 316; ibn Haldun, 2016: 379-380).

ibn Haldun’a gére tagalliibiin insan tabiatinda olmasi niza ve catismanin sebebiyetidir.
Tagalllib asabiye ile fertten, ictimal alana, benden bize intikal edince galebe fikri sosyal
varlik alaninda catismalar dretir. Clinkii sosyal varlik alani coklugun hakim oldugu bir
alandir. Buraya sadece fert olarak degil mevhum bir biz ile yani asabiye ile girilir. Fertlerin
coklugu gibi asabiyelerinde coklugu da bir baskalasma, farklilasma ve zitlasma Uretir.
Coklugun tabiati ayrismadir, cedeldir. Taraf, coklukta ortaya ¢ikar. Umranin siyasi tabiati
zithklar ile doludur. Toplumsal varligin diyalektik durumu, asabiyelerin catistigi bu zitlikta
bir tarafta durmayi gerektirir. Asabiye zitti ile catisan, kendindeki tagalliib tabiatini
gerceklestirmek icin miicadele eden, bir varliktir. Bu da savas ile gerceklesir. Asabiye
savasin dogasindaki ikilikten, galebenin sundudu birlik tecriibesine kosullanmis olan bir
toplumsal imkandir.
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Galibiyet ve maglubiyet diyalektiginin zirvesi kendisini savas olgusunda gosterir. Bir
yandan insanf fiillerin ¢ikar merkezli hareketi, diger yandan asabiyenin giic merkezli ivmesi
umranin 6zneleri arasinda tabii bir catismalar diizeni ortaya c¢ikarir. Savas, umranin
yoriingesidir, butin isler tagalliib sebebi ile ortaya cikan diyalektikten dogar. Umranda
galibiyet kalici bir rol olsa da, o mertebede bulunanlar tedaviil ederler. Dolayisi ile savas,
tagalliibin oldugu her yerdeki durumun adidir. Fakat hus(isen savastan kastimiz, en ist
diyalektigin sonucu olan ve artik ¢cokluklarin birbirleri ile cephelestikleri olgudur. Savas iki
taraf, iki 6zne arasinda olsa da catisan taraflarin hedefi tektir. Galebe ve onunla elde edilen
milk, rekabet ve savasin gai illetidir (ibn Haldun, 2004: 308; ibn Haldun, 2016: s. 373).

insani diger varhiklardan bir farki da cati yapan bir tabiata sahip olmasidir. Cati kurucu
ilkedir, birlik ve butiinliigii saglayan bir-aradalik kriteridir. insan énce kendi gercekligini
insa eder, sonra sosyal karakteri tesis eder. Asabiye ile bitlinligl saglamak icin birlik
catilar kurar. Cati olmazsa insan, hem cinsi ile devamli ¢ati’sacaktir. Cati yoksa cati’sma
vardir. Kimin kimin c¢atisinin altina girecegi, kimin catisinin yiikseltilecegi ve yiicelecegi
kavgasi vardir. Toplumsal durum catisizlikdir, herkesin birbirine cattigi bir haldir. Asabiye
ise en tabii cati demektir. insan ise kendi dogasinda birlik, toplumda ise birliktelik catisi
arar. Bir seyin ayni sey olmasi icin bir 6ge yeterli iken, coklugu ayni dlcekte toplamak icin
yani Bir’'leri Bir'likte yapmak icin zithgin yok edilmesi kacinilmazdir. Yani bir olmak,
ayniyettir. Ayniyyet ise duraganlik ve sikdndur. Ama coklugu birlemek ve Bir’likte yapmak
icin catl gerekir. umranin tabiatinin itidali icin diyalektik catisma, cati ile itidale ulasir.
Cinku Bir’likteligin catisi altinda olmayan coklugun mizaci olusmaz. Hal bdyle olunca
catisma ve adaletsizlik Gretmesi kacinilmazdir. O sebeple (zerinde cati olmayan
cokluklarda umranin tabiatina itidal htiikiimleri ilismez. Toplumda cati da catisma da hicbir
vakit eksik olmaz. Karsit olan seyler cati ile bir araya gelir ve boylece uzlasmaz olanlardan
en giizel uyumlar dogar. Oyleyse catisma, sosyal varligin biinyesine ariz olur, tagallib ile
de ortadan kalkar. Umranin itidali tagalliiple gerceklesir. Savas toplumsal mizaca ilisen
atesli bir hastalik olsa da galibiyet toplumsal bedeni sagaltir. Savasin insan psikolojisindeki
koki intikam hissidir. Bu hissi ancak tagallib yatistirir. Tagalliilb mizacin itidali ve
sikdnudur.

Savasta, ¢catisan asabiyeler acisindan genelde iki durum ortaya ¢ikar. Bunlardan biri hiicum,
digeri savunmadir. Hicum-savunma veya hiicum-hicum seklindeki taraflar, aslinda
asabiyelerin catistigi karsithklardir. Fertler, vehmi bir Biz’lik icin savasirlar. Savas, insan?
umranin tabil bir durumudur. Savas yapmamis hicbir kavim ve toplum yoktur. Bahis
konusu intikam ve tagallibiin sebebi, kiskanma ve rekabet duygusu, dismanlik ve
husumet, dini veya milk icin 6fkelenme ve son olarak da yeni bir devlet kurma cabasi
olabilir (ibn Haldun, 2004: 457; ibn Haldun, 2016: 529). ibn Haldun’a gére savasta
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tagalliibiin sebebi nizami korumaktir. Nizami korumak savasi da nizam lizere yapmayi
gerektirir. ibn Haldun, ordu diizeni konusunda harp taktiklerinden bahseder. Nizami harp
tekniklerinin unutulmasi, refah ve sehir hayatinin getirdigi adetler sabir ve sebati saglayan
usulleri kaybetmek yenilginin temel sebeplerindendir (ibn Haldun, 2004: 460; ibn Haldun,
2016: 533).

ibn Haldun’a gore savasta galebe ve zafer elde etmenin zahiri (umir-1 zahire) ve gizli
(umar-1 hafiye) sartlari vardir. Askerlerin cok olmasi, silahlarin miikemmelligi ve iyi vasifta
olmasi, cengaverlerin ¢oklugu ve saflarin (glizelce) tertip edilmesi gibi hususlar madd?
sartlardir. Savasta hile yapmak, ricat, orduda sayia ve propaganda ortaya ¢ikarmak, savasi
yluksek yerlerden asagiya dogru baslatmak, pusu kurmak, siper almak gibi hususlardir. Bir
de gizli sebeplerden (esbab-1 hafiyye) bahsedilebilir ki bunlar, beser takatini asan ve ancak
ilaht yardim olarak yorumlanacak bazi moral kuvvetlerdir. Ama galibiyet dogrudan ne sayi
ve techizatla ne de tedbirlerle ilgilidir. Dolayisi ile zafer asla 6nceden kestirilemez. Harpte
zafer ve galibiyet ancak baht, talih ve tesaduftir. Baht, gizli ve kapali sebeplerle hasil olan
seye denilir. Fakat yenilgide gizli ve hile gibi maddi olmayan sebeplerin zahiri sebeplere
tesiri daha coktur. ibn Haldun’un zaferin baht ve talih ile iliskilendirmesinin bir anlami da
gizli sebeplerin baskin olusudur. Nitekim bu tir unsurlar ise insanin iradesi agisindan
sadece bir tuzaktir. Ancak ilahi irade cihetinden bakinca isabet olabilir. ibn Haldun, galebe
ve zafer hususunda en muteber kriterin asabiyet oldugu kanaatindedir. Asabiyeti tek olan
ve bu tekligin ruhu altinda savasan ordular, coklu asabiyetlerden miutesekkil ordulari
yenerler. Yani teklik ruhu ve duygusuna hangi taraf sahipse savasi o kazanir. Bu sebeple
sayisal cokluk degil, manevi teklik duygusu savasi kazandirir. Sayisal cokluk, silah, séhret
vs sadece maddi sebeplerden biri olarak tesir icra eder. Bunlar zafere kefil olabilirler fakat
zafer sadece manevi nitelikteki psikolojik amillerle (umdr-i nefsaniye-i vehmiye) husule
gelir. Bu sebeple harp maddi 6lciiden cok hayali ve vehmi 6lcii olan hile ve taktik ile
kazanilir (ibn Haldun, 2004: s. 465-468, 495; ibn Haldun, 2016: 536-539, 566).

Yenilmis ve tamamen maglup olmus topluluk ve asabiyeler, uysallik (mezellet) ve itaat
(inkiyad) kaltari Gretmeye meylederler. Zillet sebebiyle asabiyelerini, kendinde olan
dayaniklihgr (mukavemet) ve biylme/blinyelesme konusundaki taleplerini (mutalabe)
kaybederler. Clinkl miilk sadece talep (hak iddia etmek) ile hasil olur. Talebin ulastigi en
son nokta galibiyet ve milktir. Gaye hasil oldu mu, ona ulasmak icin sarf edilen ¢abalar
son bulur.(ibn Haldun, 2004: s. 331; ibn Haldun, 2016: 389) Fakat mutlak yenilgi, zillet
kiltiri uretir, taleplerin sesini keser. Nitekim ibn Haldun’a gére israilogullarinin Hz. Musa
(@s)’a ‘Rabbinla beraber git ve onlarla savasin” (el-Maide, 5/24) demelerinin sebebi
tagallibiin boyundurugunda iireyen mezellettir. Nitekim israilogullarinin daha sonra Tih
¢olinde kirk yil ikamete sevk edilmelerinin sebebi de zillet, kalir ve kuvvet altinda
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asabiyetleri bozulan bir neslin ¢élde yok olmasi, arkasinin yenisinin gelmesi ve bu neslin
colde bilenmesidir. Bilenmek ve keskinlesmek, tagalliibiin olanak sunar.(ibn Haldun,
2004: 274-276; ibn Haldun, 2016: 352-353) ibn Haldun’un meshur ifadesi ile
magluplar galipleri taklit ederler. insan nefsi yetkinligi daima galiplerin yasayis adet, usul
ve Uslubuna yikler. Oysaki yenilginin sebebi umranin tabiatinda vaki olan tagalliiblin hal
ve sartlari ile ilgilidir. Magluplardaki bu inancin neticesi olarak maglup, galibin bitiin yol
ve yontemlerini benimseyip, her hususta onun yolunu tutar, ona benzemeye calisir
(tesebbiih, temessiil). Tabi olmanin ve itaat etmenin zeminini hazirlayan yanilsama zaferin,
asabiye ve tagalliibiin giicii yerine adet ve gidisatla ilgili zannedilmesidir. ibn Haldun bu
yanilsamanin dahi aslinda galebe ve zafer sebebiyle oldugunu belirterek maglubun
yanilgisinin, yenilgisinden kaynaklandiginin altini cizer.(ibn Haldun, 2004: 283; ibn
Haldun, 2016: 361) Yenilgide galibin ayaklarindan, ezilen magluplara bulasan en élimcul
hastalik, taklittir. Bu anlamda maglup, yanilgisi sebebiyle ikinci kez “hiikmen” de maglup
olur.

Buraya kadar zikrettigimiz etkenler insan ve toplumlarin birbirini yenmelerinin ve birbirine
yenilmelerinin illetlerini gésterir. Mukaddime, ibn Haldun’un izledigi umran acisindan
tagallibl gerceklestiren illetlerin siralandigi toplu bir perspektif insa etmeye calisir.
Mukaddime'nin ilk dort bolumi hemen hemen tagallib ve illetleri meselesinin
temellendirilmesine ayrilmistir. Baskin olan tavir, insani ve toplumsal fiilleri, insanin ve
umranin tabiatina yonelik ickin sebeplerle izah edilmesi yonindedir.

4. Sonug

Sonuc olarak géruliyor ki ibni’I-Arabi ilahi isimler diizeninden baslayarak insanf ictimada
gecerli olan nedensellik iliskilerini izah ederken ibn Haldun galibiyet ve maglubiyeti bir
hakikat olarak dnce insanin tabiatinda sonra da toplumsal mizagtaki islevleri izerinden
insa eder. Bu anlamda bakisin yoneldigi nokta perspektif nedeniyle 6éne cikarken diger
noktalar biraz daha siliklesir. ibni’l-Arabi acisindan bu maddi nedensellik diizlemi iken
ibn Haldun acisindan siliklesen taraf ahvalin varliktaki metafizik durumla iliskisidir. ibnii’l-
Arabi’nin odaklandig yer fizik étesi gerceklik iken ibn Haldun’un bakisi fizik gercekligin
golgesinde yiiriir. insan, tabiati ve bir biitiin olarak dlem ibnii’l-Arabi’ye gére ildhi isimlerin
bir yansimasi iken, ibn Haldun’da insan umranin cocugu, umran da insani tabiat ve mizacin
benzeridir. ibni’'l-Arabi’nin yukaridan asagilya kurdugu sistemi ibn Haldun asagidan
yukari insa eder. Bu ibn Haldun‘un metafizik illleti kullanmadigi anlamina gelmez. Zaten
Mukaddime'nin en belirgin 6zelliklerinden biri de fizik nedensellikle iliskili bahis
kapandiktan sonra konuyu ilgili bir ayet ile metafizik nedene ve ilahi iradeye irca etme
tarzidir. Yeri geldikce metafizik illete isaretle milletlerin milklerinin inkiraza ugramasi icin
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Allah’tan izin cikmasi gerektigine de isaret ettigi gérulir.(Ornek olarak bkz. ibn Haldun,
2004: 278; ibn Haldun, 2016: 357) Bu anlamda kudret ve galibiyet merkezi orasidir. ibn
Haldun’un ifadesi ile hakikatin sultasina mukavemet edilmez. (ve’/-hakku 13 yukdvemu
sultinehu)ibn Haldun, 2004: 82; ibn Haldun, 2016: 158) Fakat hakikat diizenini, insanin
ve umranin tabiatinda ickin sebepler diizeni lizerinden temasa eder. ibni’'l-Arabi de ise
manzara ilahi isimlerdeki iliskiler diizeni lzerinden ele alinir. ibn Haldun’un asabiye
kavrami ¢oklugu birlestirici bir unsur olarak insanin tabiat ve duygular diizeni lizerinden
insa edilerek zafer ve galibiyetin yolunu acan anahtar iken, ibnii’l-Arabi’de cemiyyet ilah?
isimler konusundaki bir hakikatin yansimasidir. insana ve topluma bir tecelli ile ilisir.
Asabiyeye karsilik, toplumu birlestiren ve gi¢ devsirilen gucler ile ilgili terminoloji
tamamen ontolojik ve epistemolojik diizenle iliskilidir. Ontolojik olarak ilahi isimlerin
tecellilerini toplamak (cemiyet) ve epistemolojik olarak bilgideki yakin ve kesinlige
ulasmak insan ve toplumdaki galebenin sebebidir. ibn Haldun’da insani tabiattaki galebe
umranda asabiye ile devlet seklinde ortaya cikarken, ibnii’l-Arabi’de devlet ve hiyerarsisi
ilaht isimler diizenindeki kudret ve sulta nisbetlerinin bir yansimasidir. Organik yapi ve
tabiat yerine, metafizik ilkeler varlik diizenini insa eder. Bu sebeple ibnii’l-Arabi’de ortaya
ctkan viic(b ve zorunluluk hiikiimleri iken ibn Haldun’da imkanin hiikiimleri éne cikar.
Gerci ibn Haldun’un perspektifi imkani ortaya koyarken miimteni olani disari atmak
seklinde zorunluluk alaninin da sinirlarini ¢izer. imkan ve zorunluluk insani ve ictimal
tabiatin diizenine uygundur. imkani olmayan durum varhga ilismez. ibnii’lI-Arabi icinde bu
boyledir. Fakat perpektifi tabiata yonelik dedil ilahi isimler arasi iliskilere dontktiir. Bu
sebeple varliga ilismeye uygun potansiyeller ilahi isimler diizeninde sakhdir. Bunlara
yonelik bilgi de bu potansiyellerle tasarruf etmeye yonelik kudretin sebebidir. Kudret ve
iktidar bu sebeple bilgi diizenine bagimlidir.
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Oz: Son yillarda gésterdigi carpici kalkinma hamlesiyle Orta Dogu’nun yiikselen yildizi olan
Dubai kiiresellesme kavraminin boélgedeki en basarili 6rnegidir. Bu makalede bedevi kiiltliriinin
hikiim sirdugi kurak bir ¢ol cografyasinda yer alan bu kiiciik yerlesim yerinin, Orta Dogunun
ticaret ve turizm merkezi haline dénismesini saglayan ilgi cekici gelisimi incelenecektir. Ayrica
Dubai 6rneginde ibn Haldun’un toplum yasaminda ilkel bir durumdan, badawa'dan,(kirsal
toplumdan) asabiyet adini verdigi ve bir tir toplum soézlesmesi olarak goriilebilecek dayanisma
ile zamanla uygar topluma, yani hAazara'ya donismesindeki aciklamalarin ne derece 6rtustiugiline
de bakilacaktir. Dubai’nin basarisindaki sosyolojik, tarihsel ve ekonomik faktorlerin analizi
yapilirken ibn Haldun’un umran ve asabiyet kavramlari iizerinde de durulacaktir.

Anahtar Kelimeler: Dubai, Dubai ve Kiiresellesme, ibn Haldun ve Asabiyet Teorisi, Miisliiman
Toplumlarda Kiiresellesme, ibn Haldun ve Toplumlarin Gelisimi

Abstract: Because of its remarkable development in recent years, Dubai, the rising star of the
Middle East, can be taken as the most successful example of globalization process in the region.
This study shows the similarities between the motivation of Dubai’s success and Ibn Khaldun’s
teory on asabiyya which is a kind of society contract.. Khaldun explained the

transformation of the Arabian societies from “badawa” (rural society) to ‘“hadara” (urban
society), by extensively analyzing this transition. Haldun’s theories provide us a deeper
perspective to understand the dramatic transformation of Dubali.

Keywords: Dubai, Dubai and Globalization, Ibn Haldun ve Assabiya, Changing Muslim Societies,
Ibn Haldun and the Development of the Societies

1. Giris

Seriat yOnetimi altinda modernite ve kiiresellesmeyi de basarili bir sekilde bagdastiran
Dubai bu ilgin¢ yapisiyla son yillarda pek cok akademisyenin ve arastirmacinin da
ilgisini cekmektedir. Yerel niifusu yani vatandaslari Misliman olan Dubai’nin cok
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uluslu, cok kalturla, kozmopolit bir toplum yapisi vardir ve farkliliklarin huzur ve
hosgorii icinde yasadigi ender bir Orta Dogu sehridir. ibn Haldun, wumran ya da
medeniyet sosyolojisini aciklarken bedeviligin sosyolojisi lizerinden yola ¢ikmis daha
sonra sehir sosyolojisi ve politik ekonomik yapi degisimi lzerinde durmustur. Bu
nedenle 14. yiizyilda yasamis Misliiman bir tarihci, devlet adami ve diisiiniir olan ibn
Haldun’un teorileri Dubai’nin basarisindaki dinamikleri anlamamiza yardimci olacaktir.
Zira bedevi toplum yapisindan gelerek modern diinyaya entegre olan bu emirlik ibn
Haldun’un bahsettigi gocebe toplumlarin sosyo-ekonomik donusiimiini bizzat
yansitmaktadir.

ilk olarak Dubai’yi incelemeye deger bir 6rnek yapan 6zeliklerin neler olduguna
bakmak gerekir. Birlesik Arap Emirlikleri’nin (BAE) yedi emirliginden biri olan Dubai son
otuz yil icerisinde korfezin ylkselen yildizi olarak adini sikca duyurmus, farkh etnik
gruplarin, degisik kiltirlerin, dillerin ve dinlerin bir arada yasadigi uluslararasi bir
sehre donlismustir. Dubai’yi Orta dogunun cekim merkezi yapan sadece yiksek
kuleleri, ultra liks otelleri, devasa alisveris merkezleri degil, is imkanlar, yiksek
yasam standardi, kaliteli ve cesitli egitim olanaklaridir. Birlesik Emirligin bu canli
sehrine Avrupa, Amerika, Asya, Orta Dogu ve Afrika’dan gelen nifus ayni zamanda is
guclnin de %90’nin1 temsil etmektedir. Bunun yani sira Abu Dabi ya da Doha gibi
diger Korfez sehirleri de sira disi bir gelisim ve biylime gosteren bu emirlik modelini
takip ettiklerinden Dubai, bodlgedeki buyilk doéntsimin Onclisit olma o6zelligini
tasimaktadir.

2. Colden Yiikselen Medeniyet; Dubai

Birlesik Arap Emirlikleri Arap Yarimadasinin dogusunda bulunan yedi emirlikten
olusmaktadir: Abu Dhabi, Dubai, Sharjah, Ras al-Khaima, Fujairah, Umm al-Qaiwain,
and Ajman ve toplam yilizolciimi 83,600 kilometre karedir ki Dubai bu alanin 4,114
kilometre karesini kapsamaktadir (Kassar, 2007). Dubai, Birlesik Arap Emirlikleri'nin en
buyilik kentidir ve ntfusu 1,6 milyondur. Bunun %17’sini yerel halk, % 51’ini Hint’liler,
%16’sin1 Pakistan’lilar, gerisini de Benglades, Filipin’liler ve bati tlkelerinden gelenler
olusturmaktadir. Bunlar cogunlukla ingiltere, USA, Avustralya, Kanada ve cesitli Avrupa
Ulkelerinden gelmekte ve petrol, egitim, finans ve vyatirm sektorlerinde
calismaktadirlar (Sampler&Eigner, 2008: 21). 200’den fazla farkli milletten insanin
huzur icinde calisip yasadigi bu emirlik Birlesmis Milletlerin verilerine gore, 2013’de
7.8 milyon yabanci isci sayisiyla diinyadaki besinci en cok yabanci isci bulunduran
bolge durumundadir (Sampler&Eigner, 2008: 21).
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BAE, 2014 Birlesmis Milletler Gelisim indeksi listesinde diinya genelinde 187 ulke
arasindan kirkinci siradadir (Malit Jr.&Youha, September18, 2013). Diinyanin en biyik
3 havaalanindan biri Dubai’dedir. Buraya ekonomik ve siyasi anlamda Ortadogu ve
Afrika’nin en istikrarli bolgesi diyebiliriz. Bu ylizden yatirimlarin cogu da bu bodlgeye
kaymaktadir. Yabanci yatirnmcilara saglanan kolayliklardan biri olan serbest bodlge
uygulamasiyla girisimcilere vergiden muaf yatirnm kolaylklari saglanmaktadir. Dubai
Ekonomik Konseyinin arastirmasina goére Dubai 1975 -2008 arasi dinyanin en hizli
blyliyen ekonomisine sahip olmustur (Andrew Scott, August 30, 2014). Ardindan da
yine ginimuize kadar hizla biyliyen ekonomilerden biri olarak devam etmektedir. Bu
ekonomik gelismeyle Dubai dolayisiyla BAE diinya standartlarina ulasmayi basarmistir.
Sunu belirtmek gerekir ki bu kadar kisa siirede bu basariyi diinyada sadece birkac llke

yakalamistir.

3. Toplum Yapisi, Ekonomik Kaynaklari ve Kiiltiiriiyle Gecmisten Bugiline
Dubai

Arap dinyasinin bu géz kamastiran Emirliginin bugtnlere nasil geldigini anlamak icin
sosyal ve ekonomik tarihine kisaca bir g6z atmak faydali olacaktir. Biyuk tarihci ibn
Haldun’un “cografya kaderdir” s6zi dnlidir. Bulundugu cografya Dubai’nin de tim
kaderini belirlemistir, zira diinyanin en kurak ve sicak bolgelerinden biri olan Birlesik
Emirlikler tarih boyunca cok zor yasam sartlarina sahip olmustur, su sikintisi yliziinden
tarim yapilamadigindan nifusu da cok disiik seviyede seyretmistir. Bugiin yilikselen
liks otellerin alisveris merkezlerinin ve gokdelenlerin bulunduklari yerin elli yil
Oncesinde bir colden ibaret oldugunu distiinmek zor gelse de gercek budur.
GUnldmuzin modern Dubai’sini anlamak icin tarihsel olusumuna bakmakta fayda
vardir.

Korfez bolgesi 15. yiuzyilldan bu yana once Portekizlilerin, ardindan Osmanlh
imparatorlugu’nun ve ingilizlerin ilgisini cekmistir. Petrol bulunmadan énce bdlgeye
gosterilen ilginin temelinde yatan neden Hindistan’a giden ticaret yollarinin
guvenliginin saglanmasi ve bu bdlgede faaliyet gosteren korsanlarin etkisiz hale
getirilmesiydi. Afrika’dan getirilen kolelerin ticaret yolu da bu bélgeden gecmekteydi.
Portekiz ve ingilizlerin bélgeyi kontrol etme cabalarinin sebebi buydu (Peck, 1986: 29).
Osmanli imparatorlugu ise dini sebepler nedeniyle bélgeyi kontrol etmeye calismistir,
kutsal Mekke ve Medine sehirlerine giden yolun glvenligini saglamak ve kutsal
emanetlerin koruyuculugunu yapmak amaciyla bolgeye gelen Osmanli’nin bolgedeki
kabilelerin yasamlar Gzerinde donusturiici bir etkisi olmamistir (Owen, 2008). Birlesik
Kralhgin tarihsel gelisimine g6z attigimizda 1930’lara degin, yani petroliin bélgedeki
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varhgr bilinene kadar balikcilik, hayvan yetistiriciligi, inci avciliginin ve kismen de
ticaretin bolgedeki en 6nemli ekonomik aktiviteler oldugunu goéririz. 1870 ve 1890
arasindaki dénemde Dubai’den inci ihracati on kat yiikselmesi iranh ve Hintli
tlccarlarin bolgeye olan ilgilerini de arttirmistir (Onley, 2007: 26; Davidson, 2008, p.
22-23). Pek cok iranli ve Hintli tiiccar Dubai’ye goc etmisler ve ticaretin buyik kismini
onlar yuritmeye baslamislardi, dilkkan sahiplerinin cogu bu tiiccarlardi.

Dubai’nin yerel halkinin kékeni Bedevi kabilelere dayanmaktadir. Arap yarimadasindaki
kurak ¢ol ikliminin neden oldugu su ve yiyecek kithgi yizinden gdégebe hayatini
benimseyen kabileler Bedeviler olarak taninirlardi. Bedevi kabilelerin blylk cogunlugu
gocebe yasarken bir kismi Arap Yarim adasinin dogu sahillerindeki kiciik koylerde
balikcilikla ilgilenir ya da Gzim, bugday ve hurma vyetistiriciligi yaparlardi. Kicuk capli
ticaret de yapilir, terziler, dericiler, demirciler de bu yerlesim yerlerinde bulunurdu.
Gocebe kabileler yerlesikleri ataklara karsi korur, onlardan da temel ihtiyac maddelerini
saglarlardi. Bu tarz bir karsilikli alisveris s6z konusuydu. Gocebe kabilelerde karavan
ticareti yaygindi, bu karavanlar Hindistan’dan gelen baharat, deri, degerli taslar, ipek,
cay gibi lritnleri Anadolu, Afrika ve Asya’nin diger bdlgelerine ulastirirlardi. Su ve
yiyecek bulmak icin surekli gé¢ eden kabilelerde hayatta kalmak icin destek ve
yardimlasma sartti, birey olarak ¢olde hayatta kalmak imkansizdi bu ylizden yakin aile
ve kabile iligskileri gelismisti. Yazili degil ama s6zel bir kiltur vardi, anlasmalar s6zle
yapiliyordu ve bu sézlii anlasmalara mutlaka uyulurdu zira toplum icindeki itibar cok
onemliydi ve kimse ismini lekelemek istemezdi. Bedevi kabilelerde ataerkil bir kaltir
hakimdi, iklim ve cografyanin zor sartlarinda hayatta kalmak zordu, erkekler daha
savascl, korumaci ve cesur olmak zorundaydilar. Bunun yani sira misafirperverlik,
yardimseverlik ve comertlik Bedevilerin 6énemli hasletleriydi. Diger gocebe topluluklar
gibi bedeviler de vyerlesik bir dizende olusabilecek gelismis kiltirel vyapilar
olusturamadiklarindan daha basit ve ilkel bir yasam sekilleri oldugu soylenebilir. Bedevi
kabilelerde kan bag: iliskilerdeki en baglayici etmendi ve ayni kabile {yelerinin
birbirlerine karsi sorumluluklari vardi. Birlesik Arap Emirliklerinde bugiin de sosyal,
politik ve kiltirel yasamda bedevi toplumun geleneksel organizasyon vyapisina
rastlanir. Bu sosyal ve ekonomik organizasyonun en tepesinde Seyh bulunmaktadir.
Seyh basinda bulundugu kabilenin diizenini saglamakla sorumluydu. Bunun icin
ailelerin ekonomik ihtiyaclarini gozetir, grup icindeki huzursuzluklari engeller,
sorunlari cozer, gerekirse caza verir, korumaya ihtiyaci olanlar korurdu. Meclis adi
verilen dizenli toplantilarda toplulugu ilgilendiren tiim konular tartisilir, Seyh kabilenin
onde gelenlerinin fikirlerini dinler ve ona gore karar verirdi. Meclis de 6nemli tiiccarlar
da bulunur ticari s6zlesmeleri ve kararlari burada alirlardi, bu gelenek giiniimiize kadar
devam etmistir.
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4. ibn Haldun’un Bedevi toplumuna Ozgiin tespit ve diisiinceleri

ibn Haldun’nun (1333-1406) siyaset, tarih, sosyal degisim alaninda Avrupa, Asya, Orta
Dogu ve Kuzey Amerika’'da yasamis diistintr ve bilim adamlarinin calismalarinda biyiik
tesiri olmustur. Hatta pek cok sosyal bilimci tarafindan“sosyolojinin kurucusu” olarak
kabul edilir. (Gumplowicz, 1980, pp. 90-114: Oppenheimer, pp.1932-35). ibn Haldun
zamaninin farkli standartlardaki bilgi birikimlerini: islam ve Yunan felsefesini, doga
bilimleriyle tarihi ve islam ahlakini sosyal degisimi anlatmak icin etkileyici bicimde
birlestirmistir. (Khaldun, 2005, pp. 38-39). Ozellikle devletlerin yikselisi ve cokiisi
konusunda ileri siirdiigu; gicin el degistirmesi, medeniyetlerin dogusu, bdlgesel ve
uluslararasi etkileri konusundaki gorusleri glinimiizde dahi gecerliligini korumaktadir.
(Herthum, 2012, pp. 2-3). Ozellikle Arap Bedevi toplumlarinin degisimi (izerinde
cahsmis olan ibn Haldun’un teorileri bu alandaki arastirmalarda hala gecerliligini
korumaktadir.

Bir onceki béluimde anlatilanlar gercekten de ibn Haldun’'un &énemli eseri
Mukaddime’de anlattigi bedevi (gocebe) topluluklarinin yasayis ve 0Ozelliklerini
yansitmaktadir. ibn Haldun da Mukaddime'sinde bedeviligin vasiflarini séyle tanimlar:

“Bedeviler ise toplumdan ayri kalip tek baslarina yasadiklari, arazide vahsi ve yabani bir
duruma geldikleri, koruyucudan uzak kaldiklari, surlar ve kapilarla muhafaza edilen
yerlerde yasamayi bir tarafa attiklari icin kendilerini miidafaa isi ile bizzat kendileri mesgu/
olur, bu hususu baskalarina havale etmez, bu konuda kendilerinden baska hicbir kimseye
glivenmezler. Bedeviler devamli olarak silah tasir, yollarda giderken tehlike gelmesi
muhtemel olan her tarafa dikkatle bakar, oturduklari yerlerde ve bineklerinin semerinde
uyuklama ve uyuyakalma hali miistesna, gece uykusundan bile kendilerini uzak tutarlar.
Hisirti ve giiriltiiler karsisinda gayet dikkatli ve ihtiyatli davranirlar. Kuvvet ve yigitliklerine
dayanarak ve kendilerine giivenerek ¢dllerde, sahralarda ucu bucagr olmayan i1ssiz ve
kimsesiz arazilerde tek baslarina bulunabilirler. Metanet huylari ve cesaret seciyeleri
haline gelmistir. [mdat isteyen biri kendilerine seslendigi veya haykiran biri onlari
kovalamak istedigi vakit, s6z konusu metanet ve cesaret hasletlerine basvururlar.” (ibn
Haldun, 2016: 323) Mukaddime,

Bedevilerin bu vasiflari ve karakterleri de ibn Haldun’un bahsettigi hadarilige yani
yerlesik hayata gecince degismistir. ibn Haldun’a gore topluluklarin durumlarinda
gorilen farklilk, sadece onlarin ekonomik kaynaklarinin farkh oluslarindan dolayidir.
insanin ve topluluklarin sabit degismez bir tabiati yoktur karakterleri sartlara gore
bicimlenmistir.



122 Basak Ozoral

“Bazi kavimler (ve toplumlar) ziraat ve bahgecilik yaparak ciftcilikle ugrasirlar. Diger
bazilarr koyun, kegi, sigir, ari ve ipekbdcegi gibi hayvanlara ve canlilara bakma isini
meslek edinmislerdir. Maksat bunlarin yavrularini ve (yviin, siit, et, bal gibi) iriinlerini elde
etmektir. Ciftgilik ve hayvancilik isi ile ugrasan séz konusu toplumlari, zaruret bedevilige,
sevk etmektedir. Sonra belli bir gecim yolunu tutan soz konusu toplumlarin halleri
genisleyip, ihtivacin lstinde bir zenginlik ve refah kendilerine elverdigi zaman, bu durum
onlarr bir yere oturup rahat etmeye sevk etmistir. Artik zaruri olandan fazlasi icin
yardimlastilar, gidalari ve yiyecekleri cogalttilar, bu husustaki dikkat ve itinalari artti.
Hadari olmalari sebebiyle daha genis evier yaptilar, sehir ve kasabalar insa ettiler. Sonra
refah ve rahat hali daha da artar. Bunun pesinden, incelikte son haddine ulasan asiri
refahin adetleri ortaya c¢ikar. Gidalarin terbiye edilmesi, yemek yapilan kaplarin
glizellesmesi, pisirilen yemeklerin nefaseti, ipek ve atlas gibi pahali kumaslardan elbise
edinilmesi, ev ve konaklarin yiikseltilerek saglam, siislii ve sanatkdrane yapilmasi, sanat
imkanlarinin son haddine kadar kuvveden fiile ¢cikmasi gibi hususlara daha cok dikkat ve
itina gosterilir. Bu duruma ulasanlar késkler ve konaklar yaparak, buralarda sular akittilar.
Binalarr mimkiin oldugu kadar yikselttiler, gorkemli olmalarr icin asir1 derecede énem
verdiler, elbise, yatak kap, kacak ve ihtivac maddeleri gibi maisetleri icin edinmis olduklari
seylerin giizelligi konusunda degisik ve yeni yollara basvurdular. (Bunlarin yeni ¢esitlerini
ve daha iyilerini icat ettiler). [ste bunlar artik hadaridirler. Bunun manasi, yerlesik hayat
stiren sehirli ve kasaball demektir.” (Haldun,2016: 324)

ibn Haldun’un tanimladigi hadarilige gecis Arap yarimadasinda petroliin bulunmasiyla
gerceklesen durumdur. Daha 6nce de belirttigimiz gibi ibn Haldun’a gére toplumlarin
durumlari onlarin ekonomik kaynaklarinin farkhilasmasiyla degisir. Petrol yeni bir
ekonomik kaynak olarak yasam sekillerini degistirerek bedevi toplumun yerlesik hayata
gecisini saglayan en o6nemli etken olmustur. ibn Haldun, kiltiiriin ve medeniyetin
gelismesi icin gerekli olan "ilimler, ancak blyiik bir umranin ve yiksek bir hararetin
bulundugu yerde gelisir" (Haldun, 2016: 627) diyerek "medeniyetin, bedevilerle degil,
hadarilerle ic ice" oldugunu belirtir. Gercekten de Arap yarimadasinda medeniyetin
gelismesi ancak yerlesik hayata gecildikten sonra goézlenecektir.

5. Petrol ve Ekonomik Kalkinma

Arap Yarimadasinin hemen her yerinde 1930’lara kadar devam eden bu siyasi ve
ekonomik diizen, petroliin ilk kez 1932 de Bahrain’de bulunmasiyla farklilasmis ve
bolgenin kaderi boylece degismistir. 1940’ yillar inci avciligi sektoriiniin de sonuydu,
Japon yapay incileri piyasaya hakim olmustu, ikinci diinya savasi yillarinda Londra,
Paris gibi luks tiketim merkezlerinden talep de gelmeyince sektdér tamamen
tikenmistir (Davidson, 2008: 24). Dubai 20. yiizyilin basinda da énemli bir limandi,
ozellikle 1904 de Seyh Maktoum bin Hashar vergi ve kontrolleri kaldirinca bélge Hintli



Bedevi Cadirindan Burj Khalifa’ya: ibn Haldun’un Penceresinden Dubai’nin Kalkinma Siirecine ... 123

ve Iranli tiiccarlar icin bir cekim merkezi haline gelmisti (Gabriel, 1987: 71). Bu tarihten
sonra ticaret de gelismeye baslayacaktir.

Birlesik Emirlikler ’de petrol ve gaz rezervlerinin para kaynagina déniismesi zaman
aldi, 1960’larda buyiuk donisim basladi. Fateh’deki petrol yataklarinin 1966’da
bulunmasinin ardindan 1969’da ilk petrol ihracati 180 bin varille yapilmistir. 1970
yilinin sonunda $11,556,000 yilhik gelir 1975’in sonunda $600,000,000’1 bulmustur
(Al-Otaiba, 1977: 67). Abu Dhabi’deki petrol rezervleri bitcenin %80’ni saglamaktaydi,
ingiliz sirketleri petrol cikariimasi ve satilmasinda énceliklere sahiptiler ve buna karsilik
bolge onlarin  korumasi altindaydi Emirliklerin uluslararasi politikalarda tam
bagimsizligini  kazanmasi 1971’de gerceklesti ve 1980’lerde petrol sirketleri
millilestirildi.

Bagimsizhigin ardindan ozellikle 1973’de petrol fiyatlarinin yikselmesiyle hizli gelisim
baslamistir. 25 yil icerisinde Birlesik Emirlikler yasam standartlarinin en yiiksek oldugu
Ulkelerden birine donismdastiir. Bugiin nifusun beste biri milyoner olan Emirliklerde
egitim ve saglhk hizmetleri Ucretsizdir. Kisi basi milli gelirin $ 44, 952 (World Bank
Report 2013) oldugu Birlesik Emirlikler 2012 yili itibariyle dinyadaki en zengin
Ulkelerden biridir.

Dubai’'nin sira disi basarisinin nedenleri ve hatta onlara oncilik etmesinin farkli
nedenleri vardir. Kisa sirede yasanan bu biliyilk ekonomik kalkinma sadece dogal
kaynaklarla yani petrol ve gaz rezervlerinin sagladigi kapital girisiyle olsaydi ayni
gelisimi diger, hatta daha zengin, Korfez llkelerinde de goézlemlememiz gerekirdi,
dolayisiyla bu olaganistl dontsimi saglayan baska faktorler olmaliydi. Aslinda bu
basarinin arkasindaki en o6nemli etkenin Dubai Seyhi Mohammed bin Rashid Al
Maktoum’un genis ve modern vizyonu oldugu yerli ve yabanci uzmanlar ve halkin
kendisi tarafindan onaylanan bir gercektir. Al Maktoum kendisini sirketinin maksimum
karlihigini distinen bir CEO ya benzetmekte, emirliginin ekonomik gelismesini ve global
dinyanin bir parcasi olmasini hedefleyen bir vizyonla kararlar almaktadir (Al Maktoum.
2013;10-15).

Dubai’nin ekonomik anlamda cesitlilik tGzerindeki aciliminin ilk halkasi finans alaninda
olmustur. 1960’'larda 6ncelikle Dubai ulusal bankasi, ardindan pek cok uluslararasi
bankalarin subeleri aciimistir (Hamza, 1968). Pek cok alt yapi projesi 1958-66 yillari
arasi yapilmis, kopriler, telgraf, oteller, yollar ulasim agi market ve pazarlar bu
dénemde insa edilmistir, tim bu projelerde ingiliz uzmanlar miihendisler bélgeye
gelerek onciliik ve danismanlik yapmislardir. Yine 1960’larda otel sektdriinde de
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blylk atihm yasanmistir, birinci sinif lilks oteller insa edilmistir (Wilson,2006: 186.
Gabriel, 1987: 143, Hamza, 1968).

Dubai Uluslar arasi Finans Merkezi 2004’de acilmis, Orta Dogu’daki yatirim firsatlariyla
Bati kapitalini bulusturan bir merkeze doénismistir (Bhatti, 2006). Dubai finans
Merkezinde 100’Gn Ustiinde uluslararasi finans firmasi bulunmakta Hong Kong ve
Singapur’la rekabet etmektedir. Dubai ayrica bir ticaret limani olarak ekonomik
ayrismada tarihi bir adim atmistir. Jebel Ali serbest bolgesi 1985’den beri Kérfezde ana
ticaret grubu olarak bulunmaktadir. Sheikh Zayed, 6400 firmanin ev sahipligini
yapmaktadir ki bunlardan 120 tanesi 500 Fortune Global sirketlerindendir. Dubai
ticarete uygun bir cevre yaratabilmek icin ihracat ve ithalat kurallarini serbest birakmis
iscilerin kolayca bulunabilmesi icin uygun kosullari saglamistir (Pacione, 2005: 255-
265). Uclincii 6nemli caba emlak alanindadir iki ana unsur 6zel yatirm ve devlet
destekli projeler yasam icin endustri icin ve ticaret icin gereken emlak ve insaat
yatirimlari icerir (Pacione, 2005: 255-265). Global ekonomik kriz oldugunda 2009’da
fiyatlar varil basina 40 dolara kadar distince $682 milyarlik yani emlak projesinin %80’i
iptal edilmistir (Al-Shehabi, 25 July 2013). Bu gelisme projeleri yavaslatsa da
ekonominin cesitlenmesi gerekliligini bir kez daha ortaya koymustur. Ekonomide
cesitlilik politikalarina ragmen Abu Dhabi ve Dubai halen $600 milyarin lzerinde
varligiyla uluslararasi kapital pazarinda 6nemli rol oynamaktadir (Fotak, 2008).

Karbon rezervlerinin bir ylzyill sonrasinda ekonomik ve siyasi istikrari korumak icin
yeterli olmayacaginin ihtimalinin farkinda olarak Dubai uzun dénemde turizm, eglence,
finans ve ticaret sektoriinde bliyliimeye agirlik vermistir.

Tablo 1. Gayri Safi Milli Hasila - (US$)
Country 2008 2009 2010 2011 2012
UAE 45,431 44,873 43,234 43,952 44,440

Kaynak: Diinya Bankasi Raporu 2013

BAE gunlik 2.5 milyon varille petrol Uretimiyle dinyadaki dordinci petrol dreticisi
olarak kabul edilir. Ulkenin ekonomisi esasen petrol uretimine baghdir fakat BAE
liderleri petrole olan bu bagimliligi azaltmak icin ekonomik farklilastirma politikalarini
kabul etmislerdir (Ahmed, 2015).

1970 ve 80’ler boyunca ekonomiyi cesitlendirme politikasinin diger bir sonucu olarak
plastik, aliiminyum, seramik ve petro kimya Urinleri, ayrica alt yapi ve servis hizmetleri
de enerjiden gelen kaynaklar sayesinde olusturulmustur. (Fasano, 2003) Cesitlendirme
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politikasina bir diger 6rnek de servis sektorii 1980’lerden bu yana yaratilan serbest
bolgelerdir. (Porter, 2003) 1980’ler den sonra 1990’lara degin farkli sektérler insaat
Uretim sektorlerinde artis yasanmaya baslanmis ve petrole bagimlilik azalmistir. Petrol
disi sektorin gayri safi milli hasiladaki yeri 1980’de 36.7% dan 1991 de 57% vye
ylikselmistir. (UAE Economic, Report, 1992).

Guclu bir fiziki altyapi, ekonomik cografyayl da degistirmistir. Dubai gelirinin ylizde
3’Unli petrolden elde ederken, gerisini vizyoner projeler ve yabanci sermayeyi
kullanarak saglamaktadir. Bugiinkii Dubai’yi turizm, havacilik, ticaret ve finans
yatirirmlariyla yilda 12 milyona yakin turisti agirlamaktadir. 2020’de 20 milyon turiste
gore hazirlanilmaktadir. Yizlerce bes yildizh ve daha yukarisina sahip cok liks
otellerinde, toplam 80 bin oda var. Bes yil sonra oda sayisinin 150 bin olmasi
planlanmaktadir. Ayrica Dubai Dinyanin 7. en iyi tatil-alisveris lokasyonu kabul
edilmektedir. Dubai’nin iki havaalaninda gecen yil 70 milyon yolcu hizmet almistir.185
havayolu sirketi haftada 7000 ucus yapmaktadir. Bir de diinyanin en blylk serbest
limanina sahip olan Jebel Aliye gecen yil 16 milyon konteyner gelmis (UAE Economic,
Report, 1992). Ozellikle Arap Bahari’nin ardindan Dubai zengin Kérfez Orta Dogunun
en glvenli tatil merkezi haline gelmistir.

Dubai yodnetiminin kadinlarin egitim ve is yasamina katilimlari konusunda da buyilik
tesvik ve atilimlari oldugu gériilmektedir. Universite mezunlarinin %70’i bayandir devlet
sektoriinde calisanlarin yizde 65’inden fazlasi kadinlardir, %30 civari Ust dizey
yOnetici pozisyonu kadinlara verilmistir. Dubai Seyhinin kendi calisanlarinin %85’i
Emirati kadinlardir, Seyh Mohammed yo6netici ve lider pozisyonlarin kadinlara verilmesi
gerektigini soylemektedir. (UAE Economic, Report, 1992). Dubai’de 6nemli pozisyonlari
elinde tutan pek cok kadin boélgedeki degisimde rol model olmaktadirlar Shaikha Lubna
Bint Khalid Bin Sultan Al Qasimi, Disisleri bakani Reem Ibrahim Al Hashemi, Uluslararasi
iliskiler Bakani Dr Amina Al Rustamani, Group TECOM Grubu CEO su Nayla Al Khaja, ilk
kadin savas pilotu Mariam Al Mansouri, bu isimlerden yalnizca birkacidir.

Dubai Finans Merkezinde, 6zel bir mahkeme bulunmaktadir. Buradaki ticari davalar,
cek ve senet sorunlari, sahsi ve kurum sikayetleri bu mahkemede siratle
sonuclandinimaktadir. Ticaret ve is hayati odakli bu mahkemede, ingiliz hukuku
gecerlidir. Yargicin 4’0 Emirlikten, digerleri de cesitli llkelerden olan bu mahkeme
yabanci yatirimlarin givenligini de saglamis olmaktadir (Birlesik Arap Emirlikleri Ulke
Raporu, 2012).
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Dubai’'nin basarisi pek cok siiphe ve soruyu da beraberinde getirmektedir; kendi
kendini yaratan bu Emirligin basarisinin ardinda yatan bir ¢ok sebep vardir ve
bunlardan biri de yabanci calisanlardir. Dubai zengin dogal kaynaklara sahip olmasina
ragmen disik nifusu nedeniyle insan kaynagi konusunda problem yasamakta ve
calisacak is gucini ithal etmektedir. Sosyo-politik yapisi bedevi kiltiiriine dayanan ve
seriatla yonetilen bu Misliman emirlikte, farkh din ve kiiltiirden gelen insanlarin huzur
ve ahenk icinde bir arada yasayabilmesinin ana nedeni Dubai’nin is giicline duydugu
ihtiyactir. Burada ibn Haldun’un bahsettigi asabiyet kavrami ekonomik bir kader ve
¢ikar birligine donusmektedir ve hatta emirligi birlikte kalkindirmasidir. Ortak
ekonomik cikarlar, is glicine duyulan ihtiyac, yabanci is¢i ve calisanlarin Dubai’nin
imkanlarini tercih etmesi karsilikli bir uzlasi saglamaktadir. Yabanci yatirimci ve
uzmanlarin bolgeye gelmesi icin Dubai’de uluslararasi okullar acilmis, kilttrel hosgori
ortami saglanmis, liberal ve rahat bir atmosfer yaratilmistir. Aslinda yabanci is glici
ihtiyacinin tek nedeni niifusun disiik ya da egitimsiz olmasi degildir. ilginctir ancak
¢alisma motivasyonunun ve disiplin eksikligi gercekten de Koérfez lilkelerinde g6zlenen
bir durum oldugunu belirtmek gerekir. Bunun temel sebebinin rantci devlet yapisi
oldugu iddia edilmektedir rantci devlet gelirlerini halka uygulanan vergilerden degil,
Ulkenin mevcut dogal kaynaklarini satarak kazanan devletlerdir. Bu kaynaklardan elde
ettigi gelirle halka ekonomik destek verildiginden bu (lkelerde vatandaslar ¢calismadan
da vyasamlarini sirdiurebilmektedirler. Ancak calisma konusunda ki motivasyon
eksikligini rantci devlet ézelliginin yani sira ibn Haldun’un iklim etkisi teorisinin de
etkili oldugunu disiinmek gerekir. Toplumlari iklimlerine gére tice ayiran ibn Haldun’a
gore sicak ¢ol iklimi toplumundaki insanlar iklimden dolay! rehavete kapilip calismayi
sevmezler demektedir (Haldun, 2106: 266). Sicak iklimin calisma hayatini yavaslattigi
bolgede kolayca gozlenebilen bir gercektir.

Birlesik Emirliklerin yedi ayri emirlikten olustugunu daha Once belirtmistik ve bu
emirliklerden her biri idari yonetimde bagimsizdir ve kendi kararlarini alabilmektedir
bu ylzden ydnetimde kati bir merkeziyetcilikten bahsedilemez ancak en énemli servis
hizmetleri federal hiikiimet tarafindan tim emirliklere saglanmaya devam edilir. Dubai
bu anlamda bayuk fikirleri ve hayalleri olanlar icin firsatlar sunmaktadir. Seyh
Mohammed Dubai’nin Orta Dogu ulkelerinde az rastlanir bu huzurlu ve hosgoérili
ortamin nasil olustugunu Dusiincenin 1siklari adli kitaplarinda anlatmis ve halkina esin
kaynagr olmak istemistir. Seyh Mohammed basariya olan inancini ve pozitif
distinmenin 6nemini sik sik vurgulamaktadir. Kitabinda Seyh Mohammed yo6netimin
temel amacinin mutlulugu saglamak oldugunu belirtmekte, atalari Seyh Khalifa bin
Zayed Al Nahyan’in actigi yoldan devam edilecegini soylemektedir. Seyh Mohammed
geleneklerinde yonetimin toplumun aktif bir parcasi oldugunun, izole olmadiginin ya
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da asla toplumdan ayrilmadiginin altini cizmektedir (Al Mactoum, 2013: 15). Seyh
Mohammed hiikiimetin bir otorite oldugunu, fakat halka hizmet eden onlarin istiinde
olmadigini ifade etmektedir, bu anlayisin diger Orta dogu llkelerinde benimsenen ve
yillardir gézlenen yonetim anlayisindan oldukca farklh oldugu aciktir. Bu iddialar sadece
fikir diizeyinde kalmamaktadir, bunun kanitlarindan biri de Birlesik Arap Emirliklerinde
2016 yihi itibariyle Mutluluk ve Hosgori Bakanhgr kurulmasidir. Hikiimetin asli
gorevinin vatandasin mutlulugunu saglamak oldugunun bildirilerek bakanliga bir
kadin, Ohud el Rumi atanmistir. Birlesmis milletler Diinya Mutluluk Raporunun en son
sonuclarina gore Birlesik Arap Emirlikleri diinyanin en mutlu 20 ulkesinden biridir ve
Seyh Mohammed mutluluk ve hosgorinin ilkede bir yasam tarzi oldugunu
vurgulayarak bu siralamayi yiikseltmeyi amaclamaktadir.

Yoénetimin bir diger iddiasi 24/7 acik bir sistem ve ileri teknoloji ile gelecegin
yonetimini olusturmak, bu yilizden de yaratici fikirler ve yeni buluslar tesvik ediliyor.
Dubai diinyadaki bir kac akilli sehirden biri kabul ediliyor, bu hedefi yakalamak icin
iletisim, biitlinlesme ve ulasim gibi gercek bir global sehrin gerceklesmesi icin gereken
elementler Gzerinde yogun bir sekilde calisiimaktadir.

Akilli sehir hedefini gerceklestirmek i¢cin Dubai hikimet bilgilerinin 2015 yilinda Dubai
Bilgi hukuku yoluyla 6zel sektdrle paylasilmasina izin vermistir. Yeni yasaylr Seyh
Mohammed bizzat kendi twitter hesabindan aciklamis ve bu yasanin yeni is birligi,
buluslar ve is acma firsatlari yaratacagini belirtmistir. Dubai akilli sehir projesi sekiz
anahtar temelden olusuyor telekomiinikasyon turizm kamu hizmeti egitim binalar, halk
guveligi, ulasim ve saglik hizmetleri, tim bunlarin teknolojik alt yapi lzerine insa
edilmesi, telekom baglantisi tim akilli sehir yapilarinin tam merkezinde yer almaktadir.
Akilli bir sehirde tim boéliimlerin kesintisiz bilgi paylasimi ve karar vermesi gerekir
buna ilaveten e hikimet etkili kamu hizmeti yonetimi glivenlik koruma ve ekonomik
istikrar diger dnemli faktorlerdir (Sandhya D'Mello, 2016: 24).

Birlesik Emirlikler’de hiikiimetin diger 6nemsedigi nokta yetismis insan giliciinin
yaratilmasi dolayisiyla egitimdir. Gelisimdeki 6nceliklerinin ne oldugu sorusuna insan
gucl yetistirme egitim ve Emiratization yani Emirliklerin vatandaslarinin ise alinmasi
politikasi olarak cevap vermistir (Sandhya D'Mello, 2016: 24). Ancak bu oOncelik
disaridan gelen is giiciinde bir azalma olacagini géstermemektedir zira sirekli artan
yatirimlar ve projeler bélgede devamli bir is glici ihtiyacini da beraberinde getirecektir.
Dubai hem iletisim, teknoloji, egitim, turizm ve finans alaninda egitimli, hem de insaat
ve hizmet sektoriinde calisacak vasifsiz is giicline ihtiyac duymaya devam edecektir.
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6. ibn Haldun’un Medeniyet ve Toplumlarin Yiikselisi Uzerine

Diistinceleri ve Dubai Ornegi

Daha 6nce de belirtildigi tizere ibn Haldun insani belirli bir tabiata sahip olmaktan
ziyade tarih-olusa sahip bir varlik olarak tanimlar. Bu tarih-olus yine ibn Haldun’a gére
dogrusal bir cizgi lGzerinde ilerlemez. Séyle ki insan olma durumu bir vetiredir. Eger
insan olma durumunu olumlu bir istikamet {izerinde tanimlarsak, bu olustan
gerilemeler de mevcuttur. Yani insan sirekli bir olus icindedir. Bu teoriyi Dubai
orneginde net bir sekilde gozlemleyebiliriz, bedevi bir toplulugun ilkel ve zor yasam
sartlart karsisinda olusturdugu vasiflari ve karakter yapisi sartlarin degismesiyle
doniismustir. Dubai 6rneginde de bu degisim net olarak hissedilir, yerlesik hayata
gecen ve ekonomik anlamda yasam standartlari cok ylksek olan Emirlikte yasam
konforlu ve kolaydir, yerel halk ya da yabanci calisanlar hemen hemen ayni kiiltiirii ve
vasiflar tasimaktadir. Seyahat etmek, restoran ve kafelerde diinya mutfagini tatmak,
alis veris merkezlerinde zaman gecirmek yerli ve yabanci Dubaililerin en popiler
aktiviteleridir. Bedeviler icin cok 6nemli olan develerin yerini son model arabalar
almistir. Burj Khalifa, Yelken otel gibi énemli mimari yapilar, modern yollar, hava
alanlari, diinyanin en hizli metrosu sehirlesmenin en ©6nemli simgeleri olarak
gecmisteki gocebe cadir hayatinin gereklerini tamamen ortadan kaldirmistir. Egitim
imkanlar kadin ve erkekler icin ulasilabilir sekilde yayginlastirilmistir. Diinya capinda
kabul géren tiniversiteler ve diger okullar ingilizce egitim vermektedir.

Bu sartlar altinda bedevilerin sert ve savasci hatta biraz vahsi ve ilkel tabiatlari
tamamen degismistir. Dubai’de halki global diinyaya entegre olmus, liberal marketin
Uretici ve tuketicisi konumunda olarak markette yerini ve payini almis, uluslararasi
sosyal ve kiiltiirel normlara uyan bireyler olarak artik bedevi vasiflarini tasimamaktadir,
kiyafetleri disinda herhangi bir dinya vatandasindan farklari pek yoktur. Bu degisim
ibn Haldun’un su satirlarini hatirlatir:

“..bedeviler icin sehirli olmanin bir gaye oldugunu gdérmekteyiz. Bedevi bu
gayeye dodgru kosar, bu husustaki arzusuna ulasmaya cabalar. Refah (ve konforla)
ilgili hallerin ve adetlerin viicuda gelmesine vesile olan bolluk durumu elverdi mi,
0 zaman rahata ve refaha yonelir, kendini getirip, sehir sartlarina teslim eder.”
(Haldun, 2016: 324)

Arap yarim adasinda petrol ve gaz geliri elde edilmesiyle bu caba gercege
dontsmaustir, artik gercekten bedevi hayati yasayan bir vatandas kalmamistir, ancak
gecmis kiltlrlerine 6zlem duyduklarinda tatil ya da eglence amaciyla sik sik ¢ole gidip
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kamp kurmakta ve aile ve arkadaslariyla bir araya gelmekteler. Ancak bu durum artik
bir yasam bicimi degil sosyallesme ve eglenme ydntemine donismustiir. Sehir
hayatinin konforu ve yapisi bedevi kiltirini ve bireylerin degerlerini de degistirmistir.
ibn Haldun bu degisimi su sekilde anlatir:

“Hadariler, huzur ve rahatlk diésegine sere serpile uzanmislar, nimet ve refah
denizine dalmislar, mallarini ve canlarini savunma isini, kendilerini sevk ve idare
eden valilerine ve hiikiimdara, koruma gorevini tistlenen hamilere ve bekgilere
havale etmisler, kendilerini kusatan surlarin ve koruyan mtstahkem mevkilerin
arkasinda (gaflet uykusuna) yatip uyumuslardir. Bu sebeple onlar
heyecanlandiran bir giiriltii olmadigr gibi, aviari da drkiitilmez (maisetlerini,
emniyet icinde temin ederler). Gaflet icinde kendilerini emniyette hissederler.
Onun igin silahlarini birakmislardir. Onlardaki bu hal nesilden nesle siirtip gitmis,
bakim ve kayrilmalari aile reisine ait olan kadinlar ve cocuklar seviyesine
diismdislerdir. Nihayet bu durum, tabiatlarinda mevcut bir huy ve karakter haline
gelmistir.” (Haldun, 2016: 730)

Bu konuda haklilardir da, ibn Haldun bedevi hayattan hadarilige gecen topluluklarin
sehrin verdigi rahatlikla yumusadiklarini ve sahip olduklari asabiyetin kayboldugunu
iddia eder. Gercekte Dubai’de son yillarda kimlik ve kultiriin kaybolmasi sorunu
yasanmakta ve bir sosyal sorun olarak dile getirilmektedir.

ibn Haldun’un benzetmesine gére Umran agacinin koki: badiye (heniiz sehirlesmemis
gocebe ruhu); govdesi: miuilk ve hadara (sehirlesme); dallar: ekonomi-politika;
yapraklar ve meyveler: Ulum; 6zsuyu: "asabiyet"dir. (Haldun, 2016: 119). Buradaki
asabiyet kavrami da sikca tartisiimistir.

Asabiyetin anlasiimasi noktasinda son derece 6nemli olan bedavet, hadaret, ve insan
tabiati gibi konular Dubai érneginde yeri geldiginde tartisildi. ibn Haldun’un asabiyet
kavrami Gizerinde tam olarak uzlasilmis bir tanimindan s6z etmek zordur. ibn Haldun’a
gore iki tlrli asabiyet vardir: 1)Nesep, secere (soy) asabiyeti 2)Sebep, (mikteseb) ti.
Birincisinde ayni soydan gelmek ve kandas olmak kacinilmaz bir sart oldugu halde,
sebep asabiyetsinde boyle bir sart aranmaz. ibn Haldun’a gore nesep asabiyetyi ilkel
toplumlarda ve bedevilerde yaygin iken, sebep asabiyetsi daha cok hadari-medeni
toplumlarda yaygindir. Sebep asabiyetin tam olarak ne oldugu konusunda pek cok teori
vardir. Psikologlar asabiyeti kolektif suur, kitle psikolojisi, kolektif ruh gibi kavramlarla
ifade ederler. Sosyologlar ise ortak ruh, dayanisma duygusu, sosyal baghlik,
dayanisma, yakin kan bagi gibi kavramlar kullanmaktadirlar. Asabiyetin en bilylk
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ozelligi kabile veya toplulugu olusturan bireyler arasinda kuvvetli bir birlik, saglam bir
dayanisma, sirekli bir yardimlasma ve dogadan gelen bir koruma duygusu, bilinci ve
inancidir. Asabiyet davranis bicimidir. Bu davranis bicimi kolektif olmaktadir. Ortaklasa
yasayls ve oOrgitlenme belirli bir ortak diistiinceyi dogurmakta, bu disiince yine
ortaklasa yasayis ve orgitlenmeyi pekistirmektedir. Demek ki asabiyet, kolektif his ve
bilincten dogan ortak hareket etme anlayisidir.

ibn Haldun’a gore grup uyelerinin sayisi arttikca aradaki kan bagi miimkiin olan bir
gerceklikten cikar. Hakiki kan bagi, asabiyetnin en basit ve tabii kaynagi olmakla
birlikte, ibn Haldun asabiyeti kan bagi ile sinirlandirmaz (Kayapinar, 2006: 83-114).
Burada dikkat ceken ifade kaynasmadir. ibn Haldun’un asabiyet tanimi genetik degil,
fonksiyoneldir. Bu acidan, Franz Rosenthal’in de ifade ettigi gibi, ibn Haldun’un
asabiyete yikledigi anlam, asabiyetin geleneksel kullanimindan cok farkhdir. ibn
Haldun ise esas itibariyle kabile-Usti yapilari géz 6niine almakta ve Araplara has bir
sosyo politik orgitlenmeden o6te, evrensel gecerliligi olan bir siyasi doniisiim teorisi
gelistirmeyi amaclamaktadir. Dolayisiyla ibn Haldun asabiyet teriminin kapsamini
genisletmis, kaynasmayi esas alirken, kan bagini ya da kaynasmayi doguran diger iliski
bicimlerinin gecici oldugunu iddia etmistir (Kayapinar, 2006: 83-114).

Kisacasi ibn Haldun asabiyeti, bu kaynasmayi saglayan toplumun temel bagi ve tarihin
itici glici olarak tanimlamistir. Ibn Haldun temel bagin ve itici gliciin tam olarak ne
oldugunu aciklamasa da, bunun kimi zaman bir din kimi zaman bir ideoloji ya da inanc
oldugu soylenebilir. ibn Haldun din ile asabiyet arasinda ya tamamlayici bir iliski
oldugunu belirtmektedir. Ayrica dinin islevini, ideolojilerin de go6rebilecedi
dusunilebilir. Nitekim Hellmut Ritter’in de vurguladigi gibi, ibn Haldun icin temel
ideoloji dindi. Aynen Goodman gibi, Ritter de asabiyete sahip topluluklarin ancak bir
ideolojinin rehberligi sayesinde anlamli bir amaca vyonelik olarak eylemde
bulunacaklarini iddia eder (Ritter, 1948: 31).

7. Sonuc

Dubai 6rneginde inceleyecek olursak buradaki asabiyet ile anlatilmak istenen ilerleme
ve kalkinma idealizmine benzemektedir. Dubai de farkli kokenden gelen insanlarin
arasinda gozlenen kaynasma sebep esasina dayanmaktadir. Gorlinen o ki gliniimizde
sebep asabiyeti ortak bir din ya da ideoloji olmaktan cok global market ekonomisi ve
onun kurallaridir. Dubai’de onlarca farkli milletten dinden ve kiiltlirden insani bir araya
getirip ortak bir amac icin huzur ve anlayis ve hatta dayanisma icinde yasamalarinin
nedeni paylasilan ekonomik cikarlardir. Kolektif bir cabayla otuz yil gibi kisa bir surede
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¢olden bir medeniyet yikselmis, ekonomik anlamda baslayan bu kalkinma sosyal,
kaltlrel donisimi de beraberinde getirerek blyik bir basariya imza atmistir. Global
ekonomiye entegre olmak ve bu ekonomiden yiiksek pay alabilmek amaciyla Dubai’de
bir araya gelen yerli ve yabanci, niifus ekonomik ve sosyal anlamda kalkinmak icin
kaynasmis durumdadir bu durumda Nesep, secere (soy) asabiyeti yerini sebeb
asabiyetine birakmistir. Ekonomik cikarlarin merkeze alindigi bir kolektif ruh, ortak
kader birligi, Dubai mucizesini yaratan glcli ve kusatici asabiyettir. Bundan vyola
ctkarak karlihk, kapital birikimi, yatirrm ve kalkinma, global market kavramlarinin yeni
dinya dizeninde din ve ideoljilerin yerini alan asabiyetin temel dinamikleri olduklar
soylenebilir.

ibn Haldun’un vurguladigi gibi dénemlerin degismesiyle birlikte toplumlarin tabiatinin
da degistigini Dubai 6rneginde net bir sekilde gorebiliriz. Kiiresellesmenin etkisinden
hicbir kiltiir, din ya da topluluk kacamamis, degisim en kati ve yerlesik degerleri olan
bedevilerin de tabiatini, sosyal yapilarini ve devletlerinin siyasi dinamiklerini de
derinden etki etmistir.
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Oz: Osmanh Devleti’nin devlet ve toplum yapisindan kaynaklanan sosyokiiltiirel mirasi devralan
Tirkiye Cumhuriyeti, tarih sahnesinde mecburi ve ani bir kesikle, ulus devlet hiiviyetinde tesekkiil
etmistir. S6z konusu sosyokdltiirel miras 6zellikle vatandaslik, kimlik ve haklar konularinda, gerek
gundelik yasamda gerekse de idari alanda tezahiir eden sorunlara sebep olmustur. Yasadiklari
sosyokdltirel deneyim Tirkiye Cumhuriyeti’nin dini cemaatlerinden birisi olan Yahudi toplumunu
6zgiin kilmistir. Anadolu cografyasindaki varligi isa peygamberden oénceye dayanan Yahudi
gruplari, Bizans sonrasi Osmanli himayesine girmislerdir. On besinci ylzyilin sonlarinda
ispanya’da ve Portekiz’de kurulan engizisyon mahkemelerince siirgiin edilen Yahudiler, Osmanh
Devleti’ne siginmislardir. Tiirkiye Cumhuriyeti kurulana kadar gecen siirecte artan Yahudi nifusu,
kimi itici sebepler ve israil Devleti’nin kurulmasi sonucunda Tiirkiye’nin verdigi dis goc ile
azalmistir. Bu calisma, Tirk Yahudi toplumunun kimlik insasi sirecinde kurulan aidiyet ve
vatandaslik bagi ile asabiyet iliskisine odaklanacaktir. Bu odagin merkezinde aidiyet bagi olarak
toprak ve tarih, vatandashk bagi olarak vergi ve askerlik ile birlikte asabiyet iliskisi olarak da
siginilacak bir liman olarak giiclii israil devletinin varligi yer almaktadir.

Anahtar Kelimeler: Aidiyet, Vatandaslik, Asabiyet, Yahudilik, Turkiye

Abstract: In the early 20th century, the Republic of Turkey has emerged as a nation state from the
ashes of the Ottoman Empire from which it had derived its state and sociocultural structure. In
fact, the sociocultural heritage has led to a great number of serious issues, especially in terms of
citizenship, identity and rights, administration, and, even in daily life in the newly-founded
republic. With their distinct sociocultural experience, the Jewish community, one of the many
religious communities in Turkey, has distinguished itself from the other communities. Although
the Jewish community had been under the protection of the Ottoman Empire for centuries, their
existence in Anatolia roots back to earlier centuries, even millennials. Additionally, in the late 15th
century, the Jews that are exiled from the Iberian Peninsula by inquisitions took refuge in the
Ottoman Empire. With the occurrence of some disturbing events in the country and the
establishment of the Jewish state, Israel, their population has significantly decreased due to
emigrations over the years. In this study, the main pillars of the construction of the identity of
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Turkish Jewish community in terms of “belonging’, “citizenship” and ‘asabiyet”. Not only does the
study analyze the presence of Israel State as a “safe shelter’, but it also discusses the notion of
land and history, and the laws regarding taxation and conscription with regarding to belonging
and citizenship respectively.

Keywords: Belonging, Citizenship, Jews, Turkey, Asabiyyah

1. Giris

Tilrkiye’de azinhk calismalari cogunlukla, calisma nesnesi olarak konunun 6znesi olan
insanlarla degil arsiv belgeleriyle yapilmaktadir. Azinliklarin kendi hafizalarini, gerek
bireysel gerekse kolektif anilarini aktardiklari calismalarin sayisi cok azdir (Enneli, 2010).
Tirk Musevilerini konu alan calismalarin diger azinliklara iliskin calismalar yaninda yok
denecek kadar az olmasinin sebebi ana ilginin Yahudi israil devleti ile olan siyasi iliskiler
dizleminde kalmasidir (Bali, 2007). Ayrica Musevi azinligin vatandaslik baglaminda tam
entegrasyon, sosyalizasyon diizleminde ise kiltlrel getto olarak varligi da arastirma
nesnesi olarak ulasiimalarini zorlastirmaktadir. Zira Musevi kimligi Turkiye’nin ‘otekisi’
olan kimliklerden birisidir. Katilimcilarinin sadece %10’unun Musevi tanidigi olan bir
arastirmaya gore gerek sosyal iliskilerde gerekse devletle miinasebetlerinde Museviler
belirgin bir 6teki konumundadirlar (Frekans, 2009). Arastirma sonuclarinin bu eksende
ctkmasinin sebeplerinden belki de en 6nemlisi Tulrkiye’de Yahudi Tirk vatandasi
farkindaliginin az olmasidir ki bu durum da Svastics’in (2011) dedigi gibi Tirkiye
Musevilerinin reel degil ama sanal iliski tuglalariyla 6rilii sosyal bir getto olmasindan
kaynaklanmaktadir.

Bu calisma, Turk Yahudi toplumunun kimlik insasi siirecinde kurulan aidiyet ve
vatandaslik bagi ile asabiyet iliskisine odaklanacaktir. Haldunyan bir bakis acisiyla, hem
Yahudi kimliginin hem de Tiirkiye Yahudilerinin olusum basamaklari ele alinacaktir.
Calismada aidiyet bagi olarak toprak ve tarihin 6nemi, vatandaslk bagi olarak vergi,
askerlik ve 6devler ile birlikte asabiyet iliskisi olarak da siginilacak bir liman olarak gliclii
israil devletinin varligi tartisilacaktir.

2. Turkiye Yahudilerinin Kisa Tarihi

istanbul’da Yahudi yasaminin izleri -tam olarak ne zaman geldikleri bilinmemekle
birlikte- besinci ylizyila kadar surillebilmektedir. Bizans doneminde ve sonrasinda
Osmanli déneminde istanbul’un muhtelif yerlerinde Yahudi yerlesimleri bulunmaktadir.
(Ebcim, 2009: 20), iber yarimadasindan siirgiin edilen Yahudi niifusun biiyiik cogunlugu
Osmanl’ya siginmis, istanbul’a yerlesenleri de ilk tercih olarak Bogazici kiyilarini
secmistirler (Ebcim, 2009; Hicyillmaz ve Altindal, 1992).
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Tirk Yahudi cemaati dért asamadan olusan bir sosyokiiltiirel yapidir: ilk olarak
istanbul’un fethiyle birlikte Bizans idaresinden Osmanli himayesine gecen Yahudi
halktan bahsetmek gerekir. Sehrin Osmanli hakimiyetine girmesiyle birlikte yapilan
sosyoekonomik diizenlemeler neticesinde iclerinde Yahudilerin de yer aldigi farkh
gruplarin sehre yerlestirilmesi Bizans sonrasi 6nemli bir yapisal degisimdir. Zira degisim
sadece istanbul ile sinirli kalmayip Yahudi gruplarin Anadolu topraklarina dagilimini da
beraberinde getirmistir. ikinci ve ticiincii asama iber yarimadasinda yasayan Yahudilerin
ardil olarak ispanya ve Portekiz engizisyonlarindan Osmanl’ya siginmasi ve
imparatorlugun uygun gordugi boélgelerde yasamislardir. Dordinci ve son asama ise
iber Yahudilerinin yaninda sayilari az olsa da Orta Avrupa basta olmak (izere diger
bolgelerden Osmanliya gelen Yahudi halktir (Rozen, 2010). Tirkiye Yahudilerinin
cumhuriyet dénemi deneyimleri ve sonrasinda israil’e géc¢ sirecini ginimiz
Turkiye’sindeki Yahudi toplumunu olusturan besinci asama olarak Rozen’e eklemek
mumkindur.

Tirk Yahudi toplumu icin Osmanh déneminde gilindelik hayatta ‘haddini bilme’ deyimiyle
ifade edilebilecek dizenli gliindelik hayat, imparatorlugun ¢okiis donemiyle ve Avrupa
siyasal hayatindaki gelismelerle birlikte yerini azinlik meseleleri, hak arayislari, kimlik
talepleri vb. konularda ortaya cikan tartismalara birakmisti. Osmanli, son donemlerinde
reform calismalari yapsa da, bicak sirti bir mesele olan azinlklar konusunda idari haklar
vermekten sirekli kacinmistir (Enneli, 2010). Osmanli sonrasinda ulus devlet hiiviyetinde
topyekOn milli micadele ile kurulan Tirkiye Cumbhuriyeti, Turk Yahudi toplumuna
kolektif hafizada gecmisin stlini ortip yeni devletin esit vatandasi olarak devam etme
imkani saglamistir (Almaz, 2009; Neyzi, 2009). Ancak bu sahiplenme cok uzun
stirmemis, Turk kimligi Sunni Misliman cogunlugu ifade eder olmus ve sonrasinda
Osmanli’nin son donemindeki sorunlar Tirkiye Cumhuriyeti’nin azinliklari icin de
yeniden giindeme gelmeye baslamistir (Bali, 2008; Enneli, 2010). Ulke burjuvazisinin
Sinni Musliman Tirk kimligini merkeze alarak degil de azinliklar etrafinda tesekkil
etmesi kimi devlet miidahaleleriyle diizenlenmistir (Enneli, 2010; Keyder 2009). 1948
yilinda israil devletinin kurulmasi ve Tirkiye tarafindan taninmasi ile birlikte iki tlke
arasinda goc¢ yollari acilmistir. Turkiye’den israil’e -kutsal topraklara goc¢-
gerceklestirenlerin cogu geri déonmemis ama bir kismi da Tirkiye’den kopamamistir
(Bali, 2009). Sartre’in sz ettigi gibi iki bin bes ylz yillik bir stirglin ve ¢éziilme sireci
yasayan Yahudi toplumu din bagi ile birbirine baglansa da kiltiirel etkilesimler ve sosyal
hayat onlari yasadiklari topraklara, llkelere ait kilmistir (Sartre, 2008: 53-72). Turkiye
Yahudileri de kendine has kiltiirel kodlariyla sosyallesmis bir topluluk olarak bizime
birliktedirler.
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3. Kimlik Iinsasi: Aidiyet, Vatandaslik ve Asabiyet

Kimlik insasi sosyalizasyonun bir ciktisidir aslinda, kisiler anlam diinyalarini insa ettikleri
kimliklerini merkeze alarak yaratir ve tanimlarlar ve sinirlandir (Castells, 2008: 180-196;
Laclau, 2003). Sabit bir kimlik aramak gerekmez, kimlik siirekli, toplumsal kosullar ve
kolektif hafizalar esliginde, toplumsal kosullari olusturan ve onlara uyum saglayan
surekli bir insa surecidir (Castells, 2008; Goffman, 2009; Givenc, 2009).

Genis toplumda tiim gruplarin digerlerini gdzeterek ve birbiri nazarinda farkl boyutlarda
sosyal etkilesimlerle insa edilmis kolektif kimlikleri s6z konusudur (Laclau, 2003).
Bireysel kimlikteki gibi grup kimliginin de kendi sinirini ¢izebilmesi icin kendinden
olmayana, bir oteki tanimina ihtiyaci vardir. BOylece grup, oOtekini taniyip, kendi
kimliginin 6ne cikacak niteliklerini ve sinirlarini degerlendirebilir. Kolektif kimligin
merkezinde kolektif bilincteki semboller ve grubun essiz oldugu fikri bulunur (Bilgin,
1994). Kolektif kimlik birlikte yasama, unutma, hatirlama ve paylasma deneyimidir
(Renan’dan aktaran Anderson, 2009: 20).

Kolektif kimlik tiirlerinin basinda dini kimlikler ve ulus kimlikleri gelir. Ulus kimliginin
insasinda aidiyet hissedilen bir vatan ve sosyal ¢devler 6nemli bilesenlerdendir (Smith,
2009: 27). Dini kimlik ise sosyal yapida birlestirici oldugu kadar s6z konusu olan farkh
mezhepler veya dinler oldugunda keskin bir ayiricidir (Yapici, 2004). Ancak Sartre
(2008), Yahudiligi dini kimlikten ziyade kultirel kimlik olarak ele alir ve her ilkenin
Yahudi’si kendine o6zgldir savini burada da surdirir. Ayrica Yahudilerin kendi
kimliklerini yeniden iretseler de asimile olmaya egilimli olduklarini da savina ekler.

Yahudilerin, bulunduklar topraklarda vatandaslik bagi ve aidiyet konularinda asimile
olmayi tercih edebilecegini ifade eden Sartre, 6nemli bir noktanin altini cizer:
Gunumiizde Yahudi halklarindan s6z ediyor olsak da tarihte, iki bin bes yliz yil dncesinde
bir yerlerde israilogullari denilen bir kavim var olmustur. Binlerce yillik siirgiin yasantisi
belki etnik kodlarini degistirmistir ancak aidiyet konusunda, kolektif hafizanin o en ortak
paydasina birlestirici bag olarak inanclarini ve israil topraklarini koymustur (Sartre, 2008:
53-72). Binlerce yillik stirgiinler, sirekli maruz kalinan ayristirma ve otekilestirmeler,
Avrupali Hristiyanlar tarafinda defalarca din degistirmeye zorlanmalar vb. pek cok
duruma ragmen gilinimizde Yahudileri bir seriat devleti ve diinya capinda etkili bir
sosyal ag olarak var olmasini asabiye kavramiyla aciklamak mimbkiin olabilir mi?

ibn Haldun’a (2015a: 273-274) gore asabiye, hem yaradilistan gelen bir algi olarak
akrabaya kendini yakin hissetme, akrabalik bagini sahiplenme, koruma ve kendini bu
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baga ait hissetme hali; hem de bir soydan olmakla gelen dayanisma ve kuvvet birligidir.
Asabiyetin ulasacagi nihai form ise devlettir (2015a: 273-274). Asabiyetin tamamlayicisi
ve devlete olan baghligi giiclendirecek toplumsal yapi ise dindir (2015a: 348). ibn
Haldun’un asabiye tanimi tarihte her milletin devlet sahibi olmus olabilecegini bize
anlatir. ibn Haldun’un fikirlerine devam edersek Yahudi halkinin giiniimiiz israil devletine
siiren yolculugunu asabiyet lizerinden anlamlandirmamiz mimkiin olabilecektir. ibn
Haldun’a (2015a: 291-292) gore sosyal iliskiler nezdinde, dostluk, sevgi, evlilik vb. ya
da bir cezadan kacmak amaciyla kisi nesebini degistirebilir, baska bir ifadeyle asabiyet
veniden kurgulanabilmektedir. Baska milletlerin himayesi altina giren milletler yok
olurlar (2015a: 326). Din, insanlar icin hakikat isig1 oldugundan genis alanlara teblig i¢in
en 6nemli tesvik kaynagidir (2015a: 247).

ibn-i Haldun’un fikirleri esliginde yeniden disiiniirsek, Sartre’in (2008) goniillii
asimilasyondan Yahudi irkinin kiltiirel temsiline ve dini aidiyetine pek cok savini teyit
etmis hatta gelistirmis oluruz. Soéyle ki, asabiyet Yahudiler icin merkezine dini inanci
alarak binyillar boyu siren siirglinlere ragmen var olmalarint mimkin kilmistir. Strekli
siirgiin ve dislanmis halde olmalari ise hakimiyetine girdikleri milletlere ragmen yok
olmamalarini saglamistir. En nihayetinde Yahudi asabiyeti merkezindeki dini inanc
lokomotifiyle israil devletine doénismistiir ve uzak cografyalara dagilan Yahudiler
devletlerinde vatandas olmak icin aliya -kutsal goc- yapmistir. Halihazirda yeryiiziine
yvayllmis pek cok Yahudi diasporasi bulunmaktadir, bunlar gonilli asimilasyonla
bulunduklari (lkelerin 6rnek vatandaslari olmusturlar ancak dinlerini ve dolayisiyla
asabiyetlerini de unutmadan yasadiklari tilkelere aidiyet gelistirmislerdir.

4. Aidiyet - Asabiyet Diyalektinde Toprak, Askerlik, Siginma

Yahudi toplumlarinin yasadiklari ulkelerin sosyokiiltiirel yapisina gore kimlik insa
ettiginden séz etmistik. Nifusunun biyiik cogunlugunu iber Yarimadasi kdkenlilerin
olusturdugu Tirkiye Yahudileri dini cemaatlerinin adinda Yahudi yerine Musevi
kelimesini tercih etmektedirler. Bu tercih, Osmanli millet nizaminin bir mirasi ve Turk
dilinin bir imkani olarak tarih boyunca cesitli toplumlar tarafindan 6tekilestirilen ‘Yahudi’
imajindan dolayl bir sapmadir. Bu sapma, Turkiye Yahudilerinin irksal niteleme yerine
dinsel nitelemeyi secmesi, vatandaslik bagini, ulusal aidiyeti kurmasini ve ayni zamanda
gundelik yasamda dini kimligini yasamasini saglamaktadir (Gulsoy, 2012).

Aidiyet ve vatandashk Turkiye Yahudileri icin birbirini tamamlayici niteliktedir.
Osmanli’dan beri, ylizyillardir bu topraklarda yasiyor olmak ve bu topraklari ekmek
yedikleri yer olarak tanimlamak aidiyetlerinin ifadesidir. Bu topraklarda yasamak ve
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O0lmek, askerligi vatani gorev olarak tanimlamak, ondan kagmamak ve bu ka¢mayisi
vatan haini olmamakla ifade etmek, ayrica nesillerdir gerek Osmanli gerekse Tirkiye igin
cephede miicadele etmek, her tirli vatandaslik gérevinin yaninda vergisini veriyor olmak
ise vatandaslik tanimlarinin 6nemli bilesenleridir (Giilsoy, 2012).

Her Glkenin Yahudi’si ne kadar farkli olursa olsun dini inan¢ birligi ve Yahudi kolektif
hafizasi, vatandaslik ve aidiyet baglari yasadiklari Glkeye olsa dahi asabiyet kavramini
devreye sokmaya yetecek kadar giiclidir. Giindelik hayatta herhangi bir kimlik problemi
yasamayan Tirkiye Yahudileri, siyasal kriz anlarinda vb. durumlarda kolektif
hafizalarindaki antisemitist korkudan da beslenerek asabiyet baglarini devreye
sokabilmektedirler. Bunu israil devletini nasil nitelendirdiklerine bakarak gdérmek
mimkindir. Gilsoy’un (2012) yaptigi calismaya gére israil, onlar icin vatan degildir ama
gucli bir devlet olarak siginacak bir limandir, giivencedir ve basin sikistiginda
gidebilecegin yerdir. Goruldugi tzere dini kimlik, Haldun’un dedigi gibi asabiyeti ayakta
tutabilmistir.

5. Sonuc¢

Asabiyet kavrami sosyal bilimcilere, ginimiiz Yahudi toplumlarini ele alirken oldukca
kullanish bir kavramsal ag sunmaktadir. Haldunyan goéris her ne kadar ulus devlet ve
klresel pazar icin tam elverisli olmasa da glnimiz toplumsal iliskilerini, en azindan
yakin gecmisimize kadar ki tarihsel sireci farkli acilardan okuma imkani sunmaktadir.
Halihazirda pek cok iilkede bulunan Yahudi diasporasi ve israil devleti arasindaki iliskiler
asabiyet kavraminin izdisimi olarak var olurlar. Séyle ki, tarih boyu siliregiden
stirglinler, ayristirmalar, dislanmalar ve tiirlii 6tekilestirmeler Yahudilerin asabiyet bagini
strekli hatirlamalarinin mimkin kilmistir. Diinya Gzerinde farkli cografyalara dagilan
Yahudi topluluklariysa, asabiyetin tamlayani olan dini inanclariyla kimliklerine
tutunmuslardir. Degisik cografyalarda farkh devletlerin hikmi altinda, cesitli
sosyokiiltiirel pratikleri heybelerine ekleyen Yahudi toplumlari birbirlerinden kultirel,
sosyal ve fizyolojik olarak farklilasmis ancak inan¢ baglaminda, asabiyet baglarini giclu
tutabilmislerdir.

ibn Haldun’a (2015a) gére, asabiyet yerlesik hayata gecilmesiyle zayiflayan bir bagdir.
Artan kent nifusu ona gore sosyallesmenin ve mesleki uzmanlasmanin, dolayisi ile de
gelismenin 6n kosuludur. Yerlesilen farkli cografyalar ise sosyal ve dogal kaynaklariyla
kimi zanaatlarda ustalasmayr miumkin kilmistir (Haldun, 2015b: 752-783). Bizans’in
kéylu Yahudileri ve iber’den gelen Yahudiler Osmanli idaresinde sehirli hayat stirmiisler
ve imparatorluga sosyal ve ekonomik katkida bulunmuslardir. Ancak beklenildigi Gzere
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Tirk Yahudi toplumunun asabiyet baglari zayiflamamis, kolektif hafizalarinda yer alan
acilar ve Osmanli gindelik yasaminin milletler sistemiyle nizami sebebiyle asabiyetlerini
unutmalari miumkin olmamistir. imparatorlugun son demlerinde baslayan hak
miucadeleleri Tlrkiye Cumhuriyeti’nin kurulus sancilarina ve sonrasinda milli ekonomi
olusturma telasesine karisarak Turkiye Yahudilerine goniillii asimile olma imkani
vermemistir. Nitekim israil devletinin kurulmasiyla beraber verilen gécler bu savi
desteklemektedir.

Tarih sahnesinde meydana gelen Yahudi soykirimi basta olmak tizere pek cok irili ufakl
saldir diinya genelinde Yahudi asabiyetini unutulmasi mimkiin olmayan bir endiistriye
donistirmustir. Bu endistrinin kiiltiir Gretimi ise hem bulunduklari tGlkelerde gonulli
asimilasyonla entegre olma siirecinde olan hem de israil’de yerlesik hayata gecen
Yahudileri etkilemektedir. Dolayisiyla israil devleti ile tarihsel anlatilarin icinden siyrilip
yeniden yerlesik hayata gecen Yahudiler asabiyet baglarini kaybetmemek adina sirgit
bir gerilime mecburdur. iste bu gerilim, vatandasi olmaktan beis gérmedigi hatta
yluzyillardir burada yasiyor olmaktan, Osmanli’dan cumhuriyete nesillerdir askerlik
hizmetini bu vatan ugruna veriyor olmaktan sdz eden Tiirkiye Yahudilerinin, israil’i isler
ters gittiginde siginacak liman olarak gérmesinin sebebidir.
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Abstract: Crossboundary legal understanding is a masculine device which would help any
jurisdiction solve the issue whose position is at odds with that given system. In terms of
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Oz: Sinir étesi yasal anlayis, herhangi bir yargi yetkisinin, séz konusu sistemle celisen durumu
cozmesine yardimci olacak eril bir aygittir. Anlamanin farkina varmak icin, bazi teorik araglar
merkezi oyuncular olarak islev gorir. Bu araglar arasinda yasal haritacilik cok énemlidir. Son
yillarda batr hukuk akademisinde karsilastirmall hukuk disiplininin yikselisini tetiklemis olabilir.
Buna karsilik, [slami yasalarin, tim bu anlayislarla ve yiizyillar éncesinin étesinde zengin oldudu
gorilmiistir. Doktrin yéntemini benimseyen bu makale, bn Haldun'un Mukaddimesindeki
Jeolojik ev sahipleriyle eslestirildigi sekliyle [slam Hukuku'nun cesitli yasal metodolojilerini ele
almayr amaclamaktadir. Bu calisma, [bn Haldun'un, farkli doktrinsel okullarin (madhahib) alanini,

* This article is a review of the paper presented at the "4th International Ibn Khaldun Symposium*“ organized
on 19-21 May 2017 in Istanbul.
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kartografik bir paradigma olarak betimleyip, bati hukukculari ve hukuk akademisyenleri
tarafindan agir basan bir [slami yasal haritaci oldugunu géstermektedir.

Anahtar Kelimeler: Mukaddime, ibn Haldun, Karsilastirmali Hukuk, Yasal Haritaci, Yasal Nakil

1. Introduction

Apostleship of Muhammad PBUH is the final version of prophetic legacies as designed
by the Ultimate Designer Allah SWTA. He Himself declares that “this day have /
perfected your religion for you, completed My favour upon you, and have chosen for
you Islam as your religion’ (Al Quran, 5: 3). Reasonably, for Islam to be well fitted for
the entire humanity over time and space, there have to be all those ever living
elements that would answer any problems they may face till the Last Day. And, of
course, so does it possess (Al Qattan, 2001: 285). To begin with, O Muadh, (if any
matter is brought before you) by what do you judge? Asked Muhammad PBUH.
According to the Book of Allah, he replied. Again he said: if you do not find the
solution in it, then by what do you judge? In accordance with the Sunnah of the
messenger of Allah, He answered. The messenger questioned him one more; it is
neither in the book of Allah nor in the sunnah of the messenger, then what do you do?
I will contemplate my reasoning (/jtihad’) and (to do so) | will spare no thoroughgoing
effort unmet, he replied. At hearing such well reasoned answer, his commissioned
hikma was erupted into appreciating that all praise is due to Allah who facilitated
messenger of the messenger of Allah with that contemplation which pleases me (Abu
Daud, 2009: 3587; al-Tirmidhi, 1975: 1327). In another Hadith Muhammad PBUH says:
you bring disputes to me...some of you may be more eloquent in arguing than others.
Verily | judge on the basis of what | hear from you (al-Bukhari, 2002: 7169) and the list
goes way longer yet. Reason deeply and you will get to know that Jjnter alia legal
scholarship in Islam has been greatly promoted through the employment of reason
subordinated to Quran-Sunnah.

Jurisprudentially, Islam neither sets forth the detailed laws, with the exception of the
key rulings derived from the two higher sources of the noble Quran and Sunnah, nor
established any clerical entity to build up official religious doctrine. Rather it has

1 Rigorous juridical reasoning. It has manifold dimensions. To go deeper into the domain of ijtihad, see Abu
Ishaq Ibrahim B. Musa B. Muhammad al-Lakhmi al-Shatibi, “al-Muwafagat” Dar Ibn affan, 1st ed, v. 5 (1997).
To know the contemporary approach of ijtihad, see Yusri Mohamad, “Contemporary ljtihad:An Analysis of
Individual and Collective Approaches” ISSI, 1st ed, (2016).



Categorized Conception of Islamic Legal History of Ibn Khaldun: A Retrospective... 143

offered much wider room and beyond. Therefore, with the very inception of Islam, the
culture of extrapolating reasons has been significantly nurtured. the Figh epistemology
came into existence which gave rise to a diverse community of legal scholars who
could device their own methodologies of interpretation, subordinated to the ultimate
two sources, and eventually those legal thoughts have been moulded and named after
different legal schools. Once numbering in the hundreds, there remain about five
dominant in the world today. It is obviously for good reason. Beneath the surface of
these dominant schools, all those methodologies are in some way or another, included.

The taxonomy of Quranic legal culture, thus, yields the proposition that Islamic
jurisprudence is highly rich with ever evolving juro-dynamics that decorate it with both
the flexibility and adaptability to a multitude of societies and regions. Arguably it
would offer itself an ability to change and develop over time and space while its core
foundation still adheres to its pivotal premise. In showcasing the unique attributes of
Islamic law, Wale B Hallag views that it would opt for those opinions that have become
more suitable than others to a particular circumstance and create new opinions when
the need arises (Hallag, 2009: 27). In stark contrast, the western legal systems and, by
extension, all other ones from around the globe have been found to tie themselves to
the confines of their respective jurisdictions. They had been hardly reported to adapt
themselves to any legal cult of another society. To put it more precisely, they rarely
recognize various stipulations for the same set of facts, structured possibly by
different jurisdictional norms, in approaching any legal phenomenon.

The present venture of western legal practice, however, reveals that western legal
personnel are now seen to be widely interested in other jurisdictions along with their
own ones. Because, sometimes, state law may yield contradiction which would be
reconciled by borrowing foreign legal rules. Eminent jurists torment themselves with
concern over the backwardness of their respective national bodies of law, confronting
diverse legal systems and analyzing mechanisms of those systems, they seek to
determine a more functional devises for their legal practice to be actively dynamic
(Sacco, 2000: 1159-1176). Before this analysis embarks upon the thematic concern of
this paper, it gives a brief overview of some introductory notes which would help figure
out the real import that has been envisioned.
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2. Islamic Jurisprudence

2.1 Legal Diversity

Unlike modern western legal science, Islam gives a variety of juridical views on one and
the same set of facts. Because, in Islamic legal scholarship, with an exception of a
relatively few Quraniq and Sunnatic texts, which are clearly unambiguous in their legal
sense, and also suffice to be a dynamic concrete foundation of entire Islamic legal
palace, offering some very fundamental rules of law, the rest are not self evident from
the sacred sources. Rather they are the products of painstakingly rigorous juridical
efforts of the men with highly reasoned legal scholarship. The rulings derived directly
from the unambiguous texts, are certain (gati) and therefore, admit of no
amendment.2 In contrast, all other rulings extracted on the basis of juridical efforts,
are always susceptible to further contemplation for them to be altered with an
exception of those which are based on the consensus of safaba (the best members of
Muslim umma#h). Such mechanism, indeed, plays a key role in flourishing Islamic legal
scholarship. Being entrenched in Islamic jurisprudential historiography, thus, the
analysis reveals that mechanism is known as Jjjtihad (thoroughgoing painstaking
juridical efforts of extracting laws from the sacred sources of the noble Quran and
Sunnah), which functioning dynamically, allows a wide diversity of legal methodologies
to be developed within the spectrum of Islamic jurisprudence. The term is reported to
be traced in one of the prophetic statements: O Muadh, (if any matter is brought
before you) by what do you judge? Asked Muhammad PBUH. According to the Book of
Allah, he replied. Again he said: if you do not find the solution in it, then by what do
you judge? In accordance with the Sunnah of the messenger of Allah, He answered. The
messenger questioned him one more; it is neither in the book of Allah nor in the
Sunnah of the messenger, then what do you do? | will contemplate my reasoning
(ajtahidu bira’yi) and (to do so) | will spare no thoroughgoing effort unmet, he replied.
He (Muhammad PBUH) was then greatly satisfied with such answer. So he appreciated

him saying that all praise is due to Allah who facilitated messenger of the messenger
of Allah with such reasoned contemplation which pleases me. Among many, this hadith
is one which gives the authoritative basis for rigorous juridical efforts to be employed
to derive rulings from the original sources of the noble Quran and Sunnah. Islamic
legal culture, therefore, is significantly promoted on the pivotal legal reasoning. The

2 Verse no 36 of the Chapter al Ahjab (The Confederates) of the holy Quran can be well cited; Now whenever
God and His Apostle have decided a matter, it is not for a believing man or a believing woman to claim
freedom of choice insofar as they themselves are concerned: for he who [thus] rebels against God and His
Apostle has already, most obviously, gone astray.
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derivatives extracted from the texts are termed as furu’(branches). These furt’ are not
absolute or certain; rather they harbor the sense of probability (janniyat) in terms of
impelling binding force. They are always susceptible to ijtihad, and ijtihad is that
unique device, as Islamic jurisprudence suggests, which has offered much room for
diverse methodologies to be originated within the Islamic legal codex. The openness of
Islamic legal scholarship eventually gave rise to many different schools of legal
methodologies. Though monolithic they are in terms of their origin, those schools are
so unique and highly sophisticated that every single legal school would correspond to
what in comparative jurisprudence is called a distinct legal family, a point to be
elaborated more later.

2.2 Doctrinal Schools

The comprehensive inclusivity of legal reasoning in Islamic jurisprudence, widens the
scope of legal functionalism. Analogy, principles of public good (masalih mursala),
policy of preference (/istihsan), elastic legal device (al hilatu al shariyah),3 doctrine of
necessity (al najriyatu al dharuryiah) are some key dynamic tools of ijtihad (Al-Qattan,
2001: 229, 247, 248; al Zuhaili (a), 1985). By the dint of these devices, the Islamic
jurists could have largely contributed to structuring a well organized framework of
legal scholarship.

So one can easily see that shortly after the first Islamic century had passed away, the
doctrinal norms, which had been formulated to extract legal rulings from the sacred
texts and based on the consensus of Muslim ummah, and the ratio legis, though
slowly, had appeared to be the plausible legal schools. By the end of the second
century hjjra (eighth century) those doctrinal norms could manage to assume the full
status of legal schools. The schools, which predominantly survive the challenges of
time and space, are four: the Hanafi, Maliki, Shafi’ and Hanbali (Ibn Khaldun, 2005: 2-
5). Another two also play a crucial role in this domain: Jahiri and Shia.

The Arabic term for doctrinal legal school is “majhab” (derived from jahaba yajhabu
meaning to go; to take a way). This word typically means place of going or time of
going. Subjectively it denotes to different meanings which are logically intertwined

3 Perhaps Muhammad B. Hasan al-Shaibani (189 H.) had initiated writing on this projection known as a/-
Makharij fi al-Hial, Abu Bakr Ahmad B. Umar al Khassaf, a third hijri century theojurist, had compiled another
treatise on the same subject matter. His book on this topic is known as “K/tabu al Khassaf fi al Hial”
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with each other. Sometimes it implies to the opinion or view,* a jurist takes, while
some another time the notion is meant to be the aggregate of collective doctrinal
norms of master jurist and that of his disciples who are loyal to him.

How and when was the term stripped of its narrower sense of view or idea, and
promoted to be meant a distinct doctrinal school? The history of Islamic legal studies
tells us that the early stage of tadrees al figh (legal education) was particularistic
where it was held in the form of a small study group. This group, however, by the
opening of the second century Ajjri, evolved into a relatively greater congregation and
the meticulous scholars seemed to be the trusted teachers for so learning. Though,
noticeably, it moved ahead, any distinguished legal methodology or reasoning had not
been traced yet. The methods and principles which the students were taught at that
time were not fully structured. It was the very beginning of formative period of
classical Islamic jurisprudence. Because in some study groups ritual regulations were
taught, while some others given teaching with regard to inheritance.

With the passage of time the spectrum of legal learning was becoming more obvious.
During the mid second century Ajjri, legal education appeared to assume more
consolidated form. With regard to various phenomena, substantive law as systematized
by the jurists (fagih) had become more conspicuous. This period, the study groups
were found to be highly emotive and hotly debated. By so doing, they had indeed,
shaped their methods which subsequently emerge to be their legal doctrinal
approaches. So when they had dealt with any fact, they had used those approaches to
establish their own conception of legal notions and thereby justified their reasonings
which were further cemented with the arguments of following students who could
surround those teachers. However it does not necessarily mean that a student always
strictly followed his teacher’ doctrine; rather the students were frequently seen to sit in
many study groups to enrich his legal understanding.

Shortly after that period, legal education (figh) had evolved to be matured. Because,
with a firm conviction of learning legal principles and doctrines more comprehensively,
jurists were widely seen to travel far and near, in search of expert fugaha (legal

4 The word has been reported to be used among sahaba (the companions of prophet pbuh). Mentionable one
is found in the debate took place between Abu Bakr and Umar respectively the first and second caliph of
Islam over the dismissal of Khalid Ibn Walid the then Major General of Muslim Ummah (Ameeru Askar al
Muslimeen) at one stage of his concluding remark umar says this is my view (haja huwa majhabi)
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academics). In this period a judge was generally found to likely apply those doctrines
which he learnt from his teacher. Again the absolute loyalty was not strictly followed. If
any teacher proved to be highly qualified, he might emerge as a meticulous jurist,
delivering legal knowledge to his students. Numan Ibn Thabit Abu Hanifa, Malik lbn
Anas, Sa’d Ibn Layth, Ahmad Ibn Hanbal are some remarkable ones who could excel
this landscape.

Until the midst of second century hijri, the very notion madjhab was brought away
from the meaning of a general juridical view and promoted to be meant a wider
spectrum of methodological juridical norms. In other words, an amalgam of all legal
doctrines shaped by a certain jurist had been identified as his individual madjhab or
personal school; and not yet a distinctive doctrinal school. Any student, who had
followed such jurist, had been called his associate (sah/b).® Because, an exclusive
loyalty to any individual jurist, was, still not maintained.

However, by the last quarter of the second century hijri, the prospectus of the word
madjhab, however, had emerged to be a distinctive doctrinal school. From this time
onward, Islamic legal education had started experiencing unparallel development and
continued for centuries.

3. Comparative Law

3.1 Emergence of Comparative Law

The entire western world was oblivious to the comparative law till the midst of
nineteenth century except some German professors who had been seen to have some
elements of comparative legal understanding in their lectures. This section, therefore,
leaving aside the theoretical aspects of comparative law, will give an insight about
when and why comparative legal understanding had emerged.

The second half of the nineteenth century, however, would be traced as the embryonic
stage of comparative law. In 1862, International Association for Progress in The Social
Sciences held a congress in Brussels, which is known as “the 1862 Brussels Congress
of the International Association for Progress in the Social Sciences” (Clark, 2000: 871).
The association’s officers lived not in Brussels but in different countries: France,

5 Abu yusuf Ya’qub Ibn Ibrahim and Muhammad ibn Hasan Al Shaibani were the two associates of Abu Hanifa
(sahiba Abi Hanifa). They are frequently refer to be sahiba al Imam al A’jam (¥ LY Lala) | See al Hidayah
by Burhanuddin al Murginai, Al Quduri By Abu al Hasan.
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Germany, Great Britain, Italy, the Netherlands, Poland, Portugal, Russia, Spain,
Switzerland and the United States.

In an earlier executive meeting, the Association did dedicate one of its five
membership and annual meeting sections to the comparative legislation. With an
awareness of knowing other legal systems, this congregation had decided to study
political, social and penal laws of different countries and how those laws would have
shaped the people’s social conditions, and to what extent, those conditions are
susceptible to change and reform. It worth mentioning here that among the reports the
delegation had delivered, “what are the bases and means for good codification of laws”
and “recognition of foreign corporation,” were two salient ones.

Comparative law had stepped into a landmark horizon in 1900. During July 31-august
4, 1900, a congress was organized, for the first time in the name of International
Congress of Comparative Law which was held in Paris. In the 1900 Paris International
Congress of Comparative Law: RENDEZ-VOUS DES SAVANTS DU MONDE, the delegates
had attended from different countries. Turkey would be placed in a special place in the
list.6

After having conducted the program, inter alia, four objectives were determined. Of
them, the First objective was verily crucial one, which was framed from a comparative
legal perspective: which method would be more providential to analyze diverse
legislation. Observation, comparison and adaptation would be three instrumental tools
for meaningful comparative approaches. Comparative law would consider reasonable
rapprochement among diverse legal systems. To satisfy such conviction, historical
understanding of law is significantly crucial. History, therefore would supplement the
comparative law. It is indeed instrumental in identifying the characteristics of other
jurisdictions. Thus, observed the scholars of the congress. In this congress, they had
suggested many guidelines and formulated regulations which has been continued to
echo in all the subsequent comparative legal enterprises both in Europe and in Anglo
American legal scholarship. In short, this congress had played a key role for
comparative law to move towards a more consolidated landscape of legal science. This
was, however, the European history of comparative law emergence. Shortly after that
another congress was held by America.

6 Among many others | have mentioned only one. Because the turkey would then have possibly represented
the entire Muslim world
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In September 28-30, 1904, another congress was held in the name of the 1904 St. Luis
universal congress of lawyers and jurists in St. Luis. Unlike the Paris one, this congress
was attended by a group of scholars ranging from professors to the lawyers. The
congress was presided by associate justice David J Brewer of the United States Supreme
Court. A bulk majority of the delegates were from twenty six American law schools
who had participated the program (De Cruz, 1999).

The 1932 Hage International Congress of Comparative Law was held in august 2-6,
1932. It would be especially observed that this congress was hosted by a pure
academic society. In contrast, back in the latter part of the first half of the nineteenth
century, teaching from comparative view point in German universities was seen to be
malaise.

Subsequently many other conferences and academic programs were conducted across
the western legal scholarship domain and still persist to continue which indicates that
it has managed to possibly triumph all the epistemological challenges and intellectual
imperialisms.

This is a succinct overview of the emergence of comparative law in the western
academia whose embryonic journey has started from the second half of the nineteenth
century, and is now taking its emotive spring across the western part of the globe
(Gordley, 2000: 1003; Sacco, 2000: 1159; Calabresi & Stephanie, 2005: 743).

3.2 Objectives of Comparative Legal Studies

The ever increasing growth of comparative law would bear witness to the fact that it
might serve, in the long run, core purposes of cross—jurisdictional catalogues of legal
rules within the epistemological boundaries of jurisprudential domain. A comparatist
thinks that Comparative law is meant to be the intellectual conceptions which underlie
the principal institutions of one or more foreign legal systems (Valcke, 2004: 713-
740). It is a method of reasonable rapprochement among diverse legal systems. It is a
highly sophisticated legal scholarship, which is superior form of juridical art. When a
lawyer goes through foreign legal systems, he would devise an archetype of legal
institutions which reaches a higher level of generality that avoid each system’s
particularities (Clark, 200: 871). It is a science of comparison which gives a law student
the wide premise of choices. A student confronted with one solution to a legal
problem has a tendency to assume it is the right one. When he is confronted with two,
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he is encouraged to think (Gordley, 2000: 1008-09). Comparative law, thus, by looking
at different jurisdictions, assists legal practices: it would provide new paradigms for
legislator and offer new examples to judges (Sacco, 2000: 1159-1176). Arguably due
to the growth of comparative law, foreign law’s persuasive authority (Glenn, 2000:
977) has been reported to be noticeably visible in national litigation across the global
legal arena. Here, the observation of the prominent chief justice of Wisconsin Supreme
court, United States befittingly worth mentioning. He cites :

! do mean to say that when courts from around the world have written well-
reasoned and provocative opinions in support of a position at odds with our
familiar American views, we would do well to read carefully and take notes.

Indeed, we can cross the divide separating us from other jurisdictions around the
world. And if we do so with the modest intent to borrow ideas on classifying,
discussing, and solving a particular problem, we should not be deterred by
unfamiliarity with foreign legal systems. We may fail to understand a particular
system of law or even misinterpret some foreign decisions. Nevertheless, we may
also find unexpected answers or new challenges to domestic legal issues (Shirley
& Michael, 1997: 273, 284, 286).

Therefore, after giving an investigative account over the development of comparative
law, which it had undergone throughout the last two centuries both in academia and
courtroom, it permits to conclude that the entire western legal community tells us
almost in unison that comparative law Comparative legal science has been thought to
envisage to release the legal community from dogmatism, by exposing them to more
than one legal stipulation, sharpen and widen the scope of their legal reasoning, which
would be facilitated by looking at different legal systems, and eventually it would help
promote a wide diversity of legal reasoning, and a superior form of legal solution from
many, which is a surest pathway towards innovation.

3.3 Manifestation of Islamic Jurisprudence in Comparative Legal Apparatus

As comparative law has been centrally seen to be the means of studying and
examining different legal systems, western jurists have devised many comparative
tools that would facilitate them to come up with a more viable practical approach. The
tools, they structured, clearly echo some key ideas of Islamic jurisprudential
mechanisms.
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They have devised the idea of harmonization which would serve a superb form of legal
functionalism for any position at odds with the respective domestic laws. This notion
would be likened, though not completely, with the idea of ta/fig7 (al Zuhaili (b), 1985:
1/10-11, 61) which permits Islamic jurists to look at a variety of opinions given by
different legal schools (madjahib), dissect them and, by taking a more practically
betterment oriented conclusion, individual or public, formulate a decision and thereby
releases them from dogmatism of being absolutely tied to a certain legal school
(madjhab).

As the function of comparative legal science is to venture beyond national boundaries
and look at foreign jurisdictions which helps them have a vivid picture of a globally
diverse legal ocean, the initiative of introducing the idea of legal family had been taken
by the western academics. It was made first in 1900 in the First International Congress
of Comparative Law held in Paris. In 1905, Esmein suggested a classification of legal
systems into five families of law: Romanistic, Germanic, Anglo-Saxon, Slavic and
Islamic. In 1978, a classificatory system had been adopted by David and Brierley based
on ideology and legal technique to classify the world’s legal systems into Romano-
Germanic, Common Law, Socialistic, Islamic, Hindu and Jewish, Far East and Black
African (De Cruz, 1999: 34). Like this, there have been many other ventures to group
the world’s laws into a variety of legal families.

The very notion “legal family” denotes that there have been many legal systems. One
among them would be dominantly universalistic and practically followed by
particularistic legal systems in a sense that the latter apply the same legal norms and
doctrines which former does. Indian subcontinent legal systems would be better
examples, who apply the common law norms in their respective jurisdictions (India
Pakistan and Bangladesh). So being in line with common law norms, these jurisdictions
are said to be the members of Common Law legal family. This concept clearly
manifests the idea of predominantly remaining doctrinal schools (Hanafi, Maliki, Shafi’
Hanbali, Jahiri and Shi’a). Because, at the early stage of Figh epistemology, hundreds of
doctrinal schools had been developed. But due to their sophistication, these four

7 Talfig, takhaiyyur and tatabb al-rukhas are three important tools that had been used and still continues to
be so employed in utilizing pragmatic eclecticism in Islamic adjudication process. For winning an in-depth
understanding of these perceptions and their legal status in both Islamic corpus juris and court trends, see
Ahmed Fekry Ibrahim, “pragmatism in Islamic Law: A Social and Intellectual History” Syracuse University
Press, New York (2015).
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schools could remain predominant. In other words, theses four schools are
universalistic while the disappeared ones were particularistic which had been
functionally subsumed by the former.

For their comparative enterprise to navigate its way through that ocean, both easily
and hermeneutically, the western comparatists could manage to use the devise of legal
cartography, which would offer an integrated titanical map of world legal and socio-
legal cultures.

“Panorama of The World’s Legal System” by Wigmor would be the first effort of this
type. However, Roberto. L. Mantilla Molina, Perhaps, would, for the first time, use the
very term “cartography” to mean the global legal mapping (Hazard, ND: 1043-1052).
Shortly after that it has continued to be viewed as an effective tool of offering an
inclusive global legal landscape which may provide a vast panorama of different
jurisdictional norms. Because legal cartography would bring diverse legal systems into
a more close, intimate and stressed position (Gordley, 2000: 1008-09). As it may give
legal community a sketchy depiction of world’s legal systems, by which they may have
a better understanding of different jurisdictional solutions on any given fact, domestic
body of law and foreign ones are wrestling with, it may rightly be seen to be the
driving force of comparative legal science. For it to have been so, legal cartography
indeed enlivens the purpose of comparative law.

After having gone through the ventures rendered to better and foster the position of
comparative law across the western academia, one subtle point has to be underpinned
here that a mechanism which gives a clear depiction of predominantly surviving
various jurisdictions, is, of course, a driving device for comparative law to go ahead. As
legal cartography is a purest pathway towards an integrated conception of multiple
legal cultures, it would be thought to be the main apparatus which could have given
rise to the emergence of comparative jurisprudence discipline more effectively. With
this foundation, it has to be observed that the historiographical approach of the
geological hosts of different doctrinal schools within Islamic legal codex would play a
significantly crucial role to propose a legal cartographic paradigm which is the pivotal
force for comparative jurisprudence to move forward.
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4. Discourse of Ibn Khaldun

In order to provide a reasoned answer to the relevance and methodology of
Mugaddima in moulding legal cartography, this research has discussed, though briefly,
the dynamics of Islamic jurisprudence and strived to find out the underlying objectives
of comparative law. So it now intends to relate the relevance of the discourse of lbn
khaldun to the thought experiment and then elaborate his methodologies as found in
Mugaddimah.

4.1 Relevance of Ibn Khaldun’s Approach

Due to its uniqueness, Islam could manage to give rise to the emergence of many
doctrinal schools. Once numbering hundreds, now four/six remains predominant,
which might have subsumed all the legal norms that had been developed by the
disappeared doctrinal schools. These schools are so highly sophisticated that each of
them would befittingly pose a distinctive legal entity and thereby correspond to that
which western jurisprudence calls a distinct legal family. Because, as in the western
legal families, there have been different opinions on the same fact, for instance, Under
Common Law contract, ownership of good and price transfers respectively from each
other once acceptance is complete. While, civil law tells that, ownership transfers, only
when the goods is received by buyer (Makdisi, 1998: 1874-75), so is the case with
different legal schools of Islamic law and even beyond. As such, Islamic law would be
grouped into four main legal families: Hanafi legal family, Shafi legal family, Maliki
legal family and Hanbali legal family. Again the main function of legal cartography, as
comparative legal taxonomy reveals, is to group the world’s legal systems into
different legal families, describe their geo-political hosts and thereby give a grand
picture of global legal systems. So viewed in this way, it explains the methodology of
Ibn Khaldun.

4.2 Ibn Khaldun’s Approach in Mugaddma

Ibn khaldun dedicated some 30 pages of third volume of Mugaddima for Islamic law. A
few pages but so striking that it would, indeed, cover the spectrum of Islamic
jurisprudential history. He views that all rulings in Islamic law either directly comes
from the holy Quran and Sunnah or extracted from that on the basis of juridical
contemplation. Because, like others he sees, texts are pregnant with so many
probabilities which strongly demand rigorous juridical understating (Ibn Khaldun,
2005: 3/3). Then he views that all sahaba were not expert in jurisprudence (lbn
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Khaldun, 2005: 3/4). Again the jurist sahaba also did not take the same footing.
Eventually in course of time many legal doctrines have developed over the time.

He further notes that due to the tremendous development of Islamic empire, there
arises a need for more inclusive thinking. He is found to classify Islamic legal
scholarship into two groups: Ahl al Rai (the team of juridical contemplation and
analogy) and Ahl Al Hadith (the team of textual application) (Ibn Khaldun, 2005: 3/4).
He views that the formar has been greatly found in iraq and non arab countries and the
latter in mekka and median. Due to inherent necessity, many jurists strived
painstakingly which gave rise to a multitude of legal principles in Islamic
jurisprudence.

He is finally seen to categorize all those legal principles under certain master jurists
and then map the geo-political hosts of those categorized legal doctrines. He
describes that...then doctrinal legal understanding was tied to those four master
jurists: Numan Ibn Thabit Abu Hanifa, Malik Ibn Anas, Muhammad Ibn Idris al Shafi and
Ahmad Ibn Hanbal (Ibn Khaldun, 2005: 3/6).

Abu Hanifa has been followed greatly by the people of Iraq, Hind, China and all the non
Arab countries far and near. Also it remains predominant in trans-oxiana countries.
His student was awarded [the highest post of judiciary] in the Abbasid government. His
doctrinal school has been comprehensively nurtured during this period. This played a
key role to familiarize Hanafi school across the major part of the Muslim world.
Juridical contemplation and analogy was his central methodology to extract legal ruling
from the two highest sources (Ibn Khaldun, 2005: 3/7).

The followers of Imam Malik Ibn Anas are especially found in Andalus (today known as
Spain and also included Portugal and adjacent area). Muslims from this part of the
world were seen to travel from their homeland and end their journey to Hijaj. They are
rarely reported to cross the threshold of Hijaj. Because, there located the holy city of
Medina, which was the center of knowledge at that time. Malik Ibn Anas was widely
known as the imam of Medina for his outstanding scholarship in Hadith. Along with
power shifting, the centre of knowledge was also shifted to Bagdad. As after him they
kept following his students. they are hardly seen to go Iraq for the quest of Islamic
knowledge.
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His disciples however are recorded to have travelled across the lands of Egypt and Iraq.
Qadi Ismail, Qadi Abu Bakr al Abhari, Qadi Abdul Wahab are among those jurists who
become famous in Iraq (Ibn Khaldun, 2005: 3/9). In Egypt, Ibn Qasim, Ashhab, al
Harith Ibn Miskin and others managed to prove their scholarship (Ibn Khaldun, 2005:
3/9).

Yahya Ibn yahya al Laithi travelled from the land of al Andalus and met with Imam
Malik and learnt Muatta from him (Ibn Khaldun, 2005: 3/9). Asad Ibn Furat came from
Afriga (Ibn Khaldun, 2005: 3/9). He first wrote from the pupils of Abu Hanifa and then
turned to the Maliki school and wrote from Ibn Qasim and arranged a book in a logical
sequence of fighi issues. His writing is known as Asadyiah. Subsequently many
scholars dedicated their efforts to convey the Maliki doctrines far beyond.

Ibn khaldun records that Maliki school took three different phases: the Kairouanian
followers whose master was Sahnun who learnt from Ibn Qasim; the cordovians whose
master was Habib who learnt from Imam Malik, and Ibn al Majishun and others; the
Iraqis, whose teacher was justice Ismail (Ibn Khaldun, 2005: 3/10). Egyptian Malikis
run the same line as the way lraqi malikis did. Justice Abdul Wahab, as mentioned
above, came to Egypt from Bagdad who contributed a lot to propagate Maliki doctrine
in this region.

Here one thing has to be interjected that many western jurists now believe that the
common law system would have been initiated with the transplant of Islamic legal
paradigm as found in Islamic Cecily during the close of tenth century. For instance,
Jury system, a revolutionary legal tool for change from tyranny to the systematic
juristic functionalism in English legal system, had been thought to have its origin in the
Islamic legal concept of /istihgag which has been developed in Maliki school (Makdisi,
1998-1999).

The followers of Muhammad Ibn Idris al Shafi are mostly found in Egypt (Ibn Khaldun,
2005: 3/7). When he reached there, Boni Abd al Hakam met with him with great
enthusiasm and honour. Scholars from different parts of Egypt gathered around him
and learnt his jurisprudence. So his teaching was fostered across the Egypt. Shortly
after that due to the emergence of Rafidji state, figh epistemology of ahl al Sunnah wa
al Jama was expelled from Egypt. However Jutice Abdul Wahab travelled from Bagdad
to Egypt and rendered his jurisprudential efforts. So subsequently the main stream figh
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was restored there. Under the Ayubi regime, shafi school experienced a tremendous
development. ljjuddin ibn Abd al Salam, Tagiuddin Ibn Daqiq al Id, Taqiuddin al Sabki,
Muhiu al din al Nawawi are some scholars who contributed to propagate shafi school
across the land of Syria and Egypt.

Ahmad Ibn Hanbal was greatly followed in Syria, Iraq and its neighbouring localities
(Ibn Khaldun, 2005: 3/10). His methodology was to strictly follow and maintain the
exact text of Sunnah (the apparent import of the text) and avoiding analogy as much
as possible. Though primarily this doctrine was taking primal place in Bagdad, but due
to Tatar attack it was forced to finally disappear from Bagdad and it remains dominant
in Syria only, he observes.

To sum up, Ibn khaldun would group Islamic jurisprudence into two main categories
i.e. analogical deduction and just textual application. He then managed to give a
succinct picture of where these two types of jurisprudence took place, and of how they
have been nurtured and developed over the time.

5. Conclusion

Islam through unfolding the Book of Allah could fundamentally change the course of
religious social and political history of the world. Through its insistence on
consciousness and knowledge, the holy book could engender among its followers a
spirit of intellectual curiosity and independent inquiry, ultimately resulting in the
splendid era of learning and scientific research which gave rise to the intellectual
revivalisms. Of them ibn khaldun is that great personality whose intellect could have
penetrated in countless ways and by-ways in the mind of the west. As we have seen
from the earlier discussion that Ibn Khaldun would have demonstrated that madhahib
or doctrinal schools within Islamic legal codex are significantly unique and have the
strata of distinct legal families as that of the west. Therefore it is quite sensible to
impel that nature of comparison is inherent in Islamic law. So the western comparative
legal science, which took more than two centuries for full fledged emergence (and
perhaps still wrestling with localistic dogmatic senses), would easily import a coherent
comparative legal paradigm from Islamic jurisprudence. The objectives of comparative
law, which are yet to be determined even after a multitude of congresses, conferences
and academic ventures, might greatly benefit from Islamic jurisprudential tools.
Arguably the methodology of Ibn Khaldun, as seen with regard to the emergence of
madhahib (Islamic legal schools) and hosts who have received those schools
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respectively, would have been thought to convey the concept of legal cartography, a
pivotal force for comparative law to move forward, to the western comparative
jurisprudence. Hence Islamic law predominantly could underpin the premise of
comparative jurisprudence and Ibn Khaldun could pioneer the western academics in
devising legal cartography.
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