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ibn Haldun’un Metodolojisi
Methodology of Ibn Khaldun

Sefa Altay*
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Oz: ibn Haldun sosyal bilimciler tarafindan bircok yénden ele alinan ve degerlendirilen bir diisiiniir
olmustur. Bu degerlendirmeler daha cok onun umran, asabiyet ve devlet gorusleri Gizerinedir. Ancak
ibn Haldun’un umran, asabiyet, devlet vb. gériislerini tam anlamiyla anlamak ve aktarabilmemiz icin
O’nun metodolojisini iyi kavramamiz gerekmektedir. Bu anlamda makalemiz ibn Haldun’un anlasil-
masinda asli unsur olarak goérdiigiimiz metodolojisi tUzerine olacaktir. Akil ve duyulari birlikte
hareket ettiren, umrani gercekci temelde ele alan, maddi unsurlari aciklamalarinda kullanan, neden
- sonuc iliskisi icerisinde diizenlilikleri kesfetmek isteyen ibn Haldun hem kendi dénemi icin hem de
yasadigimiz dénem icin oldukca 6nemli bir diusintrdur.

Anahtar Kelimeler: ibn Haldun, Metodoloji, Nedensellik, Siinnetullah

Abstract: Ibn Khaldun was a thinker who has been dealt with in many ways by social scientists.
These evaluations are mostly about her umran, asabiyah and state views. However, we need to
have a good understanding of his methodology in order to fully understand and convey lbn
Khaldun's umran, asabiyah, and state etc. views. In this sense, our article will be based on the
methodology we see as the essential element in the understanding of Ibn Khaldun. 1bn Khaldun,
who moves the mind and the senses together, takes the umran to a realistic basis and uses it in
explaining the material elements, wants to discover the regularities in the cause-effect
relationship, is a very important thinker both for his / her period and the period we live.

Keywords. Ibn Khaldun, Methodology, Causality, Sunnetullah

1. Giris

ibn Haldun’un metodolojisi icermis oldugu 6zellikleri ve donemi ele alindiginda oldukca
sasirtici ve dikkat cekicidir. Tarihi ve kendi donemini anlama ve aciklama yéniinde ortaya
koymus oldugu sistematik diislince sisteminin temelini olusturan metodolojik gorusleri,
ibn Haldun’un felsefini ve zihniyetini anlama konusunda oldukca aciklayicidir. Bu
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anlamda makalemiz, ibn Haldun’un tarihe ve umrana bakis acisini yénlendiren metodo-
lojik gorislerini aciklamayi hedeflemektedir.

ibn Haldun yasadigi dénemde olup bitenleri anlamak, incelemek ve degisimleri tespit
edebilmek icin bir takim metodolojik (yontembilimsel) bakis acilari gelistirdi. Bu bakis
acilari dénemi acisindan oldukga sasirtici ve yenilikgidir. Bu sasirtici ve yenilik¢i anlayis
onun geleneksel dislnce kaliplarini elestirip reddetmesinden kaynaklanmaktadir.
Doneminin bircok alimini, felsefecisini, tarihgisini vb. gelistirmis olduklari diislinceleri
acisindan elestirmis ve dogru bakis acisinin nasil olmasi gerektigini ortaya koymustur.
Bu elestiriler baglaminda diisiince sisteminin metodolojik unsurlarini aciga ¢ikarmak-
tayiz.

ibn Haldun metodolojik acidan yeni bir anlayis gelistirmis ve adeta bir ydntem icatcisi
konumunda degerlendirilmistir (Oncii, 2008, s. 60). Déneminin hakim anlayisinin aksine
gercekcilik temelli, maddi unsurlari diisiincesinin temellerine yerlestiren, akil ve gézleme
deger veren, sabit ve degisen olgulari kavramaya calisan, olgulari neden-sonug iliskisi
icerisinde degerlendiren ibn Haldun metodolojik anlamda kurucu bir dusiiniir olmustur
(Hassan, 2015, s. 163). ibn Haldun ayni zamanda umrandaki sosyal ve siyasal olaylari
salt metafizik ve ahlaki ilkeler dogrultusunda ele almamis, metafizik ile fiziki olaylar
arasinda yaptigi ayrimla sosyal olgulari incelenebilir hale getirmistir (Korkut, 2006, s.
123). ibn Haldun bu dogrultuda miumkiin ile imkansiz olani birbirinden ayirt etmis ve
mimkin olanin sahasinda arastirmalarini gelistirmistir. Biz de metodolojik gorislerine
ulasirken “imkan sahas!” icerisinde disiinip bu yonde hareket ettik. Metodolojik
gorislerini ic temel baslik altinda izah etmekteyiz. Bunlar; akil ve duyular, nedensellik
ve diizenlilik (kanunluluk) ve iktisadi faktorlerdir.

2. Akil ve Duyular

ibn Haldun akil ve duyulari dogru bilgi edinmenin kaynaklari arasinda gérmektedir.
Bilgilerini toplarken hem akli delillere hem de duyularin gézlemine yer vermistir.
Rosenthal’e gére ibn Haldun tarihin ve siyasetin yasalarini gézlemlerinden ve tarih
yorumundan cikarmistir (Rosenthal, 2009, s. 69). ibn Haldun’un metodu hem goézlem-
cilige hem de insan birlikteliklerinin derinlemesine analizine dayanmaktadir (Ulker,
1967, s. 1). Bilgiseven’e goére ise ibn Haldun “tecriibeci ve miisahedeci metodoloji”
kullanmistir (Bilgiseven, 1989). Baali de ibn Haldun’un yénteminin gézleme, karsilastir-
maya ve tarihsellige dayandigini vurgulamaktadir (Baali, 1988, s. 16-17). ibn Haldun
izerine incelemelerde bulunun her diisiiniiriin de dikkatini cektigi gibi ibn Haldun akil
ve duyulari uyumlu bir sekilde kullanmistir. Siyasi kisiliginden 6tiri bircok kabile ve
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hanedanlikla birinci dereceden iliskileri olmus ve teorisini olustururken bu iliskilerden
faydalanmistir. Bu anlamda kaynaklara birinci dereceden ulasmistir. Topluluklarin ve
hanedanlarin yapilarini ve degisimlerini incelerken gézlemden yararlanmistir (Arslan,
2014, s.137).ibn Haldun’un su ciimlelerinde arastirmaciligini ve gézlemciligini gérmek-
teyiz:

“Bedeviligin, hadariligin asl olduguna ve ondan once geldigine dair bize sahitlik eden
hususlardan biri sudur: Biz, herhangi bir sehrin halkini ele alip inceleyecek (ve arastiracak)
olursak, bunlarin ¢ogunun ewvveliyetlerinin, o sehir civarinda bulunan bedevi halka
dayandigini, ellerinin genislemesi lizerine sehre gelis yerlestirklerini, sehirde var olan refaha
ve rahata yoneldiklerini gériiriiz. Bu, hadarilik ahvalinin bedevilik ahvalinden dogdugunun
ve hadariligin kokiindn bedevilikte oldugunun delilidir Bunu iyi anla... Yekdigerine komsu
olan iki milletten biri digerine galip olsa, derhal benzeme ve tdbi olma hali biyiik é/¢ctide
magluplara sirayet eder. Nitekim c¢agimizda Celalika (Galler) milletleri karsisindaki
Endiilis’iin durumu budur. Gértiyorsun ki Endilisliler kilik kiyafet, alamet, isaret, bircok
adet ve ahval itibariyle kendilerini Gallilere benzetmekte, hatta evlerde, yapilarda isyer-
lerinde ve duvarlada c¢izilen resim ve heykeller bakimindan bile onlar gibi olmaya
calismaktadirlar (fbn Haldun, 2015).”

ibn Haldun’un yénteminin basit bir deneycilik olmadigini vurgulayan Lacoste’a gore ibn
Haldun aklin manevi alandaki her tirli etkinligine karsi ciksa da gozlemlerinden genel
ilkelere varmak istediginde, akilci bir yonteme basvurmaktadir. Ayni zamanda ibn
Haldun; felsefi / metafizik anlamda akilci (rasyonalist) degildir, ama soyut olaylari sap-
tamakla yetinmeyip batliniyle bilimsel bir yonteme ulasmasini saglayan mantik¢i bir
bakisa sahiptir (Lacoste, 2012, s. 214). ibn Haldun salt bir akilci degildi. Gézleme
dayanan, gercekci bir akilcihgr benimsemistir. “Felsefenin bos bir sey oldugunu” ifade
eden ibn Haldun, felsefeyi spekiilatif anlamindan kurtarip, bilgiyi toplumsallastirma
yéninde bu anlayisi reddetmistir. Walzer da ibn Haldun’un akilc karakteristigini
vurgulamis ve yontemin idealist degil, realist oldugunu séylemistir (Walzer, 1963, s. 45).
ibn Haldun miimkiin alanina giren olgulari incelemis, spekiilatif felsefeden kacinmistir.
Maddi varligi olan olgulari kendisine inceleme nesnesi olarak belirlemistir. Salt akla
dayali duslinls bicimini gereksiz bularak reddetmistir:

“Eflatun da ilahiyatta yakin derecesinde bir bilgi elde edilemez, ancak zan derecesinde bilgi
elde edilebilir. Bu kadar emek verdikten sonra yalniz zan derecesinde bilgi elde edeceksek
yorulmaya degmez. Bundan dénceki zannimiz bize yeter O halde bu felsefi bilgilerle
ugrasmanin faydasi nedir (lbn Haldun, 2015, s. 953)?”
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Hassan, ibn Haldun’un akilcilik metodunu, modern rasyonalizmin tersine, “gercekcilik”
biciminde gerceklestirdigini belirtmektedir. Temel 6zelligi salt akli 6n plana cikartmak
olan rasyonalizme gore, teori, bilgi ve kural bitinuyle akil icinde bulunuyordu ve akil
dogruyu 6grenmek ve aciklamak icin yegane yoldu. Clnki evren ve insan ayni ilkelerle
bezenmistir ve tabiata akil ile idrak edilecek bir 6zellik verilmistir. Bu ylzden;
rasyonalizme gore hem tabiatin hem de toplumsal konularin salt akilla bilinmesi
mimkiindir ve bunun icin “gdézlem”e ihtiyac bulunmamaktadir. Fakat ibn Haldun’un
“gercekcilige dayanan rasyonalizmi” ise tarihi kaynaklari ele alma tarzinda kendisini
gostermektedir. Bu kaynaklara dair elestirisi gercekgilik biciminde bir rasyonalizme
dayanmakta ve disiinir, Platonik anlamda kendi kendine yeterli bir akilciliktan farkli bir
yol izlemistir. ibn Haldun’un diisiincesinin “gercekgcilik” temeline dayandigini séyleyen
Hassan’a gore diistinir, tarihsel kaynaklarin tutarhlhiklarinin degerlendirilmesiyle ilgili
olarak kaleme aldigi metinde rasyonel arastirmayi “gercekgi” bir temele dayandirmanin
geregini buyiik bir aciklikla belirtmistir (Hassan, 2015, s. 123). ibn Haldun mevcut
tarihcileri ve anlayislarini bircok sebepten elestirmektedir. Tarihi haberlerin dogru
aktariimasinin éniindeki engelleri belirleyen ibn Haldun icin en ciddi hata “ahvalin
tabiatin1” bilmemektir. Umran’da olup biten olaylarin belirli bir diizeni ve gercekligi
mevcuttur. Bu diizenden habersiz bir takim tarihciler imkansiz olan bir takim haberleri
gercek olarak kabul edip bu sekilde aktarmisladir. Umran’in ahvali geregi bu haberlerin
gercekliginin mimkiin olamayacagi aciktir ve reddedilmesi gerekmektedir. Gercekci bir
bakis acisiyla durumu ele alan ibn Haldun bu tarz haberlerin gercekle alakasiz oldugunu
ve sorgusuz sualsiz reddedilmesi gerektigini vurgulamaktadir.

“Islam’daki biiyiik tarihciler, eski cadlara ait haberleri genis dliciide derleyip topladilar. Bu
haberleri kitaplarin sayfalarina yazarak eserlere tevdi etmis oldular. Fakat asalak tarihciler
bu haberleri sahte ve uydurma olanlarla karistirdilar. Bu hususta vehme kapildilar veya haber
uydurdular. Siisledikleri zayif rivayetleri birbirine katip karistirdilar ve ortaya koydular.
Onlardan sonra gelenlerin cogu bu eserlere tabi oldular ve onlari takip ettiler; bu gibi
rivayetleri nasil isittilerse bize o sekilde naklettiler. Vakalarin ve ahvalin sebeplerini
mliilahaza etmediler, bu hususa riayet etmediler. Sagma rivayetleri terk ve reddetmediler.
Imdi (onlarda) tahkik azdir, ayiklama ciheti ekseriva cilizdir, hata ve vehim haberlerin
soydasidir, hemen onlara bulasir. Insanodlundaki taklid kéklii ve irsidir. Fenlere ve ilimlere
musallat olan asalaklik enine ve boyuna yaygindir. Halk arasindaki cehalet merasi ise
hastalikli ve havasi bozuk bir yerdir. Fakat hakikatin kudretine mukavemet edilemez, batilin
seytani ise akil ve fikir silahi ile ates altinda tutulur. Nakleden sahis sadece imla ettirir ve
rivayet eder. Lakin basiret (sahibi) dikkat edince sithhatli olani zayif olandan ayiklar. ilim ise,
dogru (haber ihtiva eden) sayfalari onun icin parlatir ve cilalar... Taklitci tarihciler, onceki
caglara ait vakalarin hikayelerinden ve devletlerden haber verirken bunlara dair bilgileri
maddesinden tecrid edilmis suretler ve kinindan cikarilmis kiliclar biciminde naklettiler
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(Hadliseleri rivayet ederken, sartlan ve ortami dikkate almadilar). Haberleri -yenisi ve eskisi
bilinmedidi icin- kabul edilemez bilgiler halinde anlattilar (ibn Haldun, 2015, s. 166).”

Umran’daki olaylari nesnel bicimde ele alan ibn Haldun tarihi rivayetlerin aktarilmasinda
ortaya cikan sorunlari ele alirken “taklid, taraflilik/6nyargi, haberin aktaricisina ve habere
olan asiri giiven, insani zaaflar” gibi 6znel bir takim hatalari degerlendirmektedir. Tarihi
rivayetlerin elestirel bir degerlendirmeden oldugu gibi alinip aktarilmasi, dini, mezhebif,
kavmi, fikri vb. ozelliklerin degerlendirmelere katilmasi ve degerlendirmeyi yonlen-
dirmesi, haberin aktaraninin ve haberin sorgulama disi tutulmasi, mal, makam, Ucret gibi
bir takim degerlerin rivayeti anlamada engel teskil etmesi gibi 6znel degerlendirmeler
rivayetlerin dogru anlasilmasinin éniine gecmektedir. ibn Haldun tarihi rivayetlerin
nesnel degerlendirilmesinin yapiimasinin Umran’in butinlikli bicimde ele alinmasindan
gectigini ifade eder. Boylece rivayetlerin dogru olanindan yanlis olani birbirinden
ayrilabilmektedir.

“Tarih bircok kaynaklara, cesit cesit bilgilere, sahibini hakka ulastiran, hata ve siircmelerden
cekip ceviren gtizel bir diisiinceye ve kararliliga muhtactir. Clinkd haberler (ve rivayetleri)
hususunda mliicerred nakle itimad edilir de ananelerin esaslari, siyasi kaideler, umranin
tabiati ve insan toplulugundaki haller hakem kilinmaz, bu hususta gaib sahide (gériinmeyen
gortinene) kiyas edilmezse, bu konularda hataya dismekten, ayagin kaymasindan ve
dodruluk caddesinden sapilmasindan ekseriya emin olunamaz (lbn Haldun, 2015, s. 165).

ibn Haldun akil ve duyulari bilgi kaynagi olarak kabul ederken, tarihi kaynaklari da dogru
olduklari middetce dogru bilgi kaynagi olarak kabul etmektedir. Tarihi kaynaklari akil
ve umranin tabiatindan kaynaklanan unsurlar baglaminda degerlendirip dogru olduguna
kanaat getirdigi bilgileri kaynak olarak kabul etmektedir. Akil ve gercekci temelde
hareket eden ibn Haldun metodolojisinin temel karakteristiklerini de wvurgulamis
olmaktadir. Tarihi kaynaklarin oldugu gibi kabull yerine akil ve duyularin slizgecinden
gecirip dogruluklarini tespit etmektedir. Bdylece tarih ilmi kesinlige ve kararlihga
ulasabilecektir.

3. Nedensellik ve Diizenlilik (Kanunluluk)

ibn Haldun metodolojisinin temellerini atarken éncelikli olarak dusiinceyi statik duru-
mundan kurtarmis ve spekiilatif felsefeyi reddetmistir. Béylece ictimai olgulara dair fikir
gelistirilebilmesinin éninu acmustir. ictimal olgular artik gercekci ve nesnel temelde
degerlendirilebilir hale gelmistir. ictimai olgulari bu anlamda degerlendirilebilir kilan ibn
Haldun teorisinin ana amaclarindan birisini de tarihte, umranda ve devlette olan biten
olay ve olgularin nedenselliklerinin (illiyetlerinin) bulunmasi olarak tespit etmistir.
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Nedenselligin tespiti tarihsel ve ictimal olgularin siireklilik ve kopuslarini gosterecek ve
ayni zamanda bu olaylarin dogru degerlendirilmesini saglayacaktir.

ibn Haldun ictimai hayata dair nedensellikleri/illiyetleri arastirmis ve kitabinda ortaya
koymustur. Siirekli ola gelen, birbirini takip eden diizenlilikleri ve kirilmalari tespit etmis
ve bu yénde teorisini gelistirmistir. Salt olarak olay anlaticiligini asip, ictimai hayatin
diuzenliliklerini arastirmis ve kitabinda bunlari anlatmistir.

‘Bu eserde, devletlerin ve umranin evveliyetine ait illetleri ve sebepleri ortaya koydum... Bu
eserde umranin ve medenilesmenin hallerini, zati arazlardan olmak iizere insan top-
luluklarina ariz olan hususlari acikladim. Bu agiklamalar, olan seylerin illet ve sebeplerini
anlama konusunda sana faydalr olacak, devlet sahiplerinin ve hiikiimdarlarin, devlete acilan
kapidan nasil girdiklerini sana tarif edecektir. Hatta bu sayede taklitten el cekecek, senden
onceki nesillerin, hadiselerin durumlarina vakif olacaksin... Kavimlerin ve hanedanliklarin
baslangic halleri, eski toplumlarin ayni ¢agda yasamis olmalari, ge¢cmis zamanda ve
milletlerde gdriilen degisiklik ve tasarruf sebepleri hakkinda soéylenmedik bir séz
birakmadim (Ibn Haldun, 2015, s. 161-162).”

“‘Malum olsun ki -Allah bizi de sizi de irsad etsin- bir goriiyoruz ki su dlem, icindeki biitin
yaratiklarla birlikte mikemmel bir tertip ve sapasaglam bir sekil tizeredir. Sebeplerle
neticeler yekdigerine baglanmakta, esya ve olaylar (bir nizam dahilinde) birbirine bitismekte
(lbn Haldun, 2015, s. 283)...”

ibn Haldun’un teorisi acisindan nedensellik kritik bir 6nem tasimaktadir. Hatta islam
diinyasinda nedenselligi en fazla vurgulayan distnirlerden birisidir (Arslan, 2014, s.
57). Umranin ve devletlerin diizen icinde hareket etmesi ve belirli asamalardan gecerek
ortadan kalkmasi bu nedenlerin varligiyla alakali bir durumdur. Nedensellik hem diizenin
anlasiimasi hem de degisimin anlasilmasi agisindan temel bir noktadir. Gercekgi
temellerden hareket eden ve boylece nedenselligi kurabilecek bir zemin hazirlayan ibn
Haldun’un metodunun ana karakteristigini nedensellik/illiyet olusturmaktadir (Hassan,
2015, s. 136). ibn Haldun sebep-sonuc iliskisi (Rosenthal, 2009, s. 108) ve dinamik
mitekabiliyet (Rabi', 1967, s. 33) cercevesinde inceleme ve arastirmalarini yapmistir.
Tarihsel ve ictimai sonuclara ulasan ibn Haldun bu sonuclari karsilikh nedensel ilintilerle
ortaya cikarmakta ve formiile etmektedir (Arslan, 2014, s. 138). Sentirk de ibn
Haldun’un nedenselligine vurgu yaparak tarihi olaylarin icyliziini ortaya ¢ikarmak icin
“nazar” (disunme, kuramsallastirma), “tahkik” (arastirma), “ta’lil” (sebep sonuc iliskisine
dayal aciklamada bulunma) ydéntemlerini kullandigini belirtir (Sentiirk, 2006, s. 271). ibn
Haldun Allah’in iradesini dogal ve ictimai bir fenomen olarak gériir (Baali, 2005, s. 9).
Umranin kurulusu ve degisimindeki aciklamalarini temellendirirken de neden-sonug
iliskisinden yararlanan ibn Haldun olaylarin sebeplerini Allah’a dayandirip diizenliligin



ibn Haldun’un Metodolojisi 135

kesfi ile ilgilenmektedir (Baali, 1988, s. 40). Dogal ve ictimai alanda Allah bir takim
dizenlilikler tayin etmis ve dogal ve ictimai hayat bu diizenlilikler dogrultusunda var
olmakta ve islemektedir. ibn Haldun bu diizenlilik fikrini aciklamak icin “siinnetullah”
kavramini kullanmaktadir. Siinnetullah, Kur’ani bir kavramdir. Hem doga hem de
tarihteki vakalar alaninda gecerli olan yasalara géndermede bulunur (Celebi, 2010, s.
159-160). ibn Haldun Mukaddime boyunca aciklamalarini yaparken neden-sonuc
iliskisini vurgulamis ve bunun kavramsallastirmasini “Sinnetullah” seklinde yapmistir.
Dogal ve ictimai anlamda dusinilen bu kavrami ictimai alana uygulamistir (Yilmaz,
2009, s. 28-29). ilahi yasalarin giiciiniin ictimai alanda da gecerli oldugunu savunmus
ve Allah’in siinnetine ve adetine basvurmustur: “Lakin O (Allah), her seyi istikrar bulan
ve yerlesen bir adete gére icra eder, baska turli degil (ibn Haldun, 2015, s. 380).” ibn
Haldun “Stinnetullah” kavramini yer yer “Umranin tabiati” seklinde de kullanmistir. Fiziki
hayattaki tabiat gibi ictimai hayattaki tabiatin varhidini vurgulamis ve bu tabiatin
duzenliligini kesfetmek icin calismistir. Teorisinin en énemli hususlarindan biri de
burada ortaya ¢ikmaktadir; tarihi kaynaklara karisan yanlis bilgilerin umran temelinde
akil, gézlem ve nedensellik iliskisi baglaminda tespit edilmesidir. ilm-i Umran ile
ugrasan bir kisi de bunu gézden kacirmamali ve yapacagi degerlendirmeleri bu minvalde
yapmalidir.

“imkan ve istihale itibariyle tarihi haberlerde hak olanin batil olandan ayirt edilmesi
konusundaki kanun ve kaide;, umrandan ibaret olan beseri ictimaa (ve insan cemiyetinin
yapisina) bakmak, tabiatinin icabi olarak ve bizatihi hallerinden olmak lizere ilhak olunan
seyle, arizi oldugu icin ondan sayilmayan seyi ve bir de umrana hi¢ ariz olmayan hususlari
birbirinden ayirt etmektir... Bu ilimle ugrasan, siyasetin kaideleri ve varliklarin tabiatini
bilmeye muhtactir. Gidisat, ahlak, gelenek, din, mezhep ve diger haller itibariyle milletler,
lilkeler ve caglar arasindaki degisiklik hakkinda bilgi sahibi olmasi, gaip hususlarr hdlihazir
duruma bakarak kavramasi, mevcut durum ile gaip ve tarihi durum arasindaki uygunlugu
veya ikisi arasindaki farki ihata etmesi, uygunlugun ve farkin illet ve sebebini gézoniinde
bulundurmasi, devletlerin ve milletierin hangi esaslar lizerinde kurulu olduguna, ortaya ¢ikis
esnasinda dayandiklari prensiplere, meydana gelislerine temel teskil eden sebeplere,
viicuda gelmesine tesir eden amillere, o devleti idare edenlerin haber ve hallerine dikkat
etmesi, biitin bu hususlarda malumat sahibi olmasi lazim gelir. Netice olarak tarih¢i
elindeki haberin blitin sebepleri hakkinda ihatali bir bilgive sahip olur. Bu takdirde
nakledilen haberi elindeki kaidelere ve esaslara vurur. Sayet onlara uygun ise, kaide ve
usuliin geregine gdére cereyan etmisse, haber dogrudur, aksi halde haber ciirtiktiir, boyle
haberlere ihtiyac yoktur (Ibn Haldun, 2015, s. 191).”

Akil, duyular ve tarihi kaynaklari dogru bilgi kaynaklari olarak ve ictimal hayatta
yonlendirici araclar olarak ele alan ibn Haldun nedensellik badi ile duzenlilikleri
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kesfetmeyi istemistir. Umranin ve devletlerin nasil kuruldugunu, nasil devam ettigini ve
nasil bozulup ortadan kalktigini anlattigi kitabinda nedensellik metodunun temel-
lerinden birini olusturmustur. Birbirinden kopuk, birbirini takip etmeyen ictimai ve
siyasal olaylarin reddedilmesi gerektigini vurgulamistir. Nedensellik/illiyet bagi bu
anlamda asli bir deger tasimaktadir. Akilci ve gdzlemci olan ibn Haldun akil ve gézlem
yoluyla elde ettigi bilgileri nedensellik stizgecinden gecirip kabul veya reddetmektedir.
Boylece tarihi ve ictimai olay ve olgularin icytiziinii aciga ¢ikarmaktadir.

4. iktisadi Faktorler

ibn Haldun umranin temelini ve degisimini iktisadi faktorlerle aciklamaktadir. Umran
tiplerinin farkh farkli olusu gecim yollarinin farkli olmasiyla ilgilidir. Bu anlamda umrandaki
farkhihgin temelinde yatan sebep gecim vyollari yani iktisadi yapidir. Maiset yollarindaki
farklilik umranlarin yapilarini belirleyen en 6nemli faktor olarak ortaya cikmaktadir. ictimai
aciklamalarini yaparken umrandaki farkliliklari bu temel Gizerinden aciklamaktadir.

ibn Haldun, fiziken kendisinden cok daha kuvvetli hayvanlar karsisinda savunmasiz ve
caresiz olan insanoglunun, hayatta kalma miicadelesinde sahip oldugu iki yetenegi
kullanarak kendini savunabilecegi ve hatta diger canhllara Ustinlik saglayabilecegini
soylemektedir ki, bunlardan ilki akil ve disiinme yetenegi, digeri ise ‘el’dir. Disiince
yetenedi ile birlesen ‘el’ zanaatlardaki mabhirligin kaynagidir. insanlarin farkl tretim
faaliyetlerindeki cesitliligini artiran Gretim araclarini ve insanlara, sivri disli, sivri
boynuzlu vs. hayvanlarla basa cikabilme imkani veren kesici, sivri, olduriici aletleri
yapan da ayni ‘el’dir. ibn Haldun’un ‘el’e bahsettigi bu deder emege, calismaya verdigi
degerin de bir gostergesidir. Boylece ‘el’ ile birlikte emegi ve calismaylr da umranin,
insanin ve tarihin temeline yerlestirmis bulunmaktadir (Kozak, 1999). ibn Haldun insanin
ayirt edici 6zelliklerini akil ve el glci olarak belirlemistir. Akil ve el giicliniin birles-
tirilmesiyle insan hayvanlar karsisinda ustiin konuma gelmis ve kendini koruyacak alet-
edevati yapabilmistir. Birbiriyle yardimlasma konusunda da akilli davranan insan hayatta
kalma olasiligini daha da artirmistir. Toplu yasamanin temellerini bu sekilde belirleyen
ibn Haldun olusan topluluklarin degisimini ve farklilasmasini da tretim/gecim yollari
temelinde ele almistir.

“Bilmek gerekir ki, toplumlarin(nesillerin) ahvalinde gériilen farklilik, sadece onlarin gecim
yollarinin farkli olusundan ileri gelmektedir. Ctinkd insanlarin toplu olarak yasamalari, sirf
gecimlerini saglamak maksadiyla yardimlasmak icindir. Gegimlerini saglamak icin de haci
ve kemali ihtiyaclardan evvel, zaruri ve basit olan seylerden ise baslarlar (ibn Haldun, 20135,
5. 323).”
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Bedevi ve Hadari Umran’in temel ayrim noktasi gecim/iretim yollarindaki farkliliktan
kaynaklanmaktadir. Bedevilik’te tiretim basit ve kendine yetecek kadar iken, Hadarilik’te
Uretim karmasik ve tiiketeceginden fazla bir tGretim s6z konusudur. Bedeviler tarim ve
hayvancilikla ugrastiklarindan gocebe veya koylerde yasamaktadirlar. Hadariler ise
sanatlarin ve ticaretin gelismesi ile kentsel bélgelerde yasamaktadirlar. ibn Haldun iki
umran tipini iktisadi faktorler izerinden temellendirmektedir. Bu siireci ayni zamanda
tabii (dogal) ve zaruri goren ibn Haldun determine bir siirece isaret etmektedir (Hassan,
2015, s. 150). Bedevilik, Umran’in aslidir ve temel hedefi Hadariliktir. Bu stirec ekonomik
belirlenimlerin etkisiyle ilerlemektedir. Bir takim iktisadi faktorlerin meydana gelmesiyle
Bedevilik’ten Hadarilik’e dogru gecis baslar. ibn Haldun’un bu bakis acisi hem ictimail
hem de siyasi gorislerinin sekillenmesinde énemli noktalardan birini olusturmaktadir.

ibn Haldun insanlarin bir araya gelip yardimlasmasini/isbélimiini umranin birlikteligi
ve ayakta kalabilmesi icin kritik gormektedir. insanlar ancak birbirlerine yardim ederek
yiyeceklerden ve zanaatlarden faydalanabilir (Toku, 2002, s. 114). insanlarin tek
baslarina biitliin zanaatleri yerine getirmesi mimkiin olmadigindan birbirleriyle yardim-
lasmalar zaruridir. Asgari gida besinlerine ihtiya¢ duyan insan birbirinin aczini gidererek
hayatta kalabilir. ibn Haldun bu konuyu su sekilde aciklamistir:

“Allah Taala insani yaratmis, gidasiz yasamasi ve hayatini devam ettirmesi mimkdin
olmayacak surete ve bicime koymus, fitrati ile gidasini aramayi ve kendisine tevdi edilen
kudret ile bunu elde etmeyi ona belletmistir. Ancak insanlardan bir ikisinin kudreti, muhtag
oldugu bahis konusu gidayi tek basina elde etmeye kafi gelmez. Hayatini devam ettirmesi
icin bu gidanin asgari olan kismini bile tam olarak temin edemez... O halde hemcinsinden
olan bircok kisilere ait kudretler bir araya toplanmalidir ki, hem kendisinin hem de onlarin
rizik ve maisetleri temin edilmis olsun. Bu zaruri olarak boyledir. Yardimlasma suretiyle
liretime istirak edenlerin kat kat fazlasinin ihtivacini karsilayacak kafi miktarda mal ve rizk
hasil olur (Ibn Haldun, 2015, s. 213).”

ibn Haldun, ‘el’in yaninda, sadece emegin degil, yine onun akil ve kultir ile birlikte
meydana getirdigi baska unsurun, el ve kafanin ortak Grini ‘alet’in dnemini de ifade
etmektedir. insanin hayatta kalabilmesi, hem liretimde hem de savunmada yararlanilan
bu Uretim ve savunma araclarinin, yine el ve aklin ortak eseri olarak meydana getiril-
mesine baghdir. insan bu alet-edevati -yardimlasma ve isbéliminiin yardimiyla
Uretmemis olsaydi, ne hayatta kalabilmek icin zaruri ihtiyaclarini karsilayabilir, ne de
kendinden daha giiclii hayvanlarin saldirisi karsisinda hayatta kalabilirdi. ibn Haldun’a
gore, insani hayvanlardan farkhlastiran en 6nemli 6zelliklerden biri de, alet-edevat
yaparak aklin ve elinin giiciinii fizik giice cevirebilmesidir (Kozak, 1999). insan el ve akil
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gucu ile birlikte alet-edevat yapabilme ve bunu akilci bicimde paylasabilme yetenegini
kazanmistir. insanlar kendilerini yetemeyecegini dogal ve zaruri yollardan 6grenmis ve
topluluk halinde yasama o0zelligini kazanmislardir. Ancak bu sekilde davranabildik-
lerinde hayatta kalabilme imkanina kavusmuslardir.

ibn Haldun isbélumiinii dinamik anlamda kullanmis ve Bedevilikten Hadarilige geciste
etkisini ifade etmistir. Yardimlagmanin artmasiyla birlikte umran gelismis ve artik
kendine yeteceginden fazla lretim meydana gelmistir. Bu siire¢ devaminda Hadari
Umrani dogurmustur (Hassan, 2015, s. 153). insanlar zaruri ihtiyac malzemeleri icin
birbiriyle yardimlasirken Hadari Umran safhasinda zaruri malzemelerden fazlasini
Uretmis ve artik yardimlasma profesyonel diizeyde olmaya baslamistir. Bu yardimlasma
da beraberinde umranin bayindirhgini saglamistir (Gultekin, 2016, s. 286).

ibn Haldun elde edilen degerin kaynagini “emek” olarak ifade etmektedir (ibn Haldun,
2015, s. 695). Kazan¢ da ancak emegin degeri kadardir. Kazanc¢ da kari artiracak ve kar
da arttikca umranda refah ve bayindirlik artacaktir. Boylece Bedevilik’te mevcut olan
zaruri ihtiyaclan karsilamaya yonelik tretim de degisime ugrayacaktir. Artik kendine
yetenden fazla (lretim yapan insanlar birbiriyle yardimlasmanin da etkisiyle fazla
uretimden kaynaklanan fazla/arti deger lretecektir. Fazla deger, sehirdeki is ve emegi
artiracak ve kar daha da fazla artmaya devam edecektir. Boylece Hadari Umran’in
ozellikleri kendini go6sterecek ve iktisadi anlamda gelismis bir ictimai diizeye
ulasilacaktir. ibn Haldun emegin degerini tespit etmis ve ictimai anlamda gelismisligin
hareket ettiricisi olarak gormdistiir. Emek deder lretmis ve bir noktadan sonra emek
artmis ve fazla deger olusmustur. Olusan bu fazla deger, kazanc ve kara dénismiis ve
refah ve liks meydana getirmistir (Toku, 2002). ibn Haldun emek ve emegdin degerine
dair goruslerini acik bir bicimde ifade etmistir:

‘Kazang (kar, fayda) emegin degerinden ibarettir. Harcanan emek artinca, bunun emek
sahipleri arasindaki degerleri de artmis ve bu suretle zaruri olarak onlarin kdr ve kazanlari
cogalmis olacak, refah ve zenginlik ahvali, onlari refaha ve bunun ihtiyag vaziyetine getirdigi
meskenlerin ve elbiselerin gtizellestirilmesi, alet ve edevatin, kap ve kacagin iyilestirilmesi,
hizmetgiler ve binekler edinilmesi durumuna davet edecektir... Maisete tahsis edilen “esas
emegin” (@’mal-i aslive) aksine ‘artik emek” (a’mal-1 zdide) tiimii ile refaha ve zenginlige
tahsis edilir (Ibn Haldun, 2015, s. 652).”

Goruldigu gibi ibn Haldun emek, deger, fazla/arti deger konularindan yenilikci ve o
donem icin sasirtici degerlendirmelerde bulunmustur. Bu anlamda Mukaddime de ayni
zamanda umranin iktisadi bir c6zlimlenmesini de icermektedir (Lacoste, 2012, s. 76).
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Umranin kurulusu ve yapisal manada degisimi acisindan onemli tespitlerde bulun-
mustur. Bedevilikten Hadarilige geciste hareket ettirici giic olarak da iktisadi faktorler
dnemli yer tutmustur. ibn Haldun cok katmanh analizinin énemli sacayaklarindan biri
olarak iktisadi faktorlerin belirleyiciligini gérmustar.

5. Sonuc¢

ibn Haldun déneminin hakim anlayisinin disinda, mantikh ve tutarh bir diisiince sistemi
gelistirmistir. Kendisinden 6nce yasamis ve kendi doneminde yasayan bircok tarihci ve
umran lizerine kafa yoran dasuniirler, olan biteni anlamakta ve yorumlamakta hatalar
yapmislardir. ibn Haldun bu tarz hatalara diismemek ve tarihi ve yasadigi dénemi dogru
anlamak ve yorumlamak icin “ilm-i Umran” adinda bir ilim icat etmektedir. Bu ilmi dogru
bir sekilde kullanabilmek icin ibn Haldun bir takim metodolojik kriterler belirlemektedir.
ibn Haldun bu kriterleri acik ve net bir bicimde Mukaddime sinde belirtmemekle beraber
teorisinin ayrintilarinda bu kriterler gézlemlenebilmektedir.

ibn Haldun; felsefecileri ve tarihcileri dzellikle elestirmekte ve bircok yénden reddet-
mektedir. Elestirip reddetmesinin sebepleri felsefecilerin “spekilatif akli” 6nplana cikar-
malari, tarihcilerin ise tarihi rivayetleri aktarirken yalan yanhs bilgilere yer vermeleridir.
ibn Haldun bu tarz hatalarin ve yanlislarin éniine gecebilmek icin sistematik bir diisiince
sistemi ve yontem (metodoloji) gelistirmistir. Bu metodolojiyi incelerken ilk olarak “akil
ve duyular”l ele aldik. ibn Haldun’un akil ve duyulara yaptigi vurgu aslina bakilirsa
felsefecilere ve tarihcilere karsi ciktigi noktalarda daha belirgindir. ibn Haldun
felsefecilerin salt akh kullanarak, spekilatif bir akil yiritmeye basvurduklarini iddia
eder. Tarihgiler ise bircok tarihi rivayeti oldugu gibi aktarmis, umranin durumuna
bakmamis, aklin siizgecinden gecirmemis, duyulardan faydalanmamis, siyasi, dini,
mezhebi tarafgirlikle hareket etmis vb. Bu sebeplerden 6tiirii tarihi rivayetler yalan yanhs
bir sekilde aktarilmis ve insanlari aldatir hale gelmistir. ibn Haldun felsefeciler ve
tarihcilerin distigii hatalara diismemek ve olan biteni dogru anlamak icin akil ve
duyulari birlikte kullanmistir. ibn Haldun salt aklin hayatta olan biteni kacgiracagini, salt
godzlemin ise sadece betimleme yapacagini iyi bilmektedir. Bu yiizden ibn Haldun akil ve
duyularn birlikte kullanmis ve umranda ve tarihte olan biten olaylarin icylziini ortaya
¢itkarabilme imkanini saglamistir.

Herhangi bir ilim degerlendirilirken, nedensellik baginin varligi ilk olarak ele alinacak
etmenlerdendir. Nedensellik bu anlamda ilim icin aslidir. ibn Haldun da tarihte, umranda
ve devlette bir takim nedensellikler oldugunu kesfetmis ve kitabinda bunlari aciklamistir.
Nedensellik, tarihteki olaylarda bir butlinlik saglamakta, aciklama gelistirmektedir.
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Umran s6z konusu oldugunda ise, olan biteni anlama ve ileriye dénik gorusler zikretme
imkani saglamaktadir. Nasil ki evrende bir takim diizenlilikler mevcutsa; tarihte,
umranda ve devlette de bir takim diizenlilikler mevcuttur. Diizenliliklerin kaynagini ibn
Haldun Allah olarak gérmekte ve kavram olarak “Stiinnetullah” kavramini kullanmaktadir.
Sinnetullah; Allah’in aleme koymus oldugu kurallar, kanunlardir. Duzenlilikleri kesfet-
meyi amaclayan ibn Haldun, degismeyi de duzenlilik fikri icerisinde ele almaktadir.
Yalnizca statik bir devamlihgi degil, dizen icerisindeki degismeyi de “Siinnetullah”
kapsaminda degerlendirmektedir.

ibn Haldun’un metodolojisinde iktisadi faktorler énemli bir yer tutmaktadir. Umran
aciklamalarinda farkhiliklarin kaynagini “gecim kaynaklari” olarak tespit etmektedir. Hatta
Bedeviligi ve Hadariligi gecim kaynaklari Gizerinden tanimlamaktadir. Bedevi liretim tarzi
ve Hadari uretim tarzi yer yer kullanmis oldugu terimlerdir. Ge¢im kaynaklari, hem
Uretim icin gerekli olan alet-edevati hem de uretim icin gerekli olan iliskileri
kapsamaktadir. Uretim icin ilk olarak insanlar temel ihtiyaclarini karsilayacak kadar
Uretim yaparlarken, umran gelistikce temel ihtiyaclarin fazlasi olarak liks drlinler de
uretmeye baslamaktadirlar. ihtiyaclarindan fazla olarak tirettikleri fazla tiriinler umranda
bir “arti deger” lretilmesini saglamaktadir. Ayrica gelisen tretim farkhhklari dolayisiyla
isboliimii de ortaya cikmaktadir. insanlar birbirinden farkli Grinler Uretip pazarlarda
bunlari satar hale gelmektedirler. Bedevilik daha basit bir tretim tarzini simgelerken,
Hadari Umran ise daha karmasik bir yapiyi simgelemektedir. Uretim tarzi, iktisadi iliskiler
bu anlamda umranlarin siniflandiriimasi acisindan asli bir islev gérmektedir. ibn
Haldun’un bu tanimlamalari yasadigi donem cercevesinde degerlendirildiginde oldukca
yeni ve sasirtici fikirlerdir.

ibn Haldun’un metodolojisi akil ile gdézlemin uyumlu bir sekilde kullaniimasi, gercekci
bir bakis acisinin gelistirilmesi, olan biteni neden-sonug iliskisi baglaminda anlamasi,
dizenliliklerin kesfedilmesi gibi 6zellikler tasimaktadir. ibn Haldun bircok ilim ve bilim
dalina kaynaklik eden bir figiir olarak arastirilmis ve hala da arastirnimaktadir. ibn
Haldun’u doneminden ayirt eden ve hala etkisini korumasini saglayan en énemli 6zelligi
metodolojik anlamda yenilikci ve sasirtici fikirleridir.

Kaynakca

Arslan, A. (2014). /bn-i Haldun. istanbul: istanbul Bilgi Universitesi Yayinlari.

Baali, F. (1988). Society, State, and Urbanism . Ibn Khaldun's Sociological Thought. New York: State
University of New York Press.

Baali, F. (2005). The Science of Human Social Organization. New York: The Edwin Mellen Press.

Bilgiseven, A. K. (1989). Sosyal llimler Metodolojisi. istanbul: Filiz Kitabevi.



ibn Haldun’un Metodolojisi 141

Celebi, i. (2010). Siinnetullah. /s/lam Ansiklopedisi, (Cilt 38). istanbul: Tiirkiye Diyanet Vakfi.

Giiltekin, M. (2016). ibn Haldun, modernlik ve modern sosyoloji. The _Journal of Academic Social
Science Studies, 51, 277-293.

Hassan, U. (2015). /bn Haldun. istanbul: Dogu Bati Yayinlari.

ibn Haldun. (2015). Mukaddime. (Cev. S. Uludag) istanbul: Dergah Yayinlari.

Korkut, S. (2006). ibn Haldin’un “es-Siyasetii’l-medeniyye” torisini elestirisi. /s/lam Arastirmalar:
Dergisi, 15, 115-140.

Kozak, i. E. (1999). /nsan-toplum-iktisat. Sakarya: Degisim Yayinlari.

Lacoste, Y. (2012). /bni Haldun. istanbul: Ayrinti Yayinlari.

Oncii, A. (2008). Mukaddime ya da Yeni Tarih Bilimi'nin 'Acaip Usulii'. Evrense/ Kiiltiir, 60-62.

Rabi', M. M. (1967). The political theory of Ibn Khaldun. Leiden: E. J. Brill.

Rosenthal, E. I. (2009). Political thought in Medivial. New York: Cambridge University Press.

Sentiirk, R. (2006). Medeniyetler sosyolojisi: ibn Haldun'un umran kurami acisindan medeniyetler
arasi iliskilerin gelecedi. Uluslararasi Sempozyum Gecmisten Gelecege [bn Haldun Vefatinin
600. Yilinda [bn Haldun'u Yeniden Okumak icinde 265-276.ss. istanbul: islam Arastirmalari
Merkezi.

Toku, N. (2002). f//im-i umran. Ankara: Akcag Yayinlari.

Ulker, G. (1967). Hukuk sosyolojisi acisindan ibn Haldun. Ankara Universitesi Hukuk Fakiiltesi
Dergisi, 223-249.

Walzer, R. (1963). Aspects of Islamic Political Thought: Al-Farabt and Ibn Xalddn. Oriens, 40-60.

Yilmaz, S. S. (2009). /bn Haldun'da tarihsel varlik alaninin nedenselligi. (Yayimlanmamis yiiksek
lisans tezi), Uludag Universitesi, Sosyal Bilimler Enstitiisii Bursa.






ibn Haldun Cahismalari Dergisi, 4 (2) 2019, 143-154
DOI: 10.36657/ihcd.2019.56

An Epistemic Shift from Islamism to Post-Islamism:
Abul A’la Mawdudi versus Abdolkarim Soroush

[slamciliktan Post-Islamciliga Epistemik Bir Kayma.: Abul A’la
Mawdudi’ye Karsi Abdolkarim Soroush

Ibrahim Akkuc*
SOAS University of London, UK
655857@soas.ac.uk

Gelis Tarihi: 06 Nisan 2019 Kabul Tarihi: 13 Haziran 2019 Yayin Tarihi: 30 Temmuz 2019

Abstract: Islamic countries began to feel the intellectual impact of the West severely in 20th century
due to their military and economic loss against the West in the 19th century. As a result, a
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produced different political horizons. As both thinkers thought about how Islam should be linked to
politics, they were naturally deeply influenced by the conditions in which they lived. On the one hand,
the essay will try to deepen into Mawdudi’s concept of Islam, secular man-made law, and his Islamic
state, it will focus on Soroush’s renewal of Islamic knowledge, democracy and on a new
rapprochement with the West, on the other hand.
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Oz: 19. yy. da Bati’ya karsi askeri ve ekonomi kayiplar yasayan [slam devietleri, 20. yy. da sert bir
sekilde Bati’min fikri etkisini hissetmeye baslamislardir. Tiim bu gelismelerle birlikte, kendi teorisi
ve pratigi olan ve modern [slam Siyaset Diisiincesi olarak adlandirilan olgu bir reaksion olarak
Miisliiman disdndrler arasinda farkli Misliman Glkelerde ortaya ¢ikmustir. Bunlarindan biri Bati
somdrgeciliginin yasandigr 20. yy. in ilk ¢eyreginde dogan Abul Ala Mevdudi’dir. Diger diisiintr
ise 1979 yilinda fran Devrimi’nin hazirlayicilarindan olan, Bati’nin fiziksel olarak var olmadidgi bir
tarihsel siirecte yasayan Abdiilkerim Surus’tur. Bu iki disinir de [slam’in nasil siyaset ile
iliskilendirlecegini dtisiiniirken, dogal ve derin bir sekilde yasadiklari tarihsel kosullardan
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etkilenmisler. Bu da tabi olarak fakli siyasal tahayytileri ortaya ¢cikarmistir. Bir yandan bu makale
Mevdudi’nin [slam kavrami, sekiiler hukuk ve onu [slam devleti kavramlari iizerine derinlesirken,
diger taraftan Surus’un fslam bilgisinin yenilenmesi, demokrasi ve Bati ile yeni bir yakinlasma
kavramlari lizerine yogunlasacaktir.

Anahtar Kelimeler: Modern [slam Diisiincesi, Abu A’la Mawdudi, Abolkarim Soroush, [slam,
Demokrasi ve Bat

1. Introduction

The relation between Islam and politics has transformed from 19th century to 20th century
dramatically in terms of its discourse and ideological framework in the context of changing
socio-political developments. In this process, particularly there came into existence two
different type of thinkers whose peculiar political projects differed from each other in the
sense of their existing historical contexts. For instance, after the Muslim world was
defeated by the Global powers in 19th century, the Muslim intellectuals started to search
for explanations to tackle with the project of nation-state and its ideology, nationalism,
that had never existed in the region and that appeared with the arrival of the Western
colonialism. In these circumstances, they tried to produce novel political projects based
mostly on total or partial adaptation of Islamic principles to tackle with the colonial
infiltration, as well as to incapacitate secular national projections aiming to shape both
their individual identity and state’s political identity. This seemed the main motivation for
the thinkers like Abul A’la Mawdudi, who tried to make Islam and its principles the
fundamental basis of his political project in offering a new way of thinking about the
concept of Islam, the relevance of man-made law and the purpose of his Islamic state.

As it is the case for the beginning of and during 20th century, once one ponders on the
last quarter of 20th century, one realizes there is an entire discrepant socio-political
depiction where the Western colonialism seemed to disappear, the society has more
democratic demands like human rights, protected legal citizenship, transparent and
accountable political administration, gender equality, etc like in the example of Arab
Spring. As Arshin assets, “this moment signals the onset of postmodernity in the Arab
and Islamic worlds: a radical, refreshing and emancipatory moment in human history”
(Arshin, 2012: 23). This is also the ground, on which the Muslim thinkers, like
Abdulkarim Soroush, attempted offer a different Islamic ideological configuration that
moves away from the previous total Islamic ideological approach exemplified by
Mawdudi to political imagination trying to find solutions to the predicaments the modern
Muslim communities face today.
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To find out how these two different interpretations of Islam were deployed in politics in
these innovative Muslim thinkers, in this essay, initially, | will commence with mentioning
about Mawdudi and his ideological vision by focusing on the concept of Islam, the
relation between Islam and man-made law, and on the purpose of his Islamic state.
Secondly, Soroush’s understanding of Islam, of Islam and political ideology and of the
new approach towards the West will be the subject matter of this essay’s investigation.

2. Problematizing the Definitions

When the relation between Islam and politics is considered in the context of 20th
century, it appears a huge effort shown by journalists, academics, and politicians to
understand that kin from different angles, and appears a body of knowledge produced
to draw a clear picture for those who would like to grasp how Islam was linked to politics
and how it was considered to find solutions to the challenges of the West and to the
crumbling Muslims counties in this confrontation with the West. However, this is not
only outcome of this understanding process of Islam, there are also fabricated concepts
such as fundamentalist, political Islamist, and extremist to define this relation and the
actors who would like to use Islam in their political projects. Nevertheless, as Shepard
explains, these labels that have been used to write about Islam and politics have
undoubtedly functioned as obstacles to understanding the core message of this relation
(Shepard, 1987: 307). Therefore, it is necessary for use to use new or at least more
appropriate definitions and notions to figure out this rapprochement in order not to fall
into the similar biased traps. In an effort of understanding Islam’s place in politics,
besides that, it must be noticed that as Enayat claims, “Muslims do not have unified and
monolithic perception of their faith, any more than the followers of other great religions”
(Enayat, 1982: 1). Particularly, they differ in their political interpretations of Islam
because each of perception takes shape according to its historical background. For this
end, there is need for more moderate and unbiased concepts that can depict the
thinker’s ideas and the condition where they emerged in.

Bannerman propounds two notions: the Orthodox Conservatives and the modernizing
reformers (Bannerman, 1988: 121) that seem fitting into our aim to conduct an inquiry
about Mawdudi and Soroush’s political projects in more analytical way. To Bannerman,
the orthodox conservatives are those who argue Islam is a comprehensive, complete,
and perfect system, including all aspects of life, the proper application of which is
enough to deal with the difficulties and problems facing humankind. And they are also
dedicated to taqglid (imitation) and to acceptance of established schools and authorities
of Islam. Ultimately, because of the conditions, where they lived, not only do they feel
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under the pressure of intellectual and material influence of the West, but they also have
reservations to the Western ideas and intellectualism, which alienated them from the
West. Whereas the modernizing reformers seek to reinterpret the bases of Islam in the
light of existing and continuously altering circumstances, as well as to reject taqlid as
opposed branch and root, instead they are keen on implying ijtihad (interpretation) that
is not only seen permissible but also as obligatory for them. And they also favor a
synthesis between the essentials of Islam and the West. In this context, | consider
Mawdudi as an orthodox conservative while accepting Soroush as a modernizing
reformer and will depend my analysis on this premise.

3. An Orthodox Conservative: Abul A’la Mawdudi

As an orthodox conservative, Sayyid Abu’l Ala Mawdudi is thought to be the person, who
founded the modern Sunni Political thought in the Indian subcontinent. Donohue and
Esposito articulate that no person has influenced the political vocabulary of the
contemporary Sunni Islamism more than Mawdudi (J. Donohue and L. Esposito, 2007:
74). He was born in 1903 in southern India, Deccan, and his early years were spent in
Hyderabad, as well as his family was a family of sayyids (descendants of the Prophet)
(Reza Nasr, 1996: 9). His early education started with the study of Urdu, Persian, Arabic,
mantiq (logic), figh (jurisprudence), and hadith (sayings of the Prophet). When Mawdudi
was eleven, he was enrolled to the Madrasah-i Fauganiyah, where both traditional and
modern subjects were thought (Reza Nasr, 1996: 13). Later, his family moved to
Hyderabad, where he was enrolled at the local daru’l —ulum; nevertheless, due to his
father longed illness and family’s worsening financial situation compelled him to
abandon his studies and became a journalist in the age of fifteen (Reza Nasr, 1996: 14).

After getting involved in professional life, though Mawdudi got affiliated with the Khilafat
Movement that would use an anti-imperialist language and with the Congress that “was
overwhelmingly dominated by the Hindus’’ (J. Donohue and L. Esposito, 2007: 80) under
the leadership of Gandhi, he realized that neither a colonial government nor a secular
nationalist force would be able to serve “the interests of Indian Muslims’’ (Reza Nastr,
1996: 21), as well as that only solution for the Indian Muslims to purse life according to
their religion, culture and stay away from the infiltration of the Western culture was to
establish an independent state, where his ideological project based on the fundamentals
of Islam would be the essence. For this end, Mawdudi founded Jama’at-e-Islami in 1941,
split into independent Pakistani and Indian (Kashmiri) units in 1947 after the partition
of the subcontinent, and its Bangladeshi unit in 1971 (Vali, 2003: 3), to achieve his
objectives in a political organization. It is significant to say that the Ja’maat was formed
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in similar codifications of a nation-state because of its need of appealing to Muslim
Pakistanis, it, therefore, mostly reflects ideological projections of other nation-state
projects, but with a religious flavor. Thus, what Mawdudi depicted in his ideological
imagination is of great similarities with how O. P. Gauba defines Ideology: it is a set of
ideas which are accepted to be true by a group or an ideologue, who will invoke its or
his ideology to determine the best form of government... on what principles should a
government operate, what institutions should be replaced or maintained for the
realization of the objectives (Gauba, 2009: 12). In this regard, Mawdudi envisioned his
political ideology, which this essay tries to deal with, under the three scopes: the concept
of Islam, man-made law and the aim of his Islamic state.

3.1. The Concept of Islam

To understand what Mawdudi means by the concept of Islam, it is nhecessary to consider
‘his Four Concepts of Qur’an’ composing of the theoretical basis of his political thinking.
First concept is ilah that refers to the capacities to fulfil the needs of others, to give them
shelter and protection, to relieve their minds of distress and agitation and to the
requisite authority and power to do all these things (Mawdudi, undated: 12). Second
concept is Rabb, the owner and the master, who has the Supreme Authority. In relation
to this, the laws of the universe are subject to His supreme law, Shari’a that is binding
for all the created, including human (Mawdudi, undated: 77). The last notion is ibadah
that stands for maa ’'bud, worshipper, who does not only need to be pious prayer, but
he also is required to serve continuously and unremittingly to the Rabb-Lord of the world
(Mawdudi, 1976: 15). Hence, Mawdudi portraits, as Bannerman explains, God as the only
Authority, Sovereign, and Legislator. Islam also signifies nothing but obedience and
submission to Him (Bannerman, 1988: 122). In other words, Mawdudi *...rejects
explicitly and wholeheartedly the ‘modernist’ programme of adapting the Shari’a to the
modern world through a renewal of ijtihad. Instead, he returned to a literalist-textualist
view of revelation: the Shari’a is unchangeable’ (Black, 2011: 308). That represents a
theological approach of reading and understanding of the Quran and Sunna; likewise, it
reminds Muslims that only solution to their all predicaments is implying what the sacred
texts put forward for them.

3.2. Man-Made Law

This all-encompassing understanding of God brought naturally significant premises to
Mawdudi’s political ideology. The first principle of Islamic social and political system,
for example, is the Unity and the sovereignty of Allah. In other words, according to him,
no one should be allowed to pass orders or make commands in his own right and no
one should accept the obligation to carry out such commands and obey such orders.
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Therefore, He, God, alone is the law-giver. No man, even the Prophet has no right to
order others in his own right to do or not to do certain things, which is the first principle
of his Islamic political theory (Mawdudi, 1976: 158). Moreover, Mawdudi declares that
communities based their political, economic and legislate institutions on man-made
laws that are seizure of the right of God, who is the only one to make them, are places
where the human soul is deprived of its natural freedom, and where man mind, heart,
and inborn faculties are also restricted. The only remedy for this dreadful malady is the
repudiation and renunciation of God Almighty as the mere master and lord (Mawdudi,
1976: 156). This is the very antithesis of secular Western political understanding relied
on man’s will and consent, as well as this brings along a big question of how it would
be possible for almost all the Muslim people who think sovereignty are imbedded in
them to make them think that God is the only law-maker and all the necessary laws
would be codified and implied according the Quran and Sunna. The same argument
looks like also the reason why Mawdudi considers the state as a must for his project to
implement these objectives.

3.3. The Islamic State

As it is indicated and Black advocates, to imply an Islamic society formed on what God
revealed in the Quran, which is the basis of political and judicial systems one must get
hold of political power, the government (Black, 2011: 308). Therefore, in Muwdidu’s
thinking, the purpose of the Islamic state is not merely to prevent people from exploiting
each other, to safeguard their liberty and to protect its subject from foreign invasions.
Moreover, it aims at creating a well-balanced system of social justice based on God’s
Holy Book, as well as at making an ideological state possible that rests on a careful
consideration of Quran and Sunnah, both of which are the basis of it (Mawdudi, 1976:
165). As for how this Islamic state would be run, he says that those who believe in the
ideology of Islamic state inscribed in the Divine Law are assigned to rule it. The
administers of this state must be those who devoted to the observance and enforcement
of the holy Law (Mawdudi; 1976, 166). Hence, Black assets that Mawdudi “’looked to a
moral and intellectual elite, not a mass organization (‘there must exist a righteous
community ... devoted to the sole purpose of ...realizing the system of truth’) (Black,
2011: 308).

However, what Mawdudi articulates refutes Black’s thesis of giving authority to ‘a
selected few,’ by pointing out that Islam uses the term “vicegerency” (Khilafah) instead
of sovereignty, the whole community of believers is in charge, not a class, family or an
individual. Indeed, everyone in the community is also a ruler and everyone has a
responsibility of having just order. Thus, all men enjoy equal status and position in a
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society (Mawdudi, 1976: 168). On the other hand, as it is indicated in above lines, he
claims that those who are devoted followers of Islam can be administers of the Islamic
state due to their commitment to Islamic knowledge. Thus, there is no clear explanation
regarding whether potential of being a khalif, leader, a group people, or whole
community is relied on personal character and ability or on personal devotion to Islamic
knowledge.

Last point regarding Mawdudi’ Islamic state is the case of Individual liberty. He supports
that individual liberty cannot be suppressed under the Islamic state, nor is there any
trace of dictatorship in it (Mawdudi, 1976: 166). But after a few lines, he advocates that
in such a state no one can regard any field of his affairs as personal and private. Hence,
there is great ambiguity again about how individual rights would be protected, and what
sort of legal procedures his Islamic state would imply to. As a result, it can be said that
even though Mawdudi explains overtly what the aim of his Islamic state is, he could not
put it in a convincing and applicable theoretical framework, where the way of how the
state would be run, who would take on this task, and how a balance between rights and
duties would be created among people are quite blurred.

4. A Modernizing Reformist: Abdolkarim Soroush

Soroush, as modernizing reformer, is described as Iranian Martin Luther for calling
question a priestly monopoly on religious and political authority (Vakil, 1997; 1). He was
born in Tehran in 1945 into a lower-middle class family. Although he completed a
master’s degree in chemistry, soon later he focused his study on the philosophy of
science (Ghamari-Tabrizi, 2013: 246). As one of the most prominent contemporary
Iranian religious intellectuals, he studied at the ‘Alavi secondary school’ in Tehran
thought a mixture of the modern science and religious studies together. In this lycée,
his teachers were in an endeavor to reconcile religion and science and they grasped
modern sciences as much as religious sciences like figh (jurisprudence) and usul
(method) (Bezine, 2008: 58). At the post-graduate level, Soroush studied pharmacology
in Iran, and later history and philosophy in England, from where he turned to Iran during
the Islamic Revolution of 1978-79. Right after the Revolution in 1979, the Committee of
the Cultural Revolution was the position with which he was charged to shape Iran’s
higher education in accordance with Islamic lines (Vakil, 1997: 4). Although having
served 3 years in this committee, says Azimi, Soroush resigned from there in 1983
(Azimi, 2014: 20). During the 90s, Soroush became gradually critical of the political role
of the Iranian clergy, which paved the way of his exile from Iran. After this brief
introduction to his life, the subject matter of the rest of the following pages will his
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political ideology being discussed under three themes: his method and the concept of
Islam, the relation between Islam and political ideology, and a new reconciliatory
approach to the West.

4.1. Soroush’s Method and the notion of Islam

Unlike Mawdudi, Soroush pronounces that Islam must be reconstructed to meet the
needs of modern man and society. Though declaring that Islam is unchangeable and any
attempt to do this is futile, he supports that human understanding of it must be changed.
Because the world constantly changes, there is no doubt that mans’ understanding of
religion needs to change too. To encounter the challenges of the modernity, Muslims do
not need to change their religion, instead they ought to reconcile their understanding of
religion with changes in the outside their world (Vakil, 1997: 4). Soroush proceeds,
religious knowledge are one of many other branches of human knowledge, and
accordingly it is not divine, and it should not be confused by religion itself. This religious
knowledge is the product of scholars who studied Islamic text—the Qur’an, the hadith,
and the teaching of the Shi’ite Imams. These scholars interpret the texts using different
methods by getting influenced by world, historical conditions, in which they live.

Therefore, for Soroush a medieval scholar’s worldview differs from that of a modern
thinker, which ends up with various interpretation of religion and paves the way to
different bodies of religious knowledge. As a result, today’s Muslims should re-construct
their religious interpretations in compliance with their altering comprehension of the
world (Vakil, 1997: 5). In short, to Bahrooz, Soroush combined his Islamic philosophical
worldview based on Mulla Sadra’s philosophy, 17th century Iranian thinker, with neo-
positivist Karl Popper to put hermeneutic approach to the Divine text, the Qur’an, and
Sunna, the sayings of the Prophet, to deduct his political thinking (Ghamari-Tabrizi,
2013: 247). Consequently, this approach is not only giving ordinary individuals chance
to take what they understand from the texts, Quran and other religious recourses, by
implementing ijtihad (interpretation), but it is also a considerable challenge to the class
of clerics who claims dominant authority in the interpretation of Islamic texts.

4.2. Islam as a Political Ideology

According to Soroush, ideology is a social and political tool benefited to direct and define
public behavior. Due to this character, ideology needs of mobilizing people and of
disseminating its principles for its survival, which is the ground where the same ideology
enters rivalry with other ideologies and where the division comes into being. Then, he
asks should religion, Islam, act as a political ideology? Soroush’s answer to this question
is a stressed no. To him, taking religion as an ideology is the biggest obstacle to the
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growth of religious knowledge; instead he advocates a democratic government as the
mere compatible one with his notion of Islam. Islamic ideology that became the corner
stone of Iran Revolution in Iran in 1979 and that needed a religio-political interpretation
of the world and an ideological enemy to sustain itself (Vakil, 1997: 7) was wrong.
Because, for an ideology positioning itself in opposition to a certain rival and
comprehending the world through this rivalry reduces religious knowledge diversity and
fixes it around determined borders. In addition, the same rivalry impedes free thought,
rational thinking and brings stagnation and despotism (Vakil, 1997: 18).

Therefore, once one looks at how Soroush incorporate his ideas with democracy, it
seems that he supports that the mere form of religious government is a democratic
government which is not based on religious ideology and on hindering the growth of
knowledge. Since democracy is a form of government, including and allowing multiple
political cultures, including Islamic ones (Vakil, 1997: 10), the proposed government, to
Soroush, must be both religious and democratic too; in short, it must protect the sanctity
of religion and the right of man together. And this is the considerable feature of any
government. Nonetheless, if a government designed to be ruled in accordance with one
interpretation of Islam, it would demand its citizens to live according to this
interpretation and to sacrifice human rights for the sake of its ideological existence.
Consequently, the guideline for a government is not protecting its ideology and trying
to disseminate it among its citizens, but human rights, including religion (Vakil, 1997;
16). Soroush’s attempt is ‘“represents an endeavor to fuse religiosity and rights, faith
and freedom, Islam and liberty...by emphasizing rights instead of duties, plurality in
place of a singular authoritative voice, historicity rather than fixed scriptures, the future
instead of the past’’ (Bayat, 2005). It appears that what Soroush supports in the scope
of post-Islamic discourse found its voice among resentful Iranians under the platform
of the Green Movement. However, this understanding of ideology related with its
hermeneutic way of interpretation of Islam does not only brings along a question of
Muslims and non-Muslims within a Muslim society, but it also directs challenging
guestions to Soroush about finding a reasonable explanation rather than saying religion
is not the suitable ground for rights, by those who accepts religion as the basis of the
social rights.

4.3. Relation with the West

After the Revolution of 1979 in Iran, the relation between Iran and the West was quite
strained. The similar vision of clash of civilizations of Huntington was on the ground at
that time, and it seems still alive. Vakil calls this ‘cultural invasion’ (tahajum-i farhangi)
of the West that allegedly threatened to degenerate the Iranian Islamic cultural identity.
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Nevertheless, for Soroush, this kind of isolation can only bring stagnation and alienation
to Iran, rather he argues that the religious sciences can only flourish when there is close
relation with other parts of the world. He adds that an advancement is made in different
country can merely be transferred by intimate dialog with it at the level scholarly
community. Therefore, scholarly engagement with other scholarly strong countries,
including Western ones can open the door of betterment and scientific development
(Vakil, 1997: 19).

This position was defended by Soroush, when he resigned from the Committee of the
Cultural Revolution in Iran after the 1979 Revolution. Soroush thought that purging
Western influence from the lIranian higher educational system would jeopardize the
growth of knowledge. In addition to, he considered that for the sake of Islamicizing the
non-Islamic sciences are a big mistake, instead an interaction should be formed between
in these two domains of knowledge to create a suitable learning environment for
students (Vakil, 1997: 19). Furthermore, Soroush claims that the West is not a united
entity; instead it is a compile of varied peoples with each diverse culture. Therefore,
copying the West totally is not possible. Alternatively, there should be a selective
adaptation of Western culture, science, and knowledge. Consequently, the only path for
Iran’s culture to blossom up is to open itself to other cultural fields, to engage with them
critically and freely to have a better grasp of the world (Vakil, 1997: 19).

5. Conclusion

In the course of the 20th century, in the context of the Western colonialism and
imperialism a quantity of orthodox Muslim conservatives put a revolutionary Islamic
ideology in use
Muslim masses a sense of collective agency in order to mobilize them against Western

...to counter the Western discourse of modernity and instill in the

domination’ (Saffari, 2017: 109) and to form a society moulded around ‘the endorsed
Islamic principles’ like in the case of Mawdudi. As it is seen in the example of Mawdudi’s
Islamic state project, this ideological modification was not sound enough to provide a
well-organized political organization that takes care of individual rights, supports a
well-defined check and balance system, and that has no capacity of challenging the
national, secular state configuration. Related to, although Mawdudi based his political
thinking on theoretical perspective referring to the Quran, the model he tired to provide
did not go beyond of offering masterful, infiltrative and oppressive model of nation-
state’s parameters that “... never occurred to Muslims and Muslims rulers’” (Siddiqui,
1981: 89). Lastly, it is apparently seen that the process of forming an independent



An Epistemic Shift from Islamism to Post-Islamism: Abul A’la Mawdudi versus Abdolkarim Soroush 153

Pakistani nation-state had a great impact on Mawdudi’s political thought and deeply
shaped his political vision.

As concerns Soroush’s political ideology as a modernized spirit in Islam, it seems more
promising in terms of bringing along a new way of understanding Islam by taking
historical conditions into consideration. However, there is no a systematized way of
interpretation of the sacred texts offered by Soroush, which has capacity to make many
pious people afraid of losing the change of understanding right way of practicing their
religion. As Karaman utters, this approach might produce many prophets among the
Muslim people (Karaman, August 2015). Apart from that, what Soroush says about
having control on the role clerics in politics in the case of Iran or on any other religious
group sounds quite reasonable in the interest of having more accountable and
transparent relation between politics and religion. Besides, | would like to say that his
conciliatory approach towards the West would be very important to share ideas, to find
solutions to the global problems and to form a productive linkage in many different
fields on the condition that the West gives up its pejorative and orientalist language and
treatment to the Muslim countries. Finally, when these two thinkers are considered, it
appears that there is a “post-Islamist trend that represents an epistemic shift towards
the formation of pluralistic, harmonious, non-violent and civil political culture”
(Mahdavi, 2011: 94) in the Muslim countries. Thus, as it was indicated, the historical
conditions in Iran, where young and educated population’s demands for more freedom,
job, education, and better life conditions, seems to have a tremendous impact on the
post-Revolutionary thinkers’ political imaginations like in the case of Soroush.
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Oz: Giinlimuz dunyasinda, sanayilesme evrelerinin yarattigi déniisim sirecleri toplumlarin cesitli
yap! taslarini etkilemektedir. Bu etkilere maruz kalan en 6nemli olgulardan biri de hi¢ siiphesiz
kentlesmedir. Artan kentlesme ile birlikte, yerel otoriteler ve hiikiimetler kapsaml ve rekabetci bir
kentsel kalkinma planlamasi ile karsi karsiya kalmaktadir. Finansal kisitlar ve mali yetersizlikler
nedeniyle, kentsel gelisimde istenen seviyelere ulasilamamaktadir. Kentsel kalkinmanin ana aktorii
konumundaki mahalli idareler, 6zellikle finansal zorluklari asmak adina kamu finansmani noktasinda
farkh arayislara girmektedirler. Bu arayislara bir ¢c6ziim sunmak amaciyla bu calismada oncelikle,
diinyanin cesitli lkelerinde kentsel yenileme ve iyilestirme projelerinde kullanilan Vergi Artisina
Dayali Finansman (VAF) yontemi tanitiimaktadir. Bu ¢alismada ayrica, VAF’'In katilim finansi catisi
altinda modellenebildigi bazi yontemler de incelenmektedir. Farkl tarih ve cografyalarda uzunca bir
zamandir kullanilan vergi miltezimligi de yine bu makalede analiz edilen konulardan biridir. Tim
bu inceleme ve analizlerin sonucunda, kentsel kalkinma ekonomisi alaninda kullanilabilecek
alternatif bir hibrit finansman modeli 6nerilmekte ve bu modele ait yontemin kavramsal ¢ercevesi
¢izilmektedir. Bu model onerisinin cesitli uygulama ve faaliyet alanlari tizerinde duran bu makale
ayrica, modele ait bazi zorluklari da glindeme getirmektedir. Son olarak, énerilen modelin toplumun
farkli kesimleri icin ne gibi katkilar sunabilecegi de ortaya konmaktadir.

Anahtar Kelimeler: Kentsel Kalkinma, Vergi Artisina Dayali Finansman, Vergi Miltezimligi

Abstract: In today's world, transformation processes created by industrialization stages affect
various building blocks of societies. One of the most important phenomena exposed to these
effects is undoubtedly urbanization. With increasing urbanization, local authorities and
governments face a comprehensive and competitive urban development setup. Due to financial
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constraints and fiscal inadequacies, the desired levels of urban development cannot be achieved.
Local administrations, which are the main actors of urban development, search for different
approaches in terms of public finance in order to overcome financial difficulties. Aiming to provide
a solution to these searches, this studly firstly introduces the Tax Increment Financing (TIF) method
used in urban renovation and improvement projects in various countries of the world. In this study,
some of the methods in which TIF can be modeled under the umbrella of participation finance are
also examined. Tax farming, which has been used for a long time in different histories and
geographies, is also one of the topics analyzed in this paper. As a result of all these examinations
and analyzes, an alternative hybrid financing model that can be used in the field of urban
development economics is proposed and the conceptual framework of the method of this mode/
is drawn. This article, which focuses on various fields of implication and application of this mode/
proposal, also raises some challenges of the model. Finally, the contribution of the proposed
model to different segments of society is presented.

Keywords: Urban Development, Tax Increment Financing, Tax Farming

1. Giris

Tarih boyunca yasanilan sanayi devrimleri ve endiistriyel dontisiim siireclerinin insan ve
toplum dinamiklerine cesitli etkileri olmustur. Ginimiz dinyasina da tasinan bu
etkilerin neticesinde toplumsal yapida ve ekonomide bircok olgu ortaya ¢ikmistir. Bu
olgular icerisinde kentlesme gerek tesirleri gerekse de ortaya ¢ikardigi sonuclar itibariyle
gunimiiz dinyasinda sikhkla cesitli tartismalara ve farkli yaklasimlara konu olmaktadir.
Kentlesme olgusu, icerisinde barindirdigi cok faktérli yapi sebebiyle, insan ve toplum
bilimlerinin cesitli alanlarina ve alt dallarina hitap etmektedir. Ayrica, yasamin gunlik
isleyisi acisindan da kentlesme ve kentlesmenin etkileri oldukca fazla faaliyet alaninda
karsimiza cikabilmektedir.

Kentlesmenin ulastigi boyutu anlamak adina Birlesmis Milletler’in glincel olarak
yayinlamakta oldugu verilere bakmakta fayda vardir. 2018 yili rakamlarina goére kiiresel
Olcekte kentlesmenin orani %54 seviyesindeyken, bu oranin 2050 yilinda %70 seviye-
lerine cikmasi beklenmektedir. Tirkiye 6zelinde ise bu oranin 6zellikle son yillarda
giderek arttigi gézlenmektedir. Tirkiye istatistik Kurumu (TUIK)’'nun acikladigi verilere
gore 2018 yilinda Tirkiye’nin kentlesme orani %92,3 olarak gerceklesmistir. Bu oranin
1950 yilinda %25, 2000 yilinda ise %64,9 oldugu hesaba katildiginda kentlesmenin son
yillardaki artis hizinin ne derecede yiiksek oldugu kolayca anlasilabilmektedir.
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Oldukg¢a hizli sekilde artan kentlesme, belediyeleri ve diger yerel otoriteleri oldukca
karmasik ve bulyilik 6lcekte bir yapiyr yonetme durumu ile karsi karsiya birakmistir.
Ozellikle kentsel kalkinma acisindan bakildiginda, artan kentlesme ile birlikte ortaya
ctkan taleplere ragmen ekonomik kaynaklardaki artisin daha sinirh oldugu goézlen-
mektedir. Aradaki bu fark sebebiyle, kamu maliyesi acisindan cesitli sikintilar ortaya
c¢tkmaktadir. Belediyeler bir yandan cesitli harcama kalemlerini yonetirken diger yandan
da kentsel kalkinma icin yatirm yapmalar gerekmektedir. Ozellikle altyapi ve
gayrimenkul alanlarinda kamu finansmani agisindan acik ortaya ¢ikmaktadir. Bu agiklari
gidermek adina, belediyeler ve cesitli kamu otoriteleri son yillarda mevcut finansman
kaynaklarini genisletmeye calisirken, ayni zamanda alternatif finansman araclari izerine
de egilmektedirler. Vergi Artisina dayah Finansman (VAF) - ing. Tax Increment Financing
(TIF)- bu dogrultuda 6ne cikan alternatif finansman yéntemlerinden biri olarak karsimiza
¢tkmaktadir.

VAF, temelde kentsel doniisiim ve yenileme projelerinde kullanilmak lizere tasarlanan ve
cogunlukla belediyeler ve yerel otoriteler tarafindan kullanilan bir kamu maliyesi
finansman yontemidir. Bu finansman yontemi altyapi projelerinin yani sira listyapi ve
cesitli gayrimenkul projeleri icin de kullanilabilmektedir. Burada, s6z konusu projenin
maliyetinin hepsi veya bir kismi gelecekteki vergi artislarindan kaynakli kamu
gelirlerinden karsilanmaktadir. Buradaki isleyis su sekildedir: vergileri toplamakla
sorumlu ilgili kamu otoritesi proje cagrisina ¢cikmakta ve projedeki maliyetler icin bir
borclanma yukiamluligine girmektedir. Bu ylukumlulikleri ise proje bitiminde bélgede
yasanacak deger artislarindan kaynakl ek vergi gelirinden karsilayacagini beyan
etmektedir. Yani, yenileme veya donisiim sonrasinda bolgedeki konut fiyatlari, artan
ticaret hacmi ve ekonomik aktivite neticesinde vergi gelirlerindeki artis ile dontisiim ve
yenileme faaliyetlerinin giderleri 6denmektedir. Bu finansman yontemi, bankacilik
Uzerinden bir kredi s6zlesmesi veya sermaye piyasalari lizerinden bono, tahvil vb.
borclanma araclar seklinde de yapilabilmektedir. Bahsi gecen bu finansman araclarinin
periyodik 6demeleri (kupon vb.) vergi gelirlerindeki artis ile yapilmaktadir. Mekaniz-
manin yapisi ve sdzlesmeye konu olan parametreler neticesinde bu borc¢ sdzlesmesi
borcun tamamini karsilayabilecegi gibi belirli bir kismini karsilayacak sekilde de dizayn
edilebilmektedir.

VAF ve benzeri finansman urinleri, 6zellikle Amerika Birlesik Devletleri (ABD) olmak
tizere cesitli Glkelerde 60 yili askin bir siiredir kullanilmaktadir (McIntosh vd., 2015). ilk



158 Yusuf Varl

olarak 1952 yilinda ABD’nin Kaliforniya eyaletinde yurirlige konulan bu enstriiman,
yillar icerisinde ulkedeki diger eyaletlerde de kendisine kullanim alanlari bulmustur (Man
ve Rosentraub, 1998; Schumann, 2017). ABD’deki yaygin kullanim yontemi sabit getirili
menkul kiymet ihraci (bono vb.) seklinde olurken, faaliyet alanlari olarak cogunlukla
altyapi ve kentsel yenileme projelerinde karsimiza cikmaktadir. ABD haricinde bu
yontemi kullanan ulkelerin basinda Kanada gelmektedir. Bunun yani sira Birlesik Krallik
ile Avustralya ve Yeni Zelanda gibi ingiliz Milletler Toplulugu ilkelerinde de kentsel
kalkinma ekonomisi icin VAF’a benzer finansman urinlerinin kullanildigi gorilmektedir
(Squires ve Hutchison, 2014).

VAF’a direk benzemese de arka planda yatan kamu finansmani mantigi ile uyumlu
ekonomik ve finansal modeller tarihsel siirec icerisinde diinyanin degisik cografyalarinda
kendine yer bulmustur. Avrupa cografyasinin yani sira Orta cag donemindeki Misir'da
“kabala” ve Babiir imparatorlugu dénemi Hindistan’inda “icara” adinda benzer kamu
finansmani sistemleri de kullaniimistir (Cizakca, 1996). Benzer uygulamalar Osmanl
Devleti’nde de karsilik bulmus ve 6zellikle vergi miiltezimligi yontemi ile ortaya ¢ikarak
iltizam, malikane ve esham gibi alt kamu finansmani araclarina konu olmustur (Cizakca,
1996; Pamuk, 2009). Tuim bu kamu finansmani araclari, gelecekteki vergi gelirlerinin
iskontolu olarak satilmasini ve kamuya ek gelir saglanmasini amaclamistir. Bu yonuyle
bu tir geleneksel finansman (riinlerinin VAF’a benzerliginden s6z edilebilir.

Bu calismada, VAF yontemine dair temel modeller sunulmakta ve kavramsal olarak bir
cerceve cizilmektedir. Bu dogrultuda, kent ekonomisi alaninda 6zellikle son yillarda
ortaya cikan alternatif finansman yontemlerine dair ortaya atilan dnerilere katki yapmay
amaclamaktadir. Boylelikle, Turkiye gibi gelismekte olan ilkelerin kentsel kalkinmasina
yonelik ortaya cikan finansman ihtiyacini giderecek bir ¢6zim onerisinin akademik
temellerinin olusturulmasi hedeflenmektedir. Zira, yalnizca gelismekte olan dlkeler icin
klresel altyap! yatirim talebinin yillik bazda 1 trilyon ABD dolarinin lizerinde oldugu
hesaplanmaktadir (Bhattacharya vd., 2012). Bu makalede ortaya konan kavramsal arka
plan ve arastirma unsurlari neticesinde, uzun dénemli ve siirdirilebilir bir finansman
modelinin 6zellikle Tiirkiye’deki kentlesme olgusuna hem nicel hem de nitel olarak
katkida bulunmasi beklenmektedir.

Literatiire bakildiginda VAF ydnteminin cercevesi ve modellemesinin yani sira genel
olarak kentlesme ve ekonomiye olan katkisi ile degerlemeler {izerine etkisinin incelen-
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digi gorilmektedir. Davidson (1979) ve Luther (1987), VAF’lari hukuksal bir perspektifte
ele almis ve yasal dizenlemeler icerisinde destek unsuru olabilecek maddeleri detaylica
incelemislerdir. Yine bu alanda yapilan ilk calismalardan olan Huddleston (1981,
1986)’da da VAF ybdnteminin mekanizmasi ve isleyisi incelenmistir. Glncel calismalar
icerisinde Weber (2014) de bu yontemin teorik ve pratik yonlerini detaylica ortaya
koymus ve bazi uygulama oérnekleri tizerinden VAF’In uygulama cercevesine deginmistir.

Diger yandan, ABD’nin bazi eyaletlerinde VAF yodnteminin uygulanisini inceleyen
Anderson (1990), VAF’larin miilk degerleri Gzerindeki etkisini analiz etmek icin yapisal
bir probit modeli kullanmistir. Bu calismada, VAF yontemini kullanan bdlgelerde,
kullanilmayan bodlgelere kiyasla gayrimenkul ve milk degerlerinde daha fazla artis
yasandigi tespit edilmistir. Benzer sekilde, Man ve Resontraub (1998) da ABD’nin Indiana
eyaletindeki bazi bdlgeler icin panel veri kullanarak VAF ydnteminin gayrimenkul
degerleri tizerindeki etkisini analiz etmistir. Bu calismaya gore, VAF yontemi kullanilinca
konut fiyatlarina ait medyan degerini %11 artirdigi bulunmustur. Bu makalelerin aksine,
Dye ve Merriman (2000) farkl bir sonug ortaya koymustur. ABD Sikago verileri kullanarak
yaptiklari calismalarinda, VAF kullanilan bolgelerdeki fiyatlarin kullanmayanlara gore
daha yavas blyuduguni gostermislerdir.

VAF yéntemine dair modern uygulamalarin yani sira tarih siirecinde benzer finansman
yontemleri ile karsilasilmistir. Ozellikle orta cag dénemindeki Misir’da “kabala” ve
Baburliler donemi Hindistan’inda “icara” adinda benzer kamu finansmani borclanmasi
Osmanli Devleti déneminde de farkh sekillerde de kendine yer bulmustur. VAF
yonteminin modern uygulamasinda gelecekteki vergi gelirleriyle kentsel yenileme
projeleri finanse edilirken, 6rnedgin Osmanli Devleti’ndeki esham sistemi, belirli bir
bolgenin vergi gelirlerinin cok sayida kisiye satilmasina dayandiriimistir. Bu yontemde
vergi gelir hakkini alanlar hayatlari boyunca vergi toplama hakkini kullaniyorlardi. Pamuk
(2009)’a gore esham dedgeri (esham icin 6denen nakit miktar), ortalama yillik vergi
gelirinin alti ila yedi katina kadar bir miktarda satilmistir. Esham ydntemini VAF konsepti
icerisinde glinimiize uyarlayan Hummel ve Goud (2017), calismalarinda icara ve esham
catisi altinda gelistirdikleri islami borclanma yénteminde yatirim gelirinin konvansiyonel
VAF yontemine gore daha fazla olabilecegini ortaya koymustur.

Bu calisma, literatiirde ortaya konan VAF ydnteminin yapisini ve isleyisini tanitmanin yani
sira farkli uygulama yontemleri ve modelleri 1siginda VAF ve benzeri kamu finansmani
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yontemlerinin Tlrkiye basta olmak lizere gelismekte olan ulkelerde kullanimi acisindan
akademik bir cerceve sunmaktadir. Ayrica, bankacilik ve sermaye piyasalari icerisinde
gelistirilebilecek farkli mekanizmalar neticesinde kentsel kalkinma adina yeni bir cati
model kurulabilecegi belirtilmektedir. Yontemin uygulanabilirliginin tartisildigi bu
calismada, uygulama alanlari ve zorluklari lizerinde de detaylica durulmaktadir. Bu
calisma ayrica, VAF yonteminin tarihsel acidan geleneksel kamu finansmani yontemleri
ile olan iliskisini ortaya koyarak var olan literatiire katki yapmaktadir. Son olarak, VAF‘in
konvansiyonel modelinin yani sira katilimci bir yapi ile dizayn edilebilecegi ve boylelikle
saghkli ve uzun donemli kentsel kalkinma ve ekonomik blyimeye olumlu etki ede-
bilecegi ortaya konmaktadir.

Makalenin geri kalani su sekilde olusturulmustur: Bir sonraki bélim VAF yontemine dair
farkli model ve uygulama cercevelerini gostermektedir. 3. kisim tarihsel arka plani ortaya
koyarken, Tirkiye 6zelinde bir uygulama onerisi 4. kisimda tanitilmaktadir. Makalenin
5. kisminda cesitli uygulama alanlari ve zorluklar ortaya konarken, VAF ydnteminin
kentsel kalkinma, ekonomik biiylime ve toplumsal acidan yapabilecegi diger katkilar 6.
kisimda belirtilmektedir. Son olarak ise makale 6zetlenmekte ve sonu¢landiriimaktadir.

2. Model ve Cerceve

Makalenin bu kisminda 6ncelikle konvansiyonel VAF yonteminin dayandigi model ve
isleyisi Uzerinde durulmaktadir. Akabinde, literatiirde veya uygulamada goriilen VAF
temelli bazi ydontemlerin cercevesine de deginilmektedir. Konvansiyonel VAF yénteminde
ilk olarak, bir belediye veya yerel otorite bir proje veya bolge lizerinde bir kalkinma plani
belirleyerek siireci baslatmaktadir. Bu bolgenin isimlendirmesi olarak Vergi Artisi Bélgesi
(VAB) kullaniimaktadir. Bir bélgenin VAB olarak belirlenmesi asamasinda, emlak vergisi
oranlari temel bir baz oranda sabit sekilde tutulmaktadir (Smith, 2009). VAB’In vadesi
boyunca, vergi makamlari vergileri baz orandan almaya devam etmektedirler. Diger
yandan belediye, VAB’daki kentsel yenilemeleri veya iyilestirmeleri finanse etmek adina
gelir haklari lizerinden ya da tahvil ihra¢ eder. VAB projesinde ilerlemeler kaydedildikce,
arazi ve milklerin degerlerinde artislar yasanmakta ve bunun neticesinde de emlak
vergilerinde baz vergi gelirlerinin lizerinde artisa neden olmaktadir. Vergi gelirlerindeki
bu artis, belediyeler tarafindan VAB’daki iyilestirmeleri finanse etmek amaciyla ihrag
edilen tahvillerin 6demeleri icin kullaniimaktadir (Merriman vd., 2011). VAF’In sona
ermesiyle tim borclar 6denmekte ve artmis diizeydeki yeni emlak vergileri vergi
makamlari tarafindan tahsil edilmeye devam etmektedir (Byrne, 2010).
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Sekil 1. Vergi Artisina Dayali Finansman Yénteminin Kavramsal Diyagrami

Konvansiyonel VAF yéntemini katilim finansi yapisi icerisinde birlestiren Varli ve Ovenc
(2019) ise Katilim Temelli Vergi Artisina Dayah Finansman (K-VAF) - ing. Participation
Based Tax Increment Financing (P-TIF) - yontemini tanitmistir. Risk paylasimi esasina
dayali olmasi sebebiyle katilim finansi olgusu icerisinde de degerlendirilebilecek bu
calismada, gelistirilen bu yeni ydntemin teorik ve kavramsal catisi ortaya konulmustur.
K-VAF yontemi icin temel bir model ortaya koyan bu calisma, borclu ve bor¢ veren
arasinda katilimci bir s6zlesme 6nermektedir. Stokastik modellemeden yararlanilarak
gelistirilen K-VAF modeli sayesinde finansman semasi da ortaya konmaktadir.

Bu calismada, konvansiyonel VAF yonteminden farkli olarak, temelde VAB projesini
finanse eden taraf ile borclu taraf arasinda miilk degerlemeleri ve dolayisi ile vergi geliri
artislari noktasinda bir paylasim Onerilmektedir. Burada, finanse eden taraf ile kast
edilenin eger finansman Urind bankacilik esash (kredi vb.) ise banka oldugu, eger
sermaye piyasalari esash (tahvil vb.) ise tahvil yatinmcilan (bireysel veya kurumsal)
oldugu vurgulanmaktadir. Buradaki borclu taraf ise belediyedir. Konvansiyonele kiyasla
K-VAF modelinde borclu taraftan alacakli tarafa 6denen periyodik 6demenin (kupon, faiz
o6demesi vb.) vergi artislarindan kaynakl yeni gelirden karsilanmasi teklif edilmektedir.
Boylelikle, finansman semasinda sabit 6demeli bir yontem yerine VAB projesine konu
olan bdlge veya milklerin degerlenmesine ve dolayisi ile yeni vergi geliri miktarina bagh
bir yontem ortaya konmaktadir. Yani, vergi toplamakla yiukimli otorite topladigi vergi
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gelirlerinin bir kismini borcuna karsilik alacakl taraf ile paylasmaktadir. Borclu otoritenin
bu tiir bir yontem ile finansman elde etmesindeki temel motivasyon ise yaptigi vergi
geliri paylasimina karsilik borclanma maliyetlerinde (faiz, kar payi vb.) bir indirim elde
edebilmesidir. Yazarlarin ayni calismada gerceklestirdikleri temel parametrik senaryoya
gore, vergi gelirlerindeki artisin %50’sini paylasmasi durumunda borclu taraf sifir faizli
bir sekilde borclanabilmektedir.

Yine konvansiyonel VAF’a alternatif olabilecek bir diger yontem cercevesi Onerisi de
Hummel ve Goud (2017)’den gelmistir. Bu calisma 6zellikle ABD’deki kentsel yenileme
ve iyilestirme projelerinde kullanilmak tGzere icara (kiralama, leasing) ve esham cercevesi
iIsiginda bir islami borclanma yénteminin uygulanabilirligini incelemektedir. ABD’nin
Florida eyaletindeki VAB projesi 6rneginden hareket eden bu calismada, gercek verilere
kullanilarak konvansiyonel VAF ve yazarlarin gelistirdigi islami borclanma yéntemi
mukayese edilmektedir. Calismadaki sonuclara gore, icara ve esham yaklasimi altinda
dizayn edilen kitle kaynakli bir finansman seceneginin yatirim getirisinin geleneksel VAF
yontemine gore daha yiksek oldugu bulunmustur. Yazarlara goére, gelistirdikleri
yontemde risk daha yiiksek seviyededir, ancak getiriler de yiksektir. Bu durum da
gelistirilen bu yeni yontem {lizerinden yatirim yapma tesvikini artirmaktadir.

3. Vergi Miiltezimligi Sistemi

VAF, 6zl itibariyle bir kamu finansmani yontemidir ve temelinde vergi gelirlerine karsilik
gelecek sekilde borclanma tiridir. Tarihi sirec icerisinde bu yapiya benzer kamu
finansmani yontemleri ile karsilasiimistir. Genel olarak vergi miltezimligi (ing. tax
farming) olarak bilinen ve vergi toplamakla ylikimli otoritenin belirli vergileri tahsil
etme hakkini ihale ile satilmasini iceren sistem, bu yontemlerin basinda gelmektedir.
Kisaca belirtmek gerekirse, vergi miltezimligi aslinda bir nevi o6zellestirilmis vergi
toplama yontemidir. Vergi miltezimligi sisteminin ilk kullanimi, antik Yunan dénemine
kadar gitmektedir (Hebert ve Link, 1988). Avrupa’da Orta Cag’da tekrar uygulama alani
buluna bu sistem, 16. yy. itibariyle Avrupa’da vergi toplama yontemleri icerisinde hakim
bir konuma gelmistir (Kiser, 1994). Bunun haricinde Orta Dogu, Asya ve Amerika
bolgelerinde de yaygin kullanimi gorialmastir (Butcher ve Dick, 1993; Cizakca, 1993).

Vergi miiltezimligi sisteminin Orta Dogu ve Asya cografyalarinda kullanimi da eski
zamanlara kadar gitmektedir. Orta Cag Misir'inda “kabala” ve “daman” ve Babiir
imparatorlugu dénemi Hindistan’inda “icara” olarak adlandirilan vergi miltezimligi
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Osmanli imparatorlugu déneminde sirasiyla iltizam, malikane ve esham sistemlerinde
karsimiza cikmaktadir. Osmanli doneminde ilk olarak 15. yiiz yilda kullanima baslanilan
iltizam sisteminde, devlet tarafindan vergi gelirlerini toplama hakki acik arttirma ile
satisa sunulmakta ve en yiksek teklifi vererek bu hakki alan miltezim, mukataalardan
(vergi kaynaklari) vergi toplama ile yetkilendirilmis olmaktadir. Bu hali ile miltezimlerin
risk altina girdikleri ve aslinda birer girisimci olduklari ifade edilebilir (Cizak¢a, 1989).
Miltezim, iltizamin toplam maliyetinden (acik artirma fiyati ve isletme giderlerinin
toplami) daha fazla vergi geliri toplamayi basarabilirse kar elde etmektedir, aksi takdirde
miltezim zarar edebilmektedir.

Sonraki yiiz yillarda Osmanli Devleti gerek daha uzun dénemli finansman elde edebilmek
gerekse daha genis oranda ve kapsamli borclanabilmek adina vergi gelirlerinin
dzellestirilmesinde malikane ve esham sistemlerine gecmistir. iltizam sisteminde belirli
bir sire icin verilen vergi miiltezimligi hakki, malikane sisteminde émir boyu olarak
verilmistir. Esham sistemi ise 6zl itibariyle malikane sistemine oldukca benzemekte ve
devami niteligindedir. Malikane sisteminde vergi kaynaklari bir bitin olarak devre-
dilirken, esham sisteminde, bu kaynaklar boéliinerek sadece yillik karlarinin paylara
bolinerek satisi s6z konusu olmustur.

GUnldmuzde vergi miultezimligi sistemine benzer uygulamalar ile karsilasiimaktadir.
Ozellikle bazi kamu otoriteleri ve kurum ve kuruluslar tarafindan gerceklestirilen
finansman yontemleri bu minvalde 6ne cikmaktadir. Cogunlukla sermaye piyasasi
Urtinleri olarak ihrag¢ edilen bu tarz finansman urinleri ABD basta olmak Uzere bati
Ulkelerinde kendine yer bulabilmektedir. Bu calismada glindeme getirilen VAF yontemi
bahsi gecen finansman Urinlerine bir ornektir. Ayrica, 6zellikle ABD’deki belediyeler
tarafindan ihrac edilen “gelir tahvili (ing. Revenue Bond)” veya bir baska isimlendirme ile
“belediye tahvili (ing. Municipal Bond)” ise mahalli idarelerin kentsel kalkinma ihtiyaclari
dogrultusunda baslica proje finansmani icin ihra¢ edilen kamu maliyesi finansman
Urtnadir. Bu tiur tahvillere yapilacak édemeler, ilgili proje yatirirmindan elde edilecek
gelirlerden (vergi, isletme geliri vb.) saglanir. Ancak, genellikle gerek VAF yonteminde
gerekse gelir tahvillerinde, iltizam sistemindekine benzer bir risk paylasimi olgusu yer
almamaktadir.
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4. Hibrit Model Onerisi

Artan kentlesme ve nifus neticesinde giuniimizde kentsel kalkinmanin énilinde bircok
kisit bulunmaktadir. Ozellikle belediyeler ve mahalli idareler bakimindan karmasik ve
cok boyutlu birer yapilar haline gelen kentlerin yonetimi ve gelisimi oldukca zor hale
gelmektedir. Modern ve sonrasi donemlere gecis yapabilmis kentlerde insanlarin ve
kurumlarin taleplerini karsilayabilmek adina ortaya cikan zorluklardan en belirgini belki
de finansman sorunudur. Ozellikle gelismekte olan ulkelerde altyapi vb. kentsel
kalkinma projeleri icin daha fazla 6n plana cikan finansman sorununu gidermek adina
alternatif yontemlerin gelistirilmesi gerekmektedir. Bu cercevede, calismanin bu kis-
minda yukarida bahsi gecen VAF yontemi ve vergi miltezimligi sistemini bir araya
getiren bir hibrit model 6nerisi icin akademik bir cerceve cizilmektedir.

Varh ve Ovenc (2019)’in ortaya koydugu K-VAF ydntemi ve arka planda yer alan stokastik
model aslinda risk paylasimina dayali bir kamu finansmani aracidir. Bu yontem, VAF’In
temel catisi benimsenmekle birlikte, iltizam sisteminin belirli asamalarini icermektedir.
Ancak yazarlarin ortaya koydugu teknik model, uygulama yoniinden gelistiriimesi
gereken bircok hususu barindirmaktadir. Bu dogrultuda, bu yontemin uygulama
cercevesi ve isleyisine dair bir cerceve olusturulmaya calisiimaktadir.

Vergi Artisindan Kaynakh
Ek Gelirin Paylagimi

) Finansor
Belediye Q (Banka veya Yatirma)
(TH D
Faiz Odemesi
(Kar Pay1)

Sekil 2. Hibrit Model Onerisi - Genel isleyis Diyagrami

VAF yontemi ve iltizam sistemini birlikte iceren hibrit modelin ortaya koydugu genel
isleyise dair diyagram, Sekil 2’de yer almaktadir. Bu modelin isleyisini, temel bir VAB
projesi Uzerinden ve yukaridaki diyagram yardimiyla aciklamak mumkiindir. VAB
projesinin tamamlanabilmesi icin gerekli finansmanin saglandigi bor¢ sézlesmesinde
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borclanan kesim belediye veya belediyenin taseronluk verdigi yiklenici firmalar olurken,
bor¢c saglayan finansor taraf ise borc sdzlesmesinin tipine (bankacilik veya sermaye
piyasalari) bagh olarak banka veya yatirimcilardir. Konvansiyonel modele kiyasla bu
hibrit model, sabit faiz 6demeli bir borclanmadan ziyade her iki tarafin da s6zlesmeye
katilimini 6n goéren bir yapidan olusmaktadir. Buna gore, vergi toplamakla yukimli
belediye faiz oraninin (katihm bankacihgi icin kar payr veya orani) dusiriilmesi
karsiliginda, finansor tarafina vergi gelirlerindeki artisin bir parcasi olma vaadi vermek-
tedir. Boylelikle, her iki tarafin da s6zlesmeyi kabul etmesi durumunda, belediye daha
diistk bir maliyetle finansman bulabilirken, finansér de vergi gelirlerindeki artistan bir
pay alabilecek ve boylelikle ihtimale binaen sabit faiz gelirinden daha yiiksek bir seviyede
gelir elde edebilecektir.

Yukarida bahsedilen hibrit modeli daha spesifik bir vaka tizerinden aciklamak gerekirse,
s6z konusu VAB projesi olarak belirli bir bélgedeki kentsel yenileme projesi ele alinabilir.
Bu bolgedeki cevre diizenlemesi, park ve bahce imkanlarinin artirilmasi, yol ve altyapi
iyilestirmeleri gibi kapsamli bir proje planlandiginda, bu projenin maliyetini karsilamak
adina tahvil veya kira sertifikasi (Sukuk) ihraci distinilebilir. Bu yolla finanse edilecek
projenin neticesinde bodlgedeki gayrimenkullerin degerlerinde yukari yonli bir hareket
yasanacadindan, emlak vergilerinde de artis kaydedilecektir. Bu artisin belirli bir kisminin
yatirnm geliri olarak tahvil veya kira sertifikasi sahipleri ile paylasilacagi bu yapi
sayesinde, finansman drinindn ilk ihracinda belirlenecek faiz orani (kar payi veya orani)
piyasadaki seviyelerin altinda kalacaktir. Bu modele referans teskil eden Varli ve Ovenc
(2019), calismalarinda gerceklestirdikleri parametrik baz senaryolarinda, vergi gelir-
lerinden %50’lik bir paylasim sayesinde belediyelerin konvansiyonel olarak %8,26 olan
faiz orani yerine sifir faiz orani (kar payi veya orani) ile borclanabileceklerini goster-
mislerdir.

Burada g6z oniinde bulundurulmasi gereken iki temel husus vardir. Birincisi, ilgili
projenin yer aldigi bolgedeki gayrimenkul fiyatlarindaki artisin nasil hesaplanacagi
konusudur. Detayl olarak calisiimasi gereken bu konunun en basit ¢6ziimi, TCMB’nin
konut fiyat endekslerini olustururken yararlandigi sekilde banka ekspertiz raporlarindan
yararlanilabilir. Diger bir husus da Varli ve Ovenc (2019)’da yer alan detayli stokastik
modelin uygulamaya konulabilmesi adina, daha kapsamli akademik calismalarin ve
piyasa incelemelerinin yapilmasi gerekliligidir. Ayrica, bankacilik Griini (kredi vb.)
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seklinde de hayata gecirilebilecek bu hibrit model icin temerriit ve erken 6édeme gibi
cesitli risklerin de hesaplanabilmesi adina Varli ve Yildirim (2015)’den de yararlanilabilir.

5. Uygulama Alanlari ve Zorluklar

Ornek bir vaka lizerinden isleyisi ortaya konan hibrit model gerek yapisi geredi gerekse
fiiliyata gecebilecegi alanlar g6z 6niine alindiginda kendisine genis bir uygulama alani
bulabilir. Bu hibrit model, yukarida bahsedilen sekli ile finansal piyasalar icerisinde hem
bankacilik sektériinde hem de sermaye piyasalari altinda dizayn edilecek cesitli
sekillerde enstriimanlara dayanak noktasi olabilecektir. Bu enstriimanlar icerisinde ise,
modele konu olan taraflar bakimindan da cesitli varyasyonlar olusturulabilir. Ornegin,
Tlrkiye ozelinde disinildiginde borclu taraf olarak mabhalli idareler dahilinde
belediyeler ve iller Bankasi, alacakl tarafta ise bankalar ve tahvil veya kira sertifikalari
gibi sermaye piyasasi borclanma araclari yatirirmcilari ele alinabilir. Ayrica, gerekli yasal
mevzuat cercevesinde direk olarak belediyeler ve insaat ve yapi firmalari arasinda ticari
bir s6zlesme ile de bu model hayata gegirilebilir.

Her ne kadar vergi gelirlerindeki artisa dayal bir finansman yapisi izerinden hareket
edilse de, benzer bir hibrit finansman modeli, kentsel kalkinma noktasinda diger bazi
alanlara da uygulanmaya miisait bir yapidadir. Bu minvalde, benzer bir model ulasim
alaninda da uygulanabilir. Diinyada genelde belediye veya yerel otoritelerin sorum-
lulugunda olan bazi ulasim imkanlari ve araclarina yapilacak yatirimlar icin de bu model
hayata gecirilebilir. Toplu tasima (otobiis, metro, tramvay vb.) ulasim hatlari ve araclari
icin gerekli yatinnm finansmaninda kullanilabilecek bu yontem sayesinde, belediyelerin
ulasim gelirlerinde artis yasanabilecek ve bu artis da finansmani saglayan taraflar ile
paylasiimak suretiyle belediyeler icin daha az maliyetli bir kaynak saglanmis olacaktir.
Benzer bir yapl, enerji ve bilisim sektorleri basta olmak lizere gelir akimi saglayabilecek
her tirli kentsel kalkinma projesi icin uygulama alani bulabilecektir.

Gerek faiz oranini sifira disiirebilmesi ve gerekse de risk paylasimi unsurunu biin-
yesinde bulundurmasi nedeniyle, bu calismada Onerilen hibrit model ayni zamanda
katillm finansi prensipleri agisindan da konvansiyonel ydntemlere kiyasla daha fazla
uygunluk gostermektedir. Baz modelin yer aldigi Varli ve Ovenc (2019)’da da bu husus
ileri strilmektedir. Ayrica son yillarda yukari yonli bir ivme yakalayan katilim bankaciligi
ve kira sertifikalari altinda da uygulanabilecek bu model, cesitli katilim finansi yontemleri
icerisinde de sekillendirilmeye uygundur. Katilim finansi icerisinde 6zellikle ortakliga
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dayali yontemlerin basinda gelen miisareke (sermaye ortakhgi), mudarebe (emek-
sermaye ortakligi) ve miizaraa (ziraat ortakligi) gibi yontemler, bu calismada yer alan
modelin fiiliyata gecirilmesi noktasinda 6nemli rol alabilir. Ayrica, katilim finansinda
onemli bir baslk olan “lclincii taraf garantorliigi” de bu modelin uygulama ve isleyisini
kolaylastiracak bir unsur olarak éne cikabilir.

Onerilen hibrit modelin uygulama acisindan daha somut sekilde ortaya konmasi gereken
bazi hususlara ve zorluklara yol acabilecegi duslinilmektedir. Bunlarin basinda nasil bir
mekanizma ve yapi altinda modelin islerlik kazanabilecegi gelmektedir. Tarihsel vergi
miultezimligi sistemindeki acik artirma hususunun bu model ile nasil kurgulana-
bileceginin ayrintili olarak ortaya konmasi gerekmektedir. Ayrica, yukarida bahsedilen
sekilde gerek bankacilik gerekse sermaye piyasalari altinda uygulama alani bulabilecek
bu hibrit modelin kredi, tahvil, kira sertifikasi vb. yontemler ile nasil ve hangi 6lcekte
dizayn edilebilecegi de detayl bir analiz gerektirmektedir.

Buradaki diger bir husus da ilgili modele konu olan baz stokastik modelde yer alan
parametrelerin uygulamaya donistiirme asamasinda nasil hesaplanacaglr ve hangi
degerleri alacagidir. Bu husus icin akademik literatiriin yani sira, glincel piyasa
verilerinin de g6z 6niinde bulundurulmasi énem arz etmektedir. Ayrica, baz modelde
yer alan matematik hesaplamalar ve stokastik modelleme gibi teknik konulardaki
kompleksligin uygulama sireclerinde asgari seviyeye indirilmesi gerekmektedir. Bu
dogrultuda hem finansman saglayan kurusun hem de borclanma altina giren kurum ve
kuruluslarin ilgili modeli daha rahat takip edebilecegi ve arka planinin belirgin sekilde
ortaya konacagi bir kilavuzun yayimlanmasi disiinilebilir.

Herhangi bir VAB projesinde yer alan gayrimenkullere ve bu projenin geneline ait
degerleme siireclerinin de daha somut bir sekilde ortaya konmasi adina ilgili degerleme
yontemlerinin bu yontemlere eslik edecek takip mekanizmalarinin da devreye alinmasi
gerekmektedir. Bu calismada ortaya konan hibrit modelin temelinde deger artislarindaki
paylasim 6n goruldigi icin, degerlemeye ait detaylarin ortaya konmasi oldukca énem
arz etmektedir. Degerleme sireclerinin takibi icin bagimsiz kuruluslarin yetkilen-
dirilmesi veya bir kamu otoritesi tarafindan kamuoyuna paylasilmasi gibi secenekler
distndlebilir. Ayrica, bu konu ile alakal olarak denetim mekanizmalarinin da projenin
geneli ve 6zellikle degerleme siireclerinin saglikli isleyisi acisindan projenin en basindan
itibaren acik bir sekilde isletilmesi gerekmektedir.
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6. Toplumsal Katkilar

Bu calismada ortaya konan hibrit finansman yonteminin ve bu yonteme ait cercevenin
ilgili taraflara saglayabilecegi imkanlarin yani sira toplumun farkli alanlari ve kesimleri
icin de cesitli katkilar sunabilecegi yonleri bulunmaktadir. Bu noktada o6ncelikle
belirtmek gerekir ki hem VAF yontemi hem de K-VAF ve bu calismadaki hibrit model
Onerisi, kentsel kalkinma noktasinda bir nevi pozitif dissallik yaratmaktadir. Herhangi
bir VAB projesinin yer aldigi bolge, projenin neticelenmesinin ardindan cesitli kentsel
yenileme ve iyilestirme imkanlarina kavusmaktadir. Alt yapi ve Ust yapida yapilacak yeni
projeler ile birlikte ilgili bolgede yeni veya iyilestirilmis yollar, park ve bahceler,
kanalizasyon ile birlikte yesil alanlar, sosyal alanlar, depreme dayanikli yapilar, toplanma
alanlari gibi bircok imkanlar ve hizmetler ortaya konmaktadir. Boylelikle, finansal agidan
alternatif bir imkan yaratilmasinin yani sira bélgedeki yasam olanaklari da hem nitel hem
de nicel acidan artirilabilmektedir. Bu acidan bakildiginda, bu calismada ortaya konan
yontemler neticesinde konvansiyonel finansman yontemlerinin 6ziini olusturan kisisel
cikar (self-interest) kavraminin haricinde ayrica sosyal refah (social welfare) anlayisi da
gerek teorik arka planda gerekse iseyis cercevesi icerisinde 6n plana cekilmektedir.

Onerilen hibrit modele ait kavramsal cerceve isiginda éne cikan basliklardan biri de risk
paylasimi kavramidir. Konvansiyonel finans sisteminin icerisinde o6zellikle bankacilik
sektoriinde sabit getirili Urlinler ve yontemler 6n plana ¢ikmaktadir. Ancak bu durum,
basta gelismekte olan lilkeler olmak tizere kiiresel 6lcekte bir finansman acigi olusmasina
neden olmaktadir. Zira, piyasa ve 6deme risklerinin codu borclanan taraf lzerinde
kalmakta bu durum da orta ve dar gelirli bireysel grubun ve sirketler tarafinda da KOBi’lerin
finansmana erisimini kisitlayan bir durum olarak ortaya cikmaktadir. Kentsel kalkinma
dogrultusunda bu calismada o©nerilen ydntemler sayesinde vyukarida bahsedilen
finansmana erisim kanallari bir nebze de olsa daha erisilebilir bir hale gelmektedir.
Cercevesi cizilen hibrit model sayesinde borclu tarafin yani sira alacakli taraf da belirli
risklere katilmaktadir. Ornegin, vergi artisina konu olabilecek VAB projesinde gayrimenkul
fiyatlarindaki ve projenin degerindeki artisa dayal belirsizlikler noktasinda belediyenin
yani sira finansman saglayan tarafin da riski paylasmasi s6z konusudur.

Risk paylasimina dayali yontemler ve bunlarin artmasi gelir adaletsizliginin azaltilmasina
yardimci olabilecek bir durum olarak énimiize cikmaktadir. Zira, son yillarda ozellikle
Piketty (2015) ve yayinlamis oldugu Yirmi Birinci Yiizyilda Kapita/ adli kitap cercevesinde
siklikla glindeme gelen gelir adaletsizliginin olusum nedenlerinin basinda sermaye
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birikimi ve belirli gruplarin sermayeye erisimindeki glicliikler yatmaktadir. Burada ayrica
deginilmesi gereken bir konu da sermaye, gelir ve refah transferinin gelir adaletsizligini
gidermedeki roliidiir. Ozellikle gelir transferi noktasinda gelir adaletsizligini azaltacak
ex-ante ve ex-post tedbirlerden bahsedilebilir. Sosyal yardimlar, zekat miessesi, bagis
vb. mekanizmalar ile gelirin transferi saglanmakta ve gelir dagilimi bir nebze de olsa
dizeltilmektedir. Ginimiz konvansiyonel ve katilim finansi sistemleri genellikle bu ex-
post tedbirleri 6ncelemektedir. Ancak, risk paylasimi yéntemi ve buna dayal Uriinler ve
enstrimanlar ise gelir adaletsizligini azaltmada ex-ante bir tedbir olarak karsimiza
¢tkmaktadir. Bu vesile ile gelirin daha elde edilme asamasinda bir nevi transferi mimkdn
olmaktadir. Boylelikle, gelir adaletsizligini diizeltici tedbirlerin yani sira 06nleyici
mekanizmalar da devreye alinmis olmakta ve kaynak transferi gerceklesmektedir. Bu
cerceveden de, risk paylasimina dayali finansal ydntemlerin ve drlnlerin gelir
adaletsizligini 6nlemek adina nasil bir rol Ustlenebilecegi anlasilmaktadir.

7. Sonug

Modern ve sonrasi donemde sosyal yapilarda ve toplumsal dinamiklerde gerceklesen
blyik caph degisikliklerin gliniimiiz diinyasinda 6nemli yansimalari bulunmaktadir.
Bunlardan birisi de kentlesme kavramidir. Artan kentlesme, bircok zorlugu da
beraberinde getirmektedir. Kentsel kalkinma ihtiyaci bu zorluklar icerisinde 0One
¢tkanlardan birisidir. Kentsel kalkinma dogrultusunda ortaya ¢ikan talepleri karsilamak
adina yeterince ekonomik ve finansal kaynagin olmadigi da bir gercek olarak karsimiza
ctkmaktadir. Kentsel kalkinmanin ana ustlenicisi konumundaki mahalli idareler, bu
zorlugun Ustesinden gelebilmek adina kamu finansmani noktasinda farkli arayislara
girmektedir. Bu calisma, kent ekonomisi ve finansi icerisinde degerlendirilebilecek
arastirma ve gelistirme faaliyetlerine katkida bulunmayi amaclamaktadir. Bu dogrultuda,
basta Turkiye gibi gelismekte olan lilkeler olmak lizere tiim diinya icin kentsel kalkinma
alaninda kullanilabilecek bir model ortaya koymakta ve bu modelin akademik ve
kavramsal cercevesini cizmektedir.

Bu makalede ilk olarak 6zellikle ABD’de kendine uygulama alanlari bulmus VAF yontemi
tanitilmakta ve bu modelin teori ve isleyisine dair detaylar ortaya konmaktadir.
Cogunlukla kentsel yenileme projelerinde kullanilan ve finansman maliyetlerinin yeni-
lenen bolgedeki vergi artislarindan karsilandigi bir borclanma tiri olan VAF’In, alternatif
bir kamu finansmani araci niteligi tasimasi sebebiyle Tlrkiye ve benzeri llkelerde de
farkli sekillerde kullanilabilecedi gosterilmektedir. Bu calismada ayrica, katilim finansi
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cercevesinde sekillendirilen VAF temelli diger bazi ydontemler de incelenmekte ve bunlar
icerisindeki K-VAF yontemi baz alinarak bir hibrit model 6nerisinde bulunulmaktadir. Bu
model onerisinin hibrit olarak nitelendirilmesinin ana gerekcesi, modelin VAF temeli
Uzerine kurulmasinin yani sira tarihsel sirec icerisinde farkli cografyalarda uzun bir
zamandir kendisine kullanim alani bulan vergi miltezimligi sisteminin ana goévdesini de
blinyesinde barindirmasidir. Bu gerekge ile, vergi miiltezimligi sisteminin tarihsel arka
plani da yine bu calismada yer almaktadir.

Onerilen bu hibrit modelin teorik arka planinin sunuldugu bu calismada ayrica, bu
modelin isleyisine dair bir cerceve de cizilmektedir. Ornek vakalar ve farkli mekanizmalar
Uzerine egilerek bu cerceve detaylandirilmaktadir. Modelle ilgili olarak ayrica, yapisinda
gerceklestirilebilecek farkli degisiklikler neticesinde modelin genis bir uygulama alani
yakalayabilecegine dair kapsamli bir tartisma da yer almaktadir. Cesitli uygulama ve
faaliyet alanlarina uyarlanabilecek bu modele dair bazi zorluklar da giindeme getiril-
mektedir. Calismada son olarak, dnerilen modelin saglayabilecedi ekonomik ve finansal
imkanlarinin ve avantajlarinin yani sira toplumun farkli alanlari ve kesimleri icin de
katkilar sunabilecegi cesitli yonleri ortaya konmaktadir.
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1. Giris

Tarih boyunca her donem kapsamli sekilde ele alinan sosyal diizen fikri, modern
donemde de sosyal teorisyenlerin en 6nemli konularindan biri olmustur. Zira geleneksel
toplum yapisi ve onu sekillendiren metafizik diinya gorisiinden uzaklasarak akil yoluyla
kesin bilgilere ulasilacagini iddia eden Kartezyen felsefenin birey akli ve rasyonalitesini
mutlaklastirmasi ile Aydinlanma déneminde sosyal diizen fikri ihtiyac duyulan en hassas
alanlardan birisi durumundaydi. Bu anlamda modern toplumun nasil olustugu, insanlarin
bireysel olarak toplum vyapisi icerisinde nasil konumlandirildigi, birey ve toplum
arakesitinde bir sosyal diizenin imkani gibi bircok temel soruya cevap bulma sosyal
teorisyenlerin 6ncelikli konular arasinda yer almaktaydi. Ozellikle Sanayi Devrimi ile
birlikte yasanan toplumsal déniisiimleri konu edinen disunirlerden biri olan Ferdinand
Toénnies, modern ve geleneksel toplum karsithginda cemaat/toplum (Gemeinschaft/
Gesellschaft) kavramsallastirmasinda bu konuyu kapsamli bicimde ele alarak cemaat ve
toplum kavramlari ile geleneksel ve modern donem sosyal dizen fikrinin karsilas-
tirmasini yapmaktadir. Toénnies’e gore;

“Her tiirlii samimi mahrem(bzel), bize ait olan ve birlikte ortaklasa yasam cemaat hayati
olarak adlandirilir. Toplum ise disimizda olan kamusal yasamdir (public life). Insan
kendisinden olanlarla birlikte olusturdugu cemaatte ak ve kara gtinlerde dogustan itibaren
hep ona bagl olarak yasar. Toplum ise kisinin yabanci bir llkeye girer gibi girmesini
gerektirir’ (Tonnies, 1957: 33-34’den akt., Yelken, 1999: 40).

Tonnies’in cemaat-toplum kavramsallastirmasinda somut olarak ortaya konan sey,
modern donemde sosyal diizenin veya diizensizligin kdkenine iliskin bir okuma cabasi
ve arayisidir. Ozellikle modernlesme sonrasi olusan ‘toplum’ yapisi ve anlayisina daha
cok elestirel yaklasan basta Tonnies olmak lizere, Nietzsche (2008), Simmel (2015), Le
Bon (2016) ve diger bircok ismin ortak vurgusu modernlesme ile birlikte insanligin bir
¢Okls, clrime ve gerileme yasadigi yoniindedir. Baska bir ifadeyle, modernlesme
sonrasi sosyal diizene iliskin kaygilar ve elestiriler dile getirilerek bir sosyal diizen arayisi
ve fikri sorgulanmaktadir. Ozetle, modern dénemde bireyden baslayarak, topluma,
devlete, otoriteye, yasalara, toplumsal s6zlesmeye, dine, kiiltiire ve daha bircok konuya
iliskin s6z konusu arayis sosyal diizen arayisinin tezahiri olarak sunulabilir.

Modern dénemde birey ve toplum yapisina iliskin sosyal diizen arayisinin en somut
cabalarindan birisi hi¢ kuskusuz son ceyrek yiizyilda sosyal bilimlerin bircok disiplini
tarafindan sikca dile getirilen ‘sosyal sermaye’ kavramidir. Geleneksel/cemaat tiiri
toplumlardan modern toplumlara geciste biiyiik 6lctide zayiflayan aile, akrabalik baglari,
din, inanc gibi temel ‘ara kurumlarin’ yerini modern dénemde gérece daha sivil kavram
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ve kurumlar doldurmaktadir. Bu donemde bireysel ve toplumsal dlcekte bir sosyal diizen
arayisina tekabil eden sosyal sermaye kavrami bireyler arasi etkilesimlerde iliskilerin
onemli oldugu fikrine dayanmaktadir. Sosyal sermaye, bireyin toplumsal hayat icerisinde
belirli normlar etrafinda hayata aktif katilimi ile bir giic ve enerji elde edecegi, boylece
toplumun giiclenerek ilerleme, kalkinma, toplumsal giiven ve refah gibi konularda
mesafe alabilecegi fikrini savunur.

Modernlesme tecriibesi Batidan gorece farkli gerceklesmis olan Tirkiye’'nin mevcut
toplumsal yapisi daha ¢ok gelenek/cemaat toplum karakteri ile modern toplum karakteri
arasinda her iki karakteri de binyesinde barindiran bir gérinim arz etmektedir.
Gunumiizde Turkiye toplumunun en 6nemli giicli ve ayni zamanda zaafi da olabilen s6z
konusu bu toplumsal karakter; aile, akrabalik, asiret, hemsehricilik, komsuluk gibi
geleneksel unsurlarla beraber egitim, sanayi, teknoloji, populer kiltir gibi modern
unsurlari biinyesinde tasimaktadir. Bu bakimdan Turkiye toplumuna iliskin bir sosyal
dizen arayisi ve okumasi s6z konusu bu iki karakteristigi bir arada degerlendirmeyi
zorunlu kilmaktadir. Ayrica toplumsal degisimin dinamiklerinden olan, birey ve toplum
iliskilerinde giiven, karsilikli gelistirilen normlar, bireyin yabancilasma, yalnizlasma ve
kimlik krizi gibi temel hususlarda ihtiya¢ duyulan dayanaklarin neler oldugu da ayni
perspektiften belirlenebilir.

Bu calismada Turkiye’nin modern arag ve kurumlari ile var olan toplumsal yapisi sosyal
sermaye kavrami ile, geleneksel/cemaat yapisi ise ibn Haldun’un ‘asabiyet’ kavrami ile
aciklanmaya calisiimaktadir. S6z konusu bu iki kavram Uzerinden gerceklestirilen
okumada Tirkiye toplumunun temel karakterinin kendine 6zgi daha karma bir nitelik
tasidigi vurgulanmaktadir. Asabiyet kavramini politik alanin 6tesinde sosyolojik ve
iktisadi boyutlariyla ele almayi hedefleyen bu calisma, modern dénemde ortaya cikan
sosyal sermaye kavrami ile benzesen ve ayrisan yonlerini ele almayr amaclamaktadir.
Ozelde, Turkiye’deki sivil toplum alaninda yasanan gelismeleri asabiyet teorisi ve sosyal
sermaye Isiginda karsilastirmali bir analizle degerlendirme hedeflenmektedir.

2. Turkiye’nin Modernlesme Seriiveni

Tirkiye’'de ilk ddonem modernlesme serliveni diistinsel, siyasal, ekonomik, kiltlirel basta
olmak Gzere hemen her alanda geleneksel/cemaatsel toplum biciminden, ulus merkezli
devlet ve toplum bicimine gecis sireci ile 6zetlenebilir. Bununla birlikte Tirkiye, Bati
modernlesme tecriibesi ile kiyaslandiginda, gectigimiz ylzyil boyunca ulus merkezli bir
devlet olarak modernlesme siirecini tamamlayamadan, kiresellesme etkisiyle sinirlari
cok daha genis bir diinyaya eklemlenmek zorunda kalmistir. Kiiresellesme siirecinde ¢cok
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uluslu sirketler, uluslararasi kurumlar ve son ceyrek yiizyilda 6zellikle internet teknolojisi
ile birlikte bireysel 6lcekte de ulus sinirlarinin cok 6tesine eklemlenme gibi parametreler
Tirkiye’deki degisim silrecinin okunmasini daha da zorlastirmaktadir. Zira kiresel
diinyanin temel paradigmasi (Ritzer, 2011) etrafinda bir alt unsur olarak ulus devletin
birey ve toplum o6lceginde yasadigi degisim, modernlesme déneminde yasanan diiz
cizgisel degisim biciminden farkhlik arz etmektedir. Kiresellesme sireci ile birlikte
degisim sireci yatay-dikey ve ulusal-uluslararasi her diizlemde gerceklesmeye basla-
mistir. Tarkiye toplumunun son dénemde girdigi s6z konusu bu hizli degisim ve
donisim siirecinde toplumsal yapinin geleneksel/cemaatsel karakteri, ayni hizla bir
degisim gosterememistir. Yasanan degisim karsisinda birey ve toplum bilissel ve
duyussal acidan bir boélinme yasamis (Shayegan, 2003), varolussal anlam krizi gibi
buyilik sorgulamalar ile glndelik hayat pratiklerinde hayati nasil yasayacagi gibi 6zel
sorgulamalar arasinda kalmistir. Bu agidan son iki yuzyilda gergeklesen degisimin hizi
ile toplumun geleneksel/cemaatsel karakterinin degisim hizi arasinda olduk¢ca mesafe
bulunmaktadir. Bu nedenle Tiirkiye toplumunun son iki ylzyilda yasadigi degisim
serliveni surekli bicimde degisime zorlanmak, degisime ayak uydurmak ve degisimin
pesinden kosmak seklinde 6zetlenebilir.

Modernlesme slirecinin genel seyri icerisinde toplumun geleneksel/cemaatsel karak-
terinin bireyi saran ve ona givenlik alani olusturan gerek ontolojik gerekse kimlik,
kiltur, aidiyet vb. temel ahlaki unsurlar siirekli degisime ugramistir. Oysa modernlesme
Oncesi bireyin ihtiyaci olan s6z konusu biitiin bu unsurlar geleneksel/cemaatsel yapi
icerisinde karsilik bulmaktaydi. Modernlesme ile birlikte birey-toplum, birey-devlet
arasinda yer alan bitin ara kurumlar ve mekanizmalar ortadan kalkarak birey
yalnizlasmis ve atomize olmustur. Bu durumu Gingoérmez (2011: 26) “eskiden devletle
halk arasinda hiyerarsik basamaklar, yahut devletle halk arasinda tampon kurumlar
olarak adlandirilabilecek sosyolojik yapilar mevzubahisken, bitin toplumsal farkhlik-
larin esitlik adina toérpillendigi ve yok edildigi yeni déonemde, halk devletin dogrudan,
aracisiz hedefi haline gelmisti” seklinde 6zetlemektedir. Ayni sekilde modern dénemde
bireyin esitlik ve 6zgurlik baglaminda toplumsal yapinin kendi dogalliginda olusmus
‘ara kurumlarindan’ uzaklastirilarak atomize edilmesi, bireyin rasyonel bir varlik olmasi
ile ‘glivenli baglanma’ ihtiyaci arasinda kalmasina neden olmustur. Bu anlamda Tonnies
modern toplumsal yapi ile kiyaslandiginda geleneksel/cemaatsel yapinin dogal ve
yasayan bir organizma oldugunu belirterek birey icin vazgecilmez derecede 6nemli olan
s0z konusu giivenlik alanina isaret etmektedir;

“Cemaat eski, toplum ise yenidir; tipki bir fenomen ve ona verilen isim gibi... Cemaat devam
eden hakiki bir hayat beraberligi, toplum ise gegici ve goriintiiye dayal! bir hayattir. Cemaat
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yasayan bir organizma olarak, toplum ise yapay/insan eliyle yapilan mekanik bir toplanis
(mechanical aggregate) olarak anlasiimalidir” (Ténnies, 1957: 33-34’den akt., Yelken, 1999:
417).

Modernlesmenin genel seyri icerisinde birey, devlet ve toplum iliskilerinde yukarida
Ozetlendigi bicimde kopuslar yasanmis veya yasanmaya zorlanmistir. Bununla birlikte
Tirkiye’nin modernlesme seriiveninde her ne kadar basta dil, inang, kultir, egitim,
devlet vb. hemen her alanda bircok sey kurumsal anlamda degisime zorlansa da
geleneksel/cemaatsel yapi/anlayis tam olarak ortadan kalkmamistir. Temel insani iliski-
lerden, toplumsal kriz durumlarinda ortaya cikan reflekslere, ‘ben’ merkezli bireysel
konumlanmadan, daha ‘biz’ merkezli konumlanmaya kadar, bircok hususta Tirkiye
toplumunun geleneksel/cemaatsel 6zelliginin devam ettigi ifade edilebilir. Bu acidan
Tirkiye’de toplum yapisi ve bu yapinin bireydeki izdisiimiine iliskin temel karakter
geleneksel/cemaatsel yapi zemininde ‘asabiyet’ iliskileri ile modernlesme seriveni
acisindan da ‘sosyal sermaye’ kesisiminde ele alinabilir. Boylesi bir caba, asabiyet ve
sosyal sermaye kavramlarinin tarihsel seriivenini, kapsamlarini ve modern donem
toplumlarin pratikleri Gizerinden yeniden insa edilisini arastirmay gerektirmektedir.

3. Asabiyet

ibn Haldun ile 6zdeslesen asabiyet diisiincesi temelde toplumsal déniisiim ve sosyal
dizen disilincesinde belirleyici bir etken olarak toplum teorilerinin anahtar kavram-
larindan biri olmustur. Ozellikle modern éncesi geleneksel toplumlarin ortaya cikislari,
gelismeleri ve zayiflamalarinin arka planinda asabiyetin roliinii belirleme eksenli bir caba
asabiyet teorisini dogurmustur. ibn Haldun’un siyaset diisiincesinde merkezi bir énemi
olan asabiyet teorisi hem Mdisliman hem de Batih disdndrler tarafindan etraflica
arastiriimis ve bu teorinin modern donemdeki izdiisimleri hakkinda farkh gérisler
ortaya ¢cikmistir. Modern dénem sosyologlarinin asabiyet diislincesi ile yaygin sosyal
teoriler arasinda paralellikler kurma cabasi nihayetinde asabiyet kavramini sosyolojik
diuzlemde ele almayi getirdiyse de, asabiyet ibn Haldun tarafindan temelde politik bir
kavram olarak insa edilmis ve sosyal degisimin temel parametresi olarak gorilmustiir.

3.1. Asabiyetin Kavramsal Cercevesi

Genellikle ‘grup dayanismasi’, ‘sosyal dayanisma’, ‘toplumsal birlik’ ve ‘cemaat olma
duygusu’ gibi farkli tanimlamalar iceren asabiyet kavrami bireyi kendinden daha genis
bir topluluk halkasina baglama vechesiyle ‘bir araya getirmek’ anlami iceren ‘asab’, ve
‘baba tarafindan akraba olanlarin arasindaki iliski’ anlaminda olan ‘asabe’ kékiinden
tlretilmistir (Orhan, 2018: 268). Dolayisiyla, asabiyet dar manasiyla ayni kan bagina
sahip kimselerin belirli asiret ya da aile catisi altinda bir araya geldigi ve aralarinda
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uzlasiimis bir kaideler butiunid ile iliskilerin belirlendigi bir akrabalik ruhu olarak
tanimlanabilir. Buna gore, asabiyet baglari ile hareket eden bir toplulukta topluluk
uyelerinden herhangi birine ya da toplulugun varhgina kasteden bir tehlike goriil-
diginde toplulugun her ferdi kati bir surette bu tehlikenin savusturulmasi icin caba
gostermeyi bir zorunluluk addeder. Dolayisiyla, asabiyet ruhu kendine has bir hukuk ile
hareket etmeyi gerektirir.

Gerektiginde politik miicadeleyi dogurmasi hasebiyle asabiyeti sosyolojik perspektiften
‘dayanisma’ olarak tanimlamak kavramin mahiyetini oldukca sinirlamaktadir (Kayapinar,
2010: 233). Zira, ‘solidarity’ olarak literatiirde yer bulan dayanisma kavrami zorunlu
olarak politik miicadeleyi dogurmaz. Halbuki asabiyet ruhu sosyal dayanisma ve politik
micadele sarkacinda duruma gore zayiflayan ve giiclenen bir olgu olarak karsimiza
ctkmaktadir. Politik miicadele olmaksizin bir asabiyet teorisinden bahsetmek mimkiin
degildir. ileride tafsilath degerlendirilecedi tizere, asabiyetin nihai gayesi mulk edinme,
merkezi meselesi ise devlet kurmadir.

Asabiyet her ne kadar ayni soy bagina sahip olanlarin bir araya gelmesiyle olusan
dayanisma duygusu olarak tanimlansa da insanlarin kan bagi sarti aranmaksizin ‘belirli
bir sebep Uzere’ bir araya gelmesi ve muhaliflerine karsi birlikte hareket etmesi de
asabiyeti doguran baska bir sebep olarak goriilmektedir. Boylece, asabiyet ‘nesep
asabiyeti’ ve ‘sebep asabiyeti’ olmak lizere iki baslik altinda degerlendirilir (ibn Haldun,
2013: 105). Nesep asabiyetinden sebep asabiyetine gecisin temel faktorlerinden biri
zamanla ayni soydan gelenlerin sayisinin artmasiyla aralarindaki yakinhgin gliclenmesi,
fakat bir siire sonra bu yakinhgin aileden asiret ve kabileye yayilmasiyla zayiflamasi
altinda yatmaktadir. Bu sayede, genisleyen topluluk neticesinde gercek asabiyet yerini
kan bagindan ote akit, anlasma ve kefalet gibi farkli sebeplerle olusturulmus itibari
asabiyete birakir (Cagrici, 1991: 453-455). Burada dikkat edilmesi gereken noktalardan
biri asabiyet diislincesinin zamanla ve degisen sartlara bagli olarak ihtiyac olmaktan
citkmasindan ziyade, form degistirerek farkli donemlerde canliigini korumasidir. Diger
bir deyisle, toplumsal sartlarin degismesi ile yok olan asabiyetin bizzat kendisi degil,
burada soya bagina dayanan formuyla, belirli bir tiriadir (Sentiirk, 2009: 121). Buradan
yola cikarak, modern donemde de asabiyetin yeni formlariyla canhiligini korudugunu
sOylemek yerinde olacaktir. Bu tartisma gelecek boliimde detaylica ele alinacaktir.

Sebep asabiyeti kan bagi sarti aranmaksizin belirli bir irade gostererek dayanisma ortaya
koyma ile meydana gelir. Bu tiir asabiyet (¢ tiirlii tezahir edebilir. ilkinde, sehirde
yasayan insanlarin dogal olarak birbiriyle tanisma ve kaynasmasi neticesinde bir sebep
asabiyeti olusur. ikincisinde, yine sehirde yasayan insanlar arasinda evlilik yoluyla bir
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yakinlk ve asabiyet kurulur. Uciinciisiinde ise, otorite boslugu ya da zayifhigi yasayan
mevcut sehir yonetiminde siyasi glic elde etme amaciyla farkli 6rgitlenmeler kurul-
masiyla bir asabiyet olusur (Bozarslan, 2016: 45). Bu ayni zamanda Findikoglu (1946)
tarafindan dile getirilen ideolojiye dayali sebep asabiyetidir. Genel itibariyle, kan bagiyla
kurulan iliskilerin gli¢li oldugu cografyalarda nesep asabiyeti, dini, tlkiisel ya da hissi
baglarin gliclii oldugu cografyalarda ise sebep asabiyeti 6n plana cikar (Findikoglu,
1946: 795). Burada oOzellikle din gocebelikten yerlesiklige gecmis toplumlarda soy
baglarinin giderek karismasiyla grup lyelerini bir arada tutan, karsilikli sevgi ve anlayisin
tesis edildigi ve toplumsal diizenin sayesinde saglandigi temel etken olarak gorular
(Findikoglu, 1946: 796).

Yalniz kan bagina dayanmayan, fakat bir sebep lizere kurulmus asabiyet diisiincesi
fonksiyon itibariyle ‘yakin iliski kurma’ ile dogrudan baglantihidir. Bu manada, ibn Haldun
vekillik, muttefiklik ve komsuluk gibi bireyler arasi yakin iliski kurma ve bunun
stirekliligini gerektiren durumlarin asabiyet bagina zemin olusturan farkl faktorler
oldugunu belirtir (Kayapinar, 2010: 203). Yakinlk kurmanin giiclii bir asabiyet dogur-
maya neden oldugu varsayimindan yola cikildiginda, modern dénemde bu yakinlk
savaslar, dogal afetler ve blyiik 6lcekli toplumsal yikima gétiiren olaylar neticesinde
meydana gelebilir. Nitekim, bu calisma modern dénemde asabiyet baginin olusumunu
ozellikle Musliman toplumlar lzerinden yola cikarak bu faktérler ve bunlarin farkl
bilesenlerine baglamaktadir. Calismanin temel dayanak noktalarindan biri ise asabiyet
bagini kan bagina dayanan bir olgu olmaktan cikarip islevsel bir nitelikte farkli toplum
ve caglarda olusturulan bir tir politik giic ve sosyal dayanisma formuna donistirme
iddiasidir.

3.2. Bedevi ve Hadari Toplumlarda Asabiyet

ibn Haldun’a gére asabiyet baglari ancak bedevi toplum yapisinda giiclii bir sekilde
ayakta durabilir. Daha gelismis olan hadari toplumlarda ise asabiyet iliskileri yerini daha
sistematik kurallarla belirlenmis bir iliskiler butlnine birakir. Hadari toplumlar, bu
manada, guiclii ve merkezi politik otoritelerin iradesi ile kabul gérmus kurallarla yonetilir.
Disaridan gelecek herhangi bir tehlike geleneksel bir asabiyet kurmaya sevk etmeden
evvel bu politik otoritenin yonetme aygitlari tarafindan bertaraf edilir. Ornek vermek
gerekirse, hadari toplumlarda distan gelen tehlikelere karsi 6riilmis duvarlar, askeri
ordu ve savunma mekanizmalari bir lst akil yoluyla 6nceden belirlenmistir. Dolayisiyla,
bireye diisen bu ust aklin kendisini tehlikelerden koruyacagina giuvenmektir. Halbuki,
bedevi toplumlarda boéylesi bir mekanizma olmadigi icin ayakta kalmanin tek yolu ayni
soy bagina sahip ya da belirli bir sebep lizerine bir araya gelenlerin bir asabiyet iliskisi
kurup tehlike karsisinda kader birligi yapmasidir. Hadari toplum asamasina gecmeden
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strdiirilen bedevi hayat tarzi her acidan zor sartlar barindirdigindan yakinhk kurma
seviyesi hadari toplumlara gére cok daha yiiksektir. Bunun icin, bedeviyette topluluk fikri
her zaman bireysel davranma diisiincesinin 6niine gecer. Daha dogrusu, birey ancak
topluluk icinde anlam kazanir ve ‘ben’ yerini ‘bize’ birakir (el-Cabiri, 2018: 254).

Bedevi toplumlar icinde bulundugu sartlardan dolayi bazi 6zellikleriyle hadari toplumlara
nispetle avantajli konumdadir. Oncelikle, bedeviler hadarilere gére ahlaki olarak daha az
yozlasmis ve kotl sayilabilecek toplumsal 6zelliklerden daha uzaktirlar. Oysa hadari
toplumlar sehirlesmenin getirdigi karmasikliktan dolayi baslangictaki degerlerini koru-
makta zorluk yasarlar. Benzer sekilde, bedeviyette insanlar zor sartlar altinda hem
fiziken hem de ruhsal olarak daha giiclii kalabilirken, hadariyette insanlar psikolojik,
ekonomik ve siyasi etkilerden daha fazla etkilenip zayif diiserler!. Son olarak, bedeviler
ekonomik olarak sade ve basit bir hayat idame ettirirken, hadariler liiks ve rahat bir hayat
stirmektedirler (Kayapinar, 2010: 243).

Asabiyet kurma anlaminda bedeviyetin hadariyete olan nispi lstlinligu beraberinde bu
iliskiyi zorunluluk icinde degerlendirmeyi gerektirmez. Bir baska ifadeyle, her bedevi
yapidan bir asabiyet cikmasi beklenmemelidir. ibn Haldun Mukaddime'de bu durumu
Hz. Musa ve Firavun idaresi altinda zuliim géren israil halki kissasina deginerek kanitlar.
Misir’da mevcut sosyal sartlar altinda ezildikten sonra Firavun ydnetimine karsi birlik
olmasi beklenen israil halkinin sahip olduklari asabiyet baglari beklenenin aksine daha
da zayiflamistir. Bu duruma karsi, Allah Hz. Musa’ya asabiyeti zayiflayan kavminin 40 yil
¢Olde kalmasini emretmistir, ta ki bu siire zarfinda daha 6nce zuliim, baski ve asagilanma
gormemis yeni gelen nesille yeni bir asabiyet bagi olussun ve Firavun ydnetimine karsi
gelebilsin. Verilen 6rnekten de anlasilacagi tizere, her bedevi toplum zorunlu olarak bir
asabiyet bagi kuramamis olabilir.

3.3. Asabiyetin Mahiyeti

Asabiyet fikri bireyi ancak toplumun bir parcasi olarak anlamli kiliyordu. Dolayisiyla,
bireye yonelik her tirli tehdit, suclama ve cezalandirma ayni zamanda bireyin parcasi
oldugu ve asabiyet baglaryla baglandigi topluluga ya da kabileye yonelik bir girisim
olarak dustindlir. Bireyin yaptigi davranislar bireysel olmaktan 6te bagl oldugu grubun

1iste bu zayif diismiisliik giivenlik, saglik, egitim gibi konularda merkezi bir politik otoriteye bagimhlk disinda
bir alternatifi olmayan bir hadari toplum 6zelligi gosteren tim modern toplum yapilari icin gecerli bir tehdittir.
Bu tehdidin tstesinden gelme, ya da daha dogru bir ifade ile, bu tehdit ile bireysel diizlemde miicadele etme
cabasi sosyal sermaye kavramini ortaya ¢ikarmistir. Modern dénemin getirdigi psikolojik, ekonomik ve siyasi
bunalimlara karsi bireyin yalnizligi ve savunmasizhgl ancak sosyal sermaye gibi modern bir formda seyrel-
tilebilirdi.
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sorumlulugu altindadir. Benzer sekilde, birey her ne sartta ve durumda olursa olsun
kabilesinden yardim talep ederse kabilesi ona kosulsuz yardimda bulunmak zorundadir.
Burada bireysel ya da kabilesel sorunlarin ¢6ziimu icin basvurulan nihai merci daha 6nce
kabileler arasinda yapilan antlasmalar, yahut ¢6ziimsiizlik durumunda bitmeyen savas-
lardir. islam éncesi Arap yarimadasinda bu denli sirekli savas olmasinin altinda yatan
temel sebeplerden biri, ya da 6bir taraftan Hz. Peygamber’in (as) Risalet siirecinde yeri
geldiginde en azili diismanlan tarafindan dokunulmazlik kazanmasinin altinda yatan
gerekcelerden biri, iste bu asabiyet iliskisidir.

Ahlaki perspektiften bakildiginda, Cahiliye donemindeki boylesi bir asabiyet pratiginin
islam ahlak dusiincesi ile énemli olciide celismistigi gorilir. Ontolojik diuzlemde
dogru/yanlis, iyi/kotl gibi ayrimlarin belirli bir prensipler bitiini icerisinde ele alin-
masindan 6te asabiyet baglarina dayali kendine has yeni bir degerler biitliini dahilinde
ele alinmasi vahyin inzali ile birlikte icinde bulunulan toplumun karsi cikilan ilk
pratiklerini teskil etmistir. Boylece, islam’in ilk inen ayetlerinin Cahiliyenin esas aldigi
asabiyet dusincesi Ulzerine kurulu bir toplumsal hayata karsi koyusu hedefledigi
sOylenebilir. Hz. Peygamber’in (as) su sozleri bu minvalde disunilebilir: “insanlari bir
asabiyet icin toplanmaya cagiran, bir asabiyet icin savasan ve asabiyet ugrunda 6len
bizden degildir2.”

Arap yarimadasinda bugiin hala modern ulus devlet ya da imparatorluk gibi siyasi
yapilarin mevcut olmayisi gliclii bir asabiyet bagindan kaynaklanmaktadir. Asabiyet
baglarinin glcli olmasi sayesinde politik bir yonetim kendi belirledigi kurallarini
asabiyetin mevcut iliskiler aginin tstline ¢cilkaramamistir. Bunun yerine, asabiyet iliskileri
icerisinde hareket eden farkli gruplarin bir politik glic devsirme cabasindan bahse-
dilebilir. Asabiyet kurmanin da temel gayesi diger kabileleri tahakkiimi altina alacak
siyasi bir egemenlik kurma, ya da diger bir deyisle, milk elde etmektir. Burada asabiyet
baslangicta zor sartlar altinda yasayan fakat gayeleri ortak olan kimselerin bedevi bir
toplum yapisinda bir araya gelmesi ve zamanla zor sartlarin lstesinden gelmesiyle
guclenir. Ancak, miilk elde etmeyle rahata kavusma, liks ve kolayliktan vazgecememe
nedenleriyle asabiyet zamanla zayiflar. Boylece, bedeviyetten hadariyete gecisle birlikte
milk ve egemenligin getirdigi liks ve rahatlik asabiyet baglarini bir sire sonra
zayiflatacak ve daha glicli bir asabiyet bagi ile bedevi bir toplum yapisindan gelen karsi
bir asabiyet bagina maglup olacaktir. Bu durum ibn Haldun’un temel tezi olan déngiisel
tarih anlayisinin bir yansimasidir. Bu tarih anlayisinda, bedeviyette gelisen asabiyet
baginin baslangicta glclendigi ve siyasi egemenlik kazandigi, sonralari hadari toplum

2 (Eb( David, Edeb, 112).
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yapisina donustikten sonra zayiflayan asabiyet baginin baska bir asabiyet bagina
mensup kimseler tarafindan yok edildigi ve bunun tarihsel sirecte sirekli bu sekilde
deveran ettigi bir asabiyet diyalektigi mevcuttur.

3.4. Asabiyet ve Din

Asabiyet iliskileri lizerine din faktori Cahiliye pratikleri tizerinden degerlendirildiginde
biri digerini olumsuzlayan bir nitelik kazansa da Cahiliye formundan siyrilmis ve daha
genis perspektiften tasavvur edilen asabiyet karsisinda din pekistirici ve giiclendirici bir
role sahiptir. Zira, “Hz. Peygamber'in yerdigi asabiyet haksiz ve yanlis uygulamalarla
ortaya cikan Cahiliye asabiyetidir. Buna karsilik asabiyetin hakka ve Allah'in emrini
gerceklestirmeye hizmet yolunda kullanilmasi arzu edilir bir seydir” (Cagrici, 1991: 454).
Bedevi toplumlarin sert mizaclari, isyan ve karsi koyus gibi davranisa meyletmenin daha
olasi oldugu varsayimlar disiinaldiginde din birlestirici, ara bulucu, karakterleri
yumusatici ve bariscil olma o6zellikleriyle 6n plana cikar. Bu sayede, dinin birlestirici
fonksiyonu asabiyet bagini daha da glclendirir ve dinin belirledigi degerler ve prensipler
altinda asabiyet varligini daha da guclendirir. Diger taraftan, diyalektik bicimde
asabiyetin varligi dini bireysel ve toplumsal alanda daha gorinir ve uygulanir hale
getirerek dini o6gretilerin yayillmasini kolaylastirarak bariscil bir toplum olusmasina
katkida bulunur.

4. Sosyal Sermaye

islam tarihinde geleneksel toplum yapilarinin sekillenisinde asabiyet 6énemli 6lcude
belirgindir. Ancak, modern toplumlarin giindelik hayat pratiklerinden buylk o6lcekli
sistematik politikalara degin bircok alanda sosyal sermaye kavrami 6n plana ¢ikmaktadir.
Asabiyet daha cok geleneksel toplum yapisi icerisinde anlam kazanan, sosyal sermaye
ise daha ¢cok modernitenin getirdigi zorluklari agsmanin yeni bir ydntemi olarak grup
birlikteligi asilayan bir kavram olarak goriilmektedir. Halbuki bu iki kavramin ayni anda
bir toplumsal yapi icerisinde birbirini kimi yonleriyle nefyeden kimi yonleriyle de
bitlinleyen bir iliskisi vardir. Bu ayrimi yapabilmek icin sosyal sermaye dlisiincesinin
kavramsal ve tarihsel yonlerini ele almak gerekmektedir.

4.1. Tanimi, kapsami ve toplumsal boyutlan

Gunldmuz toplumlarinda birey ve toplum iliskilerinin dogasini anlama, kavrama ve
yorumlama sireclerinde, sosyal diizenin ihtiyac duydudu karsilikli iliskiler, sosyal
normlar ve gliven temelinde 6nemli bir potansiyel tasiyan ‘sosyal sermaye’ kavrami, son
ceyrek yiizyilda sosyal bilimlerin bircok disiplini tarafindan kullaniimaktadir. Sosyal
sermaye kavraminin farkl disiplinlerin calisma alani olarak kullanimi éncelikle kalkinma
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ve ekonomik gelisim, toplumsal refah, aile, suc, sapkinlik, gliven ve giiniimizde yeni
medya - sosyal medya araclari gibi bircok konu ve kavram lzerinden yiritilmektedir.
Sosyal sermaye farkli konu ve kavramlar lizerinden ele alinsa da neticede modern
toplumda ihtiya¢ duyulan sosyal diizene vurgu yapmaktadir.

Sosyal sermaye literatlriinde kavrama yiiklenen anlamlarin farkli olmasi nedeniyle,
kavramin ortak bir tanimina ulasmak mumkiin olmamakla birlikte insan iliskilerinin ve
sosyal aglarin dnemli oldugu etrafinda bir anlam ittifaki s6z konusudur. iliskilerin énemli
oldugunu belirten Field (2008: 1), insanlarin birbirleriyle iliski kurarak ve bunun zaman
icinde devam etmesini saglayarak, kendi baslarina basaramayacaklari ya da sadece
blyuk zorluklarla basarabilecekleri seyleri gerceklestirebilmek igin birlikte calisa-
bileceklerini belirtmektedir. Sosyal sermaye literatiiriiniin 6nemli isimlerinden biri olan
Coleman’a (1986: 1317; 1998: 98) gore sosyal sermaye insanlarin nasil bir arada
calisabildikleri ve yasayabildiklerini aciklayan bir aractir. Literatiiriin yine bir diger 6nemli
ismi Putnam (1995, 2000) sosyal sermaye teorisini modern donemde bireyin toplumsal
butiinden koparak atomize olmasi ve yine bireyin toplumsal kolektif katilima katkisinin
dusiik olmasi tezi tzerinden sekillendirmektedir. insanlarin 6zellikle televizyonun cok
fazla bagimhsi olduklarini, genel olarak sosyal iliskilerden uzak durduklarini, sivil toplum
kuruluslari ve benzeri grup cabalarina katilmadiklarini “tek basina bowling” oynayan
insanlar metaforu lizerinden anlatmaktadir. Ayni sekilde Fukuyama’nin kavramin tanimi-
na iliskin cabasi, kavramin anlasilmasinda ortalama bir yorumu mimkiin kilmaktadir.
Fukuyama (1997: 378) sosyal sermaye kavramini “aralarinda is birligine izin veren bir
grubun lyeleri arasinda paylasilan belirli bazi enformel deger ve normlarin varhgr”
seklinde tanimlanabilecegini belirtmektedir. Fukuyama’nin tanimlamasi her ne kadar
literatiriin hakim yaklasimini belirtse de sosyal sermaye kavramina diisiinsel acidan
elestirel yaklasan Bourdieu (2010) kavramin toplumsal iliskilerdeki adaletsizligi ve
esitsizligi artirdigina isaret etmektedir. “Bourdieu aslinda sosyal sermayenin
imtiyazlilarin bir serveti oldugunu ve onlarin Gstinliklerini sirdiirmek icin kullandiklari
bir ara¢ oldugunu distinmustir” (Field, 2008: 27).

Literatlirdeki sosyal sermaye tanimlari olumlu/olumsuz anlam yilklemeleriyle birlikte,
kavrama iliskin vurgulanmasi gereken 6nemli husus sosyal sermayenin bireysel ve
toplumsal boyutlarinin varligidir. Bireysel 6lcekte sosyal sermaye; bireyin maddi imkan-
lari ile karsilayamadigi ve satin alamayacagi sosyallesme siirecleri, maddi veya ahlaki
ihtiyaclari, kimlik ve kisilik edinme sirecleri gibi daha bircok konuda bireye aktif katkisi
olmasi beklenen bir sermaye tirl olarak 6zetlenebilir. Toplumsal dlcekte ise modern
donemde ortaya cikan ‘toplum’ yapisinin geleneksel doneme ait bitin kavram ve
kurumlari mesruiyet krizine ugratarak, her seyi yeni bastan yorumlayan ve insa etmek
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isteyen modern anlatinin ihtiyaci olan sosyal diizeni saglamada etkili bir arac olarak
konumlandirilabilir.

4.2. Modern Donemde Sosyal Sermaye Kurma Cabalari, Sebepleri

20. yuzyll sosyal bilimler literatiriinde modern dénemin paradokslari, acmazlari,
yabancilastirici, yozlastirici benlik algilari, endiistriyel ve popiler kiltur triinleri vb. daha
bircok konu etrafinda calismalar mevcuttur. S6z konusu bitin bu kavram ve konularin
ortak calisiima nedeni hic kuskusuz birey ve toplumun yasadigi degisim ve donlsiimin
anlasilmasi, yine birey ve toplumun ihtiya¢c duydugu glndelik hayat diizeni ve sosyal
dizen arayisi cabasidir. Modern donemin yasadigi degisim ve doénisimi TOnnies
asagidaki sekilde 6zetlemektedir;

‘Her tiirlt samimi, mahrem (0zel) bize ait olan ve birlikte ortaklasa yasam ‘cemaat’ hayati
olarak adlandirilir. Toplum ise disimizda olan kamusal yasamdir (public life). Insan
kendisinden olanlarla birlikte (ailesiyle) olusturdugu cemaatte ak ve kara giinlerde dogustan
itibaren hep ona bagl olarak yasar. Toplum ise kisinin yabanci bir iilkeye girer gibi girmesini
gerektirir’ (Ténnies, 1997: 33-34’den akt., Yelken, 1999: 40).

Modern dénemde tanrinin, insanin, evrenin, toplumsal yapi ve diizenin her seyin yeniden
tanimlanmasi ile baslayan siire¢ gerek birey gerekse toplum icin bircok agmazi ve
paradoksu beraberinde getirmistir. Bireyin alisageldigi hayat biciminden koparak girdigi
yeni ‘toplum’ biciminde, kolektif hafizasini yitirerek o gline kadar bagh oldugu
‘toplumsal derinlik’le (Babacan, 2016: 23) baglan kopmus ve birey yalniz kalmistir.
Modern doénemde bireyin yasadigi dedisim ve bireyin konumlandirihsini ‘insanin
Durumu’ isimli eserinde Mumford (2015: 550) asagidaki ifadelerde 6zetlemektedir;

“Yalnizlasan ve yabancilasan insan ister miihendis ister is¢i olsun ister organize edici, isterse
saticr olsun, makineye bagimli hale geldikten sonra, bir mobilyacinin ya da bir dokumacinin
kendi isyerinde ihtivac hissettiginden daha az yénlendirici/yaratici fikre ve zekaya ihtiya¢
hisseder. Zihni makine gibi ¢alisan, dis uyarictya mekanik olarak tepki veren, hareket
ettiriimedigi stirece pasif kalan, insiyatif alma kabiliyeti ya da varacagi yeri secme yetenegi
azalan davranis¢i insan, aslinda mevcut toplumumuzun tipik bir yan driindddir’.

Ozetle giinimuzde sosyal sermayenin énemli ve popiler bir kavram olmasinin nedeni
modernlesme, gelisme, ilerleme, demokratiklesme gibi stireclerle birlikte insanin her
seye iliskin ‘anlam arayisi’nin devam etmesidir. Zira geleneksel cemaat yapisindan
koparak toplumun genis ve yabancilastirici ikliminde atomize olan fertlerin bireysel-
lesmesi toplumsalin yeniden kesfini gerekli kilmaktaydi. S6z konusu bu kesif ge¢cmise
donerek ve gecmis araclarla degil, gecmiste karsilik bulan anlamin modern toplum
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icerisinde karsiligini bulacak sosyal sermaye araglariyla mimkiin olabilecektir. Bu
anlamda Diinya Bankasi sosyal sermayenin modern toplumlarda daha c¢ok kalkinma
temelli anlamina odaklanmakla birlikte, sosyal sermayenin sinirlarinin ¢ok daha genis
oldugu tespitini yapmaktadir:

“Sosyal sermaye bir toplumun sosyal etkilesiminin niteligi ve niceligiyle, mikro-makro
Olcekte bicimlenen normlar, iliskiler ve kurumlara atifta bulunur. Sosyal sermaye bir
toplumun temelini olusturan salt kurumlarin toplami degil, o toplumu bir arada tutan bir
cesit tutkaldir” (Grootaert ve Bastelaer, 2001. 5).

Geleneksel/cemaatsel hayat biciminin en 6nemli karakteristigi olan ‘bir arada olma’, ‘bir
seyi birlikte yapma’ fikri bir yandan bireyin ihtiyaci olan anlam ve giiven gibi temel
ontolojik ihtiyaclari beslerken diger yandan toplulugu bir arada tutan bir ‘tutkal’ islevi
gormekteydi. Buna karsilik modern donemde bireyin sermaye, iktidar ve birokratik
kurumlar karsisinda atomize edilerek manipile edilmeye, etkilenmeye ve yoOnlen-
dirilmeye baslanmasi ile bir arada olma, anlam ve giiven gibi ihtiyaclari artmistir.

5. Asabiyet ve Sosyal Sermaye: Benzerlikler ve Farkliliklar

Toplumsal diizen fikrinin temel unsurlari olan anlam, giliven ve istikrar gibi temel
parametreler geleneksel toplum biciminde 6nemli oldugu kadar, modern dénemde de
karakter degistirerek 6nemini siirdiirmektedir. Bu anlamda calismanin odaginda yer alan
asabiyet kavrami da sosyal sermaye kavrami da 6ziinde bireysel ve toplumsal aidiyeti
saglayan, birlik ve beraberlik ruhunu besleyen, ihtiya¢ duyulan anlam ve giiven zeminini
saglayan motivasyonel unsurlar olarak birbirine benzetilebilir. Her iki kavramda da bireyi
kusatan ve onu her tir etkiye karsi gliclii kilan 6nemli bir etken oldugu ifade edilebilir.
Ozellikle bireyin psikolojik tabanl acmazlarini, din, inanc, kimlik vb. ontolojik anlamlan-
dirmalarini, topluluk bilinci icerisinde ‘biitliin’ olanla bulusturulmasini saglayan bir sinerji
oldugu belirtilebilir. Toplumsal Olcekte tezahiirl ise bireylerin tek tek bulunmasindan
Ote, bir amacin, bir karakterin ve bir bitlinin etrafinda bir anlam 6rgisii meydana
getirmesi seklinde 6zetlenebilir. Ozellikle siyasal, sosyal, kiiltiirel ve iktisadi alanlarda
toplumsal 6lcekte yasanacak tirbiilanslar, afetler ve tehditler gibi 6nemli dénemlerde
toplumu bir ruh etrafinda bir arada tutacak tutkal islevi géormesi bakimindan her iki
kavramin anlam bagaji yakin cagrisimlar yapmaktadir.

Bununla birlikte, her iki kavramin epistemolojik ve ontolojik referans cercevelerinin farkh
olmasi nedeniyle birbirinden farklilasan karakterleri bulunmaktadir. Geleneksel/
cemaatsel toplum yapisi daha cok din, inan¢ ve kiltir temelinde olusmaktadir. Bu
nedenle gerek birey gerekse toplum iliskilerinin 6ziinde dini davranisin ve kultirin
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belirleyiciligi bulunmaktadir. S6z gelimi yapilan herhangi bir davranisin veya bireyin
aldigi herhangi bir sorumlulugun merkezinde bir tur ibadet bilinci veya kilturel bir ritiel
anlayisi yer almaktadir. Asabiyet fikrinin temelinde her ne kadar soy, kabile ve aile gibi
kan bagi unsurlari bulunsa da s6z konusu bu bagi besleyen din, inanc ve birlikte
olusturduklar kiltiirel birikimdir. Bu bakimdan asabiyet merkezli geleneksel/cemaatsel
toplumlarda birey 6dev ve sorumluluklarini daha ¢ok i¢sel bir motivasyonla gercek-
lestirir. Ayrica bireysel olarak gerceklestirdigi 6dev ve sorumluluklarin neticesinde
kendisi icin somut bir faydanin, ciktinin veya sermayenin olusup olusmadigina
odaklanmaz. Birey cogunlukla bireysel ve toplumsal iliskilerinde karsi karsiya olunan
durum icerisinde tepkisel olarak davranir. Bu bakimdan bireyde refleks olarak gelisen
tutum ve davranislar biiyik 6lcide kiltirin, dinin veya inancin bir referans cercevesi
olusturduguna isaret etmektedir. Ozetle, asabiyet merkezli bireysel ve toplumsal
iliskilerde kendi dogalliginda gerceklesen iliskiler ve s6z konusu bu dogdal iliskiler
neticesinde olusan bir tiir aura/sinerji s6z konusudur. Bireyi ve biitiin toplumsal iliskileri
icine alan, kusatan ve bir bitunlik hissi meydana getiren toplumsal harc iste bu aura,
bu sinerjidir.

Buna karsilik modern toplumsal yapilarda yukarida 6zetlendigi bicimde atomize olan
bireyin, anlam, varolus ve gilivenlik gibi temel ihtiyaclarini karsilayacak ara kurumlarin
ortadan kalkmasi ile birey yalniz kalmistir. Bu siirecte bireyden kendi yalnizhigi icerisinde
hem kendi bireysel ihtiyaclarina cevap bulmasi hem de toplumsal olanla ve hatta
gunimiuzde kiresel olanla iliskiye girerek s6z konusu biitlin bu kompleks sireci tek
basina strdirmesi beklenmektir. Modern toplumsal yapida bireye yiklenen bu son
derece zor ve yipratici siirecte bireyin ihtiyac duydugu mekanizmalar ortaya ¢cikmistir.
Kimi zaman ailede, kimi zaman siyasal veya ideolojik cevrede, kimi zaman egitim, is ve
sermaye olanaklari ile ortaya cikan bu mekanizmalar sosyal sermaye unsurlaridir. Bireyi
guclendirerek sosyal iliskilerini gelistirecek, toplumsal birligi, beraberligi, gelisme ve
kalkinmay! saglayacak sosyal sermaye unsurlari, sézi edilen ihtiyaca binaen gelis-
mektedir. Bu bakimdan sosyal sermayenin bireysel ve toplumsal bitiin sosyal iliskileri
aracsallastirdigi ifade edilebilir. Asabiyet ruhunda yer alan iliskilerdeki dogalliktan ziyade
iliskilerin saglayacagi katki agisindan 6nemli olmasi bu tespiti desteklemektedir. Zira bu
donemde ortaya cikan bitin iliskilerin bir tir sermaye (capital) olarak goriilmesi, siirecin
bir tir iktisadi faaliyet olarak degerlendirildigi anlamina gelmektedir. Bu bakimdan
sosyal sermayenin birey ve topluma katkisi, sosyal sermayeyi gelistirdigi diistiiniilen aile,
egitim, saglik ve sosyal iliskiler gibi daha ¢cok modern toplumlarin kalkinma ve gelismesi
ile iliskilendirilen kurumlarla birlikte degerlendirilmektedir. Baska bir ifade ile iliskilerin
onemli oldugu tezi lizerine kurulan sosyal sermayenin, daha cok toplumsal kalkinma
(ekonomik kalkinma) ve ilerlemeye yaptigi katki olcisiinde dikkate alindigi belirtilebilir.
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Bu nedenle sosyal sermaye temelinde gelisen bireysel ve toplumsal iliskiler organik
iliskiler olmaktan 6te, goérece daha sentetik iliskiler etrafinda kurulmaktadir. Ayni sekilde
daha rasyonel, sistemli ve somut sonuc¢ odakl bir iliski biciminin ardindan olusan sosyal
sermaye, bu karakteristigi ile birey ve topluma katki sunmaktadir.

Ozetle asabiyet, kan bagi, inanc ve kiltir merkezli dogal iliskiler neticesinde olusan bir
aura/sinerji olarak birey ve toplum iliskilerini tanzim eder. Sosyal sermaye ise atomize
olan, yalnizlasan bireyin anlam, aidiyet ve glven gibi temel ihtiyaclari dogrultusunda
daha zorunlu birliktelikleri ve iliskileri ortaya ¢ikaran bir mekanizma olarak islev goérur.

6. Turkiye Toplumunda Asabiyet ve Sosyal Sermaye Tezahiirleri

Modern Tirkiye toplumu 6rnekliginde asabiyet ve sosyal sermayenin bir arada bulunma
durumu gelenegin birikiminden ve manevi zenginliginden tam anlamiyla kopamamis,
ancak diger taraftan modernitenin getirdigi pariltih diinya goriusine de kiltirel
kiresellesme cercevesinde uyum saglamak isteyen bir birey ve toplum psikolojisini
yansitmaktadir. Uzerinde pek cok devletin ve farkh etnik toplumsal yapilarin yizyillardir
hayat strdigiu Anadolu cografyasinda toplumsal hayat, bu geleneksel-modern iki-
leminde, ulus-devletin getirdigi dayatmaci bir toplumsal nizamdan cok yerlesik
toplumsal degerler ve normlar i1siginda sekillenen dogal iliskiler bltliniine dayahdir.
Dolayisiyla, sosyal hayatin sekillenisinde icsel bir faktor olarak asabiyet bireyin hanesi
icinde nasil hareket edilmesi gerektiginden kamusal alanda sosyal olarak insa edilmis
normlara uymaya kadar tim alanlarda miindemic bir rol oynamaktadir. Ancak, modern
toplumsal formasyon icerisinde asabiyet diistincesinin yeni degerlere adaptasyonu ya da
kendini ontolojik olarak yenilememesi buhranindan bireyler ve toplumlar sosyal sermaye
kavraminin insasiyla ¢ikmayi arzulamaktadir. Bu da, asabiyetin hala etkin oldugu ancak
modernite tarafindan uygulama alanlarinin giderek sinirli hale getirilmeye zorlandig;
boylece, asabiyetin yerini daha yapay ve aracgsal bir birliktelik insasi olan sosyal
sermayeye birakmaya yliz tuttugu sirece evrilmekte oldugunu gosmektedir.

Bu siirecte, toplumsal yapi biyik olciide geleneksel/cemaatsel asabiyet ruhu ile modern
toplum karakterinin bir gostergesi olarak sosyal sermayenin birlikte bulundugu karma
bir karakter tasimaktadir. Bu anlamda kimi toplumsal fenomenlerde asabiyet ruhu ile
davranilirken, baska bazi durumlarda daha modern reflekslerle sosyal sermaye unsuru
sayilabilecek pratikler gérilebilmektedir. Ornegin, Tirkiye’de veya diinyanin herhangi
bir yerinde yasanan dodgal afetlerde bireysel/toplumsal olarak gosterilen tavir ve
reaksiyonlarda asabiyet ruhu ile hareket edildigi ifade edilebilir. Ayni sekilde herhangi
bir savas, siddet veya goc siirecinde magdur edilen insanlari diinyada 6rnedi cok az
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gorilecek bir tavirla karsilamak asabiyet ruhu ile kavranabilecek bir durumdur. Diger bir
deyisle, toplumsal felaket, yikim, kaos gibi ani bir sosyal dengesizlik durumunda Tirkiye
toplumunda asabiyet dinamik bir faktor olarak ©6n plana ¢ikmakta ve ¢6zim
sunmaktadir. Bu durum makro olcekli faktorler icin gecerli oldugu kadar mikro bazda
gundelik hayat pratikleri icin de gecerlidir. Ozellikle dinin hayatin icinde sekillendirici bir
roll olmasi hasebiyle, komsuluk iliskileri, zorda kalana yardim, ihsanda bulunma, maddi
yardimlasma ve psikolojik destek gibi bircok etken asabiyet dlisiincesinin birer
yansimasidir. Benzer sekilde, vakif, zekat, sadaka gibi sosyal refah kurumlar da
Tirkiye’de bugin hala bir lst siyasi ya da ekonomik otorite olmaksizin kendi ic
dinamikleriyle toplumsal dokuyu giliclendirmeye yonelik devamlilik saglayan kurum-
lardir. Buglin Batida rakamlarla resmi kayit altinda tutulan ve kamu ya da 6zel kurumlar
yoluyla desteklenen bircok sosyal sermaye arttirici faaliyet Tlirkiye’de resmi bir ist merci
olmaksizin ve vyine onlar tarafindan kayit altina alinmaksizin dogal vyollarla
ilerletilmektedir.

Buna karsilik 6zellikle bireysel temelde egitim, saglik, is olanaklari, tiiketim vb. pratikleri
ile farklilasan daha cok bulylk sehir merkezlerinde yasayan ve biiyik olciide gelenek-
sel/cemaatsel baglarini koparmis bireylerin ihtiya¢c duydugu anlam, aidiyet ve giiven gibi
temel unsurlarin saglanmasinda ise sosyal sermaye tezahiirleri s6z konusu olmaktadir.
S6z gelimi Turkiye’nin bircok yerinde goriilen okul veya mezuniyet dernekleri, sanat,
kiltar, spor vb. sivil toplum kuruluslari, futbol veya diger spor taraftarligi, cafe vb.
mekanlarin popiler olmasi, is veya kurum arkadasliklari gibi bireyin sosyal iliski
kurabilecegi mekanizmalar bulunmaktadir. Fakat sosyal sermaye birikimine 6n acan bu
tir tim mekanizmalar Turkiye’de modernlesme seriiveni icerisinde bireysel ve toplumsal
iliskilerin zayiflamasi-yipranmasi ihtiyacina binaen ortaya ¢ikmis mekanizmalar olarak
islev gormektedir. Bu bakimdan toplumsal birligin, batanlugiin varligi, ortak bir ruhun
ve toplumsal diizenin saglanmasi s6z konusu mekanizmalari zorunlu kilmaktadir. Zira
modern toplumlarda bireysel ve toplumsal iliskilerin zayiflamasi, birlik ruhunun ortadan
kalkmasi, aidiyet bilincinin azalmasi; kalkinma, gelisme ve ilerleme siireclerini olumsuz
etkileyen faktorlerdir. Bu nedenle bireyin sosyal iliskilerinin giiclendirilmesi, anlam,
aidiyet ve glven ihtiyacinin karsilanmasi, toplumsal ortak ruha ve reflekslere dabhil
edilmesi baglaminda belirtilen sosyal sermaye mekanizmalarina ihtiya¢ bulunmaktadir.

7. Sonug
Asabiyet ve sosyal sermaye kavramlari modern Tirkiye toplumunu anlamada kilit rol
oynayan iki kavramdir. Tiirkiye'de 6zellikle sosyal degisim, sosyal diizen ve kalkinma
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gibi fenomenleri anlamaya yonelik olarak asabiyet ve sosyal sermaye kavramlari
toplumsal yapinin karakteristigini belirleme hususunda 6nem arz etmektedir.

Turkiye'de toplum karakteristiginin 6zellikle savas, dogal afetler, miilteciler gibi konu-
larda gosterdigi refleksleri ile 6nemli bir asabiyet bilincine ve birikimine sahip oldugu
gorilmektedir. Bunun yani sira Ozellikle son ceyrek yizyilda kalkinma, ilerleme ve
teknolojik gelisme gibi sirecleri hizla yasayan bir toplum olarak bireyin geleneksel
iliskilerden koparak bireysellesmesi, atomize olmasi ve bu nedenle giiclii sosyal sermaye
iliskilerine ihtiyac duymasi ile de modern toplum 6zelligi gostermektedir.

Bu calisma, genis manada, her tarihsel donemde farkli toplumlarin bir tiir asabiyet bagi
kurma arayisi ve ihtiyaci icerisinde oldugunu iddia etmektedir. Bu baglamda, geleneksel
toplumlarda asabiyet iliskileri temelde givenlik endisesi, refah olusturma, bir gruba ait
olma ihtiyaci ve benimsenen toplumsal degerleri ve normlari harici etkenlere karsi
muhafaza etme gibi o doénemin sosyal sermayesi sayilabilecek unsurlari insa etme
endisesinin bir neticesi olarak ortaya cikmistir. Bu sayede, geleneksel donemde asabiyet
bagi yine o donemin sosyal sermaye faktorlerinin dogal bir sonucu olarak kurulabilmistir.

Modern dénemde kan bagina dayanmayan bir yapi olarak toplumun, genis toplumsal
gruplan bir arada tutacak bir sosyal giice, uyum (cohesion) ve iliskilere ihtiyaci s6z
konusu olmustur. Ozellikle Tiirkiye gibi Miisliiman toplumlarda modernitenin toplumsal
normlari ve dederleri erozyona ugratma tehdidi, bireyi atomize ederek, yalnizlastirmasi
gibi unsurlara karsi bir taraftan geleneksel asabiyet baglari ile bir koruma saglan-
maktadir. Diger yandan, gerek bireyin varolussal ihtiyaclari gerekse gilindelik hayat
pratiklerini kolaylastiracak ve sosyal sermaye unsuru sayilabilecek insan gruplari ve
topluluklari (sivil toplum kuruluslari, spor organizasyonlari ve sosyal medya platformlari
gibi) ile mekanizmalar olusmaktadir. Bu anlamda buyiik 6lciide modernlesen Turkiye
toplumu bir yandan geleneksel birikimin korundugu kan bagiyla sinirli olmayan asabiyet
iliskilerini devam ettirerek, diger taraftan da modern sorunlara ¢c6ziim arayisi olarak yeni
sosyal sermaye unsurlarini birlikte gelistirmektedir. Bu manada, Batili toplumlarin
gunimiizde yeni bir sOylem olarak gelistirdigi sosyal sermaye kavrami, Tirkiye gibi
Misliman toplumlarda ge¢cmisten bugline var olan asabiyet bagini gelistirecek temel
sosyal dokulardan biri olarak gorilmektedir.

Bu calisma, toplumsal iliskileri aciklamada istifade edilen bu iki kavram dogrultusunda
gunimiuz Turkiye’sinde geleneksel iliskileri koruyan tarafiyla asabiyet iliskileri, modern
doneme gecisin getirdigi olumsuzluklari asma cabasi olarak da sosyal sermaye
iliskilerinin karsilastirmali bir analizini sunmaktadir. Bu alanda ileriye doniik yapilacak
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calismalar, Turkiye’nin toplumsal déniisiimiinde sosyal sermaye yoluyla asabiyet bag-
larini ne o6lcide koruyup gelistirebildigini ve boylece ekonomik kalkinma ve sosyal
gelismeye ne derece katki saglayabildigini veriler ve istatistiki analizler yoluyla ortaya
¢tkarmayi amacglayabilir.
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Abstract: Since 14th January 2011, Tunisians managed to end the totalitarian regime settled 23
years ago by the General Zine El Abidine Ben Ali. Tunisia entered a new democratic era, and started
building its economy. But despite of the new social and economic model based on “clean society”,
corruption is still affecting the society and refraining the economic development of the country.
The research tries to reexamine the economic development and corruption in the post-revolution
Tunisia at the light of the political cycle proposed by the historian Ibn Khaldun in 1377 in the
Mogaddima. The theory of Ibn Khaldun, based on the observation of rises and falls of numerous
dynasties, starts with the arrival to power of an individual, acting in the name of people, claiming
more justice and democracy. In the end of the Ibn Khakdoun cycle, the dynasty is affected by
corruption and breaks down, and the rupture of the equilibrium between the reigning dynasty and
the rising protesting tribes lead to the emergence of a new king. Did the new Tunisian economic
model follow the political cycle observed by Ibn Khaldun? To what extent things got worse? Can
we expect a new economic cycle in the post-revolution Tunisia? These are some of the questions
to which | will try to find answers in the study. The research is organized into two sections. The
first one reminds briefly the circumstances of the Jasmine revolution and the building of a new
economy. The second examines the political cycle of Ibn Khaldun, showing to what extent it
effectively applies to corruption in the Tunisian case.

Keywords: Ibn Khaldun, Revolution, Tunisia, Cycle
Oz: Tunus, General Zine El Abidine Ben Ali tarafindan 23 yil énce kurulan totaliteryan rejime 14

Ocak 2011 son vermeyi basarmistir. Tunus yeni bir demokratik déneme girmistir ve ekonomisini
kurmaya baslamistir. Fakat, yeni sosyal ve ekonomik ‘temiz toplum” modeline ragmen,
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yolsuzluklar halan toplumu etkilemekte ve ekonomik gelismeyi engellemektedir. Bu arastirma,
Tunus'taki devrim sonrasi ekonomik gelismeyi ve yolsuzluklarr Tarihgi fbn Haldun’un 1377 yilinda
yazdigi Mukaddime kitabinin i1siginda yeniden gézden gegcirmeyi ve incelemeyi amaglamaktadir.
[bn Haldun’un pek cok hanedanligin kurulmasi, yiikselmesi ve c¢cokiislerini incelemesine gdre
gelistirdigi teorisine gore, bir birey halk adina daha cok adalet ve demokrasi istemesiyle is basina
gelmekte ve giic elde etmektedir. [bn Haldun’un teorisine gdre bu déngi, hanedanligin
yolsuzluklara bulasmasiyla kirilir, béylece yonetimde olanlar ve buna karsi ayaklananlar arasinda
bir esitsizlik olur ve bunun sonunda da yeni bir yonetici- kral is basina gelir. Tunus’un yeni
ekonomik modeli, [bn Haldun’un énerdigi politik déngii modeline uymakta midir? [sler ne kadar
kotiilesti? Tunus'ta devrim sonrasi yeni bir ekonomik model bekleyebilir miyiz? Bu yazida bu ve
buna benzer sorulara cevaplar aranmaya calisiimaktadir. Bu ¢alisma iki kisim seklinde organize
edilmistir. Birinci kisimda Yasemin devriminin olustugu ve yeni ekonominin kuruldugu sartlar
kisaca 6zetlenmistir. fkinci kisimda bn Haldun’un politik dedisim déngiisii incelenmis ve bunun
ne dereceye kadar Tunus'taki gozlenen yolsuzluk durumuna uygulanabilirligi incelenmistir.

Anahtar Kelimeler: [bn Haldun, Devrim, Tunus, Déngdi

1. Introduction

On 14thJanuary 2011, Tunisians managed to end the totalitarian regime settled 23 years
ago by the General Zine El Abidine Ben Ali, in what has been called the Jasmine
revolution.

The research tries to reexamine the Jasmine revolution at the light of the political cycle
proposed by the historian lbn Khaldun in 1377 in the Mogaddima. His theory, based on
the observation of rises and falls of numerous dynasties, starts with the arrival to power
of an individual, acting in the name of people, claiming more justice and democracy. In
the end of the Ibn Khakdoun cycle, the dynasty is affected by corruption and breaks
down, and the rupture of the equilibrium between the reigning dynasty and the rising
protesting tribes lead to the emergence of a new king.

Did the Tunisian revolution follow the political cycle observed by Ibn Khaldun? To what
extent was this revolution predictable? Can we expect that other Arab countries (Syria,
Yemen,...) could follow the model of Ibn Khaldun? These are some of the questions to
which | will try to find answers in the study.

The research is organized into two sections. The first one reminds briefly the
circumstances of the Jasmine revolution. The second examines the political cycle of Ibn
Khaldun, showing to what extent it effectively applies to the Tunisian case.



Economic Development and Corruption in the Post-Revolution Tunisia: Back to the Cycle ... 195

2. The Jasmine Revolution

This first part of the study reminds briefly the circumstances of the Jasmine revolution.
In fact, it is difficult to determine precisely when all began. As in most popular uprising
that took place in the world, the Tunisian revolution is the result of the accumulation of
a multitude of micro-events, ending with a mass reaction.

The parabola of the water lily is a good example of what happened in Tunisia. In a pond,
every day, the size of a water lily doubles, but nobody notices it. The day before the last,
the water lily covers half the pond surface, but still nobody realizes the emergency of
the situation. The last day, the water lily covers the whole surface of the pond,
suffocating it and eliminating all trace of life, in what seemed to be a quite
microenvironment. But now it is too late to do anything.

This is precisely what happened in Tunisia. Since 1987, when Ben Ali came to power, so
many small events took place, creating then consolidating a sentiment frustration:
racket, confiscation of land, unmerited promotions, abuse of power,... When a citizen
expressed his frustration in a dramatic way, all turned suddenly upside down.

If the young Mohamed Bouazizi did not immolate with fire on 17th December 2010,
someone else would have, a day or another, committed a suicide, an attempt or a
hostage-taking. Today, we use to say that all started in Sidi Bouzid', but it could have
began anywhere in Tunisia. What happened in the beginning 2011 could have taken
place one year before, or two years later. It could have started during the popular turmoil
that took place in 2008 in Gafsa (Centre of Tunisia), or in August 2010 in Ben Guerdane
(extreme south of the country). The goal of this research is to show that the conditions
behind the Jasmine revolution were existing since long.

Although it is difficult to determine the exact date of the beginning of the Jasmine
revolution, we will suppose here that all started on 17t December 2010, when a young
man, unemployed although graduated from the university, was selling fruits in the street
and has been confiscated his equipment by the police. Vexed, he splashed himself with
fuel and set fire to himself in front of the governorate headquarter of Sidi Bouzid,
provoking immediately a wave of popular protests, that will end on 14t January with a
general strike and a riot grouping more than one million persons in front of the ministry
of interior in the centre of Tunis.

! Poor town situated in the Centre of Tunisia
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3. The Political Cycle of Ibn Khaldun

I will try to show now to what extent the Jasmine revolution followed the political cycle
proposed by the Arab historian Abderrahmen Ibn Khaldunz in A/ Mugaddima
(Prolegomena of the Discourse on universal history)3.

3.1. The Political Cycle of Ibn Khaldun
During his observation of the rise and fall of the dynasties of the past, Ibn Khaldun
determined a political cycle composed of five stages.

All begins with the arrival to power of an individual, acting in the name of people,
claiming more justice and democracy. This first phase is violent, generating conflicts,
civil war or guerilla, as the new king takes the power from the hands of the former one.
The former king is killed, imprisoned or exiled. At this stage, the new leader is exemplar,
he is acclaimed by the people, and his power is legitimated by the risks he took to
overthrow the former regime. It is then in the name of the people and democracy that
he is recognized as the new leader. He is at the service of the community, his power is
alimented by the acabia* (instinct of the group), and his victory is the victory of the
people.

In a second stage, the new king monopolizes power and keeps his relatives in the
background. But they will claim a part of power, in the name of the principle of acabia.
To exercise his power, the new king needs to surround himself with a Aachia, a court
sufficiently well maintained to be faithful.

In the third stage of the cycle, the king starts forgetting his first democratic claims,
focusing on two major worries: accumulate a personal treasure, which leads him to
confuse the public funds with his own properties. He is also obsessed by the need to
keep traces. For that reason, he starts building huge edifices: palaces, mosques,
monuments, with a common characteristic: a disproportioned size comparing to the
level of life of the nation. The goal is to impress the people, but above all the foreign
visitors. The king gives gifts to the dignitaries of the regime and the ambassadors of
friend countries, and looks after constituting elite troops, overpaid and well equipped.
To cover these expenses, the leader increases the tax pressure on the people.

2 Born on 27t May 1332 in Tunis, died on 17t March 1406 in Cairo

3 lbn Khaldun Abderrahamen, A/ Mugaddima (Introduction to the Discourse on the universal history), 1377

4 The concept of acabia is central in the theory of Ibn Khaldun, as it is used more than 500 times in the
Mugaddima
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In the fourth stage, satisfaction, luxury and idleness push the king in the way to
passivity, laziness. This period is characterized by calm, immobility and rest.

In the fifth and last stage of the cycle, the king lapses into wasting, engaging huge
expenses to satisfy his passions, but also the passions of his kinship. He surrounds
himself with courtiers of bad reputation and gives to them political, diplomatic and
economic missions far over their competences. He takes his distances with the leaders
of his tribe, raising among them hate. Ibn Khaldun underlines here an important fact:
the king destroys the foundations settled by his predecessors, pushing the people
toward a sentiment of regret of the ancient regime.

The dynasty, affected by corruption, breaks down5. The rupture of the equilibrium
between the reigning dynasty and the rising protesting tribes lead to the emergence of
a new king.

At this level of the reflection, it would be interesting to check if the Jasmine revolution
followed the model proposed by Ibn Khaldun.

3.2. The Tunisian Case
To see the similarities between the rise and fall of Ben Ali and the political cycle of Ibn
Khaldun, let’s review one by one the five stages of his model.

All starts on the morning of 7th November 1987, when the General Zine El Abidine Ben
Ali, prime minister, replaces the President Habib Bourguiba, accusing him of senility. He
bases his action on a medical report made by 7 physicians, and uses the article 57 of
the Tunisian constitution stating that a president who has lost his intellectual capacities
can be replaced by his prime minister.

As stated by Ibn Khaldun, Ben Ali, who was in the beginning the champion of justice and
democracy, is admired and acclaimed by his people, and his power is legitimated by the
risks undertaken to eliminate the former leader. The new president crystallizes the hopes
of the whole nation, and his prestige is immense.

5 Bousquet G. H., Les textes sociologiques et économiques de la Mougaddima, Editions Marcel Riviére et Cie,
Paris, 1965 , p. 89
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During a couple of years, Ben Ali worked exclusively for the interest of his people, his
priorities being the internal security®, the repositioning in the international world and a
good economic governance.

What happened next fits the model of Ibn Khaldun: Ben Ali monopolized the power and
kept his relatives in the background, ignoring the principle of acabia. To reinforce his
power, Ben Ali surrounded himself with faithful persons and constituted a militia. He
started then constituting a treasure, the limits between his own properties and the public
property becoming vague. In the late 1990’s, Ben Ali forgot his democratic discourse
and became obsessed by the need to keep traces: a big mosque in Carthage, a
monument in the 7th November square,... He also started wasting the public budget to
satisfy his own and his family passions: luxury cars, yachts, houses,...

In the end of the cycle, the people went so frustrated that the situation ended with a
turmoil and a revolution.

4. Conclusion

The Jasmine revolution started with the immolation of a young desperate. Similar events
took place in other Arab countries, and have been considered as popular attempts to
follow the Tunisian revolution and overthrow the existing regime.

In Algeria, on 12th January many persons tried to immolate in front of the prefecture of
Borj Menaiel, in Egypt a young man immolated on 17t January in front of the Assembly
of the people in Cairo, in the same day in Nouakchott, a man immolated himself in front
of the senate. There are many other examples of attempts to follow the Tunisian
revolution.

On 25t January, hundreds of thousands of Egyptians went down in the streets of Cairo
and in Tahrir square to claim the departure of the President Moubarak. The scene has
nothing new, but one detail: the protesters were brandishing notices mentioning
“ Moubarak dégage“, the same “degage’ used two weeks before in Tunisia. It was
peculiar to see Egyptians, who are Arabophone and Anglophone, but certainly not
Francophone, use the French expression “degage” (go away). Could we conclude by
saying that the Tunisian revolution is an exported model?

6 When he came to power, there were some troubles with the Islamists
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At the end of this study, it is important to reflect on the prospects of the Jasmine
revolution, focusing on its sociodemographic aspects: is the youth of the Tunisian
population an asset to achieve properly its revolution? How could we make the rural
society participate to and benefit from the revolution? What about the future of the
Tunisian woman in the post-Ben Ali Tunisia? Is the high level of education a failure, in
absence of full employment?
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Abstract: The Prime Minister of India marked 28th April 2018 as a historic day in the journey of
Indian development. Through a tweet, he claimed that on this day electricity has reached to each
and every village in India. Taking this claim as a starting point, this paper looks into Rural
Electrification and Politics of Infrastructure in Khannat, a village in south east of Madhya Pradesh.
This paper is a reflection on a collaborative action research on rural electrification in the village
Khannat. It proposes to show how this intervention cannot merely be read as an intervention
around energy and Infrastructure. It shows that through the tropes of rural electrification, how
‘infrastructure’ can be a method to revisit village studies. Infrastructure in the history of
development thought has been tied to the idea of ‘growth’ and ‘modernity’. This work is based on
a methodology that is premised on knowledge production through immersion in a ‘local’ world.
However, ‘infrastructure’ is a concept that is clearly ‘translocal’. Thus, it aims to unpack the
ethnocentric view of infrastructure and explore if the community can produce its own idiom of
infrastructure. Through rural electrification, this paper aims to critique the way Infrastructure
Development is undertaken in rural India and how local meanings of infrastructure are completely
ignored.
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Oz: Hindistan Basbakani, 28 Nisan 2018 tarihini Hint kalkinmasi yolculugunda tarihi bir giin
olarak belirtmistir. Bir tweet vasitasiyla, soz konusu giinde elektrigin Hindistan’da her kdye
ulastigini ileri stirmiistiir. S6z konusu bu savi baslangi¢c noktasi alan bu makale Madya Prades’in
gtineydogusunda bulunan bir kéy olan Khannat'daki Kirsal Kesime Elektrik Saglanmasi ve Altyapi
Politikasini incelemektedir. Bu c¢alisma, Khannat koéyiindeki kirsal kesime elektrik verilmesi
konusuna iliskin isbirligine dayalr bir eylem calismasi dzerine bir diisiinceyi kapsamaktadir. Bu
mtidahalenin enerji ve altyapi ¢ercevesinde nasil sadece bir miidahale olarak okunamayacagini
gostermeyi 6nermektedir. Kirsala elektrik saglanmasinin ifadeleri vasitasiyla kéy calismalarini
tekrar ziyaret etmek icin ‘altyapr’nin bir yontem olabileceginin yolunu gdéstermektedir. Kalkinma
distncesinin tarihinde altyapi, ‘biiyiime’ ve ‘modernite’ gibi fikirler ile iliskilendirilmistir. Bu
calisma, ‘yerel’ bir diinyanin icerisinde yer alma araciligiyla bilgi liretimi lizerine bir metodolojiye
dayanmaktadir. Ancak, ‘altyapi’ net bir bicimde ‘yerel otesi’ bir kavramdir. Bundan dolayi
calismanin amaci, altyapiya fliskin etnomerkezci goriisi agma ve toplulugun kendine has bir
altyap! deyisini tiretip lretmeyecegini inceleme amaci giitmektir. Calisma, kirsal kesime elektrik
saglanmasi araciligr ile Kirsal Hindistan’'daki Altyapr Kalkinmasinin meydana gelme seklinin bir
kritigini yapmayi amacglamakla birlikte toplulugun ihtiyaglarinin ve altyapiyla iliskilendirdikleri
anlamlarin nasil tiimiyle géz ardi edildigini de géstermektedir.

Anahtar Kelimeler: Altyapr Kalkinmasi, Somliirgelikten Kurtulma, Kirsal Kesime Elektrik
Saglanmasi, Olciimlenen Vatandaslik, Eylem Arastirmasi

1. Introduction

The history of infrastructure dates back to the history of ports where the construction
of ports assisted in transportation of goods and is considered as significant driving
force behind the economic growth of a region (Lewis, 1973). In India the history of
infrastructure is often associated with the construction of railways in the early 19th
century by the British (Tharoor, 2016). British used investment in railways and other
infrastructure as their defense of colonialism. In the development discourse the
infrastructure is closely associated with the conditions of modernity.

Dams were coined as “temples of modern India” by the first Prime Minister of India
(Nayak, 2010, p.72). Even today, the infrastructural development remains the
paramount strategy by the current government with the huge amount of investments
being concentrated towards infrastructural improvement. This is evident through their
investments in making cities smart, introducing bullet train or modern airports etc.
Throughout the history of the development thought, infrastructure has been regarded
as a substratum that boosts economic growth (Larkin, 1999). The standard way of
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looking at infrastructure is tied to the idea of growth, capitalism and modernity. It is
seen as a catalyst to development that enhances the access to other assets.

This work is based on methodology that is premised on knowledge production through
ten months of immersion' in a ‘local’ world. However, ‘infrastructure’ is a concept that
is clearly ‘translocal’. Thus, it aims to unpack the ethnocentric view of infrastructure
and explore if the community can produce its own idiom of infrastructure. Through
Rural Electrification, this paper aims to critique the way Infrastructure Development
happens in the Rural India. How community’s needs and meanings that they associate
with their infrastructure are completely ignored in the policy making.

Thus this work aims to unpack the ethnocentric view of infrastructure that does not
exist in the language of the Adivasi world but it is imposed upon them.For example:
Durga, whom | endearingly address as Durga didi ( implying elder sister) had sent her
three children away to her relatives house, so that lack of electricity do not become a
hindrance to their studies. Today her children are all grown up and do not stay with
her because their house does not have electricity connection. She desperately wanted
the electricity connection so that she can have her children back. On the first look,
electricity seemed merely infrastructural issue but with the discussion when | tried to
dig deeper and explore that what does the absence or presence of these
infrastructures mean in their everyday life it became more imperative to explore
psychosocial dimension of these infrastructures.Thus in order to understand the
alternative meanings, there was a need to decolonize the understanding of the
infrastructure.

2. Decolonizing Infrastructure

There were emotional and psychological values attached to the absence or presence of
such kind of infrastructures. As a result of association of these emotions it became a
question beyond the dimensions of in accessibility and inequality. | am pointing here
about the layers of injustice which inaccessibility and inequality had produced. This
work aims at dismantling the technical understanding of the infrastructure by
exploring the sense of desires and possibilities that are expressed in these
infrastructures. Decolonization of the concept ‘infrastructure’ also becomes important
because there is no such concept in the vernacular. It has been always disaggregated

This paper draws from my MPhil dissertation which is based on ten months of rural immersion in
Khannat, a village in Karanjia Block of Dindori district in the state of Madhya Pradesh. Action Research
shaped through immersion was the principal research methodology of this research.
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into sadak (road), bijli (electricity) and pani (water) or other infrastructures. It is also
because there is no one overarching vision of infrastructure as people attach different
values and meanings to different infrastructures in Khannat.

Linda Tuhiwai Smith (1999) in her book Decolonizing Methodologies.: Research and
Indigenous Peoples, provides an extensive critique to western paradigms of research
and knowledge. From the position of indigenous and colonized ‘Maori’ women she
calls for a decolonized methodology aims to engage colonialism and imperialism at
multiple levels. For researchers one of these levels is to have a more “critical
understanding of the underlying assumptions, motivations and values which inform
research practices” (p. 20). Western culture has often legitimized itself as the
ethnocentric centre of knowledge. However, Tuhiwai Smith criticizes the Western
discourses of knowledge and objectivity by exhibiting how Western ‘regimes of truth’
are situated within a particular cultural and social system. It brings particular set of
values and conceptualizations of time, space, subjectivity, gender relations and
knowledge that needs to be “decolonized”. Her book offers a transition from “Maori as
the researched” to “Mdori as the researcher”. She provides a comprehensive overview of
Kaupapa Madori research, the process of privileging Maori values and attitudes in order
to develop a research framework that is “culturally safe”. The book provides a crucial
reminder of the need to reflect on, and be critical of, one’s own culture, values,
assumptions and beliefs and to recognize that these are not the “norm”.

Simmillarly, Ibn Khaldun’s work stands as one of the unique phenomenon in history of
social thought. His sociological analysis of the Arab society in his book ‘Mugaddimah’
is a precedent to the modern day thinkers and practitioners that envisage social
transformation in rural societies. The distinctiveness of Khaldunian sociology is it’s
focus on cultural development of the Arabic society. The Khaldunian sociology
exemplifies how western made social sciences have no strong legitimacy. They come
from a particular context and has it’s own subjectivities. Unlike the natural sciences,
social sciences are theories and paradigms are greatly conditioned by socio-culturo-
historical forces. Understanding the indigenous societies through the lens of western
theories would not give us a true account of the social fabric of these societies
(Dhaouadi, 2006; Amirabedini, 2013; Hassan, 2006).

In my attempt at looking infrastructure differently, both Smith and Khaldun’s work
become extremely important. Although their respective books are not about
infrastructure but they give a necessary entry point that let us not speak for the others
and let the indigenous become the researcher. So, the difficulty is that can the
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community generate its’ vision of infrastructure? The tension over there is how much
in this process is me and how much are them. What is their angle towards
infrastructure? Therefore in order to understand the community’s relationship with the
infrastructure it is important to explore the emic understanding of the various
infrastructures in the village and then see how the study of emic talks to this
overarching etic understanding of the term ‘infrastructure’. While questioning the
ethnocentric view, this work aims to understand if the rural can produce its’ own idiom
of infrastructure which is specific to its own needs. Through the case of Rural
Electrification in India, | explore how the discourse of Infrastructure Development in
India ignores the community’s needs and their relationship with the infrastructure. Due
to this ignorance many infrastructural interventions fail to deliver the intended
objectives.

3. Infrastructure Failure and the need for ‘Collaborative Action’

Khannat has a peculiar history of failed infrastructural interventions. Most of the
Infrastructural interventions either rendered by the state or coming up within the
community had failed to deliver it’s intended promise. In some cases it even had a
negative impact on the community.

For instance, road is viewed as an infrastructural object which brings development to
the village. It will ease the transportation of people and goods. Through better
connectivity it will bring more economic prosperity to the region. From the
ethnocentric point of view we will see development of road as a problem but the
structural problem lies elsewhere. It should be rendered more dynamic.

The following example shows us how the introduction of the road instead of boosting
the economy impacts the production of some crops in the village. For example, a road
connecting the Narmada Tola was being demanded by the residents for a long time.
There were many instances in the monsoons when people had died in the hamlet
because of the inability to swiftly transport them to the hospital. The reason people
could not be taken to the hospital in time was because during monsoons all the routes
out of the hamlet were submerged completely in water. Thus there was a strong
demand for the road. Last year, the Village Panchayat, decided to construct a loamy
sand road connecting Narmada tola to the main road so that they could connect the
hamlet to the hospital. Under PGMSY scheme a concrete road was also constructed
between Khannat and the community health centre in the block Karanjia. However, the
loamy sand used in the construction of both the roads was taken up from the fields
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nearby. In these fields Kodo(Kodo millet) and Kutki (Little millet) were grown. These
millets had high nutritional and medicinal value and thus provided a first aid to the
villagers. However, these fields had completely gone barren because its’ top soil was
taken up for the construction of the road and this had consequently affected Kodo and
Kutki production. On the one hand, a policy intervention had rendered them with a
curative cure mechanism but on the other hand, it had taken away the preventive cure
mechanism which was with them.

There is a similar failure story of Swachh Bharat toilets installed by the state in the
village. These toilets remained redundant because there was no water source near
these toilets to make them work. These toilets were installed without community’s
involvement. Had community’s knowledge about the place been taken into
consideration, perhaps better plans could have been devised to attach a water source
with every toilet. There were many more similar narratives of failed infrastructural
interventions in the Khannat. The reason why these infrastructure interventions
havepersistently failed is because there has been no community involvement during
these interventions. There would have been an efficient installation of these
infrastructure had community’s knowledge would have been considered while planning
these projects.

During the course of my stay in the village there was an emergence of a group in
Pathor Tola, a hamlet in Khannat. This group had it’s own set of infrastructural claims.
By working with this group and their set of infrastructural claims | wanted to work
around the ethics of Infrastructural intervention in the village. | started with the
question of ‘rural electrification’ because they all agreed to work around it in group
meetingZ.

4. Rural Electrification as Infrastructure

Electrification as an infrastructure has material consequences. It has potential to
transform all productive activities. Handlooms to power looms in textile sector, water
wells to electric pumps on a tube well, transformation in techniques of Industrial
production, spheres of Information and communications technology. Electricity also
has a huge impact in the private spheres of life. A night lamp whether in village or city

2A hamlet level meeting was conducted in Pathor Tola to discuss their struggles with the lack of
Infrastructure in the hamlet. In the meeting the group prepared a list of Infrastructure that requires
immediate attention in the hamlet. However they decided that electrification of the hamlet households
was requires immediate attention and they all agreed to begin with it.
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has a positive influence on public security and likewise on commerce (Kale, 2014, pp.
6- 12).

It is a very unique form of infrastructure. It is immaterial in nature and cannot be seen,
touched, or heard without lethal consequences. It cannot be sensually experienced.
The only way of experiencing electricity is through wires and electrical/electronic
appliances that make use of it. Electricity also has a political facet to it. One facet of
this is evident through Mann’s (1984) concept of Infrastructural power and Sunila
Kale’s (2014) work on Electrification in India.

In infrastructural power, the state works through civil society and implements its
political decisions across the civil society with the help of it’s infrastructure. Through
this power state penetrates in our everyday life. State gains it’s infrastructure power
by carrying division of labour to improve the efficiency of the infrastructure, by
providing literacy to citizens so that they can comprehend sate’s law and policies, by
providing currency and systems of weights, by proving effective coomunication and
transport systems etc. States that are able to use highly developed forms of these
techniques have greater capacity for infrastructural penetration in their societies
(Mann, 1984, pp.116-119).

Kale (2014) points that how electricity expands state’s Infrastructural power. Electricity
facilitates transportation, indirectly has a positive impact on spread of education
through improved schooling, and helps in sending state’s message through etc. energy
networks can be used to map state’s spatial reach. One way for state to mark it’s
territory is through installation of electricity poles, transmission lines etc. It also shows
where the state has marked its’ territory. The absence of these energy grids show that
where the state is thin on ground only proving state’s incapacity to govern uniformly in
its’ territory.

Akhil Gupta (2015) reveals the plight of Indian citizens in the aspect of electricity. He
argues that if village is termed as electrified it should mean that all the households of
electricity. If this is true, than almost all households in India are electrified. However,
the new methods of calculating household level data show that more than three
hundred million people in India had no electricity. For most of the people in India,
being off the grid is normal condition of everyday life. People who were on the grid
seldom get electricity. Many people in the rural areas only get electricity supply for a
couple of hours in a day. It would be unjust to call such period as blackout periods
because people no power is available for major part of the day. This makes it clear that



208 Himalaya Ahuja

major focus of the government schemes in India is to connect people on the grid and
not quality of electricity which people have. The quality of electricity not only means
providing electricity for the whole day but also keeping fluctuations and variations in
controlled measures. Fluctuation in current is one major problem in Rural India (Gupta,
2015).

5. Collaborative Action& Rural Electrification

The resident’s of Pathor Tola had a long history of struggles to get their hamlet
electrified. They had approached electricity office in the block, Panchayat and Janpad.
However none of these organizations did anything to solve their problem. They had
also approached the Member of Legislative Assembly (MLA) for electricity. He instead
gave them the road. Such is the level of neglect of rural community’s needs for
infrastructure.

With my entry and village stay in Pathor Tola, people requested me to work on the
problem of electrification of their hamlet. | along with community members forged a
group that will work towards getting electricity in the village but keeping ethical
considerations in mind.

In order to get electricity,the group decided to submit a written application to the
electricity department in Karanjia to get their household’s electrified. In the application
people demanded the electricity connection for their hamlet and also shared their
discomfort that despite complaining multiple times their problem has never been
heard of. However, there was no response to these applications. The group then went
to the collectorate and complained in a Jan sunwai. There was an informal survey
tconducted by the electricity department in Karanjia but no follow up was taken.
However, a couple of months later in December, 2017 the hamlet were surveyed under
the SAUBHAGYA scheme recently launched by the government and they are promised
under the scheme to be electrified before December 2010.

However, our task remained still incomplete until and unless we ensured a responsible
and ethical delivery of electricity in Khannat. For this there was a need for the
community to be actively involved in the process. We identified two ways in which this
can be done. First, developing a space for communication between the concerned
authorities and the locals. One of the major reason why there was inappropriate
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installation of infrastructure in past was a lack of communication between the
authorities and the locals. Before having an effective communication with the officials
it was important for the community members to know about the scheme and what
were their entitlements with respect to the scheme. To do so we arranged a policy
discussion session. We sat together in a field in Pathor Tola to read the policy
manuscript together (which | collected from the electricity office in Karanjia). We
together read and understood the delicacies of the document, especially the section on
the households that were not covered in this scheme. Using this manuscript the group
also helped the households in other hamlets that were not electrified and got them
registered under this scheme.

We also had planned a meeting between the Junior Engineer from the electricity office
in Karanjia and the community member, so that the junior engineer could introduce all
the policies/schemes introduced by the government which the residents could take
benefit of. The purpose of this meeting was to serve as an icebreaker between the two
parties so that the members do not hesitate next time to approach Karanjia Electricity
office. Junior Engineer first showed interest in the meeting, however after the initial
interaction with the angry villagers he denied to visit Khannat. | tried to convince him
and ensured an amicable meeting but he did not come. He later agreed for a similar
meeting in the electricity office. We did have a meeting at the electricity office few days
later, where some people visited the electricity office. After the meeting Junior Engineer
also registered the people present at the office under the SAUBHAGYA scheme that day

The second way was to identify the ways in which electricity has been installed
irresponsibly in the village or to find the problems in the village apart from
electrification.In our attempt in finding such ways, we conducted a meeting in ‘Chaura
7ola', another hamlet in Khannat. This meeting led us to the problems of the meters.
In our quest of finding the unethical ways, we found that not many meters work
properly. There was a difference between the consumption reading in the bill and the
actual consumption reading in the meter. The consumers were being charged more
than their actual consumption. What was even more shocking was that in some houses
there was no meter installed, yet there bill reflected consumed readings accounted
through some meter. In this case, the electricity department was clearly befooling the
consumers. We decided to take this problem of meters to the other hamlets in the
village. We took it to women’s village organization in the village and presented the
problem in the organization meeting. The women organization also expressed their
desire to learn how to read meters before filing a complaint. However, before filing the
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complaint it was very important for the people to know what exactly the problem is
with their meters and how are they being fraudulently charged. So we decided to forge
a space for learning how to read bills and meters. This learning meeting served two
purposes. First, people would get to know what problem did these meters have and
second they would be able to create a database for all the problems. My motive in
preparing this learning medium was to create space where one person would be able
to teach the other people near his house. By the end of my immersion we were able to
cover all the SHG’s and their family members in three hamlets. The idea was now to
take the help of some members in these SHG’s to go in other SHG meetings and help
the people who were left out to learn from the people who had already learnt how to
read bills and meters. The purpose was to create a chain through this process where
one SHG would help the other.

After the conclusion of these meeting we decided to finally submit written complaints
to the electricity office. We also received a receipt of the complaint. The Junior
Engineer also promised that he would take the necessary action within a week. Some of
the local newspapers like Dainik Jagran, Nai Duniya also reported on 12th July 2018
people’s effort in learning how to read bills and meters.

6. Conclusion : Metered Citizenship

“Citizenship is a flexible and contingent form of political subjectification that emerges
through iterative (and constitutive) performances between the state and its
subjects”(Ong, 1966 as cited in Anand, 2017). A formal citizenship would mean
equality among its’ citizens and it is claimed through voting, demanding resources of
states like water, electricity, schools health care etc.. However, there has been both
denial and accommodation of citizenship claims due to cultural and social differences
among the population. Marginalized groups such as poor, immigrants, minorities,
indigenous groups etc. are treated as second class citizens of the nation state. Nikhil
Anand (2017) in his work argues that hydraulic citizenship is the ability of the
residents to be recognized by the city agencies through legitimate water connections.
Claiming legitimate water connections is also a claim to get first class citizenship by its
residents. Hydraulic citizenship emerges between the 98 “technologies of politics” and
“politics of technologies” (p.10) i.e. between politicians, patrons, laws, social workers
and plumbing pipes and pumps. Through ‘metered citizenship’, the residents of
Khannat are seeking their rights to infrastructure by getting a formal electricity
connection in their households. Getting an electricity connection and a functional
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electricity meter is one way through which they want to get recognized by the state as
its first class citizens. Residents of Khannat are aware of the fact that their citizenship
claims needs to be listened. They know that even if they have all the documents that
make the residents formal citizens, they needed electricity meters that made the state
see them differently. These infrastructures in the home shape the ways in which they
are treated as substantive citizens by the state authorities. Commitments of the
infrastructure made them feel stable in the home and in the eyes of the state. The
claim to metered citizenship is not a one day event but it is a continuous everyday
negotiation with the electricity department, state and the other members of the
community to get continuous supply of electricity in their households and on the other
hand their consumption to be accounted fairly. Attending Jan Sunwai, filing RTI and
learning how to read meters and bills were the negotiation strategies to claim ‘metered
citizenship’. Metered citizenship is an indicator of the larger transformation required in
the political terrain. One that rests ambivalently on the everyday negotiations between
people and the technical, administrative and political ends to infrastructure.
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Oz: Bu makalenin amaci Sukuk piyasalari icin lbn Haldun’un iktisadi diisiincelerinin temelini tespit
etmektir. Sukuk piyasalari son yillarda hizli bir yikselis yasamaktadir. Ancak bazi meydan
okumalar Sukuk piyasalarinin potansiyelini sinirlamaktadir. Bu problemler standartlarin olmayisi,
uygun olmayan alim-satim altyapilari, diistik sukuk oranlarinin olmayisi, kiictik yatirimci icin
sukuk piyasa yapisinin eksikligi, global élcekte Islami bankacilik kurumlarinin olmayisi olarak
siralanabilir. Bunun yaninda kanuni ¢cerceve ve vergi alaninda cerceve eksikligi, seriat yonetisimi
alnindaki eksiklikler, kurumsal sukuk ihraci eksikligi ve yatirimci gesitliliginin yeterli olmamasi gibi
faktorler de bu piyasalarin gelisimini kisitlamaktadir. Bu kisitlamalari asmak ve sukuk piyasalarinin
biiyiime siirecini gelistirmek icin Ibn Haldun’un sekiz kategori iceren bir ekonomik modeli bu

ORC-ID: M. B. Uddin 0000-0001-9864-4370 A. A. Hamat 0000-0001-9617-8492
* This article is a review of the paper presented at the "5th International Ibn Khaldun Symposium" organized
on 27-28 April 2019 in Istanbul.


https://orcid.org/0000-0001-9864-4370
https://orcid.org/0000-0001-9617-8492
https://orcid.org/0000-0001-9864-4370
https://orcid.org/0000-0001-9617-8492
https://dx.doi.org/10.36657/ihcd.2019.61

214 Mohammad Burhan Uddin, Afandi Awang Hamat

makalede énerilmistir. Onerilen modelin yaninda [bn Haldun bircok farkli ekonomik yapi tavsiye
etmistir.

Anahtar Kelimeler: [bn Haldun, Ekonomi, Kalkinma Modeli ve Sukuk Piyasasindaki Meydan
Okumalar

1. Introduction

Sukuk market is gaining popularity worldwide rapidly for three decades as a unique and
demandable Islamic financial instrument. Sukuk has become the alternative solutions of
conventional bonds and main attraction among banks, customers and corporations.
However, Sukuk is a basic liquidity management tool for Islamic Banks, governments,
investors and financial institutions.

Nevertheless, there are various challenges in the development of Sukuk market, for
example, the lake of global Islamic banking institutions, lake of an active secondary
Sukuk market, low level of sukuk rated and listed, lack of standardization in the
documentation, lack of standardization in Shari’ah interpretation and inadequate
platforms. There are many problems for weak of Sukuk Market; liquidity management-
capital adequacy, global regulatory framework, risk management and taxation for
Islamic Financial instruments. This kind of challenges affects sukuk market and
investors’ confidence.

In order to promote the Global sukuk market and get advantage from the improvement
of sukuk, there must be an active sukuk market. Therefore, we proposed some lbn
Khaldun’s Economic development solutions to achieve the objectives of Sukuk market,
as well as Islamic finance. These are the application of Ibn Khaldun’s economic
development model in Sukuk Market. Among others, collective entity, rules and
regulations, law enforcement institutions, People, Wealth, development, Justice and
moral legitimacy.

If these models are taken into account, Sukuk market can develop faster and consequently
investors, issuers, can benefit a lot from the advantages of sukuk market completely.

The aim of this paper is to illuminate Sukuk market and its challenges to intend some
Ibn Khaldun’s economic solutions that clear the problems of Sukuk market. This study
is the first paper, which clarifies Sukuk market problems and its solutions in the light of
the model of Ibn Khaldun’s economic thoughts.
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The paper contains of four sections. Section one is a literature review; we discuss lbn
Khaldun’s economic development model and sukuk market challenges. In section two,
research methodology and design of this study. Section three, discussion regarding
eight solutions of Ibn Khaldun’s economic development models in order to overcome
the Sukuk Market problems. Section four result; we focused on how Ibn Khaldun’s
economic Models solve the current sukuk Market challenges.

2. Literature Review

The study of economic development model of Ibn Khaldun can be highlighted via
research of several ibn khaldun’s economics studies. (Mohammad, 2010) stated that
historian and scientist Ibn khaldun saw the raise of and fall of civilization into various
factors. According to Ibn Khaldun, Chapra stated that, Ibn Khaldun’s model of economic
development elements are, the sovereign or political authority, beliefs and rules of
behaviour or the Shari’ah, people, wealth or stock of resources, development and justice
in a circular and interdependent manner, each influencing the others and in turn being
influenced by them. He advocated a holistic and productive economic concept that
included socio-economic character.

Another study of Ibn khaldun is the research of (Huda, 2016) explained that, there are
two approaches of the economic thought of Ibn Khaldun, first, the sociological approach,
specifically description of lbn Khaldun in observing and examining several ongoing
economic activities in a society. Second, juridical approach, legal provisions used to
legalize economic activity in order to run well.

While the study of (Mujahidin, 2018) revealed about Ibn Khaldun who is the Muslim
thinker and father of the world economy has contributed much thought to the economic
field, such as the doctrine of values, division of labor, pricing system, law of supply and
demand, production, money, capital formation, population growth, macroeconomics of
taxes and public spending, trade cycle, agriculture. Property right and prosperity. ljtihad
Ibn Khaldun is still eternal and part of the referral in economic growth.

In the study of (Irijanto, Shah, & Ismail, 2013) describes that, Ibn khaldun’s thought in
this regard can be seen below: Ibn Khaldun suggests a combined formulation and
relationship variable are prerequisite to realize a state (G) Variables are Shari’ah (S) the
(N), wealth (W), development (D) and Justice (J). The concepts of Ibn Khaldun very
important and distinctive are his judgements on the circle of social welfare. The Ibn
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Khaldun circle of societal welfare links with some variables that connected to and
influence each other in a advancing or rewind civilization

(ISRA, 2018) clarify the key issues and challenges of Sukuk Market are, one, Legislative
framework. It means common law and civil law and recognition of trust. Two, Tax law
and framework, which include tax neutrality and tax incentives. Three, Shari’ah
governance framework, it refers to standardization / harmonization and centralized
Shari’ah board. Fourth, corporate Sukuk issuance. Like Sovereign benchmark yield curve
for corporate issuers. Fifth, diversified investor base. For example intermediation of
NBFls, local & foreign investors from various institutions.

On the hand, (ULUSOY & Mehmet, 2018) discussed on the problem of Sukuk Market, they
prescribed that, the potential of the sukuk market has not been realized yet because of
the problems of sukuk market. One of these problems is lake of an active secondary
market. There are a lot of reasons for the weak of secondary market of sukuk. These are
a scarcity of Sukuk Supply, hold- to- maturity culture, Sharia restrictions, lake of
standardization...etc.

(Ulusoy & Ela) (2017) examined the lack of standardization in sukuk market that, Sukuk
market have been suffering two types of the standardization problems. One of these
problems is lack of standardization in documentation, and another is lack of
standardization of in Shari’ah interpretations related to sukuk structure.

(Mohd Hanefah, Noguchi, & Muda, 2013) focused on other challenges facing like tight
liquidity, inter-connectivity to the global financial framework, exposure to systemic risk
and financial / economic crisis. Difference of opinions between Shar’iah schools in
Muslim countries due to different school of thoughts also complicates regulation and
product offering.

The purpose of this paper is to discuss Ibn Khaldun’s economic development model to
solve the problems of sukuk market. We put eight solutions of Ibn Khaldun’s economic
model to resolve its challenges. If Ibn khaldun’s economic model can be applied into
practice, we believe that sukuk market will develop significantly and reached its
advantages.
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3. Design / Methodology

The study conducts the inductive approach; to collect the research material and data
related to Ibn Khidun’s economic development model and sukuk market problems and
challenges. In addition, the study has performed an analytical approach, to understand
the basic concepts of Ibn khaldun’s economic development model to overcome the
problems of sukuk market, gathering data within the scope existing challenges, quoting
and harmonizing with other posts and illustration conclusion.

4. Discussion

Most prominent Muslim intellectual scientist Ibn Khaldun who has a lot of thought in
several fields, such as economics, politics, culture and civilization. This paper will
discuss the economic development model of Ibn Khaldun by analytical approaches,
descriptive and evocative. Ibn khaldun’s discussion of the significance of intellectual
about economy because the thoughts of great importance for the future the
development of Sukuk market and Islamic finance. He is not only sociologists and
historian, but also father of Economics sciences, because many of his economic theories
that go beyond Adam smith and Ricardo (Irijanto et al., 2013). One of the most
prominent contributions of Ibn Khldun to economics is his theory of income,
expenditure, multiplier that establishes Ibn Khaldun as a precursor to Malthus, Khan and
Keynes, (Mohammad, 2010). Once Ronald Reagan, the American President of a time,
erroneously quoted him on less taxes and more revenue, which surprisingly is still the
ideology of the Conservative in the USA (Mohammad, 2010). This paper will analyze the
eight economic development model of Ibn Khaldun’s to overcome Sukuk market
challenges as a following.

4.1. Al-Mulk / Sovereign

According to Ibn Khaldun, every strong economy development requires some basic
elements. One of them is Al-Mulk, Chapra stated that the strength of the sovereign (Al-
Mulk) does not materialize except through the implementation of the Shari’ah and The
Shari’ah cannot be implemented except by the sovereign (Al-Mulk). Haji Mohammad
explained it as a collective entity (state) (Mohammad, 2010). He described the strength
of state or society or economy (interpreting state to mean the political collective
including also its laws, and institutions or the society that State has as such or a sort of
national economy propelled by State and society) depends on people’s support, and their
support depends on their sustenance (Mohammad, 2010). While Chapra defined it
Political authority, beliefs, and rules of behavior or the Shari’ah (Chapra, 2008).
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One of the problems of the Sukuk market is lack of standardization in global
International Islamic Banks. Therefore, it is noticeable that in all international and big
sukuk issuances, conventional banks take the role of lead arrangers and book runners
of sukuk while Islamic banks provide support to the issuance through distribution in
their respective domestic markets. In Reuter’s survey, it is indicated that two big reasons,
which are the most sukuk tradability and liquidity setbacks, are lack of global
international Islamic banks with the same network such as the large multinational
financial institutions and lack of dedicated traders that provide tradable prices. For
example, In this regard, efforts of Malaysia are laudable (Ulusoy & Ela) (2017). Malaysia
has established the Shari’ah Advisory Council (SAC) to govern Islamic financial
businesses and products. SAC comprises prominent Sharia scholars, jurists and market
players (Ahmad et. al., n.d.). They advise central bank and the Securities Commission
(SC) on issues related to sukuk and other Islamic capital market products. There are only
a few international institutions, which are established in order to issue international
standards related to Islamic finance and sukuk. These are such as following: Accounting
and Auditing Organization for Islamic Financial Institutions (AAOIFI), Islamic Financial
Services Board (IFSB), International Islamic Financial Markets (IIFM), Dubai International
Financial Center (DIFC), and The Islamic Development Bank (IDB) (Ulusoy & Ela) (2017).

Therefore, we have to apply Ibn Khaludn’s Al-Mulk / authority or sovereign concept to
overcome the absence of a large global Islamic Banks and to build strong global
Standardization of Islamic financial intuitions to achieved the future Sukuk market.

4.2. Shar’iah / Rules and Regulations

Among the ideas of Ibn Khaldun’s economics, development model is Shari’ah or Rules
and Regulations. While Ibn Khaldun was an original thinker when preoccupied with the
function of law and justice when he described their importance to the development of
society, his notions of the content of justice and law was comprehensively Islamic
(Douzinas & Gearey, 2005). The social function of law and justice is to ensure a stable
social order, which is necessary for sedentary civilizations to grow. The content of the
religious, i.e., Islamic, law is there to ensure not only a stable social order, but also to
ensure the salvation of the believers and guarantee them a blissful afterlife. - These two
aspects of law and justice were interrelated in lbn Khaldun’s thinking (Douzinas &
Gearey, 2005).

However, the adaption of Shari’ah rules is most important tools for ensure Sukuk market
stability. While there are four different schools of thought in Islam, the Islamic issues are
open to interpretation (Ahmad et. al., n.d.). There are a lot of Sharia scholars who agree
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and confirm the thoughts of various ideologies. Thus, the ideas of Sharia scholars from
different states or organizations may differ regarding a lot of Sharia issues(Ulusoy & Ela)
(2017).

Today, there are many Sukuk in the market, all claiming to be Islamic Sukuk. In this brief
study, | mean to shed light on the mechanisms they use and on the extent to which these
comply with the precepts of Islamic jurisprudence, and its principles, and its higher
purposes. The issuers of these Sukuk have expended a great deal of effort to make them
competitive with the conventional bonds prevalent in today's capital markets. By
endowing these Sukuk with the same characteristics of bonds, they have attempted to
facilitate their acceptance in both Islamic and conventional markets(Usmani, 2007).

For the purpose of Sharia compliancy of an Islamic product, Sharia scholars interpret the
specific Islamic rules regarding this product and decide whether the product is Sharia
compliant or not (Ulusoy & Ela) (2017). However, the problem is that there is lack of
uniformity among scholars in terms of interpretation of Shari’ah rules. Even, it might be
seen that two regulatory organizations (AAOIFI and Kuala Lumpur based IFSB) may make
divergent interpretations in determining what is acceptable under the terms of Sharia
law.

In sukuk, standardization has not been achieved yet, since lack of uniformity in terms of
Sharia interpretation among scholars is also effective for sukuk too. Therefore, as many
scholars state that there is not a global uniform standard about Sharia interpretation of
sukuk yet. Each country and even institution have their own Sharia boards and so their
own resolutions. Some countries (such as Malaysia) adopt flexible approach for
interpreting the Sharia, while others (such as GCC) adopt conservative approach. Hence,
fatwas (opinions) about sukuk can mostly be different (Ulusoy and Ela, 2017).

Sukuk is an Islamic financial instrument that complies with Sharia or Islamic law. For the
purpose of Sharia compliance, sukuk structures should abide by the prohibitions of the
Islamic law such as gharar and riba. Sukuk trading mechanisms must be Sharia compliant
and therefore, trading of some sukuk structures is not permissible in Sharia (Ulusoy and
Ela, 2018).

Therefore, in this regard Ibn Khaldun’s Shari’ah law implementation will play great role
to growth and ensure stability of Sukuk Market without corruption and prohibitions
elements in Islamic beliefs.
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4.3, Al-Rijal / People / Nation

People are the cause of economic growth only if they have an incentive to participate in
the economy (Khaldun, 2012). People play a central role in development because the
“rise and fall of the civilization” depends on their prosperity or “misery” (Chapra, 2006).

National economic growth is achieved if people are rewarded, by gaining wealth. Wealth
is gained through productivity i.e. labour and development. In the analysis of Ibn
Khaldun they are interdependent. Man delivers his labour if it can benefit him. Profits
are made through labour which can be used for sustenance and saving its surplus
(Mohammad, 2010). Diversification of labour and its specialization is possible in a well-
regulated market, where people can exchange and fulfil their needs; “the greater the
specialization the higher will be the growth of wealth” (Chapra, 2006), as industry and
crafts will thrive. Ibn Khaldun’s theory of cooperation could be realised in today"s
corporate and cooperative entities. He thought that one cannot satisfy all his needs on
his own. He must cooperate for this purpose with others in the society to meet their
needs and that of others. This will also lead to surplus wealth, which can be used for
purchase of luxuries including, elegant goods, houses, cloths, use of servants, and
carriages (Ibn Khaldun, 1967). Additionally, the sovereign cannot gain strength except
through the people (al-rijal), (Khaldun, 2012). This will be possible if access to wealth is
open to all people.

However, Standardization of Sukuk Market still facing many lacks. Since there are a lot
of types of sukuk structures, standardization in sukuk documentation and structures
has not been achieved yet. Hence, there can be difference between rights of issuers and
investors in terms of the sukuk structure (Ulusoy and Ela, 2017). Standardization in
Sharia’ah principles. On the other hand, there are big lack of expert people who are
really understand the Sukuk and it’s in depth of knowledge from structures, supply,
Shari’ah, legal, economics, financial, technical, practicing and marketing.

It is well known that the sukuk market suffers a lot from the shortages in the sukuk
supply. The lack of standardization hinders sukuk supply growth, and hence the sukuk
market development. And, lack of standardization hinders tradability of sukuk structures
in secondary market. Because of the lack of standardization in sukuk structures, some
of them are not tradable in all states and organizations. On the other hand, issuers would
like to issue more standardized and tradable sukuk structures such as ijara sukuk.
Therefore, since the diversification in sukuk structures couldn’t be achieved, the
development of the sukuk market has been thin in recent years (Ulusoy and Ela, 2016).
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Therefore, Ibn Khaldun’s (al-Rijal) people’s concept is a major role will play in the
development of Sukuk market to produce the peoples who can develop and standardize
sukuk market and establish its institutions in an advanced way.

4.4, Al- AdlI / Justice

One of the most important pillar of Islamic economics is justice that can differentiate
between Islamic economics and conventional economics in various field. “Within Ibn
Khaldun’s new science of civilization, his theories on law and justice make up a
consistent whole, combing scientific analysis and values or a descriptive method with a
normative position, both approaches rooted in his Islamic beliefs”(Gule, 2015).

Justice is key for development. Development activities include trade, agricultural,
industrial, and construction. Participation in all such development activities by all groups
of people according to sound understanding of Ibn Khaldun’s model should be fair and
just (Mohammad, 2010). If so, and as wealth is an incentive for people to participate in
the development activities, wherever and whenever there are opportunities for
development, people will grab them immediately after they are available (Mohammad,
2010). Equal access to such development opportunities will attract citizen and non
citizens, scholars and artisans, labour and capital. All will be motivated by profit and
wealth and all will be sought for their investment, advice, skill, and services(Khaldun,
2012).

From the perspective of the higher purposes of Islamic economics, such "incentives" in
today's Sukuk actually defeat the purpose of an Islamic economic system in which wealth
is equitably distributed among investors. Sukuk that are based on such "incentives"
distribute profits to investors on the basis of prevalent interest rates, and not on the
basis of actual returns from an enterprise (Usmani, 2007).

According to Ibn Khaldun, Sukuk Market development cannot be attained except through
justice (al-adl). Ibn Khaldun determined that justice is the criterion (al-mizan) by which
God will evaluate humankind, for which the sovereign is charged with the responsibility
of actualizing (Khaldun, 2012).

4.5. Al-Imarah / Development

The main facts of Ibn Khaldun, for development, according to Karatas (2006), which may
guide the State on development, are integrated. They include: (a) “the establishment of
property rights and freedom of enterprise, for a country with relatively poor property
rights will stay poor forever”. (b) “Rule of law and the reliability of the judicial system for
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the establishment of justice as the lack of justice eradicates” the human species. (c) “The
security of peace and the security of trade routes”. (d) “Lower taxation and less
bureaucracy in order to increase employment, production and revenues”. (e) “No
government involvement in trade, production and commercial affairs and no fixation of
prices by government” while prohibition of monopoly by ,anyone in the market”. (f)
“Stable monetary policy and independent monetary authority that does not play with the
value of the money”. (g) “Promotion of larger population and a larger market for greater
specialization”. (h) “A creative education system for independent thinking” and behaviour
and (i) “a collective responsibility and internal feeling for the setting up of a just system
to encourage good deeds and prevent vice' (Mohammad, 2010).

The first part of Ibn Khaldun vision will call for equitable participative economic
development of citizens or any urban resident (Mohammad, 2010). Public and private
spending in a consumer economy provides economic opportunities, which can be taken
by those who are capable of providing goods and services (Mohammad, 2010). As long
less tax is imposed and government spending continues, market economy can be
sustained. People not only can secure income for their and their family’s sustenance
through industry and local and international trade, but also have surplus especially if
they join efforts cooperatively. While continues production is implied from Ibn Khaldun’s
theory, nevertheless, moderation seems to be a condition for expenditure (Khaldun,
2012).

Ibn Khaldun proposed economic growth through consumption and market economy and
also welfare economy. Naturally, he saw no State monopoly over power, resources and
trade which by itself creates a participative, equitable, and democratic economy. One
should not expect him to think of thinking about sectoral imbalances or foreign debt.
These are too advanced a thinking for his time, though less expenditure on army gives
a clue on prudent public spending.

The economic advance of Ibn Khaldun comprises features of today’s Sukuk development.
Sukuk Market need more development to overcome its problems. Such as sluggish of
secondary Sukuk market (Ulusoy and Ela, 2018), various Shari’ah opinions on sukuk
trading, lack of products, hold-to-Maturity Culture, (Ulusoy and Ela, 2018). Sukuk
demand and supply is not Sufficient, On the other hand, sukuk needs special tax
regulations, because issuance and investment in sukuk open a road to a lot of taxes.
Although legal, tax and regulatory frameworks of some countries provide for a level
playing field between sukuk and conventional bonds, some countries have not adopted
sukuk-specific legal and tax regulations yet. Lack of Standardization of sukuk market in
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documentation, lack of global sukuk trading platforms for active trading should be
develop. Sukuk market need an international rating agency. Because low level of sukuk
rate is causes the problem in sukuk market. The low-level sukuk listed on global stock
exchange, inadequate retail investors and lack of Global International Islamic Banks must
be improved in sukuk market. These all will be benefited through justice and justice
cannot be attained except (al-Emarah) development (Khaldun, 2012).

4.6. Al-Mal / Wealth of economic empowerment

To describe economic thought of Ibn Khaldun in the language of Contemporary sukuk
Market, his focus was under the headings of Supply, demand, market mechanism, price
determination, and Market structure, Theory of wage differential and role of government
(Ali, 2006). Our discussing will be on his thoughts in demand, supply, rating, market
structure for advantages in current sukuk Market.

Demand and supply

Ibn khaldun described that prices of goods and services are determined by supply and
demand. When a good is scarce and in demand, its price is high. The merchant will buy
the goods Where “they are cheap” and plentiful and “selling them at high price” where
they are scarce and in demand (Khaldun, 2012). Ibn Khaldum shows that prices are
determined in the market by the interplay of both supply and demand. To show how he
argued for changes in supply affecting the price(Ali, 2006). Ibn Khaldum discussed the
effects of demand on prices, division of labor, and growth etc. (Ali, 2006). His term for
this concept is compulsion.

“People need food, and that the money they spend on it, they are forced to spend.
..; they had to spend it and had no possible excuse, which is a sort of compulsion”
“For things that are traded, other than foodstuffs and victuals, people have no
compelling need. It is merely the diversification of desires that calls their attention
to Them. On such, they spend their money voluntarily and willingly”. (Ali, 2006).

Although sukuk issuances have been increasing in recent years, it is not sufficient yet.
Because of some challenges in sukuk issuance, sukuk issuers shy away from issuing
sukuk (Ulusoy and Ela, 2018). First of the challenges is high issuance costs. sukuk
structures require extensive and costly legal and religious advice, a lot of different skills
and resources to make it work . In order to promote Sukuk market globally, should be
apply Ibn Khaldun’s supply and demand theory in sukuk trading.
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Rating and pricing

Ibn Khaldun shows that prices are determined in the market by the interplay of both
supply and demand. To show how he argued for changes in supply affecting the price,
the following passage is a good example.

“When goods are few and rare, there prices go up. On the other hand, when the
country is near and the road safe for traveling, there will be many to transport the
goods. Thus, they will be found in large quantities, and the prices will go down”
(Ali, 2006).

Elsewhere he explains why prices of foodstuffs are generally lower in populated cities
compared to less populated small towns despite its large demand in populous cities. He
cites the existence of large reservoirs of such necessities in cities as being the principal
determinant of lower prices in cities. These reservoirs exist because there are incentives
to store, as everyone knows that everyone else will demand foodstuff and population is
large so people produce more and acquire more as inventory.

“The reason for this is that the different kinds of grains belong among the
necessary foodstuffs. The demand for them, therefore, is very large. Nobody
would neglect [to provide for] his own food or that of his establishment for a
month or a year. . . . Every body who produces food for himself has a great surplus
beyond his own and his family’s needs. This surplus is able to satisfy the needs
of many of the inhabitants of that particular city. No doubt, then, the inhabitants
of a city have more food than they need. Consequently, the price of food is low,
as a rule, except when misfortunes occur due to celestial conditions that may
affect [the supply of] food in certain years”41V240. (Ali, 2006).

Demand determined prices are also explained in the case of luxury goods. He describes
that in the prosperous state of the economy, which comes after the civilization has
grown, people with resources to waste are ready to pay exorbitant prices for diverse
luxury goods. The craftsmen of those goods are few therefore supply of these goods
limited. Competition among rich to acquire those rare commodities bids up their prices.
He says;

“This results in a very great shortage of such things. Many will bid for them, but
they will be in short supply. They will be needed for many purposes, and
prosperous
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people used to luxuries will pay exorbitant prices for them, because they need
them
more than others. Thus, as one can see, prices come to be high” IV240 (2006).

Number of rated and listed sukuk is very low although issuance of sukuk has been
increasing recently. The reason of scarcity of rated and listed sukuk is that some issuers
can be seen secure by investors (Ulusoy and Ela, 2018). Rating is a major need to achieve
an active secondary market of sukuk. In this regard, to achieve widespread trading,
sukuk will have to be rated by international rating agencies. At present, however, it is
difficult to obtain ratings from major international rating agencies (McMillen, 2007:431).
On the other hand, high fees of credit rating agencies usually mean that they are too
expensive for issuers (ADB, 2014:42). This makes issuers shy from obtaining ratings
from global credit rating agencies. (Ulusoy and Ela, 2018).

Hence, it is urgent need to increase sukuk market and its pricing systems with Ibn
Khaldun’s ideas to standardize the sukuk market.

Market mechanism

Ibn Khald“un shows that prices are determined in the market by the interplay of both
supply and demand. To show how he argued for changes in supply affecting the price,
the following passage is a good example:

“When goods are few and rare, there prices go up. On the other hand, when the
country is near and the road safe for traveling, there will be many to transport the
goods. Thus, they will be found in large quantities, and the prices will go down”
V298 (Ali, 2006).

Ibn Khaldum did not characterize the market structure as competitive or monopolistic
while discussing market prices and allocation. But his description of evolution of
production structure towards division of labor and specialization, and movement of
demand composition towards larger variety suggest changing market structure (Ali,
2006). In the beginning of formation of city, economies of scale in production are created
and the types of goods in demand are restricted to those which are necessities so the
market structure is monopolistic with small variety of goods. In the intermediate stage
when the division of labor is exploited to a certain extent and demand is large but still
restricted to a small variety of goods with large number of buyers and sellers, markets
are competitive. In the third phase, when people have accumulated large sums of money
and wealth, demand for greater variety and quality develops. This is catered by further
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specialization and division of labor in production. This results in fewer professionals in
production of each variety. The professionals are few because; (i) each profession
requires long time and effort to master V315, and (ii) people are affluent and they prefer
leisure more than income 111301, 1V241. (Ali, 2006). The market structure is not fixed; it
changes as the Ibn Khaldum’s economy evolves overtime. Thus market structure in each
variety of good is monopolistic although total number of buyers and sellers in the
economy as a whole are large.

However, the potential of the Sukuk market has not been realized yet because of the
problems of sukuk market. One of these problems is lack of an active secondary market
of sukuk. There are a lot of reasons for the weak secondary market of sukuk. These are
a scarcity of sukuk supply, hold-to-maturity culture, Sharia restrictions, lack of
standardization, inadequate trading platforms, low level of sukuk rated and listed, lack
of primary sales to retail investors and lack of large and global Islamic banking
institutions (Ulusoy and Ela, 201 8). In this regard, standardization sukuk trading, market
mechanism with Ibn Khaldun market structure can make sukuk market very active.

4.7. Law enforcement institution

Ibn Kahldun does not discussed directly law enforcement institution, but Chapra (2006)
reinterpreted the law enforcement institution as a model of Ibn Khaldun economic
development. Ibn Khaldun can be seen to seek social order in five ways: the three factors
influencing the rise and fall of civilisation: the ruler, the law, and principles of justice. In
addition, he seems to have recognised the role of moral values as well as informal
mechanism for justice. All these five values can be considered as components of good
governance recognised by a state. (Mohammad, 2010).

The three factors of Ibn Khaldun’s model (i.e., government, law, and justice) can be
related to the above indicators of good governance. He has recognised the three factors
influencing the economic wellbeing of the society, and ultimately the rise and fall of
civilisation. The three of them are the prerequisites of a functioning State for protecting
human rights and economic growth (Mohammad, 2010).

However, there is big challenges in law application for sukuk market. Because lack of
legislation framework. Such as common law Vs Civil law and recognition of Trust (ISRA,
20008). Still most of the country dint have Islamic financial law yet. Some countries law
intuition is very weak in order to promote sukuk market. Hence, without law, justice and
state cannot fulfil the sukuk market objectives’ significantly. In this respect, to make
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sure the right of property, and sukuk holders, can be apply Ibn khaldun’s theory of law
enforcement intuitions that must be develop sukuk market.

4.8. Moral legitimacy

The model derived by Chapra (2006) for economic development is morality that is very
strong tool sukuk market. The role of moral value is clearly recognised by Ibn Khaldun.
He has warned the State against immoral activities, which can be considered the
indicators of economic decline. He has listed such activities, which include “immorality,
wrongdoing, insincerity, and trickery, for the purposes of making a living, lying,
gambling, cheating, fraud, theft, perjury, and usury” (Ibn Khaldun, 1967). He has further
said that as civilization reaches its peak and high urbanised population emerges,
immorality becomes part and parcel of the urbanised society. This will lead to their
decline. Such a statement reminds the government, its servants, and the citizens to
recognise a moral duty to follow the law (Mohammad, 2010).

Therefore, Shari’ah governance framework is one of the big problems in sukuk Market
(ISRA, 2018). Sukuk is totally Shari’ah complaint instrument based on Islamic economics
principles, objectives and its highest purpose. As Muslims accept Shari’ah as their legal
system, legitimacy of law and the government enforcing it are also present. Two way
system of social engineering exist: A citizen will avoid” socially harmful behaviour,
ensure justice, and enhance solidarity and mutual trust among the people’ (Chapra,
2006).

Usmani said it is seemed some mistaken sukuk trading, he said: “However, if we consider
the matter from the perspective of the higher purposes of Islamic law or the objectives
of Islamic economics, then Sukuk in which are to be found nearly all of the characteristics
of conventional bonds are inimical in every way to these higher purposes and objectives.
The noble objective for which riba was prohibited is the equitable distribution among
partners of revenues from commercial and industrial enterprises. The mechanisms used
in Sukuk today, however, strike at the foundations of these objectives and render the
Sukuk exactly the same as conventional bonds in terms of their economic results. Islamic
banks were not established so that they could offer the same products, and engage in
the same operations, as conventional banks in the prevalent interest-based banking
system” (Usmani, 2008). Hence, it is very important to follow the moral legitimacy of lbn
Khaldun in sukuk market to promote its issuance and trading effectively.
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5. Result

According to Ibn Khaldun Chapra (2006) stated, (a) “the strength of the sovereign (al-
mulk) does not materialize except through the implementation of the Shariah”, and (b)
“the Shariah cannot be implemented except by the sovereign (al-mulk)”. Additionally, (c)
“the sovereign cannot gain strength except through the people (al-rijal)”, (d) ,the people
cannot be sustained except by wealth (al-mal)”, (e) “wealth cannot be acquired except
through development (al-imarah)”, and (f) ,development cannot be attained except
through justice (al-adl)”. Ibn Khaldun universalised that (g) “justice is the criterion (al-
mizan) by which God will evaluate mankind”, for which (h) “the sovereign is charged with
the responsibility of actualizing” (Chapra, 2008).

Furthermore, Ibn Khaldun tried to address all these questions in the Mugaddimah which
literally means “introduction” and attempt to explain the different events in history
through a cause and effect relationship and to derive scientifically the principles that lie
behind the rise and fall of a ruling dynasty or state (dawlah) or civilization (umran)
(Chapra, 2008). Even though he benefited in this venture from the contributions made
by his predecessors and contemporaries in the Muslim world, the Mugaddimah is
extremely rich in a great deal of his own original and penetrating analysis. His entire
model is condensed to a substantial extent, even though not fully, in the following advice
extended by him to the sovereign:

- The strength of the sovereign (a/-mu/k) does not materialize except through the
implementation of the Shariah . . .

- The Shariah cannot be implemented except by the sovereign (a/-mulk).

- The sovereign cannot gain strength except through the people (a/-rijal).

- The people cannot be sustained except by wealth (a/-mal.

- Wealth cannot be acquired except through development (a/-imarah).

- Development cannot be attained except through justice (a/-ad).

- Justice is the criterion (a/-mizan) by which God will evaluate mankind.

- The sovereign is charged with the responsibility of actualizing justice (Mugaddimah
(M): 39; Rosenthal’s translation (R): vol. 1, 80). The entire Mugaddimah is an elaboration
of this advice, which consists of, in Ibn Khaldun’s own words: “eight wise principles
(kalimat hikamiyyah) of political wisdom, each one dovetailed with the other for mutual
strength, in such a circular manner that the beginning or the end is indistinguishable”
(Chapra, 2008).
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Therefore, these are the center elements of Ibn Khaldun economic development model,
which can be effective tools for advantages of current sukuk market. We can propose
that:

1)

2)

3)

4)

5)

6)

7)

8)

The lack of global International Islamic Banks and Corporate Sukuk issuances for
sukuk market cannot solve except Ibn Khaldun theory of sovereign or state (Al-
Mulk).

The governance framework for sukuk market cannot applicable accept Ibn Khaldun
theory of Shari’ah (Islamic law).

The lack of standardization of Sukuk Market cannot developed accept Ibn Khaldun
theory of People (Islamic Scholar / Leader).

The lack of global sukuk issuances, demand and supply, Inadequate-trading
platform cannot achieve its highest position except through Ibn Khaldun theory of
Wealth (Al-Mal) implantation in Sukuk market.

The Diversified investor base growth of sukuk market cannot run except by lbn
Khadun theory of development (Umran).

The profit of Sukuk investment cant distributed equally except by Ibn khaldun theory
of Justice (Al-Adl).

The lack of standardization of documentation for sukuk Market structure cannot
resolve except through Ibn Khaldun theory of law (law enforcement institution).

The lack of Shari’ah standardization cannot solve except by Ibn Khaldun theory of
moral legitimacy.

Table 1. A brief overview on Sukuk market challenge and Ibn Khaldun’s solutions

Sukuk market challenge Ibn Khaldun’s solutions

Legislative framework Rules and regulations (Shari’ah)

Tax law & framework Wealth (Al-Mal) and Rules and regulations
Shari’ah governance framework Law enforcement institutions and Justice (Al-Adl)
Corporate Sukuk issuances Collective entity / State (AlI-Mulk)

Diversified investor base People (Ar-Rijal) Development (Al-Emarah)
Shar’iah Restriction Rules and regulations (Shari’ah)

Lack of Supply and demand Wealth (Al-Mal)

Lack of standardization in Moral legitimacy and Development (Al-Emarah)
Documentations

Inadequate trading platform Wealth (Al-Mal)

Low level of sukuk Rated Wealth (Al-Mal)

Inadequate retail Investor Wealth (Al-Mal)

Lack of Global International Islamic Banks | Collective entity/State (Al-Mulk)

(ISRA, 2018). (Ulusoy and Ela, 2018), (Mohammad, 2010), (Chapra, 2006).
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6. Conclusion

Sukuk is a very profitable instrument for issuers and investors. Sukuk can be used for
liquidity management and fund resource for infrastructure development. On the other
hand, some challenges makes its methods are very limited, sukuk is a vast
transformation for Islamic institutions. However, in order to take the gains of sukuk, the
sukuk market must be very dynamic. But, in reality, sukuk market is very weak and slow,
so weak sukuk market obstructs the development of sukuk market completely. In this
regard, sukuk market must be advanced.

Sukuk Market is weak because of the lack of sukuk supply, hold-to-maturity culture,
Sharia restrictions, lack of standardization, inadequate trading platforms, low level of
sukuk rated and listed, lack of primary sales of sukuk to retail investors and lack of large
and global Islamic banking institutions. These sukuk difficulties hamper the progress of
the market of sukuk and so, it cannot be profited from sukuk market completely.

In order to advantage from sukuk, we suggested some Ibn Khaldun economic solutions
“eight wise principles (kalimat hikamiyyah). These are Collective entity (AlI-Mulk), Rules
and regulations (Shari’ah), People (Ar-Rijal), Wealth (Al-Mal), Development (Al-Emarah),
Justice (Al-AdI), Law enforcement institutions (Law Establishments) and Moral legitimacy.

If the suggestions we mentioned can be put into practice, sukuk Market can take leads
of sukuk widely. Hence, in order to advance sukuk market and Islamic finance in general,
the Challenges of sukuk market must be resolved.
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