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Abstract: Islamic history represents a multi-layered process in which the tension between ethnic and cultural
diversity, on the one hand, and the unity of the umma, on the other, constitutes one of its defining elements. One
of the most significant manifestations of this tension is the Shu ‘Tibiyya movement, which emerged from the early
periods. Grounded in the principle of taqwa-based universal equality emphasized in Siirat al-Hujurat (49:13) of
the Qur’an, the movement articulated a demand for equality against the socio-cultural discrimination fostered
by Arab ‘asabiyya (group solidarity/bias). It played a critical role particularly in the identity construction of non-
Arab groups, such as the muwalladiin (Muslims of mixed or non-Arab descent). This study aims to examine
how the hybrid identities of the muwalladiin were historically constructed within the tension between ‘asabiyya
and Shu‘Tbiyya, considering their different manifestations in the ‘Abbasid and Andalusi contexts. The research
evaluates the impact of this tension on both the cultural richness and political fragility of Islamic civilization
through the lens of Ibn Khaldiin’s theory of ‘asabiyya. Based on a qualitative literature review, the study draws
on classical Arabic sources (al-Tabari, Ibn Hayyan, Ibn al-Abbar, Ibn ‘Abd Rabbih, etc.), Ibn Khaldiin’s
sociological analyses, and modern academic scholarship. The findings reveal that Shu‘@ibiyya in the ‘Abbasid
context was predominantly Persian-centered, literary-nationalist, and oriented toward cultural competition,
whereas the movement in al-Andalus exhibited a more pragmatic character rooted in socio-economic grievances
and became intertwined with the revolts of Berbers, muwalladiin, and Saqaliba. This tension, on one hand,
accelerated the political fragmentation during the ta’ifa period, while on the other, it laid the groundwork for
cultural syntheses such as the convivencia (coexistence) culture, hybrid literary genres like the muwashshah,
and the Toledo School of Translation. Ibn Khaldiin’s theory of ‘asabiyya strongly confirms that the erosion of
group solidarity during periods of prosperity leads to instability in both the East and the West. In conclusion, the
delicate balance between ethnic diversity and the unity of the umma has both enriched and rendered fragile
Islamic civilization. This historical experience offers a significant perspective for contemporary debates on
identity, equality, and coexistence in multicultural societies.
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Oz: islam tarihi, etnik ve kiiltiirel gesitliligin immet birligi ile yasadig1 gerilimin belirleyici unsurlardan biri
oldugu ¢ok katmanli bir siirectir. Bu gerilimin en 6nemli tezahiirlerinden biri, erken donemlerden itibaren
ortaya ¢ikan Sulibiyye hareketidir. Hareket, Kur’an-1 Kerim’in Hucurat Stresi 49/13. ayetinde vurgulanan
takva temelli evrensel esitlik ilkesine dayanarak, Arap asabiyetinin yarattig1 sosyo-kiiltiirel ayrimciliga karsi
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esitlik talebini dile getirmis ve Ozellikle miivelledin (melez kokenli Miisliimanlar) gibi Arap olmayan
unsurlarm kimlik ingasinda kritik rol oynamistir. Bu calisma, asabiyet-Suiibiyye geriliminde miivelledin’un
melez kimliklerinin tarihsel olarak nasil insa edildigini, Abbasiler ve Endiiliis cografyalarindaki farkli
goriiniimleriyle birlikte incelemeyi amaglamaktadir. Arastirma, bu gerilimin Islam medeniyetinin kiiltiirel
zenginligi ile siyasi kirilganhg: iizerindeki etkilerini Ibn Haldin’un asabiyet teorisi g¢ergevesinde
degerlendirmektedir. Nitel bir literatiir incelemesine dayanan calisma, klasik Arap kaynaklari (Taberi, ibn
Hayyan, Ibnii’l-Ebbar, Tbn Abdiirabbih vb.), Ibn Hald(in’un sosyolojik analizleri ve modern akademik
literatiirli temel almaktadir. Bulgular, Abbasiler’deki Sulibiyye’nin Fars merkezli, edebi-milliyet¢i ve kiiltiirel
rekabet agirlikli bir nitelik tasidigini; Endiilis’teki akimin ise daha pragmatik, sosyo-ekonomik sikayetlere
dayali ve Berberi, miivelledin ile Sakalibe isyanlariyla i¢ ice gecmis bir karakter gdsterdigini ortaya
koymaktadir. Bu gerilim, bir yandan Tavaif-i Miilik donemindeki siyasi par¢alanmayi hizlandirirken, diger
yandan birlikte yasama (convivencia) kiiltiirii, muvassah gibi melez edebi tiirler ve Toledo Terciime Okulu gibi
kiiltiirel sentezlere zemin hazirlamistir. ibn Haldfin’un asabiyet teorisi, refah dénemlerinde asabiyetin
asmmasinin hem Dogu’da hem Bati’da istikrarsizliga yol a¢tigini gii¢lii bir bi¢imde dogrulamaktadir. Sonug
olarak, etnik cesitlilik ile iimmet birligi arasindaki hassas denge, Islam medeniyetini hem zenginlestirmis hem
de kirillganlagtirmistir. Bu tarihsel deneyim, gliniimiiz ¢okkiiltiirli toplumlarinda kimlik, esitlik ve birlikte
yasama tartigmalaria 6nemli bir perspektif sunmaktadir.

Anahtar Kelimeler: {slam Tarihi, Sulibiyye, Asabiyet, Endiiliis, Miivellediin, Sakalibe, Birlikte Yasama.
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Structured Abstract

Islamic history constitutes a multi-layered process in which the tension between ethnic and cultural
diversity, on the one hand, and the unity of the umma, on the other, forms one of its defining elements. One of
the most significant manifestations of this tension is the Shu ‘@ibiyya movement, which emerged from the early
periods. Grounded in the principle of taqgwa-based universal equality emphasised in Strat al-Hujurat (49:13)
of the Qur’an, the movement articulated a demand for equality against the socio-cultural discrimination
fostered by Arab ‘asabiyya (group solidarity). It played a critical role particularly in the identity construction
of non-Arab groups, such as the muwalladiin (Muslims of mixed or non-Arab descent). This study aims to
examine how the hybrid identities of the muwalladiin were historically constructed within the tension between
‘asabiyya and Shu‘libiyya, considering their different manifestations in the ‘Abbasid and Andalust contexts.
The research evaluates the impact of this tension on both the cultural richness and political fragility of Islamic
civilisation through the lens of Ibn Khaldiin’s theory of ‘asabiyya.

The central research problem is how muwalladiin identities were formed at the intersection of Arab
tribal solidarity and non-Arab equality claims, and how this dynamic shaped both the cultural richness and
political fragility of Islamic civilisation. The study addresses the following questions: (1) What are the
similarities and differences between ‘Abbasid and Andalusian manifestations of Shu‘tibiyya? (2) What role did
muwalladiin play as social and intellectual carriers of the movement in al-Andalus? (3) How does Ibn
Khaldiin’s ‘asabiyya theory explain the rise-and-fall cycles observed in both regions? By answering these
questions, the research aims to offer historical insights into contemporary debates on identity, equality, and
multiculturalism.

The study is grounded in three core concepts: ‘asabiyya, Shu‘tbiyya, and muwalladiin. ‘Asabiyya
refers to group solidarity based primarily on kinship. Ibn Khaldiin transformed it into a comprehensive
sociological theory in his Mugaddima: it drives state formation in nomadic societies but erodes under
prosperity, urbanisation, and luxury, initiating civilisational decline. Shu‘libiyya, derived from the Qur’anic
term shu‘lib (peoples), emerged as a demand for equality based on the same verse (Hujurat 49:13) and the
Prophet’s Farewell Sermon. In al-Andalus, the movement was less ideological and more rooted in concrete
grievances—taxation, administrative exclusion, and social discrimination against local converts and their
descendants (muwalladiin), often derogatorily called bant al-‘abid or ‘amma.

This research is a qualitative, historical-comparative study based on critical literature review. Primary
sources include classical chronicles (Tarikh al-Tabari, al-Mugqtabis by Ibn Hayyan, al-Hulla al-Siyara’ by Ibn
al-Abbar), biographical and literary works (Kitab al-Aghani, al-‘Iqd al-Farid), polemical treatises (Ibn
Gharsiya’s Risalat Tafdil al-‘Ajam ‘ala al-‘Arab and its refutations), and Ibn Khaldin’s Muqaddima.
Secondary sources in Arabic, Turkish, and Western languages provide interpretive context. The comparative
method examines both regions across chronological phases (Umayyad, ‘Abbasid, Ta’ifa, Almoravid-Almohad,
Nasrid). Textual criticism, conceptual analysis, and historical contextualisation are employed. Purposive
sampling of key figures (Bashshar b. Burd, Abii ‘Ubayda, Ibn Gharsiya), major events (Bobastro revolt, Great
Berber Revolt), and cultural phenomena (muwashshah, convivencia, Toledo Translation School) ensures depth
and representativeness.

The study demonstrates clear regional divergences. In the ‘Abbasid context, Shu‘Gbiyya was mainly
literary and Persian-oriented. Poets and scholars such as Bashshar b. Burd, Abii ‘Ubayda, ‘Allan al-Warraq,
and Abi Nuwas glorified Sasanian heritage while criticising Arab Bedouin culture, prompting strong
refutations from al-Jahiz, Ibn Qutayba, and Ibn ‘Abd Rabbih. This intellectual ferment enriched Islamic
civilisation through cultural synthesis and the translation movement, yet also intensified ethnic tensions.

In al-Andalus, Shu‘@ibiyya manifested as a pragmatic socio-political response. Muwalladtiin families
(Bant Qast, Bant Hafstin) led repeated revolts against Arab fiscal discrimination and social exclusion. The
most significant uprising was led by ‘Umar b. Hafstin (d. 918). The pinnacle of literary expression was Abii
‘Amir Ibn Gharsiya’s (d. 1084) treatise, which triggered multiple refutations and highlighted non-Arab virtues.
During the Ta’ifa period, ethnic fragmentation accelerated political disintegration, inviting Almoravid and
Almohad interventions. Berber ‘asabiyya temporarily restored unity but later weakened under prosperity,
culminating in the decisive defeat at Las Navas de Tolosa (1212). In the Nasrid period the movement shifted
toward palace intrigues, dynastic rivalries, and cultural identity tensions.
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Despite political costs, the movement produced remarkable cultural achievements. The convivencia
atmosphere fostered hybrid literary forms such as the muwashshah (with Romance kharja), scientific
advancements via the Toledo Translation School, and architectural syntheses. Ibn Khaldiin’s theory effectively
explains these cycles: strong ‘asabiyya (Arab then Berber) enabled conquest and consolidation, while its
erosion through luxury and internal divisions led to decline.

This study concludes that the ‘asabiyya—Shu‘tbiyya dialectic played a decisive role in shaping
muwalladiin identities and the overall trajectory of Islamic civilisation. Eastern Shu‘lbiyya primarily
contributed to cosmopolitan cultural enrichment, while its Andalusian counterpart, though spurring unique
hybrid creations, accelerated political fragmentation and indirectly facilitated the Reconquista. Ibn Khaldiin’s
‘asabiyya theory remains a powerful tool for understanding these historical dynamics. Ethnic and cultural
diversity within the umma can simultaneously serve as a source of creativity and vulnerability. A strong
overarching solidarity—anchored in taqwa, shared Islamic identity, or common external threats—is essential
for long-term political cohesion. The Andalusian experience of convivencia offers valuable lessons for
managing identity claims in plural societies.

Keywords: History of Islam, Shu‘libiyya, ‘Asabiyya, Muwalladin, Al-Andalus, ‘Abbasids, Ibn
Khaldun, Convivencia
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Résumé Structuré

L’histoire islamique constitue un processus a plusieurs niveaux dans lequel la tension entre la diversité
ethnique et culturelle, d’une part, et I'unité de la umma, d’autre part, constitue 1’'un de ses éléments
déterminants. L une des manifestations les plus significatives de cette tension est le mouvement Shu ‘Tbiyya,
apparu dés les premiéres périodes. S’ appuyant sur le principe d’égalité universelle fondée sur la taqwa, mis en
avant dans la sourate al-Hujurat (49:13) du Coran, ce mouvement a formulé une revendication d’égalité face a
la discrimination socioculturelle entretenue par I’ “asabiyya arabe (solidarité de groupe). Il a joué un réle crucial,
en particulier dans la construction identitaire des groupes non arabes, tels que les muwalladiin (musulmans
d’origine mixte ou non arabe). Cette étude vise a examiner comment les identités hybrides des muwalladiin se
sont historiquement construites au sein de la tension entre ‘asabiyya et Shu‘iibiyya, en tenant compte de leurs
différentes manifestations dans les contextes abbasside et andalou. La recherche évalue I’impact de cette
tension tant sur la richesse culturelle que sur la fragilité politique de la civilisation islamique a travers le prisme
de la théorie de I’ “asabiyya d’Ibn Khaldun.

La question centrale de la recherche est de savoir comment les identités des muwalladiin se sont
formées & la croisée de la solidarité tribale arabe et des revendications d’égalité des non-Arabes, et comment
cette dynamique a fagonné a la fois la richesse culturelle et la fragilité politique de la civilisation islamique.
L’étude aborde les questions suivantes : (1) Quelles sont les similitudes et les différences entre les
manifestations de la shu‘fibiyya sous les Abbassides et en al-Andalus ? (2) Quel rdle les muwalladiin ont-ils
joué en tant que vecteurs sociaux et intellectuels du mouvement en al-Andalus ? (3) Comment la théorie de
I’“asabiyya d’Ibn Khaldiin explique-t-elle les cycles d’ascension et de déclin observés dans ces deux régions ?
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En répondant a ces questions, cette recherche vise a apporter un éclairage historique sur les débats
contemporains relatifs a I’identité, a I’égalité et au multiculturalisme.

Cette étude s’appuie sur trois concepts fondamentaux : 1’ “asabiyya, la Shu'tbiyya et les muwalladain.
L’‘asabiyya désigne la solidarité de groupe fondée principalement sur les liens de parenté. Ibn Khaldtn en a
fait une théorie sociologique globale dans sa Mugaddima : elle est le moteur de la formation de I’Etat dans les
sociétés nomades, mais s’érode sous 1’effet de la prospérité, de 1’urbanisation et du luxe, entrainant le déclin
de la civilisation. La shu‘@ibiyya, dérivée du terme coranique shu‘dib (peuples), est apparue comme une
revendication d’égalité fondée sur ce méme verset (Hujurat 49:13) et sur le sermon d’adieu du Prophéte. En
al-Andalus, le mouvement était moins idéologique et davantage ancré dans des griefs concrets : la fiscalité,
I’exclusion administrative et la discrimination sociale a I’encontre des convertis locaux et de leurs descendants
(muwalladiin), souvent désignés de manicre péjorative par les termes banii al-‘abid ou ‘amma.

Cette recherche est une étude qualitative et historico-comparative fondée sur une analyse critique de
la littérature. Les sources primaires comprennent des chroniques classiques (Tarikh al-Tabar1, al-Muqtabis
d’Ibn Hayyan, al-Hulla al-Siyara’ d’Ibn al-Abbar), des ouvrages biographiques et littéraires (Kitab al-Aghani,
al-‘Iqd al-Farid), des traités polémiques (la Risalat Tafdil al-‘Ajam ‘ala al-‘Arab d’Ibn Gharsiya et ses
réfutations), ainsi que la Mugaddima d’Ibn Khaldiin. Des sources secondaires en arabe, en turc et dans les
langues occidentales fournissent un contexte d’interprétation. La méthode comparative examine les deux
régions a travers différentes phases chronologiques (Omeyyades, Abbassides, Ta'ifa, Almoravides-
Almohades, Nasrides). La critique textuelle, I’analyse conceptuelle et la contextualisation historique sont mises
a contribution. Un échantillonnage ciblé de figures clés (Bashshar b. Burd, Abli ‘Ubayda, Ibn Gharsiya),
d’événements majeurs (révolte de Bobastro, Grande Révolte berbére) et de phénomeénes culturels
(muwashshah, convivencia, Ecole de traduction de Toléde) garantit la profondeur et la représentativité de
I’étude.

L’étude met en évidence de nettes divergences régionales. Dans le contexte abbasside, la Shu‘abiyya
était principalement littéraire et orientée vers la culture persane. Des poétes et des érudits tels que Bashshar b.
Burd, Abii ‘Ubayda, ‘Allan al-Warraq et Abii Nuwas glorifiaient 1’héritage sassanide tout en critiquant la
culture bédouine arabe, suscitant de vives réfutations de la part d’al-Jahiz, d’Ibn Qutayba et d’Ibn ‘Abd Rabbih.
Cette effervescence intellectuelle a enrichi la civilisation islamique grace a la synthése culturelle et au
mouvement de traduction, mais elle a également exacerbé les tensions ethniques.

En al-Andalus, la Shu‘tbiyya s’est manifestée comme une réponse sociopolitique pragmatique. Les
familles de Muwalladiin (Banti Qasi, Banti Hafstin) ont mené des révoltes répétées contre la discrimination
fiscale et I’exclusion sociale dont elles faisaient 1’objet de la part des Arabes. Le soulévement le plus marquant
fut mené par ‘Umar b. Hafsiin (mort en 918). Le summum de 1’expression littéraire fut le traité d’Abii ‘Amir
Ibn Gharsiya (mort en 1084), qui suscita de nombreuses réfutations et mit en avant les vertus non arabes. Au
cours de la période des Ta'ifa, la fragmentation ethnique a accéléré la désintégration politique, favorisant les
interventions almoravides et almohades. L’‘asabiyya berbére a temporairement rétabli 1’unité, mais s’est
ensuite affaiblie sous I’effet de la prospérité, ce qui a abouti a la défaite décisive de Las Navas de Tolosa
(1212). Sous la dynastie nasride, le mouvement s’est orienté vers les intrigues de palais, les rivalités
dynastiques et les tensions liées a 1’identité culturelle.

Malgré ses coiits politiques, ce mouvement a donné lieu a des réalisations culturelles remarquables.
L’atmosphére de « convivencia » a favorisé I’émergence de formes littéraires hybrides telles que le
muwashshah (avec des kharja de langue romane), des avancées scientifiques grace a I’Ecole de traduction de
Tolede, ainsi que des synthéses architecturales. La théorie d’Ibn Khaldiin explique efficacement ces cycles :
une ‘asabiyya forte (d’abord arabe, puis berbére) a permis la conquéte et la consolidation, tandis que son
érosion due au luxe et aux divisions internes a conduit au déclin.

Cette étude conclut que la dialectique ‘asabiyya—Shu‘iibiyya a joué un réle décisif dans la formation
des identités des muwalladiin et dans la trajectoire globale de la civilisation islamique. La Shu‘tbiyya orientale
a principalement contribué a I’enrichissement culturel cosmopolite, tandis que son homologue andalouse, bien
qu’elle ait stimulé des créations hybrides uniques, a accéléré la fragmentation politique et indirectement facilité
la Reconquista. La théorie de 1’‘asabiyya d’Ibn Khaldiin reste un outil puissant pour comprendre ces
dynamiques historiques. La diversité ethnique et culturelle au sein de la umma peut étre a la fois une source de
créativité et de vulnérabilité. Une solide solidarité globale — ancrée dans la taqwa, une identité islamique
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partagée ou des menaces extérieures communes — est essentielle a la cohésion politique a long terme.
L’expérience andalouse de la « convivencia » offre des enseignements précieux pour la gestion des
revendications identitaires dans les sociétés plurielles.

Mots-clés: Histoire de I’islam, Shu‘libiyya, ‘Asabiyya, Muwalladiin, Al-Andalus, ‘Abbassides, Ibn
Khaldun, Convivencia

Resumen Estructurado

La historia islamica constituye un proceso con multiples facetas en el que la tension entre la diversidad
étnica y cultural, por un lado, y la unidad de la umma, por otro, constituye uno de sus elementos definitorios.
Una de las manifestaciones mas significativas de esta tension es el movimiento Shu ‘Tibiyya, que surgi6 en los
primeros tiempos. Basandose en el principio de la igualdad universal fundamentada en la taqwa, que se destaca
en la sura al-Hujurat (49:13) del Coran, el movimiento articulé una reivindicacion de igualdad frente a la
discriminacion sociocultural fomentada por la ‘asabiyya arabe (solidaridad grupal). Desempefiéo un papel
fundamental, especialmente en la construccion de la identidad de los grupos no arabes, como los muwalladiin
(musulmanes de ascendencia mixta o no arabe). El presente estudio tiene por objeto examinar como se
construyeron historicamente las identidades hibridas de los muwalladiin en el marco de la tension entre la
‘asabiyya y la Shu‘libiyya, teniendo en cuenta sus diferentes manifestaciones en los contextos abasi y andalusi.
La investigacion evalia el impacto de esta tension tanto en la riqueza cultural como en la fragilidad politica de
la civilizacion islamica a través del prisma de la teoria de la ‘asabiyya de Ibn Jaldtn.

La cuestion central de la investigacion es como se formaron las identidades de los muwalladiin en la
interseccion entre la solidaridad tribal arabe y las reivindicaciones de igualdad de los no arabes, y como esta
dinamica configur6 tanto la riqueza cultural como la fragilidad politica de la civilizacion islamica. El estudio
aborda las siguientes preguntas: (1) ;Cuales son las similitudes y diferencias entre las manifestaciones de la
shu‘fibiyya en el periodo abasi y en al-Andalus? (2) ;Qué papel desempefiaron los muwalladiin como
portadores sociales e intelectuales del movimiento en al-Andalus? (3) ;Cémo explica la teoria de la ‘asabiyya
de Ibn Jaldun los ciclos de auge y caida observados en ambas regiones? Al responder a estas preguntas, la
investigacion pretende ofrecer una perspectiva historica sobre los debates contemporaneos en torno a la
identidad, la igualdad y el multiculturalismo.

El estudio se basa en tres conceptos fundamentales: ‘asabiyya, Shu‘libiyya y muwalladiin. La
‘asabiyya se refiere a la solidaridad grupal basada principalmente en los lazos de parentesco. Ibn Jaldun la
transformd en una teoria socioldgica integral en su Muqaddima: impulsa la formacion del Estado en las
sociedades nomadas, pero se erosiona ante la prosperidad, la urbanizacion y el lujo, lo que da lugar al declive
de la civilizacion. La shu'tbiyya, derivada del término coranico shu'tib (pueblos), surgidé como una
reivindicacion de igualdad basada en el mismo versiculo (Hujurat 49:13) y en el sermén de despedida del
Profeta. En al-Andalus, el movimiento era menos ideoldgico y estaba mas arraigado en agravios concretos: la
fiscalidad, la exclusion administrativa y la discriminacién social contra los conversos locales y sus
descendientes (muwalladiin), a quienes a menudo se denominaba despectivamente banii al-‘abid o ‘amma.

Esta investigacion es un estudio cualitativo e histdrico-comparativo basado en una revision critica de
la literatura. Entre las fuentes primarias se incluyen cronicas clasicas (Tarikh al-Tabar1, al-Muqtabis de Ibn
Hayyan, al-Hulla al-Siyara’ de Ibn al-Abbar), obras biograficas y literarias (Kitab al-Aghani, al-‘Iqd al-Farid),
tratados polémicos (la *Risalat Tafdil al-‘Ajam ‘ala al-‘Arab* de Ibn Gharsiya y sus refutaciones) y la
*Mugaddima* de Ibn Jaldun. Las fuentes secundarias en arabe, turco y lenguas occidentales proporcionan un
contexto interpretativo. El método comparativo examina ambas regiones a lo largo de las distintas fases
cronoldgicas (omeya, abasi, Ta'ifa, almoravide-almohade, nazari). Se emplean la critica textual, el analisis
conceptual y la contextualizacion historica. El muestreo selectivo de figuras clave (Bashshar b. Burd, Abt
‘Ubayda, Ibn Gharsiya), acontecimientos importantes (la revuelta de Bobastro, la Gran Revuelta Bereber) y
fenodmenos culturales (muwashshah, convivencia, Escuela de Traduccion de Toledo) garantiza la profundidad
y la representatividad del estudio.

El estudio pone de manifiesto claras divergencias regionales. En el contexto abasi, la shu‘libiyya era
principalmente literaria y de orientacion persa. Poetas y eruditos como Bashshar b. Burd, Abii ‘Ubayda, ‘Allan
al-Warraq y Abii Nuwas glorificaban el legado sasanida al tiempo que criticaban la cultura beduina arabe, lo
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que provoco enérgicas refutaciones por parte de al-Jahiz, Ibn Qutayba e Ibn ‘Abd Rabbih. Esta efervescencia
intelectual enriquecio la civilizacion islamica a través de la sintesis cultural y el movimiento de traduccion,
aunque también intensifico las tensiones étnicas.

En al-Andalus, la Shu‘tibiyya se manifesté como una respuesta sociopolitica pragmatica. Las familias
muwalladiin (Bant Qasi, Bant Hafstin) lideraron repetidas revueltas contra la discriminacion fiscal y la
exclusion social por parte de los arabes. El levantamiento mas significativo fue liderado por ‘Umar b. Hafstin
(m. 918). La cumbre de la expresion literaria fue el tratado de Abii ‘Amir Ibn Gharsiya (m. 1084), que
desencadeno multiples refutaciones y puso de relieve las virtudes no arabes. Durante el periodo de las Ta'ifa,
la fragmentacion étnica acelerd la desintegracion politica, lo que propicié las intervenciones almoravides y
almohades. La ‘asabiyya bereber restablecié temporalmente la unidad, pero posteriormente se debilitd ante la
prosperidad, lo que culminé en la derrota decisiva en Las Navas de Tolosa (1212). En el periodo nazari, el
movimiento se orient6 hacia las intrigas palaciegas, las rivalidades dinasticas y las tensiones en torno a la
identidad cultural.

A pesar de los costes politicos, el movimiento generd notables logros culturales. El ambiente de
convivencia fomentd formas literarias hibridas como el muwashshah (con kharja romance), avances cientificos
a través de la Escuela de Traduccion de Toledo y sintesis arquitectonicas. La teoria de Ibn Jaldiin explica
eficazmente estos ciclos: una fuerte ‘asabiyya (arabica y luego bereber) permitié la conquista y la
consolidacidn, mientras que su erosion a causa del lujo y las divisiones internas condujo al declive.

Este estudio concluye que la dialéctica entre ‘asabiyya y shu‘tbiyya desempeiié un papel decisivo en
la configuracion de las identidades de los muwalladiin y en la trayectoria general de la civilizacion islamica.
La shu‘ibiyya oriental contribuy6 principalmente al enriquecimiento cultural cosmopolita, mientras que su
homologa andaluza, aunque impulsé creaciones hibridas inicas, aceler6 la fragmentacion politica y facilito
indirectamente la Reconquista. La teoria de la ‘asabiyya de Ibn Jaldun sigue siendo una herramienta poderosa
para comprender estas dinamicas histdricas. La diversidad étnica y cultural dentro de la umma puede servir
simultdneamente como fuente de creatividad y de vulnerabilidad. Una sélida solidaridad general —anclada en
la taqwa, en la identidad isldmica compartida o en amenazas externas comunes— es esencial para la cohesion
politica a largo plazo. La experiencia andaluza de la convivencia ofrece valiosas lecciones para gestionar las
reivindicaciones identitarias en sociedades plurales.

Palabras clave: Historia del Islam, Shu‘Gibiyya, ‘Asabiyya, Muwalladiin, Al-Andalus, abasies, Ibn
Jaldan, convivencia
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CtpykTypupoBanHoe Pe3rome

HcTopus nciama npeacTaBisieT co60ii MHOTOCIOWHBIN TPOIIECC, B KOTOPOM HANPSHKEHHOCTh MEKIY
STHUYECKHM M KYJBTYPHBIM Pa3HOOOpa3ueM, ¢ OJHOH CTOPOHBI, M €AWHCTBOM YMMBI, C IPYTOH, SBISETCS
OJTHUM M3 €r0 OIPEACIIAIOMHNX 31eMeHToB. OTHNM 13 Hanbosiee 3HaYMMBIX TIPOSIBIICHUH 3TOW HalPSKCHHOCTH
apisiercs nBikeHne «llyyOwiis», 3apoauBiueecs B paHHMH nepuoa. OmnMpasch Ha NPUHLIUI BceoOIIero
paBeHCTBa, OCHOBAaHHOTO Ha TaKBe, MOJUEPKHYTOI0 B cype «Anb-Xymkypar» (49:13) Kopana, 310 nBHXEHUE
BBIJIBUI'aJIO TpeOOBaHHE pPAaBEHCTBA B IPOTHBOBEC COLMOKYJIbTYPHOH JUCKPUMHHALIMH, MOOLIPSEMOit
apabckoil «acabuiicity (TpyNImoBOM COMHIAPHOCTHI0). OHO CHIFPaj0 PEUIAIINIYI0 POJb, B YaCTHOCTH, B
(hopMHpOBaHMH UIESHTUYHOCTH HEapaOCKUX TPYII, TaKUX Kak MyBaLIaayH (MycCyJbMaHe CMEIIaHHOTO WX
HeapaOCKoro mnpoucxoxaeHus). Llenb naHHOTO HCClienoBaHUS — TPOAHAIM3UPOBATh, KaK THMOpHIHBIC
UICHTUYHOCTH MyBaJUTaAyH HCTOPHUUYECKH (POPMHUPOBAIHCH B YCIOBHSX IIPOTUBOCTOSHHS MEXKIY «acaOuitein»
U «uryyOuifein», ¢ y4eTOM WX pa3IMYHbIX MpOSIBIICHHHA B KOHTeKcTax AOOacmmoB m AHmamycuu. B xoze
WCCIIEZIOBAaHMS OIIEHMBACTCA BIMSHHE A3TOTO NPOTHBOPEUMs KaKk HA KyJbTypHOE OOraTrcrBo, Tak W Ha
MOJMTHYECKYIO YSI3BUMOCTh NCIIaMCKOM IIUBHIIN3AIMN Yepe3 IPU3MY Teopun «acabuiis» MoH XanayHa.

IlenTpanbHas mpoOiieMa HCCIIEAOBAHUS 3aKIIOYAeTCsl B TOM, Kak (DOPMHPOBAINCH MACHTHIHOCTH
MYBaJUTaIyHOB Ha IIEPECCUCHNH apaOCKOH INIEMEHHOH COMMIapHOCTH W MPHUTA3aHUK HeapaOCKUX TpymI Ha
PaBC€HCTBO, U KaK 3Ta JUHAMHUKa ONPCACINIIa KaK KYJIbTYPHOC 6OFaTCTBO, TaK U MOJUTUYCCKYIO YA3BUMOCTD
HCIIAaMCKOW IUBWIM3AIMK. B HccneqoBaHMM paccMaTpuBalOTCsA ciedyromue Bompockl: (1) B uém
3aKJIFOYAIOTCS CXOJCTBA U Pa3INYHs MeXIy a00acHACKIMHU M aHIATy3CKUMH MPOSBICHUSAMH IIyyouin? (2)
KaKyIO POJIb Urpajivi MyBaJlJIaAyHbI KaK COMUAJIBHBIC 1 MHTCJUICKTYAJIbHBIE HOCUTCIIU 3TOT'0 ABUXKCHHUA B aJlb-
Amnpnanyce? (3) Kak Teopus «acabuiisiy MoH XanayHa oObsICHSET IUKIIBI TOABEMA U yTIaJIKa, HAaOJII0JaeMble B
06oux pernoHax? OTBeyast Ha ATH BONIPOCHI, HCCIICAOBAHUE CTPEMUTCS MTPEIOKHUTh HCTOPHUECKHI B3I HA
COBpEMEHHBIE J1e0aThl 00 HICHTHYHOCTH, PABEHCTBE U MYJIbTHKYIIbTypalIU3ME.

HccnenoBanne 0CHOBaHO Ha TPEX KIFOUEBBIX KOHLETILUSX : «acaOuisy, «ITyyOHis» U «MyBaJUIaIyH».
«Acabniis» 0003HaUaeT TPYNIOBYIO COJMIAPHOCTh, OCHOBAHHYIO INPEUMYINECTBEHHO Ha POACTBEHHBIX
cBs3six. MOH XanmyH npeoOpa3oBasl €€ B KOMIUIEKCHYIO COIMOJIOTHYECKYIO TEOPHIO B CBOEM TpyIe
«MyKaguMay: OHa CTHMYJHpYeT (JOpPMHpOBaHME TOCYAapcTBa B KOUYEBHIX OOILIECTBAaX, HO IOABEpraeTcs
9pO3MH B YCJIOBHSX IPOIBETaHMs, YpOAHM3ALMU M POCKOLIM, YTO IMPUBOJUT K YHAJAKy LHBHIM3ALHH.
«yy6us», mpoucxozsimas OT KOPaHUYECKOTOo TEePMHHA «IIyyO» (HapoJzbl), BO3HUKIA Kak TpeOoBaHME
paBeHCTBA, OCHOBaHHOE Ha ToM e asre (XymxypaT 49:13) u IIpomansHoit mponoBeau IIpopoka. B amb-
Amnpnanyce 3T0 JIBUKEHHE ObUIO MEHEE HACOJOrMYECKUM U B OOJIbILIEH CTENEHH YKOPEHUIIOCh B KOHKPETHBIX
HEJIOBOJILCTBAX — HAJIOrOO0OJIOKEHNH, aIMUHUCTPATUBHOW M30JIIMUA M COLMAIBLHON JUCKPUMHUHAIMH B
OTHOIIEHUH MECTHBIX HOBOOOPAIIEHHBIX M MX IOTOMKOB (MyBaJUIaJlyH), KOTOPBIX YacTO YHUYIKHTEIbHO
Ha3bIBAIM OaHy amb-a0uIl WK aMMa.

JlanHOE  WCClIeIOBaHME  TIPEACTaBiIsieT coOOW  KadeCTBEHHOE  MCTOPHKO-CPaBHUTEIBHOE
UCCIIEe/IOBaHNE, OCHOBAHHOE Ha KPHUTHYECKOM o0030pe juTeparyphl. K TepBOMCTOYHHMKAM OTHOCSTCS
kiaccuyeckne xpouukn («Tapux ar-Tabapu», «ane-Mykradbucy nbH XaiisHa, «anb-Xyimia ac-Cuspa» uOH
anb-A60apa), Onorpaduueckue u aureparypHele counHeHus («Kurad anp-Aranm», «ans-HMkn ans-Papuny),
nonemuyeckue tpakrarsl («Pucanar Tadaun ans-Amkam ans anb-Apad» MoH [Napcun u onpoBepkeHus Ha
Hero), a Take «Mykagpmumay MoH XanayHna. BropuuHble HCTOYHUKH HAa apaOCKOM, TyPEIIKOM H 3aIajHbIX
SA3BIKAaX O0ECTIEYMBAIOT KOHTEKCT I MHTepIpeTarui. CpaBHUTEIBHBIN METO MO3BOJSIET UCCIIEI0BATh 00a
peruoHa Ha pas3HbIX xpoHoJorudeckux dtamax (Owmeitsiapl, A66acuapl, Tanda, AnbMopaBUaBI-ATBMOXaIbI,
Hacpugpr). HWcnonp3yloTcsi TEKCTOJNOTHUECKHH aHaiaW3, KOHIENTYaJdbHBIM aHaNW3 H HCTOpPHYECKas
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KOHTeKcTyamm3anus. LleneHanpasieHHs1il oT60p kiroueBbix ¢uryp (bammap u6H Bypn, A0y Yo6aiina, ou
Tapcust), Baxuelmmx coOwTHil (BoccTanne B bobactpo, Bemukoe OepOepckoe BoccTaHHE) W KyIbTYypPHBIX
SABIICHUH (MyBalllllaX, KOHBHUBEHIWSA, TOJlefickasg TNepeBOMYecKas IIKoJia) oOeclednBaeT TIAyOMHYy u
penpe3eHTaTHBHOCTD UCCIICIOBAHMS.

HccrenoBanne ZeMOHCTPHUPYET SBHBIC PETHOHANBHBIE pa3anyis. B koHTekcTe AGOachmIoB mryyouiis
HOCHJIa TIPEUMYIIECTBEHHO JIMTEPATypHBIN XapakTep W OblLla OPUCHTHPOBAaHA HA NEPCHACKYIO KyIBTYPY.
[oaTel u yuéHble, Takue kak bammmap uoH bypn, A0y VYo6aiina, Ammaan ans-Bappak n A0y Hysac,
MPOCJIABISIIA CacCaHHWJCKOEe Haclielue, OJHOBPEMEHHO KPHUTHKYs apaOCKylo OEIyHMHCKYIO KyJbTYpy, 4YTO
BBI3BAJIO PE3KHE ONPOBEP)KEHHs CO CTOPOHBI anb-/xkaxuza, VIoH Kyraiioer u MIoH AOn PaG6uxa. Drtor
MHTEJUIEKTYaIbHBI NOABEM 000TraTHi HMCIaMCKYI0 IHMBWIIM3ALMIO Onaronapsi KyJbTYpHOMY CHHTE3Y |
JIBIDKEHUIO NIEPEBOUUKOB, OJTHAKO TAKXKe YCHUIUII MEXITHUUECKYIO HAPSKEHHOCTb.

B anp-Anpanyce «uryyOuiisi» IposiBUIIach Kak IparMaTuueckas COUaIbHO-TIOJIUTHYECKAsT PEaKIys.
Cempn wmyBammtanyHoB (bamy Kacu, banmy XadcyH) HEOZHOKpaTHO BO3IJIABISUIM BOCCTAaHHS IIPOTHB
JUCKPUMHUHAIINKA CO CTOPOHBI apaboB B cepe HAIOr0OOIOKEHMS WM COLMAIbHOW m3omsauuu. Hambomee
3HAYUTENbHOE BOCCTaHWE BO3MIaBWI YMmap uOH XadceyH (ym. B 918 r.). BepmmHOl muTepaTypHOTO
BEIpaKeHUS cTan Tpakrar A0y Ammpa ubH [apcum (ym. B 1084 T.), KOTOPHIH BBI3BaT MHOXKECTBO
ONPOBEP)KEHUH M TIOMUYEPKHYJ JIOCTOMHCTBA HeapaOCKuX HaponoB. B mepmox Tamda sTHHUECKas
pa3npoOIEeHHOCTh YCKOpHIIA TMOJUTHYECKHH pPacmaj, 4YTO NPHBEIO K BMEIIATEIHCTBY AJBMOPABUAOB H
AnpMoxaoB. bepbepckas «acabuiis» BpeMeHHO BOCCTAHOBHJIA €AMHCTBO, HO BIIOCIICICTBUM OcIabia Ha oHe
MPOIBETAaHMs, YTO NPHUBENO K pemaromeMy nopaxkeHuto npu Jlac-Hasac-ne-Tomoca (1212 r.). B nepuon
HacpunoB nBHKEHHE CMECTHIOCH B CTOPOHY JBOPIOBBIX HMHTPUI, JAMHACTHUYECKHX CONEPHHUYECTB H
HaNpsKEHHOCTH, CBA3aHHOMN C KyJIbTypHON HICHTUYHOCTHIO.

HecMoTps Ha mMoMMTHYECKHE M3IEPKKH, STO JBIDKCHUE NPHUBEIO K 3aMeyaTelbHbIM KyJIbTYpPHBIM
JOCTIDKCHUAM. ATMOC(epa «KOHBUBEHLUI» CIOCOOCTBOBAA MOSBICHHIO THOPUIHBIX JINTEPATYPHBIX HOPM,
TaKHMX KaK MyBalIlIax (c poOMaHCKON Xap/ka), HayYHBIM JOCTHKEHUAM Onarozaps Toseackol mepeBoadecKoi
IIKOJIe M apXHUTEeKTypHbIM cuHTe3aM. Teopus MOH XanmyHa yOenuTenbHO OOBSACHSAET 3TH LMKJIBL: CHIIbHAS
«acabuiisp» (cHawama apaOckas, 3aTeM OepOepckas) crocoOCTBOBaja 3aBOCBAHUSAM W YKPEIUICHHIO BIIACTH,
TOTJa KaK €€ 3po3usl, BEI3BaHHAS POCKOIIBIO I BHYTPEHHUMH Pa3HOTIIACHAMH, IIPHBEIia K YHAIKY.

B nmaHHOM wMccnenoBaHMM JenaeTcst BBIBOJ, UYTO JHAIEKTHKA «acaOMHs»—«IIyyOHiis» chirpaia
peliaonyto poib B pOpMUPOBAHUHN HISHTUYHOCTH MYBAJLIalyHOB ¥ 001IeH TPAaCKTOPHH Pa3BUTHS UCIAMCKOM
IUBIIM3AIMM. BocTouHas «uryyOuiiss» B TIepBYIO oOuepeAb CIIOCOOCTBOBaJA KOCMOIIOJUTHYECKOMY
KyJIBTYpHOMY OOOTaIlleHHI0, B TO BpeMs Kak e€ aHJaly3CKHH aHaJoT, XOTS M CTHMYJHPOBANI MOSBICHHE
YHHUKAJIBHBIX THOPUAHBIX TBOPEHHUH, YCKOPHJI IOJIUTHYECKYIO (PparMEeHTAIHI0 U KOCBEHHO CIOCOOCTBOBAJ
Pexonkucre. Teopus «acabuits»y MOH XangyHa MO-TIPEKHEMY OCTA€TCS MOIIHBIM HMHCTPYMEHTOM JUIS
MOHUMAaHHA 3TOW HCTOPHUYECKON TUHAMUKH. DTHHUECKOE U KYJIbTYPHOE pa3HO0Opa3ue B paMKax YMMBI MOXKET
OJTHOBPEMEHHO CITy>KHUTb HCTOYHHUKOM TBOpYECTBa U yI3BUMOCTH. CHibHast BCEOObEMITIONIAsT COIMIapHOCTh
— OCHOBaHHas Ha TakBe, OOIIEH HCIAaMCKOW HMICHTUYHOCTH MM OOIIMX BHEIIHHUX Yrpo3aXx — HMEET
pelaroliee 3Ha4eHue I JOJITOCPOYHON MOJUTHYECKON CINIOYEHHOCTH. AHAATY3CKHI ONBIT «KOHBUBEHIIUM)
Ja€T IEHHBIE YPOKH I10 YIIPABICHHUIO PETEH3UsIMU Ha HICHTHYHOCTD B IUTIOPAJTMCTHYECKHUX OOIECTBaX.

KiroueBble c10Ba: HCTOPUS UCIaMa, ITyyOuiis, acaOuiis, MyBaIaxyHbl, Anb-AHnanyc, A6OacHIbL,
N6H XanayH, KOHBUBEHIUS
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Yapilandirilmis Ozet

Islam tarihi, etnik ve kiiltiirel cesitlilik ile iimmet birligi arasindaki gerilimin belirleyici unsurlardan
biri oldugu ¢ok katmanli bir siiregtir. Bu gerilimin en 6nemli tezahiirlerinden biri, erken déonemlerden itibaren
ortaya ¢ikan Sulibiyye hareketidir. Hareket, Kur’an-1 Kerim’in Hucurat Stresi 49/13. ayetinde vurgulanan
takva temelli evrensel esitlik ilkesine dayanarak, Arap asabiyetinin yarattig1 sosyo-kiiltiirel ayrimciliga karst
esitlik talebini dile getirmis ve Ozellikle miivellediin (melez kokenli Miislimanlar) gibi Arap olmayan
unsurlarm kimlik ingasinda kritik rol oynamistir. Bu ¢alisma, asabiyet-Sulibiyye geriliminde miivellediin’un
melez kimliklerinin tarihsel olarak nasil insa edildigini, Abbasiler ve Endiiliis cografyalarindaki farkli
goriiniimleriyle birlikte incelemeyi amaglamaktadir. Arastirma, bu gerilimin Islam medeniyetinin kiiltiirel
zenginligi ile siyasi kirilganhig1 iizerindeki etkilerini Ibn HaldGn’un asabiyet teorisi gercevesinde
degerlendirmektedir.

Calismanin temel problemi, asabiyet ile Sulibiyye geriliminin kesisim noktasinda yer alan
miivelledinun tarihsel ingasini, Dogu (Abbasi) ve Bat1 (Endiiliis) baglamlarindaki farkli tezahiirleriyle birlikte
ele almaktir. Dogu’daki Sulibiyye’nin Fars merkezli, edebi-milliyetci karakterine karsilik Endiiliis’teki akim,
Berberi, miivelled ve Sakalibe unsurlarin katilimiyla daha pragmatik, yerel sosyo-ekonomik sikayetlere dayali
ve siyasi isyanlarla i¢ ige gecmis bir nitelik kazanmistir. Her iki cografyada da Hucurat 49/13. ayeti esitlik
talebinin ortak dayanagi olmus; ancak asabiyetin asinmasi, taife donemindeki parcalanma ve Reconquista
siirecine dolayl katki gibi sonuglar dogurmustur. ibn Hald{in’un asabiyet teorisi, bu dongiisel siireci (yiikselis,
refahla aginma ve ¢okiis) anlamlandirmada kavramsal bir anahtar sunmaktadir.

Yontem agisindan c¢aligma, nitel bir tarihsel-karsilagtirmali literatiir incelemesine dayanmaktadir.
Klasik Arap kaynaklari (Taberi’nin Tarihu’t-Taberi’si, Ibn Hayyan’in el-Muktebes’i, ibnii’l-Ebbar’in el-
Hulletii’s-siyera’s1, Ibn Abdiirabbih’in el-‘Ikdii’l-Ferid’i, Ibn Garsiyye’nin risalesi ve reddiyeleri), Tbn
Haldtin’un Mukaddime’si ile modern akademik literatiir (Apak, Diri, Atvan, Inan, Goldziher vb.) temel
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almmistir. Kaynaklar, hem birincil metinlerden dogrudan alintilar hem de elestirel karsilastirmalarla
degerlendirilmistir. Karsilagtirmali yontem, her iki bolgeyi kronolojik evreler (Emevi, Abbasi, Tavaif-i Miilak,
Murabit-Muvahhid, Nasri) iizerinden incelemektedir. Metin elestirisi, kavramsal analiz ve tarihsel
baglamlagtirma teknikleri kullanilarak esitlik taleplerinin edebiyat, isyanlar ve kiiltiirel iiretim araciligiyla nasil
ifade edildigi izlenmistir. Amach 6rneklem yoluyla kilit figiirler (Bessar b. Burd, Ebii Ubeyde, Ibn Garsiyye),
onemli olaylar (Bobastro isyani, Biiyiik Berberi Isyan1) ve kiiltiirel olgular (muvassah, convivencia, Toledo
Terclime Okulu) secilmistir.

Bulgular, bolgesel farkliliklari net bicimde ortaya koymaktadir. Abbasiler baglaminda Suiibiyye
agirlikli olarak edebi ve Fars merkezli bir karakter tasimistir. Bessar b. Burd, Ebli Ubeyde, ‘Allan el-Verrak ve
Ebl Niivas gibi sair ve alimler Sasani mirasini yiiceltirken Arap bedevi kiiltiirliinii elestirmis; buna karsilik
Cahiz, Ibn Kuteybe ve Ibn Abdiirabbih giiglii reddiyeler kaleme almustir. Bu entelektiiel ferment, terciime
hareketi ve kiiltiirel sentez yoluyla Islam medeniyetini zenginlestirmis, ancak etnik gerilimleri de artirmustir.
Hareket, baslangigta mevalinin esitlik taleplerini temsil ederken zamanla Arap-Fars kiiltiirel rekabetine
doniismiis ve Abbasi donemi edebiyati, siyaseti ve toplumsal yapisi tizerinde derin etkiler birakmuistir.

Endiiliis’te ise Sulibiyye daha pragmatik ve sosyo-siyasi bir tepki olarak tezahiir etmistir. Miivelledin
aileleri (Beni Kasi, Beni Hafstin) Arap mali ayrimciligina ve toplumsal dislanmaya karsi tekrarlayan isyanlar
yonetmistir. En 6nemli ayaklanma, Vizigot kokenli Omer b. Hafstin’un (6. 918) Bobastro merkezli isyanidir.
Edebi ifadenin zirvesi ise Bask kokenli Ebti ‘Amir Ibn Garsiyye’nin (6. 1084) Risaletii tafdili’l-‘acem ‘ale’l-
‘Arab adli risalesidir; bu metin birden fazla reddiyeye yol agmis ve Arap olmayan unsurlarin meziyetlerini dne
¢ikarmugtir. Tavaif-i Miiliik doneminde etnik parcalanma siyasi ¢6ziilmeyi hizlandirmig, Murabit ve Muvahhid
miidahalelerini davet etmistir. Berberi asabiyeti gecici birlik saglamis, ancak refahla birlikte zayiflayarak
1212’deki Las Navas de Tolosa yenilgisine zemin hazirlamistir. Nasri doneminde ise agik isyanlardan ziyade
saray entrikalari, hanedan ¢ekismeleri ve kiiltiirel kimlik gerilimleri 6ne ¢ikmistir.

Siyasi maliyetlere ragmen hareket dikkate deger kiiltiirel basarilar iiretmistir. Convivencia ortami,
Romance harcali muvassah gibi melez edebi tiirleri, Toledo Terciime Okulu araciligiyla bilimsel ilerlemeleri
ve mimari sentezleri beslemistir. Muvagsah ve zecel gelenegi, Avrupa troubadour siirini etkilemis ve
medeniyetler arasi koprii islevi gormiistiir. Ibn Haldin un teorisi bu dongiileri etkili bigimde aciklamaktadar:
giiclii asabiyet (6nce Arap, sonra Berberi) fetih ve pekigsmeyi miimkiin kilmig; liikks ve i¢ bolinmelerle aginmasi
ise ¢okiise yol agmistir. Endiiliis Emevi Devleti’nin ¢dzlilmesi, taife emirliklerinin ortaya ¢ikisi ve sonrasindaki
Berberi hanedanlarin yiikselis-¢okiisii, teorinin somut drnekleridir.

Karsilastirmali analiz, her iki Sulibiyye tiiriiniin Islam’m esitlik ilkesine dayandigin1 ve edebiyati
miicadele araci olarak kullandigini géstermektedir. Dogu’da ideolojik-milliyet¢i ve Fars kiiltiirel uyanisina
dayali bir akim hakimken; Bati’da pragmatik, ¢ok etnikli ve siyasi nitelik 6ne ¢ikmistir. Dogu’da kiiltiirel
sentez, Endiiliis’te ise siyasi parcalanma ve dis tehditler belirleyici rol oynamistir. Boylece Abbasiler’deki
Sutibiyye Islam medeniyetinin kiiltiirel ufkunu genisletirken, Endiiliis’teki versiyon etnik gesitliligin hem
yaraticilik hem de kirilganlik kaynagi olabilecegini ortaya koymustur.

Sonug¢ olarak, asabiyet-Sulibiyye diyalektigi miivellediin kimliklerinin insasinda ve Islam
medeniyetinin genel gidisatinda belirleyici rol oynamistir. Dogu Sulibiyyesi oncelikle kozmopolit kiiltiirel
zenginlesmeye katki saglarken, Endiiliis versiyonu 6zgiin melez yaratimlari tesvik etmekle birlikte siyasi
pargalanmay1 hizlandirmis ve dolayl olarak Reconquista’ya zemin hazirlamistir. ibn Haldin’un asabiyet
teorisi, bu tarihsel dinamikleri anlamak i¢in giiclii bir arag olmaya devam etmektedir. Etnik ve kiiltiirel
cesitlilik, immet i¢inde ayn1 anda yaraticilik ve kirilganlik kaynagi olabilir. Takvaya, ortak islami kimlige veya
ortak dig tehditlere dayanan gii¢lii bir iist dayanigsma, uzun vadeli siyasi biitiinliik i¢in elzemdir. Endiiliis’lin
convivencia tecriibesi, ¢ogul toplumlarda kimlik taleplerinin yonetimi konusunda degerli dersler sunmaktadir.
Gelecek galigmalarin karsilastirmay1 Kuzey Afrika ve Gliney Asya gibi bolgelere genigletmesi, kilit Sutibiyye
metinlerinin elestirel nesirlerini hazirlamasi ve tarihsel asabiyet dinamikleri ile modern toplumsal biitiinlesme
teorileri arasinda disiplinlerarasi baglantilar kurmasi dnerilmektedir. Tarihsel kayit, esitlik taleplerinin yapici
bi¢cimde entegre edildiginde medeniyetleri zenginlestirdigini; etnik hatlar boyunca kutuplastiginda ise
parcalanma riski tasidigin1 gostermektedir. Bu diyalektigin anlasilmasi, giiniimiiz kiiresellesmis diinyasinda
cokkiiltiirliiliige daha kapsayici yaklasimlar gelistirmeye katki sunabilir.

Keywords: islam Tarihi, Sulibiyye, Asabiyet, Miivellediin, Endiiliis, Abbasiler, ibn Hald(n, Birlikte
Yasama.
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Introduction

Islamic history is not merely a chronological sequence of religious and political events but a
complex, multi-layered process in which ethnic, cultural, and social tensions have left profound
marks (Goldziher, 1996, p. 405). One of the most intellectually significant examples of these tensions
is the Shu‘tbiyya movement, which emerged in the early centuries of Islam. This current, which can
be described in modern terms as “egalitarianism™ or “populism,”! is grounded in the universal
principle of equality emphasized in the Qur’'an (Sirat al-Hujurat 49:13): “O mankind, indeed We
have created you from male and female and made you peoples and tribes that you may know one
another. Indeed, the most noble of you in the sight of Allah is the most righteous of you” (al-Hujurat
49:13) (Kiligly, 1992, p. 71).

Although it is difficult to determine the exact beginning or end of the Shu ‘Tibiyya movement,
historical evidence supports placing its formation process within the first one hundred and fifty years
of Islamic history. Primarily driven by non-Arab Muslim elements, especially Iranian mawali, the
movement expressed demands for equality against Arab ‘asabiyya (tribal solidarity) in literary,
intellectual, and political spheres (Apak, 2008, pp. 18-19; Durt, 1981, pp. 23, 43-46). What began as
a covert “Persian cause” during the Umayyad period evolved into open cultural competition under
the Abbasids, gaining momentum with the administrative advancement of Persian, Berber, Turkic,
and other mawali groups. The refutations written by scholars such as al-Jahiz, Ibn Qutayba, and Ibn
‘Abd Rabbih during this period reveal that the movement was both a source of intellectual richness
and social tension (Dur1, 1981, p. 23).

The conceptual foundation of the movement rests on the notion of ‘asabiyya, derived from
the Arabic root “‘ayn-sad-ba’,” meaning “to bind, to wrap, or to unite,” and denoting group solidarity
based on kinship (al-Azhari, 2001, 2/230, 3/157; Karaman, 1991, 3/452-453). In classical Islamic
literature, ‘asabiyya appears both as a positive social bond and as criticized tribalism (Ahmad b.
Hanbal, 1995, 3/99, 201, 324). Ibn Khaldiin transformed it into a systematic sociological principle:
while ‘asabiyya served as a state-forming force in Bedouin societies, it eroded with prosperity and
settled life, becoming the central dynamic in the rise-and-fall cycles of civilizations (Ibn Khaldin,
2007, 1/101-103, 153-154, 359, Chapter XVII; cf. Kayapinar, 2006, pp. 106-107).

One of the most concrete manifestations of this tension occurred in the Umayyad state of al-
Andalus. For a long period, this state created a brilliant civilizational environment on the Iberian
Peninsula, uniting communities of different religions, languages, and ethnic origins under the
umbrella of the umma. However, the socio-economic discrimination created by Arab ‘asabiyya

! For studies on populism, see: Dicle, 2011; Avsar & Emre Kaya, 2012; Cankaya, 2012, 2013; Aydin, 2014; Karoglu,
2024; Sen Akdemir, 2024.

www.turkishstudies.net/economy



1328 Ali Hatalmig

provoked reactions from the muwalladiin (local converts and their descendants) and the Saqaliba
(Slavic slaves and their descendants). These tensions paved the way for political instability and the
collapse of the Umayyad Caliphate in 422/1031, ushering in the Tawa’if al-Multk (Party Kings)
period (Ozdemir, 1995, 11/213; 2006, 32/228-229).

The most striking literary expression of the movement emerged around Ibn Sumadih al-
Tujibi, the emir of Almeria. In response to poems that demeaned non-Arab Muslims, the muwallad
scholar Abii ‘Amir Ahmad Ibn Gharsiya (d. 477/1084) authored the Risalat tafdil al-‘ajam ‘ala al-
‘Arab (The Epistle on the Superiority of Non-Arabs over Arabs), also known as the Shu‘iibiyya
Epistle (Hariin, 1991, 1/246-254; Hatalmis, 2017, pp. 117-148; cf. Oz, 1999, 19/504-505).

One of the oldest problems in Islamic history is the delicate balance between ethnic diversity
and the unity of the umma. This balance found its most concrete expression in the tension between
“‘asabiyya” and “Shu‘tbiyya,” playing a decisive role in the historical construction of hybrid
identities. The term muwalladiin (singular: muwallad), which stands at the intersection of this
tension, was used in classical sources to describe individuals whose origins were not purely Arab—
such as children of concubines or products of ethnic mixing. In al-Andalus, they were particularly
labeled as “hybrid” elements that undermined Arab ‘asabiyya and faced social exclusion through
derogatory expressions such as ‘amma (commoners) or banii al-"abid (sons of slaves) (Ibn ‘IdharT,
1985, 2/28, 74-77; Ibn al-Qitiyya, 1410 AH, pp. 103-105). The muwallad communities in al-Andalus
became the most tangible social carriers of Shu‘tbiyya; the revolts led by families such as Banti
Hafstin and Banii Qasi, along with the epistle of the Basque-origin Abii ‘Amir Ibn Gharsiya,
represented a pragmatic and socio-economic response distinct from the nationalist movement in the
East.

The central problem of this study is to examine the historical construction of the muwalladiin
within the tension between ‘asabiyya and Shu‘tbiyya, together with its different manifestations in
the Abbasid and Andalusian contexts. While Shu‘Tibiyya in the East had a Persian-centered, literary-
nationalist character, in al-Andalus it acquired a more moderate, locally grounded, and politically
intertwined character through the participation of Berber, muwallad, and Saqaliba elements (Inan,
n.d., 1/62 ff., 426-428). In both regions, Qur'an 49:13 served as the common foundation for demands
for equality. However, the erosion of ‘asabiyya also led to fragmentation during the ta’ifa period and
indirectly contributed to the Reconquista. Ibn Khaldiin’s theory of ‘asabiyya offers a conceptual key
to understanding this cyclical process of rise, erosion through prosperity, and decline (Ibn Khaldiin,
2007, 1/133-134).

The aim of this study is to reveal, through historical sources, how the hybrid identities of the
muwalladin were constructed within the tension between ‘asabiyya and Shu‘tbiyya; to
comparatively analyze the Shu‘tbiyya movement in the Abbasid East and its Andalusian version;
and to evaluate the impact of this tension on both the cultural richness and the political fragility of
Islamic civilization. Within this framework, the culture of convivencia, hybrid literary forms such as
the muwashshah, and syntheses like the Toledo School of Translation will also be examined (Abbas,
1997, p. 137 ff.; al-Maqqarf, n.d., 1/147, 261-263).

Methodologically, the study is based on a qualitative literature review drawing on classical
Arabic sources (al-Tabari, Tarikh al-Tabart; Ibn al-Abbar, al-Hulla al-siyara’; Ibn Hayyan, al-
Mugtabis), Ibn Khaldiin’s sociological analyses, and modern scholarship (Apak, DiirT, Atwan, inan,
etc.). The sources are evaluated through both direct quotations from primary texts and critical
comparisons.

The article consists of four main sections. The first section addresses the concepts of
‘asabiyya, Shu‘tbiyya, and muwalladiin from historical and conceptual perspectives. The second
section examines the emergence, representatives, and refutations of the Shu'tibiyya movement in the
Islamic world, particularly under the Abbasids. The third section discusses in detail the development
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of Shu‘tbiyya in al-Andalus during the Umayyad, Tawa’'if, Almoravid-Almohad, and Nasrid
periods, along with the revolts and cultural interactions (convivencia). The fourth section presents a
comparative analysis of Shu‘ibiyya in the eastern (Abbasids) and western (Andalusian) Islamic
regions. In the conclusion and evaluation section, the findings will be interpreted in light of Ibn
Khaldiin’s theory of ‘asabiyya.

This study is significant for understanding the tension between ethnic diversity and umma
unity in Islamic history, offering a historical perspective to contemporary debates on identity and
equality in multicultural societies, and shedding light on the process of constructing hybrid identities.

1."Asabiyya in the Grip of Shu‘dibiyya: The Historical Construction of Hybrid
Identities

‘Asabiyya derives from the Arabic root “‘ayn-sad-ba’” («-ua-¢), which carries the meaning
of “to wrap, to bind together” (al-Farahidi, 1988, pp. 1/309, 7/87; Ibn Manzur, n.d., pp. 10/166-169).
The term expresses social solidarity and group belonging based on common lineage (Karaman, 1991,
p. 3/52). In classical Islamic literature, “‘asaba” refers to male relatives who do not receive a fixed
share in inheritance law (al-SarakhsT, n.d., p. 29/138), while “‘asabiyya” is used in the sense of tribal
partisanship (Ibn Manzir, n.d., p. 10/169). According to al-Azhar, ‘asabiyya is a person’s defense
of his lineage, whether right or wrong (al-Azhari, 2001, pp. 2/230, 3/157). In hadiths, positive
solidarity and criticized tribalism are mentioned side by side: “Whoever calls to ‘asabiyya or fights
for the sake of ‘asabiyya is not one of us” (Ibn Manzir, n.d., pp. 1/606, 15/97).?

‘Asabiyya, one of the fundamental dynamics of the Jahiliyya period, was restricted with the
rise of the Islamic concept of umma.> However, it continued to exist in political rivalries during the
Umayyad and ‘Abbasid periods. Al-Mas‘@idi draws attention to the fact that Yemeni-NizarT conflicts
were prevented by religious unifying factors (al-Mas‘ud1, 1984, pp. 2/393, 3/228, 232, 246). Ibn
Khaldiin, on the other hand, systematized ‘asabiyya and made it the basic element of group solidarity,
political power, and the cycle of states. ‘Asabiyya, which is vital in Bedouin societies, erodes with
prosperity and urban life; the collapse of states becomes inevitable (Ibn Khaldtin, 2007, pp. 1/101-
103, 153-154, 359 [Chapter XVII]; cf. Kayapinar, 2006, pp. 106-107). This natural bond, which
grows stronger as blood ties intensify and weakens as it expands from family to tribe, was a product
of Bedouin desert life. As settled life was adopted and state mechanisms began to provide security,
this solidarity gradually weakened. On the other hand, alliances such as the Hilf al-Fudiil, formed to
counter the oppression faced by foreigners coming to Mecca in particular (those without tribal
support), could sometimes be seen as a positive reflection of solidarity.*

The most important ground where ‘asabiyya transformed into ethnic rivalry is the
Shu Tibiyya movement. The word “sha‘b” (e=&) denotes not only the highest unit of the Arab tribal
system but also non-Arab Muslim communities (such as the mawali: Persians, Turks, Berbers, etc.)
(al-Farahidi, 1988, pp. 1/263-264; Ibn Manziir, n.d., pp. 1/500-503). The movement can be defined
as a nationalist tendency advocating cultural and political equality—and even superiority—against
Arabs on behalf of these groups (al-Jahiz, 1998, pp. 1/23-24). Its main foundation is drawn from the
principle of equality centered on taqwa in Quran 49:13 (Siirat al-Hujurat) and the Farewell Sermon
(Ahmad b. Hanbal, 1995, p. 12/8, no. 23972). Especially Quran 49:13 was frequently cited as

2 For different variants of the hadith, see Abt Dawiid, Adab 111-112; Ibn Maja, Fitan 7, no. 3948; Muslim, Imara 57, no.
1850.

3 For different variants of the hadith, see (Abli Dawiid, 1997, Adab, 111-112; Ibn Maja, 1998, Fitan, 7, no. 3948; Muslim
b. al-Hajjaj, 1991, Imara, 57, no. 1850).

4Tt was an association established primarily to protect the rights of foreigners coming to Mecca for trade. The Prophet
(peace be upon him) said: “I participated in a pact (hilf) meeting at the house of Ibn Jud‘an. (al-Azraqt, 1983, p. 2/257)
If I were invited to it even now, I would certainly accept.” For more detailed accounts, see Ibn Hisham, 1987, p. 1/133-
135.
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evidence by both supporters and opponents of Shu‘Gibiyya. The term first appears in al-Jahiz’s work
al-Bayan wa-l-tabyin (al-Jahiz, 1998, pp. 2/5, 3/5, 12, 19, 29, 31, 89). The subject was later discussed
in detail by scholars such as Ibn Qutayba, Ibn ‘Abd Rabbih (Ibn ‘Abd Rabbih, 1983, pp. 3/351, 355-
360, 403-410, 4/288), and Abii 1-Faraj al-Isfahani (al-Isfahani, 2008, pp. 3/94, 203, 4/288, 422-423,
etc.).

Shu‘tbiyya emerged in the final period of the Umayyads and transformed into a broad
oppositional movement against Arab racial superiority during the ‘Abbasid era (Apak, 2010, p.
39/244; cf. Kilicl, 1992, pp. 84-86). In this period, it became the subject of refutations by authors
such as al-Jahiz, Ibn Qutayba (in works like al-Radd ‘ala 1-Shu‘tbiyya and Fadl al-‘Arab ‘ala I-
‘Ajam), and Ibn ‘Abd Rabbih (Ibn ‘Abd Rabbih, 1983, pp. 3/351-360).

At the intersection of these two concepts lies the term muwalladiin (singular: muwallad). In
classical sources, muwallad refers to hybrid elements that harm Arab “asabiyya — individuals born
and raised among Arabs but not of pure Arab origin (children of concubines or products of ethnic
mixing) (Ibn Manzir, n.d., pp. 3/469-470). In language and literature, “muwallad poetry” or
“muwallad speech” is used for later-derived products that do not meet classical standards of
eloquence and is not accepted as a legal or linguistic proof (Ibn Sallam al-Jumahi, 1974, p. 1/71; al-
Qurtubi, 1423, p. 15/149; al-Nawawi, 1423, p. 29).

Especially in the Andalusian context, muwallad communities were seen as the social carriers
of Shu‘libiyya; they were described as hybrid generations that weakened Arab ‘asabiyya and created
fitna through personal opinion (Ibn ‘Abd al-Barr, 1424, pp. 2/267, 270; Ibn Sa‘1d al-Maghribi, 1955,
p. 10/103; Ibn al-Khatib, 1973, pp. 1/57, 4/226). Thus, the muwalladiin were constructed in classical
literature as a socio-cultural and political manifestation of the concern for Arab “purity” within the
tension between ‘asabiyya and Shu‘tbiyya. This conceptual framework offers important clues for
understanding the historical dynamics of ethnic tensions, identity politics, and the search for equality
in early Islamic society.

2. Shu‘iibiyya Movement in the Islamic World

The Shu‘tbiyya movement was a current that emerged particularly during the Abbasid
period in early Islamic society. It began as a legitimate social demand based on Islam’s principle of
equality. After the Islamic conquests, non-Arab converts to Islam (mawall) demanded equal status
with Arabs on the basis of religious brotherhood. This understanding was grounded in the Qur’anic
principle that superiority is possible only through taqwa (piety). The economic and social
discriminatory practices against the mawali during the Umayyad period strengthened this demand
for equality. Initially, the movement existed in a more veiled form under names such as “Ahl al-
Taswiya” (People of Equalization) and “the Persian Cause.” (Apak, 2008, pp. 18-19; see Kiligl,
1992, p. 71; Sibt Ibn al-Jawzi, 2013, p. 11/196).

Although the intellectual and social foundation of Shu‘tbiyya was formed during the
Umayyad period, the movement could not acquire a clear identity at that time. The main reasons for
this were the oppressive political atmosphere of the period and the scarcity of sources. Nevertheless,
figures such as Ibn al-Mugqaffa’, Khalaf al-Ahmar, and Isma‘1ll b. Yasar were among the
representatives of the first Shu ‘GibT tendencies that emerged before the Abbasids. (Dtr1, 1981, p. 23).

During the Abbasid period, the relative liberalization of the political environment and the
increasing influence of Persian-origin mawali in bureaucracy and cultural life made Shu‘tGibiyya more
visible. In this process, the movement went beyond a mere demand for equality and transformed into
a nationalist character that rejected Arab superiority and was shaped around Arab-Persian cultural
rivalry. This current, which developed especially in Iraq, gained a significant cultural and political
sphere of influence with the increasing power of the mawali in state administration. (Atwan, 1984,
pp- 153-154; Duri, 1981, p. 31).
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In this period, Persian mawali skillfully used Arabic to glorify their national identity,
Sasanian heritage, kings, knowledge, and civilization in classical poetic forms. They developed a
“mathalib” literature (which dealt with tribal flaws) that belittled Arabs as “Bedouin, rude, and
ignorant.” Hussein Atwan defines this as “the literary face of Shu‘iibiyya” and “the Persians’ strategy
of defending Persianness through Arabic.” (Atwan, 1984, pp. 158-162, 166-180, 169). Albert
Hourani, on the other hand, evaluates the phenomenon as a natural result of the multiculturalism of
Islamic civilization and as the cornerstone of Arab-Persian synthesis, while also noting that it
contained the seeds of long-term cultural tension. (Hourani, 1997, pp. 126-127, 142-144).

Yinus b. AbT Farwa (d. 150/767), one of the first representatives of the movement, was a
Medinan scribe and poet who embodied the egalitarian opposition of Ahl al-Taswiya and
Shu‘tibiyya. Ytnus, who had connections with Kharijite circles and was close to litterateurs such as
Ibn al-Mugaffa“ and Bashshar b. Burd, was tried and executed on charges of espionage for allegedly
presenting a book criticizing the flaws of the Arabs and the supposed shortcomings of Islam to the
Byzantine emperor in exchange for a reward. (al-Jahiz, 1424 AH, p. 4/480-481; Ibn Hajar al-
‘Asqalant, 1390 AH, p. 6/334; al-TabarT, n.d., p. 8/234; al-Zirikl1, 2002, p. 8/263).

Abii Dulama (Zand b. al-Jawn al-Asadi), an Abyssinian-origin mawla poet, became known
for his satire and humor during the Abbasid period. The poet, who grew up in Kufa, gained influence
in court circles during the reigns of al-Saffah, al-Manstr, and al-Mahdi, and died in 161/778. (al-
Zirikl1, 2002, p. 3/449-450). In the context of Shu‘Qibt discussions, Abii Dulama was close to the
ethnic equality understanding of Ahl al-Taswiya and demonstrated his rejection of lineage superiority
with the statement: “Allah made Isma ‘Tl an Arab even though he was the son of two foreign parents.”
However, he opposed the pro-Persian superiority aspect of Shu‘tbiyya and displayed a stance
defending Arab identity, particularly through his satires targeting Abi Muslim. (al-Baladhuri, 1996,
p. 4/206, 208; Ibn ‘Asakir, 1995, p. 35/424-425; Ibn Kathir, 1997, p. 13/321; Ibn Qutayba, n.d.-b, p.
1/81). Although he was occasionally accused of religious indifference and zandaqa (heresy) in the
sources (see al-Isfahani, 2008, p. 10/407 ff.; al-Dhahabi, 2000, p. 4/500), Abt Dulama generally
stands out as a poet who preserved both egalitarian thought and Arab affiliation while keeping his
distance from Shu‘tbiyya. (Atwan, 1984, p. 29).

Bashshar b. Burd (d. 167/783-784) was a blind (a‘ma) poet of Persian origin. He is the figure
who most strongly reflected both the dualistic tendencies of Ahl al-Taswiya and the most radical
anti-Arab stance of Shu‘libiyya. Bashshar, who traced his lineage to the ancient Persian kings,
belittled Arab tribes in his poems as “the offspring of Hagar,” found Bedouin life crude, and glorified
Persian kings (Khosrow, Darius) and their civilization. (See Atwan, 1984, pp. 169-183; Bashshar b.
Burd, 1373, p. 3/155, 4/76; Ibn Qutayba, 1992, p. 35; al-Isfahani, 2008, p. 3/95, 203). Due to his
views that placed fire above earth and Iblis above Adam, he was accused of zandaqa and was beaten
to death with seventy lashes on the orders of Caliph al-Mahdi. (Ibn Khallikan, 1977, p. 1/271-274;
Ibn al-Athir, 1997, p. 5/245; al-TabarT, n.d., p. 8/181).

Abii Nuwas, although not directly affiliated with the Shu‘tibiyya movement, is regarded as
an important poet who represented its literary and cultural dimension. (Atwan, 1984, p. 193).
Although he is said to have had sympathy for the Ahl al-Bayt, he recognized the legitimacy of the
Abbasid Caliphate and wrote poems praising Hartin al-Rashid. His satires against personalities
associated with Shu'tbiyya such as Aban b. ‘Abd al-Hamid al-Lahiqi, Abt ‘Ubayda Ma‘mar b. al-
Muthanna, and Haytham b. ‘Adi show that he did not fully identify with the movement. However,
his departure from the Bedouin Arab poetic tradition and his adoption of Abbasid court culture and
Persian influence are seen as a reflection of the cosmopolitan structure of the period in poetry. In this

5 His acceptance at court despite his Abyssinian mawla identity reflects Shu‘Ubiyya’s equality ideal. Indeed, he expressed
this ideal by saying, “Allah made Isma ‘1l an Arab—even though he was the son of two foreign parents—and endowed
him with the noblest Arab characteristics.” (al-Azraqi, 1983, 2/257)
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respect, Abti Nuwas was a typical Abbasid court poet who used the cultural and aesthetic elements
of Shu‘tbiyya in his art rather than its political discourse. (Ali, 1993, p. 2/151).

Aban b. ‘Abd al-Hamid al-Lahiqt (d. 200/815-16) was an important mawla poet who carried
Iranian cultural heritage into Arabic literature. He was one of the leading representatives of both
Shu‘libiyya and Ahl al-Taswiya thought. His translation of Kalila wa-Dimna into Arabic verse at the
request of Yahya b. Khalid al-Barmaki played a decisive role in transferring Persian wisdom and
literature into Islamic culture. (al-Baghdadi, 2001, p. 7/510-511; Ibn al-Mu‘tazz, n.d., pp. 240-241;
Ibn al-Nadim, 1417, pp. 150-198). As a poet representing the cultural equality understanding of
Shu‘aibt thought in the literary field, he defended the intellectual position of the mawali against the
Arabs and drew attention in Abbasid cultural life. Al-Jahiz mentioned Aban among the gentle-
natured poets (al-Jahiz, 1998, p. 1/64). He competed with Abii Nuwas and was occasionally subjected
to accusations of zandaqa, yet he was known as a pious and hafiz (Qur’an memorizer) poet. (Ibn
‘Abd Rabbih, 1983, p. 4/287; see al-Isfahant, 2008, p. 23/116-124).

Abii ‘Ubayda Ma‘'mar b. al-Muthanna (d. 209/825), one of the leading philologists,
genealogists, and literary figures of the period, grew up in Basra. It is reported that he belonged to a
Persian-origin family. Abt ‘Ubayda was among the harshest representatives of the Shu‘libiyya
movement and defended the Ahl al-Taswiya understanding against the idea of Arab superiority. (Ibn
al-Nadim, 1417 AH, p. 76; Yaqit al-Hamawi, 1414 AH, p. 6/2704). Due to his criticisms of Arab
genealogical narratives and his approach advocating equality between Persians and Arabs, he was
harshly criticized by some classical authors and described as “a liar and a trickster.” (Ibn Qutayba,
n.d., p. 2/131; al-Isfahant, 2008, p. 19/182). Associated with proximity to Kharijite thought, Abta
‘Ubayda is regarded as one of the most controversial representatives of Shu‘tib1 discourse in Abbasid
intellectual life with his works such as Majaz al-Qur’an, Kitab al-Mathalib, and Fada’il al-Furs. (Ibn
al-Nadim, 1417 AH, p. 76; Yaqit al-Hamaw1, 1414 AH, pp. 6/2704-2705).

‘Allan al-Warraq al-Shu‘tbi (d. after 218/833) was known as one of the leading
representatives of the Shu‘tibiyya movement. Working as a scribe in Bayt al-Hikma, ‘Allan presented
his work Kitab al-Maydan f1 al-Mathalib, which compiled the flaws and negative aspects of Arab
tribes, to Tahir b. al-Husayn and received a large reward in return. In his works and poems, he
highlighted Persian elements and criticized the notion of Arab superiority, thus representing the anti-
Arab discourse of Shu‘iibiyya on literary and intellectual grounds. (Ali, 1993, p. 8/78; Ibn al-Nadim,
1417 AH, p. 118; al-Isfahani, 2008, p. 3/143; Yaqut al-Hamawt, 1414 AH, p. 4/1631-1632).

Strong refutations were written against the Shu‘Obiyya movement by classical period
scholars. In this context, Abti ‘Uthman al-Jahiz (d. 255/869) defended the Arabic language,
eloquence, and cultural superiority in his works al-Bayan wa-1-Tabyin, al-Hayawan, and al-Rasa’il,
while criticizing Shu‘@ib1 thought. (al-Jahiz, 2001, p. 2/73, 97, 202, 213; al-Jahiz, 1424 AH, p. 7/4;
1998, p. 2/19-21, 37-44, 3/35-64). Similarly, Ibn Qutayba al-Dinawari (d. 276/889) severely
criticized the Shu‘tbis in his treatise Fadl al-"Arab (al-Radd ‘ala al-Shu‘tbiyya), highlighting the
virtues of the Arabs. (For details, see Ibn ‘Abd Rabbih, 1983, p. 3/356-359; Ibn Qutayba, 1992, p.
76; 1999, pp. 28, 36; 2007, p. 161). Ibn ‘Abd Rabbih al-AndalusT also discussed the Shu‘libiyya
debates in detail in his work al-‘Iqd al-Farid. (Ibn ‘Abd Rabbih, 1983, 3/351, 355-360, 403-410,
4/288). Additionally, Abt I-Faraj al-Isfahani contributed to the understanding of the literary aspect
of the movement by transmitting the poems of Shu b1 poets in al-Aghani. (See Ibn ‘Abd Rabbih,
1983, p. 3/403-405, 408-410; al-Mas‘0di, 1984, p. 2/26-28, 46, 3/211).

In conclusion, while Shu‘tbiyya initially represented the equality demands of the mawalj, it
later turned into a cultural rivalry between Arabs and especially the Persian element. It left deep
impacts on Abbasid-era literature, politics, and social structure. Persian-origin authors and
litterateurs revived their historical and cultural heritage by using Arabic. This process strengthened
the cosmopolitan character of Islamic civilization and contributed to the spread of translation
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activities and the development of scholarly debate traditions. However, the tendency of some
representatives of the movement toward extreme nationalist discourses was harshly criticized by
classical period scholars. (Apak, 2008, pp. 19-20; Atwan, 1984, pp. 167-180; al-Azhart, 2001, p.
281; Hourani, 1997, pp. 126-127). In this respect, Shu‘iibiyya has been evaluated as an important
socio-cultural legacy that reflects the tension between ethnic diversity and the unity of the umma in
the Islamic world.

3. The Shu‘iibiyya Movement in al-Andalus

The Shu ‘libiyya movement in al-Andalus differs markedly from the Eastern Shu‘ibiyya that
developed during the ‘Abbasid period, which revolved primarily around the cultural and political
superiority claims of Persian-origin mawali. While the Eastern version was sharply nationalist and
Persian-centric in character (Goldziher, 1996, p. 408), the Andalusian movement was more moderate,
pragmatic, and grounded in tangible local socio-economic grievances. It emerged as a concrete
reaction against the privileges of the Arab aristocracy, the marginalization of native Muslims
(especially the muwalladiin), and the heavy tax burden, rather than as an expression of ideological
nationalism (Ibn ‘Idhari, 1985, 2/28, 74-77; Ibn al-Qutiyya, h.1410, pp. 103—105).

This divergence stems from several factors: the great geographical distance from the East,
the complex multi-ethnic society that formed in al-Andalus after the conquest (Arabs, Berbers,
muwalladiin, and Saqaliba), and the Umayyad political system’s reliance on Arab tribal solidarity
(‘asabiyya). Non-Arab Muslims were frequently referred to in the sources as “‘amma” or with other
derogatory terms, yet demands for equality were articulated in both literary and political arenas (Ibn
‘Abd al-Barr, h.1424,2/267, 270; Ibn Hazm [d. 456/1064], 1980, 3/189; Ibn Sa‘1d al-Maghribi, 1955,
1/103; Ibn al-Khatib, 1973, 4/226).

The most prominent example of these demands is the treatise Risalat Tafdil al-*Ajam ‘ala al-
‘Arab (Epistle on the Superiority of Non-Arabs over Arabs) written by the muwallad Abii ‘Amir
Ahmad ibn Gharsiya (d. 477/1084), who was of Basque origin. Composed in the refined style of
classical Arabic prose, the work criticizes the Bedouin way of life of the Arabs while praising the
civilizational achievements of non-Arab groups (Romans/Byzantines, Slavs, and Persians). Rather
than issuing a radical rejection, it advocates pragmatic equality (al-Shantarini, 1981, 6/704-756).°
The fact that four separate refutations were written in response to this epistle (Abt Hayyan, 1422,
8/115; al-Shantarini, 1981, 6/715-756) reveals the profound impact the movement had on
Andalusian intellectual life (see Hatalmis, 2017, pp. 117—148). These texts remain among the most
valuable primary sources for understanding the ethnic and cultural dynamics of al-Andalus (Ibn Sa‘1d
al-Maghribi, 1955, 2/406-407).

The political and social effects of Shu ‘tbiyya manifested clearly in the Berber and muwallad
revolts. The Great Berber Revolt (122—-125/740-743) spread widely through the egalitarian discourse
of Sufr1 Kharijite preachers (Ibn ‘Idhart, 1985, 1/58-59; Ibn al-Athtr, 1997, 4/226-227; see also Inan,
n.d., pp. 58-59; al-NuwayrT, 2004, 24/64; al-Dhahabi [d. 748/1347], 2000, 3/335). Similarly, the long
rebellion of ‘Umar ibn Hafstin (a muwallad of Visigothic descent) based in Bobastro (267-306/880—
918) gained broad support due to heavy taxation and discriminatory policies by Arab administrators
(Ibn ‘Idhari, 1985, 2/105-106, 114-133; Ibn al-Athir, 1997, 6/434, 438). Meanwhile, the Saqaliba
(Slavic freedmen) were promoted to high offices during the reign of ‘Abd al-Rahman III to
counterbalance Arab-Berber power. This policy enhanced their political influence but also caused
unease among other aristocratic groups (Ibn ‘Idhari, 1985, 1/177-178; Inan, n.d., pp. 277-278).

In conclusion, unlike its literary-nationalist counterpart in the East, Andalusian Shu tbiyya
defended the Islamic principle of equality (Qur’an 49:13) within the shared framework of Arabic
language and Sunni identity. However, during the Ta'ifa period it intensified ethnic tensions,

¢ For the revolts, see Ibn Khaldiin, 1408, 4/167-170, 179.
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deepened internal divisions, and indirectly contributed to the success of the Reconquista (Ibn Sa‘id
al-Maghribi, 1955, 2/407). The movement thus both reflected al-Andalus’s cosmopolitan character
and exposed the inherent fragility caused by tribal ‘asabiyya.

3.1. Shu‘ubiyya During the Period of the Umayyad State in Al-Andalus

During the era of the Umayyads of al-Andalus (138—422/756-1031), the Shu‘libiyya
movement took shape particularly around the social group known as the muwalladiin. (Ibn Hayyan,
1971, pp. 294, 299, 300-301; Ibn Hazm, 1982, pp. 502-503; ‘Inan, n.d., 2/207) The muwalladiin
refer to the Muslim descendants of the indigenous Hispano-Roman and Visigothic populations of the
Iberian Peninsula who converted to Islam after the conquest. (Ozdemir, 2006, p. 32/228). From the
3rd/9th century onward, this group formed the majority of the Muslim population in al-Andalus and
included aristocratic families such as the Banii Qasi, Banii ‘Amriis, and Banii Hafstin. Classical
sources often referred to the muwalladiin with derogatory terms such as ‘amma (the common masses)
or banil al-"abid (sons of slaves), which clearly reveals the inequality in their social status. (Ibn ‘Abd
al-Barr, 1424 AH, 2/267, 270; Ibn Hazm, 1980, 3/189; Ibn Sa‘1d al-Maghribi, 1955, 1/103; Ibn al-
Abbar, 1985, pp. 151-153; Ibn al-Khatib, 1973, 4/226, 230.)

One of the most concrete manifestations of Shu‘@ibi movements in the administrative and
social structure of the Umayyad state of al-Andalus—developed in reaction to Arab supremacy based
on ‘asabiyya—was the series of revolts led primarily by the mawali and muwalladiin masses. The
muwalladiin, who represented the native Hispano-Roman and Gothic populations that had embraced
Islam, initiated uprisings that constitute the clearest practical examples of Shu tbiyya thought being
implemented in al-Andalus. Three main dynamics lay behind these revolts: ethnic discrimination, in
which the Arab ruling elite marginalized the muwalladtin from military and administrative positions
by labeling them with derogatory terms such as “banii al-‘abid” (sons of slaves); (Ibn al-Khatib,
1973, 5/230; al-Nuwayri, 2004, 23/430) the collection of heavy jizya and kharaj taxes from the
muwalladiin in rural areas despite their conversion to Islam; and the dynastic succession struggles
within the ruling family during the reigns of Muhammad I (852-886), al-Mundhir (886—-888), and
‘Abd Allah (888-912), which weakened central authority. (Ibn al-Abbar, 1985, pp. 148-149).” These
factors combined to create a structural foundation that triggered social tensions and fueled the
rebellions.

Geographically, the revolts concentrated in three main regions: In the northern frontier zones
(thughtr), the Banii Qasi family (under the leadership of Miisa b. Miisa) established de facto
autonomy, which was suppressed by ‘Abd al-Rahman III in 924. (Ibn Hayyan, 1971, pp. 143, 146,
156-157; Ibn ‘Idhari, 1985, 1/72, 87, 97, 74-77; cf. ‘Inan, n.d., 1/169-170).% In the central region,
the Toledo (Tulaytula) uprisings continued until 837.° (Akhbar majmii‘a, p. 135; Ibn ‘Idhari, Bayan
al-Mughrib, 11, 83).'° In Mérida (Marida), a Berber-muwallad allied revolt broke out in 828. (Ibn
‘Idhari, 1985, 2/74-77).!! In the south and west, the movement of ‘Abd al-Rahman b. Marwan al-
Jilligt and the conflicts between muwalladiin and Arab families in Seville—Ilbira (276-302/889-914)
demonstrated the demographic superiority of the muwalladiin in the cities. (Ibn Hayyan, 1971, pp.
368-379, 383, 396)

7 For the edition of the epistle, see Hartin, 1991, 1/247-253.

8 The de facto autonomy of the Banii QasT in the north is a typical example of frontier dynamics involving a mixture of
muwalladiin and Berber elements. (Ibn Khaldiin, h.1408, 1/170).

% The Toledo revolts were long-term movements that reflected the growing influence of the muwalladiin in the cities and
their reaction against central authority. (Ibn ‘Idhari, 1985, 2/83).

19 The Toledo revolts were long-term movements that reflected the growing influence of the muwalladiin in the cities and
their reaction against central authority. (Ibn ‘Idhari, 1985, 2/83).

11 This revolt is an early example of Berber-muwallad alliance. The great majority of the muwalladiin consisted of former
captives or converts of Gothic (Visigothic) origin, whose numbers increased rapidly from the time of ‘Abd al-Rahman
ibn al-Hakam onward. (cf. ‘Inan, n.d., p. 515)
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The Revolt of the Suburb (Rabad) in Coérdoba during the reign of al-Hakam I was a typical
reflection of muwalladiin discontent, compounded by accusations from the jurists that the rebels had
“plunged into sin.” In his letter, al-Hakam justified his authority by stating that the rebels had
abandoned obedience and submitted to an emirate that “God did not deem them worthy of,”
emphasizing that the worst faction (al-Ma’liicT) had dragged them into fitna, thereby defending the
‘asabiyya order and asserting that they deserved punishment. (al-Marrakushi, 2006, pp. 19-22; see
‘Inan, n.d., 1/243-246)

These events clearly reveal the ethnic tensions of the Shu‘dibiyya current in al-Andalus.
While Shu‘Gibiyya rejected Arab ‘asabiyya and lineage superiority by invoking the verse “all people
are from one origin, one soil” (Qur’an, Taha 20:55), the Arabs defended honor gained not only
through lineage but also through virtue, heroism, and service to Islam. (Ibn ‘Abd Rabbih, 1983,
3/351, 356-359)

The longest-lasting revolt of the period was that of the muwallad ‘Umar b. Hafstin (d.
306/918), of Visigothic origin, centered in Bobastro. Gaining wide support due to heavy taxation,
discrimination, and the social exclusion of the mawali-muwalladiin class, Ibn Hafstin later converted
to Christianity and sought alliance with Leon. ‘Abd al-Rahman III was only able to suppress the
revoltin 316/928. (Ibn ‘Idhart, 1985, 2/117-118, 131-133; Ibn al-Qitiyya, 1410, pp. 103—105) These
revolts represent the reflection of classical Shu‘tbiyya debates in al-Andalus: the muwalladiin and
mawall demanded equality based on “deed and moral character” against Arab ‘asabiyya, while
defenders of the status quo emphasized service to Islam and roles in conquests alongside lineage.
(Ibn “Abd Rabbih, 1983, 3/357-358)

The Great Berber Revolt in the early period (122—125/740-743) also carried lasting traces
of ethnic discontent. During the reign of ‘Abd al-Rahman III, Slavic (Saqaliba) elements were
strengthened in the palace and army to balance Arab-Berber ‘asabiyya, and this group, numbering
over ten thousand, gained significant influence. (Ibn ‘Abd Rabbih, 1983, 2/356-359) However, these
balancing efforts fed the Shu‘libiyya thesis of “everyone except the Arabs is equal” (Ibn ‘Abd
Rabbih, 1983, 3/351; see al-Mas ‘1d1, 1984, 2/26-28) and anti-Arab poetry by muwallad poets. (al-
Isfahani, 2008, 3/95, 4/539)

According to Ibn Khaldiin, the Umayyad state of al-Andalus began to disintegrate with the
breakdown of Arab solidarity (‘asabiyya). As a result of this disintegration, rule passed into the hands
of local lords (muliik al-tawa’if) who divided up the territories and competed with one another. Non-
Arab elements adopted Abbasid titles, acted like independent rulers, and became convinced that no
one would change this situation. In the words of Ibn Sharaf, they were like cats meowing and
imitating lions. These ta’ifa rulers maintained their power with the support of non-Arab groups such
as Berbers, Zanata, and converts; indeed, Ibn AbT ‘Amir (Almanzor) had previously used the same
method to neutralize the dynasty and rule the state alone. (Ibn Khaldiin, 2007, 1/375)

In conclusion, the Shu‘tibiyya—‘asabiyya tension during the Umayyad period of al-Andalus
transformed ethnic competition into political fragmentation and paved the way for the Taifa period.
In this context, the muwallad revolts demonstrate that the multi-ethnic structure was both a source
of cultural richness and structural fragility. As Ibn ‘Abd Rabbih stated, although ultimate superiority
lies in piety (Ibn ‘Abd Rabbih, 1983, 3/359), worldly ‘asabiyya and lineage debates constituted one
of the deepest fault lines in Islamic society.

3.2. Shu‘tibiyya During the Taifa Kingdoms Period

Following the collapse of the Umayyad Caliphate in al-Andalus, central authority on the
Iberian Peninsula disintegrated, leading to the emergence of small independent emirates known as
ta’ifas. This era was characterized by rapid political fragmentation, intensified ethnic rivalries, and
power struggles rooted in tribal solidarity (‘asabiyya). The ta’ifa emirates were not structured as
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institutional states but rather as feudal entities that emphasized the wealth and status of ruling
families. The populace, in turn, was reduced to a means of financing lavish court expenditures and
military campaigns through heavy taxation (Ibn al-Abbar, 1985, pp. 160, 296, 363; cf. ‘Inan, n.d., p.
353).

One of the main drivers of social tension during this period was the differing conceptions of
solidarity and competition among various ethnic groups. While traditional tribal ‘asabiyya remained
dominant in Berber emirates, Arab and muwallad (indigenous Muslim) communities placed greater
emphasis on ethnic origin and claims of cultural superiority. This dynamic deepened the conflicts
between muwallads, Arabs, and Berbers, fueling both tribal clashes and the Shu‘Tibiyya movement’s
demands for ethnic equality (Dur1, 1981, pp. 23, 43-46).

Muwallad poets with Shu‘tbiyya leanings sharply criticized Arab claims of cultural and
political superiority in their literary works and powerfully voiced demands for ethnic equality and
justice (Ibn ‘Abd Rabbih, 1983, 3/351-361; al-Isfahani, 2008, 3/95, 20/264). Ibn ‘Idhart provided a
detailed historical account of the collapse of central authority that began with the deposition of Caliph
Hisham III, while Ibn Bassam al-Shantarini depicted this fragmentation in a literary and descriptive
style (Ibn ‘Idhart, 1985, 3/185; for details see al-Shantarini, 1981, 1/942-943, 3/16, 240, 248, 4/650,
661, 669).

During the ta’ifa period, the muwalladiin represented a localized version of Shu‘tbiyya
through their reactions against Arab aristocracy. Their growing population and rising demands for
rights intensified social tensions. Historians such as Ibn al-Abbar documented these revolts and
political roles (Ibn al-Abbar, 1985, p. 151; cf. Inan, n.d., 4/515). The competition for power, status,
and identity among Arab aristocrats, Berbers, Saqaliba (Slavic-origin people), and muwalladiin
gradually evolved into a sharp cultural-political tension. This rivalry transformed Shu‘tbiyya from a
purely literary-intellectual current into a political movement (Farriikh, 1984, 4/392).

The muwalladiin defended a vision of equality based on deeds (‘amal), morality, and piety
(taqwa) against Arab claims of superiority by lineage (nasab). The most important manifesto of this
struggle is the Risalat tafdil al-‘ajam ‘ala al-"Arab (Epistle on the Superiority of Non-Arabs over
Arabs) by the muwallad poet of Basque origin, Abli ‘Amir Ibn Gharsiya al-BashkansT (d. 477/1084)
(Oz, 1999, pp. 504-505). Captured at a young age and later freed by Mujahid al-‘AmirT, Ibn Gharsiya
gained recognition for his mastery of Arabic rhetoric (Ibn Sa‘id al-Maghribi, 1955, 4/206; al-
Dhahabi, 1427 AH, 18/145). In his epistle, he harshly criticized the flaws of the Arabs while praising
the virtues of Berber, Slavic, and Byzantine elements, thereby carrying Shu‘tbiyya thought from
literature into the political sphere (Goldziher, 1996, pp. 411-412; Kiligh, 1992, p. 317). This
intellectual opposition flourished in the atmosphere of religious and intellectual tolerance created by
Mujahid al-‘AmirT and his son Igbal al-Dawla in Daniya (Denia) (Aba al-Fida’, 1907, 2/148; Ibn
Khaldiin, 1408 AH, 4/211).

Ibn Gharsiya’s epistle transformed suppressed ethnic and cultural grievances into an open
challenge. Ethnic-based internal conflicts among the ta’ifa emirates facilitated the “divide and rule”
policy of the northern Christian kingdoms, while the payment of parias (tribute) further weakened
the Muslim factions economically and militarily. The absence of a common ‘asabiyya bond
confirmed Ibn Khaldiin’s theory of the state, demonstrating that political structures without strong
social cohesion are doomed to disintegration (Ibn Khaldtiin, 1408 AH, 4/18). Additionally, the
lingering traces of Kharijism’s Sufriyya branch in collective memory continued to inspire new ethnic
demands (Ibn Khaldiin, 1408 AH, 6/276; Ibn ‘Idhart, 1985, 1/214).

Under increasing pressure from the Christian Kingdom of Castile, the weakened Andalusian
Muslims, particularly the religious scholars (‘ulama’), called upon the Almoravids from North Africa
for help. Although the Almoravids defeated Castile at the Battle of al-Zallaqa (Sagrajas) in 479/1086,
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they could not permanently halt the disintegration in al-Andalus (Ibn Kathir, 1997, 16/667; Ibn al-
Athtr, 1997, 8/307-308; Yaqut al-Hamawi, 1977, 3/146).

In conclusion, the Period of the Ta’ifa Kings stands out as a historical phase that most clearly
reveals both the cultural richness produced by ethnic diversity and the tragic consequences of a weak
common ‘asabiyya (Ozdemir, 1995, 11/213).

3.3. Shu‘ubiyya in al-Andalus During the al-Murabitiin and al-Muwahhidiin Periods

The al-Murabittin (1086—1147) and al-Muwahhidtin (1147-1212) periods represent a critical
phase in which Berber solidarity manifested itself in the strongest and most decisive manner against
the political fragmentation and ethnic tensions caused by the Ta’ifa emirates in al-Andalus. The
arrival of these two Berber-origin states in al-Andalus occurred as a result of invitations extended
primarily by the Berber Muslim population and especially the ‘ulama’ class (Ibn Idhari, 1985, vol.
1, p. 303; Ibn al-Athtr, 1997, vol. 9, p. 146; al-Marrakushi, 2006, pp. 156, 165, 183, 185). However,
these interventions severely disrupted the existing power balances in the region and led to deep
resentments among the Arab, Berber, and local Muwallad Muslim elements. In particular, the rapid
growth of the Muwallad population was perceived by Arab and Berber groups as a potential threat
(Ibn Khaldiin, 1408 AH, vol. 4, p. 213). Despite the theoretical principle of equality in Islamic law,
the Muwallads frequently rebelled against the Cordoba-centered administrations and stood at the
forefront of social opposition (al-Marrakushi, 2006, p. 199).

These developments can be evaluated as a unique reflection of the classical Shu‘tbiyya
movement in the geography of al-Andalus. The Muwallad elements brought to the fore their local
identities and demands for political-cultural equality against the notion of Arab superiority. In this
context, resistance centers emerged among the Muwallads: under the leadership of Ahmad b. Qast
(Shaykh al-Muridin), who was of Gothic origin, against the arrival of the al-Murabitiin in al-Andalus,
and under the leadership of Muhammad b. Sa‘d b. Mardanish, also of Gothic origin, against al-
Muwahhidiin domination.

For example, Ibn Mardanish’s rebellion against the al-Muwahhidiin—his speaking in the
Castilian dialect, wearing Frankish-style clothing, and his army consisting largely of Christian
soldiers—has been interpreted as evidence that his politics were shaped more by ethnic-nationalist
motivations and pragmatic power calculations than by religious motives. This attitude formed the
basis of his efforts to expand his sphere of influence by forming strategic alliances with Christian
kingdoms (Ibn Khaldin, 1408 AH, vol. 4, p. 213; Ibn al-Athtr, 1997, vol. 9, p. 182; cf. Inan, n.d.,
vol. 5, p. 72; al-Marrakushi, 2006, pp. 195, 197).

The al-Murabitiin—al-Muwahhidiin period constitutes an important historical phase in al-
Andalus in which ethnic identities became politicized and the spirit of Shu‘tibiyya was enriched not
only by Berber-Arab tensions but also by the Muwallad element. In this period, the tension between
the ideal of religious unity and ethnic competition clearly revealed both the dynamism and the
internal fragility of Andalusian Islamic civilization. Indeed, both Berber dynasties aimed to re-
establish Muslim unity by breaking the dominance of Arab ‘asabiyya in al-Andalus (Ibn al-Abbar,
1985, p. 331; al-Marrakushi, 2006, p. 245).

The al-Murabittn, with the strong ‘asabiyya of the Lamtiina and Sanhaja tribes and, of
course, with the support of the Muslim population, inflicted a heavy defeat on King Alfonso VI of
Castile at the Battle of Zallaga in 479/1086 and managed to halt the Reconquista movement for a
while (Ibn Kathir, 1997, vol. 16, p. 667; Ibn al-Athir, 1997, vol. 8, pp. 307-308; Yaqut al-Hamawr,
1977, vol. 3, p. 146). This victory clearly demonstrated Berber military superiority and the gradual
decline of the Arab aristocracy (Ibn Idhari, 1985, vol. 4, p. 12 {f.).

The al-Muwahhidin movement, on the other hand, emerged as a radical reform movement
centered on the Masmiida Berbers and based on a strict doctrine of tawhid. Under the leadership of
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Muhammad b. Tamart, this movement harshly criticized the al-Murabitiin for religious laxity and
tendencies toward tashbih (anthropomorphism), and by turning the principle of “commanding the
good and forbidding the evil” into a political tool, it united the Berber tribes around a powerful
ideological unity. In this way, they succeeded in establishing dominance in both the Maghrib and al-
Andalus (Ibn al-Khatib, 1973, vol. 1, p. 224; al-Maqgqari, n.d., vol. 4, p. 380; al-Marrakushi, 2006,
pp. 136, 140; Sibt Ibn al-Jawzi, 2013, vol. 20, p. 18). This process is in the nature of a continuation
of the Shu‘tbiyya tradition. Just as the classical Shu‘tbiyya represented the cultural and political
identity claims of Iranian and other elements against Arab hegemony, the Berber-origin al-
Muwahhidin movement reflected the religious-political autonomy and superiority-seeking of Berber
elements in the Maghrib. The fact that the dynasty’s founder, ‘Abd al-Mu min, appointed the
Andalusian-born Abii Ja‘far b. Ab1 Ahmad al-Andalust as chief vizier as a sign of loyalty and
friendship (Ibn al-Athitr, 1997, vol. 9, p. 178) shows that the al-Muwahhidiin followed a policy of not
only relying on their Berber base but also benefiting from al-Andalus’s cultural and administrative
experience. These developments demonstrate that Berber elements waged a political and cultural
identity struggle in the western Islamic world similar to the spirit of Shu‘tbiyya.

Berber ‘asabiyya added a new dimension to the Shu ‘tibiyya movement in al-Andalus. While
reactions against Arab cultural and political superiority had previously remained limited, especially
in Muwallad circles (for example, the treatise of Ibn Gharsiya), Berber tribal solidarity transformed
these reactions into a claim of political and cultural superiority. The increasing Muwallad population
and the distrust felt toward the Berber administrations they viewed as “foreign” fueled local
rebellions; ethnic affiliation, the search for autonomy, and national interests continued to play a
decisive role beyond religious ideals (Ibn al-Athir, 1997, vol. 9, pp. 263, 292, 299; vol. 10, p. 162;
cf. Inan, n.d., vol. 5, p. 72). However, over time, the collapse brought by prosperity and the internal
opposition created by excessively radical attitudes weakened the bonds of ‘asabiyya. The heavy
defeat at the Battle of al-'Uqab (Las Navas de Tolosa) in 609/1212 clearly showed that al-
Muwahhidin ‘asabiyya had eroded significantly and that the Christian Reconquista movement had
gained momentum (cf. Inan, n.d., vol. 5, p. 321).

Ibn Khaldiin analyzes this rise-and-fall cycle as a classic example. According to him,
‘asabiyya is initially strengthened around a religious ideal; however, prosperity, luxury, and
sedentary life inevitably erode this bond (Ibn Khaldiin, 1408 AH, vol. 4, p. 18; Ibn Khaldiin, 2007,
vol. 1, pp. 254, 560 ft.).

In conclusion, the al-Murabitiin and al-Muwahhidiin periods can be seen as an attempt to
temporarily balance the Arab-Berber-Muwallad ethnic rivalry created by Shu‘tbiyya through Berber
‘asabiyya. Nevertheless, despite their internal dynamics and radical reform efforts, neither dynasty
was able to achieve a lasting political unity against Christian pressure. This historical process
confirms Ibn Khaldiin’s cyclical approach in his ‘asabiyya theory and concretely demonstrates the
limiting effect of ethnic equality demands on political stability.

3.4. Shu‘ubiyya in Al-Andalus After al-Murabitiin and al-Muwahhidiin

With the al-Muwahhidiin (Almohads)’ defeat at the Battle of al-‘Igab in 1212, the Islamic
political presence in al-Andalus largely collapsed, and only the Nasrid (Banii 1-Ahmar) Emirate
centred in Granada (1238-1492) managed to survive. In this shrinking geography, the Shu‘libiyya
movement moved away from open rebellions and turned toward a more indirect style of struggle. At
this stage, the movement manifested itself in the form of palace intrigues, dynastic rivalries, and
cultural identity tensions.

Discontent with Berber-origin al-Muwahhidtin (Almohad) rule particularly mobilised
established Arab families such as Ibn Hud and the Banii al-Ahmar, and these groups succeeded in
expelling the Almohads from al-Andalus. However, the gradual weakening of Arab ‘asabiyya
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condemned these families to limit themselves politically to narrow kinship circles (Ibn Khaldiin,
2007, p. 1/387).

In this period, the classical Arab-Berber opposition gave way to a more internal competition:
a rivalry emerged between the weakened Arab ‘asabiyya and the muwalladtin and other local
elements. This tension is clearly observed in the Nasrid court. While the Arab aristocracy positioned
itself as the most competent group in governance, Berber elements began to rise in military and
administrative positions thanks to the external support they received from the Marinids. The
muwalladiin and Saqaliba largely retained their second-class status; their efforts to improve their
social positions can be evaluated as a natural reflection of the classical Shu‘libiyya movement.

In the 8th/14th century, external pressures such as alliances established with the Kingdoms
of Castile and Aragon and heavy tax obligations significantly deepened the existing ethnic tensions
in al-Andalus. These developments negatively affected administrative structures and military
decision-making processes, weakening the internal cohesion of the Banii I-Ahmar (Nasrid) State (Ibn
Khaldiin, h.1408, p. 4/213; Ibn al-Athir, 1997, p. 9/182; cf. ‘Inan, n.d., p. 5/72; al-Marrakushi, 2006,
pp. 195, 197).

During this period, the vizier and statesman Lisan al-Din Ibn al-Khatib (d. 776/1374)
analysed in depth the ethnically-based contradictions and structural problems in governance in his
works (Ibn al-Khatib, 1973, p. 1/152, 91, 157, 204, 291, 377-409). In the same years, Ibn Khaldiin,
despite coming from an Andalust family, was born in Tunis and maintained his ties with his
homeland. His presence in al-Andalus between 1362—1365 and his close relations with the Nasrid
administration led some circles to interpret him as having Shu‘abi tendencies. There was a strong
intellectual friendship between Ibn Khaldiin and Ibn al-Khatib. The two scholars corresponded with
each other (al-MaqgqarT, n.d., p. 2/125, 5/95-97), and Ibn Khaldiin personally met with Ibn al-Khatib
shortly before his death for consultations (Ibn al-Khatib, 1973, pp. 8, 10, 11; al-MaqqarT, n.d., p. 5/8,
15, 50, 5/110-113, 119). In conclusion, while external interventions increased ethnic sensitivities in
14th-century al-Andalus, the works and personal relationship of Ibn al-Khatib and Ibn Khaldiin
present an important picture revealing the political and cultural reflections of Shu‘tGbiyya.

Ibn Khaldin kept his distance from the radical anti-Arab attitude of the Shu‘tbiyya
movement and approached the issue primarily from a sociological perspective. According to him,
the basic dynamic of social life is ‘asabiyya. This group solidarity, which forms spontaneously
especially in nomadic societies, is an essential prerequisite for conquests and the establishment of
strong states. However, as civilisation progresses, ‘asabiyya loses its natural power and turns into an
imitative, artificial state. The thinker evaluated the concept of “Arab” not as a narrow ethnic identity
but as a sociological category. In this way, he defined ‘asabiyya as a universal social phenomenon
independent of ethnicity and placed the ideological approach of Shu‘dibiyya within a scientific
framework (Ibn Khaldan, 2007, p. 1/36, 133—-134, 361-362). This approach saves the issue of
Shu‘dibiyya from being reduced to a simple ethnic conflict, explains it through the universal logic of
social dynamics, and highlights Ibn Khaldiin as a pioneering sociologist who added depth to the
subject.

In the final period of al-Andalus, especially during the decline and collapse phase of the
Nasrid State, traditional tribal ‘asabiyya was significantly eroded. The inadequacy of narrow tribal
ties against the centralised and powerful Kingdom of Castile paved the way for a more inclusive
Islamic umma consciousness to come to the fore. Among the main dynamics triggering this
transformation are the following: the spread in al-Andalus of the consciousness of geographical
belonging that had existed in the Islamic world since the early periods, the weakening of blood ties
as a result of the intense mixing of Arab elements with native peoples and those of Persian origin,
and the erosive effect of the settled lifestyle on tribal solidarity. Ultimately, the tension between
narrow blood-based ‘asabiyya and Shu‘tbiyya’s understanding of belonging beyond blood evolved
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in favour of a broadened Islamic unity consciousness developed against the common enemy.
However, this positive development could not be converted into sufficient political and military
power, and al-Andalus’s final collapse occurred (Ibn Khaldiin, h.1408, p. 7/337; Ibn Khaldiin, 2007,
p. 1/337).

In conclusion, despite the significant narrowing of its territory, the Nasrid Emirate managed
to survive for approximately two and a half centuries amid internal ethnic rivalries and cultural
conflicts. When evaluated in the light of Ibn Khaldiin’s ‘asabiyya theory, the erosion of internal
solidarity combined with external threats played a fundamental determining role in the collapse of
civilisations. Indeed, the fall of Granada in 1492 and the Morisco expulsions carried out between
1609-1614 constitute the inevitable and tragic outcomes of this historical process.

3.5. Cultural Interactions (Convivencia) and Shu‘iibiyya in Al-Andalus

Al-Andalus, under Muslim rule from 711 to 1492, became a vibrant civilizational basin
where different religions and cultures intersected. The coexistence of Muslims, Arab-influenced
Christians (Mozarabs), and Sephardic Jews is known in historiography as “convivencia” (living
together). Although ethnic tensions occasionally arose, a largely peaceful environment prevailed,
producing lasting syntheses especially in fields such as medicine, philosophy, astronomy, and
mathematics. As detailed in al-Maqqari’s Nath al-tib, cities like Cordoba, Seville (Ishbiliya), and
Granada (Gharnata) became leading centers of science, art, and commerce. (Abbas, 1997, pp. 137
ff.; al-Magqqart, n.d., 1/147,261-263)

As Ibn Khaldiin noted in his Muqaddima, this shared living environment began to deteriorate
as social solidarity (‘asabiyya) weakened. (Ibn Khaldan [d. 808/1406], 2007, 1/278-280)
Nevertheless, knowledge flowing in from the East was successfully blended with local Christian and
Jewish traditions. At the Toledo (Tulaytula) School of Translation, works of Greek, Indian, and
Persian origin were first rendered into Arabic and then into Latin and Hebrew, thereby transmitting
them to Europe. (al-Qift1, 2005, 1/174; al-Safadi, 2000, 18/153) The surgical works of al-Zahrawi,
the philosophy of Ibn Rushd, the astronomical studies of al-Zarqali, and the contributions of scholars
such as Ibn Zuhr were further enriched thanks to the Muwalladiin, Saqaliba (Slavs), and other non-
Arab elements. In architecture, structures like the Great Mosque of Cordoba, the Alhambra Palace,
and the Alcazar vividly display the synthesis of Islamic, Christian, and Jewish aesthetic elements.

In this multicultural setting, the muwashshah poetry genre developed by native Iberian
Muslims emerged as an innovative form of versification. This genre represents one of the most
striking literary expressions of the Shu‘libiyya movement. While Shu‘tbiyya was the effort of non-
Arab Muslims to preserve their cultural identities, the muwashshah offered a hybrid structure that
preserved the Arabic language while incorporating local rhythms, sensibilities, and ethnic diversity.
Its strophic form, variable rhyme scheme, and kharja (refrain) sections—which could contain
Romance languages or Hebrew——clearly illustrate this hybrid character. Among the poets who
excelled in this form were Ibn Gabirol (d. 460/1068), al-A‘ma al-Tutili (d. 525/1130), Yahya b. Baqt
(d. 540/1145), and Abi Bakr Ibn Zuhr (d. 595/1199). (Ibn Khallikan, 1977, 4/435; Ibn Sa‘id al-
Maghribi, 1955, 1/97) Al-Ma’'miin b. Dhi I-Nan (d. 460/1068) was a typical representative of the
political tension between defenders of Arab ‘asabiyya and the Shu‘tibis: this ruler, who championed
Muwallad identity against Arab dominance, deepened internal conflicts in al-Andalus by seeking
assistance from Christians in his struggle against his rivals.

Together with the zajal tradition, the muwashshah and its kharjas influenced troubadour
poetry in Europe from the 5th/11th century onward and played a pioneering role in the development
of Western lyric literature. Consequently, the muwashshah constitutes the most successful literary
synthesis of the struggle between Arab ‘asabiyya and Muwallad Shu'tbiyya. By uniting classical
Arabic tradition with native muwallad identity, it served as a lasting bridge between civilizations.
(Ibn Khaldiin, 2007, 1/617; Inan, n.d., 1/478)

Turkish Studies — Economics, Finance, Politics 21(O1)



The Shu‘ Gibiyya (Populism) in Al-Andalus 1341

The most accomplished written expression of Shu‘tibiyya thought is the treatise Risalat tafdil
al-‘ajam ‘ala 1-‘Arab (Epistle on the Superiority of Non-Arabs over Arabs) by Abii ‘Amir Ibn
Gharsiya (d. 477/1084). The intense intellectual debate that began with this text and continued
through approximately thirteen refutations goes far beyond a mere literary or religious dispute; it
stands as a fundamental document of the struggle for identity and equality. This rivalry, on the one
hand, encouraged the emergence of original literary genres such as the muwashshah and zajal and
contributed to scientific progress; on the other, it fueled Muwallad revolts, led to political instability,
the rise of the Ta’ifa kingdoms (petty principalities), and accelerated the Reconquista. (Abbas, 1997,
pp. 137 ff.)

In conclusion, the Shu‘iibiyya movement in al-Andalus is a striking example of how
demands for equality can simultaneously generate both conflict and cultural enrichment.
Convivencia, meanwhile, remains one of history’s most instructive legacies, demonstrating that
different civilizations can engage in fruitful interaction with one another.

4. Comparison of Shu‘iibiyya in the East (Abbasids) and the West (Al-Andalus)

In Islamic society, the demand for ethnic and cultural equality found its expression from the
earliest periods within the framework of the Shu‘libiyya movement. This movement is based on the
principle stated in the 13th verse of Stirat al-Hujurat in the Holy Qur’an, that “superiority is measured
only by tagwa (piety).” (See Abbas, 1997, pp. 137-142) However, differing geographical and
political conditions led this demand to assume different characters in the East (Abbasids) and the
West (al-Andalus). While Shu‘tbiyya in the Abbasid lands manifested primarily as a nationalist and
literary movement, in al-Andalus it developed as a socio-economic, pragmatic reaction intertwined
with political rebellions. (Goldziher, 1996, pp. 403-418; Ozdemir, 1995, p. 11/213)

In the East, Shu‘tbiyya existed as a covert “Persian cause” during the Umayyad period, but
transformed into an open cultural rivalry during the first centuries of the Abbasid era (8th-9th
centuries). This Irag-centered movement gained momentum as Persian-origin mawalt strengthened
their position in the palace and bureaucracy. Poets and writers, in works composed in Arabic,
glorified the Sasanian heritage and described the Arabs as “bedouin and uncouth.” (al-Safadi, al-
Wafi bi-l-wafayat, 18/115; Oz, “Ibn Gharsiya”, 19/504) Figures such as Bashshar b. Burd, Abu
‘Ubayda, and ‘Allan al-Warraq represented radical examples of this trend, while scholars like al-
Jahiz and Ibn Qutayba responded with sharp refutations. Ultimately, Eastern Shu‘libiyya enriched
the Arab-Persian cultural synthesis but also heightened social tensions due to its racist rhetoric.
(Apak, 2008, pp. 18-19) In this context, poets such as Bashshar b. Burd and Abii Nuwas were
particularly prominent in the East. Al-Jahiz, in particular, provides what might be considered the
most systematic historical notes on Shu‘tbiyya. (See al-Jahiz, 1998, 2/5, 3/5, 12, 19, 29, 31, 89)

In al-Andalus, however, Shu ‘tbiyya took shape among the muwalladiin (local converts) and
emerged as a concrete reaction against the privileges of the Arab aristocracy and the heavy tax
burden. The Berber revolts, the uprising of ‘Umar b. Hafstin, and the famous risala of Ibn Gharsiya
are clear indicators of this tension. During the Ta’ifa (Party Kings) period, ethnic rivalry deepened
further. In the Almoravid (al-Murabitiin) and Almohad (al-Muwahhidtin) periods, Berber ‘asabiyya
(group solidarity) became a balancing factor. It can be argued that this process ultimately deepened
the political fragmentation in al-Andalus and indirectly contributed to the Reconquista. (Abbas, 1997,
p. 137 ff;; See Inan, n.d., 5/321)

Both forms of Shu‘Tbiyya rest upon Islam’s principle of equality and employ literature as a
tool of struggle. When viewed through the lens of Ibn Khaldin’s theory of ‘asabiyya (social
solidarity), it becomes evident that ethnic competition without strong internal cohesion leads to
instability. Nevertheless, the differences between the two movements are clear: in the East, an
ideological and nationalist current based on Persian cultural revival predominated, whereas in the
West, a pragmatic, multi-ethnic, and political character came to the fore. While cultural synthesis
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was prominent in the East, political fragmentation and external threats played the decisive role in al-
Andalus.

In conclusion, Shu‘tbiyya in the Abbasid East broadened the cultural horizons of Islamic
civilization, while Shu‘tbiyya in al-Andalus demonstrated that ethnic diversity can be both a source
of creativity and a source of fragility. This comparison illuminates the tension between the unity of
the umma and local identities, and also contributes to the understanding of today’s multicultural
societies.

Conclusion

The Shu‘tbiyya movement represents one of the most significant intellectual expressions of
ethnic, cultural, and political tensions in Islamic history from its earliest periods onward. Rooted in
the principle of universal equality articulated in the 13th verse of the Qur’an’s Siirat al-Hujurat, this
current essentially emerged as a legitimate demand for equality against the social hierarchy created
by Arab ‘asabiyya (group solidarity). Over time, however, this demand acquired distinct
characteristics in the Eastern (Abbasid) and Western (Andalusian) Islamic worlds, evolving into
unique processes of identity construction.

This study has comparatively analyzed the development of the Shu‘Tibiyya movement in the
Abbasid Caliphate and al-Andalus, employing Ibn Khaldiin’s theory of ‘asabiyya as the fundamental
conceptual framework for examining ethnic competition in both regions. The findings indicate that
Shu‘libiyya in the East manifested primarily as a cultural and nationalist awakening among non-Arab
elements, especially the Persian mawali. It was characterized by the elevation of Sassanid heritage
through Arabic, the flourishing of “mathalib” (vices) literature, and the activities of radical figures
such as Bashshar b. Burd, Abii ‘Ubayda, and ‘Allan al-Warraq. Meanwhile, scholars like Abti 1-Faraj
al-Isfahani contributed significantly to illuminating the literary dimension of the movement by
documenting the qasidas of Shu‘@ibi poets.

The Andalusian Shu‘tibiyya differed substantially from its Eastern counterpart. In this
region, the movement crystallized around the socio-economic grievances of the native-origin
Muslims known as muwalladiin. It emerged as a concrete reaction against the Arab aristocracy’s
heavy taxation, administrative exclusion, and claims of genealogical superiority. Ibn Gharsiya’s
treatise Risalat tafdil al-‘ajam ‘ala 1-* Arab (The Epistle on the Superiority of Non-Arabs over Arabs)
stands as the most striking literary expression of this reaction. Unlike the more ideological and
nationalist Eastern version, Andalusian Shu ‘tbiyya defended Islam’s principle of equality within the
framework of shared values such as Sunni identity and the Arabic language. Nevertheless, during the
Ta’ifa (Mulik al-Tawa’if) period, it contributed to the deepening of ethnic conflicts and accelerated
political fragmentation.

Ibn Khaldiin’s theory of ‘asabiyya serves as a conceptual key for understanding both cases.
According to him, ‘asabiyya plays a vital role in the foundation and rise of states but inevitably
erodes with prosperity and sedentary life. The Ta’ifa period, which arose after the collapse of the
Arab ‘asabiyya-based structure of the Andalusian Umayyad State, and the subsequent Almoravid (al-
Murabittin) and Almohad (al-Muwahhidiin) dynasties, which relied on Berber ‘asabiyya, constitute
concrete examples of this cyclical process. Neither dynasty achieved lasting stability amid internal
strife, radical reform efforts, and Christian pressure. The process ultimately concluded with the fall
of Granada in 1492.

Another important finding of the research is that the Shu‘Tibiyya movement cannot be viewed
solely as a source of political instability and conflict. In al-Andalus, within the culture of convivencia
(coexistence), Shu‘libiyya played a role in the emergence of distinctive literary genres such as the
muwashshah and zajal, while opening doors to fruitful cultural interaction among different ethnic
and religious groups. The scholarly activities of the Toledo Translation School, Ibn Rushd’s
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philosophy, al-Zahraw1’s contributions to medicine, and the syncretic style in architecture represent
some of the most enduring legacies of this interaction.

In conclusion, the Shu‘tibiyya movement is a historical reflection of the tension Islamic
civilization experienced between ethnic diversity and the unity of the umma. Although it initially
appeared as a legitimate demand grounded in the Qur’an’s principle of universal equality, it
sometimes veered into extreme nationalist or ethnic rhetoric, which led to criticism from classical
scholars such as al-Jahiz, Ibn Qutayba, and Ibn ‘Abd Rabbih. At the same time, Shu ‘tbiyya fulfilled
important functions: making the presence and contributions of different ethnic groups visible in the
Islamic world, promoting cultural pluralism, and questioning the arbitrary practices of central
authority. As a historical case study, the Shu‘iibiyya experience remains highly relevant for
understanding the background of contemporary issues—identity, equality, and recognition—faced
by today’s multicultural societies.
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Islam tarihi, salt kronolojik dini-siyasi olaylardan ibaret olmayp, etnik, kiiltiirel ve toplumsal
gerilimlerin derin izler biraktig1 ¢ok katmanli bir siirectir.(Goldziher, 1996, s. 405) Bu gerilimlerin
fikri bakimdan en anlamli &rneklerinden biri, Islam’in erken donemlerinden itibaren filizlenen
Sutbiyye hareketidir. Gilinlimiiz terminolojisiyle “esitlik¢ilik” veya “halkeilik” olarak
nitelendirilebilecek bu akim!?, Kur’dn-1 Kerim’in Hucurat Siresi 49/13. dyetinde vurgulanan
evrensel esitlik ilkesine dayanir: “Ey insanlar! Siiphesiz sizi bir erkek ve bir disiden yarattik;
tamsasiniz diye sizi kavimlere ve kabilelere aywrdik. Allah katinda en degerli olaminiz, takva
bakimindan en ileri olaninizdr” (Hucurat 49/13).(Kiliglt, 1992, s. 71)

Suiibiyye nin kesin baslangi¢ veya bitis tarihi belirlemek giic olsa da, olusum siirecini Islam
tarihinin ilk yiiz elli yilina yerlestirmek tarihi verilerle uyumludur. Hareket, basta iranli mevali olmak
iizere Arap olmayan Miisliiman unsurlarin Arap asabiyetine karsi esitlik talebini edebf, fikri ve siyasi
diizlemlerde dile getirmistir.(Apak, 2008, ss. 18-19; Duri, 1981, ss. 23, 43-46) Emeviler doneminde
gizli bir “Acem davas1” olarak bagladig1 da sdylenen bu akim, Abbasiler devrinde agik bir kiiltiirel
rekabete evrilmis; Fars, Berberi, Tiirk ve diger mevali unsurlarin idari ytikselisiyle ivme kazanmaistir.
Bu siiregte Cahiz, Ibn Kuteybe ve ibn Abdiirabbih gibi alimler tarafindan kaleme alinan reddiyeler,
hareketin hem entelektiiel zenginlik hem de toplumsal gerilim kaynagi oldugunu ortaya
koymustur.(Dtrd, 1981, s. 23)

Hareketin kavramsal temelini olusturan asabiyet, Arapca “ayn-sin-ba” kokiinden tiireyen,
“sarmak, birlestirmek” anlamina gelen ve soy temelli grup dayanismasini ifade eden temel bir
kavramdir (Ezherd, 2001, s. 2/230, 3/157; Karaman, 1991, s. 3/452-453). Klasik islam literatiiriinde
hem olumlu bir toplumsal bag hem de elestirilen kabilecilik olarak yer alan asabiyet (Ahmed b.
Hanbel, 1995, s. 3/99, 201, 324), Ibn Haldiin tarafindan sistematik bir sosyolojik ilkeye
dondstiiriilmiis; Bedevi toplumlarda devlet kurucu bir gii¢ iken, refah ve yerlesik hayatla birlikte
asmarak medeniyetlerin yiikselis-¢okiis dongiisiiniin ana dinamigi haline gelmistir (ibn Hald{n,
2007, s. 1/101-103, 153-154, 359 Fasil XVII; bk. Kayapinar, 2006, ss. 106-107).

Bu gerilimin en somut drneklerinden biri Endiiliis Emevi Devleti'nde yasanmustir. Iber
Yarimadasi’nda uzun siire parlak bir medeniyet iklimi olusturan devlet, farkli din, dil ve etnik
kokenden topluluklar: timmet catis1 altinda bir arada tutmustur. Ancak Arap asabiyetinin yarattigi
sosyo-ekonomik ayrimcilik, miivelledin ve Sakalibe’nin tepkisini ¢ekmis; bu gerilimler siyasi
istikrarsizliga ve 422/1031°de Emevi Halifeligi’nin yikilisiyla baglayan Tavaif-i Miiliik dénemine
zemin hazirlamistir (Ozdemir, 1995, s. 11/213, 2006, s. 32/228-229).

12 Halkgilik hakkinda ayrica bk. Dicle, 2011; Avsar & Emre Kaya, 2012; Cankaya, 2012, 2013; Aydin, 2014; Karoglu,
2024; Sen Akdemir, 2024.
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Hareketin en carpici edebi yansimasi ise Meriye emiri Ibn Sumadih et-Ttcibi cevresinde
ortaya ¢ikmustir. Arap olmayan Miisliimanlar1 asagilayan siirlere karst miivelled asilli Eba Amir
Ahmed ibn Garsiyye (6. 477/1084), Risdletii tafili’l- ‘acem ‘ale’l- 'Arab’1 (Suiibiyye Risdlesi) kaleme
almistir (Hartn, 1991, s. 1/246-254; Hatalmis, 2017, ss. 117-148; bk. Oz, 1999, s. 19/504-505).

Islam tarihinin en kadim sorunlarindan biri, etnik cesitlilik ile iimmet birligi arasindaki
hassas dengedir. Bu denge, 6zellikle “asabiyet” ile “Suflibiyye” kavramlari arasinda olusan gerilimde
somutlasmis ve melez kimliklerin tarihsel insasinda belirleyici rol oynamistir. Asabiyet ile Sutibiyye
geriliminin kesisim noktasinda yer alan “miivellediin” (tekil: miivelled) terimi, klasik kaynaklarda
kokeni halis Arap olmayan, cariye ¢ocugu veya etnik karigim iriinii bireyleri tanimlamaktadir.
Ozellikle Endiiliis’te Arap asabiyetini zedeleyen “melez” unsurlar olarak nitelendirilmis ve “dmme”
(umumdan biri) veya “benii’l-abid” (kole evladi) gibi asagilayici ifadelerle toplumsal diglanmaya
maruz kalmiglardir (ibn 1zari, 1985, s. 2/28, 74-77; Ibnii’l-Kitiyye, h.1410, ss. 103-105).
Endiiliis’teki miivelled topluluklar, Sulibiyye’nin en somut toplumsal tasiyicilart haline gelmis; Beni
Hafsin, Beni Kasi gibi ailelerin nderligindeki isyanlar ve Bask kokenli Ebti Amir ibn Garsiyye’nin
risalesi, Dogu’daki milliyet¢i akimdan farkli bir pragmatik ve sosyo-ekonomik tepkiyi temsil
etmistir.

Bu calismanin temel problemi, asabiyet-Suiibiyye kiskacinda miivellediinun tarihsel ingasini,
Abbasiler ve Endiiliis cografyalarindaki farkli tezahiirleriyle birlikte ele almaktir. Dogu’daki
Sulbiyye’nin Fars merkezli, edebi-milliyet¢i karakterine karsilik Endiiliis’teki akim, Berberd,
miivelled ve Sakalibe unsurlarin katilimiyla daha ilimli, yerel sikayetlere dayali ve siyasi isyanlarla
i¢c ice gecmis bir nitelik kazanmustir (Inan, t.y., 2/208). Her iki cografyada da Hucurat 49/13. ayeti
esitlik talebinin ortak dayanagi olmus; ancak asabiyetin aginmasi, taife donemindeki pargalanma ve
Reconquista siirecine dolayli katki gibi sonuglar dogurmustur. ibn Haldin’un asabiyet teorisi, bu
dongiisel siireci (ylikselis, refahla aginma ve c¢okiis) anlamlandirmada kavramsal bir anahtar
sunmaktadir (Ibn Haldin, 2007, s. 1/133-134).

Caligmanin amaci, miivelledin’un melez kimliklerinin asabiyet ve Suilbiyye geriliminde
nasil inga edildigini tarihsel kaynaklar 1s1ginda ortaya koymak; Abbasiler’deki Sulbiyye ile
Endiiliis’teki versiyonunu karsilastirmali olarak analiz etmek ve bu gerilimin islam medeniyetinin
kiiltiirel zenginligi ile siyasi kirillganligi iizerindeki etkisini degerlendirmektir. Bu c¢ercevede
“convivencia” (birlikte yasama) kiiltiirii, muvagsah gibi melez edebi tiirler ve Toledo Terciime Okulu
gibi sentezci gelismeler de incelenecektir (Abbas, 1997, s. 137 vd. Makkari, t.y., s. 1/147, 261-263).

Yéntem acisindan calisma, klasik Arap kaynaklar1 (Taberi, Tdrihu 't-Taberi; Ibnii’l-Ebbar,
el-Hulletii’s-siyerd; ibn Hayyan, el-Muktebes), Ibn Haldiin’un sosyolojik tahlilleri ve modern
arastirmalar (Apak, Dari, Atvan, Inan vb.) temelinde nitel bir literatiir incelemesine dayanmaktadir.
Kaynaklar, hem birincil metinlerden dogrudan alintilar hem de elestirel karsilastirmalarla
degerlendirilmistir.

Makale, dort ana bolimden olusmaktadir. Birinci boliimde asabiyet, Sulibiyye ve
miivelledin kavramlari tarihsel ve kavramsal acidan ele alinacaktir. ikinci béliim, Islam diinyasinda
(6zellikle Abbasiler’de) Sulibiyye akiminin dogusu, temsilcileri ve reddiyelerini inceleyecektir.
Ucgiincii boliim, Endiiliis’teki Sufibiyye’nin Emeviler, Tavaif-i Miilik, Murabitlar-Muvahhidler ve
Nasri donemlerindeki gelisimini, isyanlar1 ve kiiltiirel etkilesimleri (convivencia) ayrintili olarak
tartigacaktir. Dordiincii boliimde dogu (Abbasiler) ve bati (Endiiliis) islam cografyalarindaki
Sutlibiyye’nin karsilastirmali analizi yapilacak; sonug ve degerlendirme kisminda ise bulgular Ibn
Haldiin’un asabiyet teorisi 1s181inda yorumlanacaktir.

Bu ¢alisma, islam tarihinde etnik cesitlilik-limmet birligi gerilimini anlamak, giiniimiiz
cokkiiltiirlii toplumlarinda kimlik ve esitlik tartigmalarina tarihsel bir perspektif sunmak ve melez
kimliklerin insa siirecini aydinlatmak bakimindan 6nem tagimaktadir.
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1. Asabiyet- Suiibiyye Kiskacinda Miivellediin: Melez Kimliklerin Tarihsel insasi

Asabiyet, Arapca “ayn-sin-ba” («-u=-g) kokiinden tiiremis olup “sarmak, birlestirmek”
anlamini tagir (Ferahidi, 1988, s. 1/309, 7/87; Ibn Manzir, ts., s. 10/166-169). Terim, soy ortakligina
dayali toplumsal dayanisma ve grup aidiyetini ifade eder (Karaman, 1991, s. 3/52). Klasik Islam
literatiirlinde “asabe” miras hukukunda belirli pay1 olmayan erkek akrabalari, (Serahsi, ty., s. 29/138)
“asabiyye” ise kabileci tarafgirlik anlaminda kullanilmistir (Ibn Manzir, ts., s. 10/169). Ezheri’ye
gore asabiyet, kisinin soyunu hakli ya da haksiz savunmasidir (Ezheri, 2001, s. 2/230, 3/157).
Hadislerde olumlu dayanisma ile elestirilen kabilecilik yan yana zikredilir: “Asabiyete ¢agiran veya
ugruna savasan bizden degildir” (Ibn Manzir, ts., s. 1/606, 15/97)."3

Cahiliye déneminin temel dinamiklerinden olan asabiyet, Islim’la birlikte immet bilinci
karsisinda sinirlandirilmis;'* Emevi-Abbasi donemlerinde siyasi rekabetlerde varligimi siirdiirmiistiir.
Mes‘ldi, Yemeni-Nizari catigsmalarinin dini birlestiricilikle 6nlendigine dikkat ¢eker (Mes’0di, 1984,
s.2/393, 3/228, 232, 246). ibn Hald(n ise asabiyeti sistematiklestirerek onu grup dayanismasi, siyasi
giic ve devlet dongiisiiniin temel unsuru haline getirir. Bedevi toplumlarda hayati olan asabiyet, refah
ve sehir hayatiyla asmir; devletlerin ¢okiisii kaginilmaz hale gelir (ibn Haldfin, 2007, s. 1/101-103,
153-154, 359 Fasil XVII; bk. Kayapinar, 2006, ss. 106-107). Kan bag1 giiclendik¢e kuvvetlenen,
aileden kabileye dogru genisledikce ise zayiflayan bu dogal bag, Bedevi ¢6l hayatinin bir iiriinii idi.
Yerlesik hayata gegildik¢e ve devlet mekanizmalari giivenligi saglamaya basladik¢a bu dayanisma
giderek zayifliyordu. Buna karsilik, arkasinda kabile vs. destegi bulunmayan ve 6zelde Mekke’ye
gelen yabancilarin maruz kaldigi zulme karsi kurulan Hiulfu’l-Fudil gibi ittifaklar da, bazen
dayanismanin olumlu bir yansimasi olarak goriilebilirdi.'?

Asabiyetin etnik rekabete doniistiigii en 6nemli zemin, Sulibiyye hareketidir. “Sa‘b” (=)
kelimesi, Arap kabile sisteminin en iist birimini ifade etmenin yan sira, Arap olmayan Miisliiman
topluluklar1 (Fars, Tiirk, Berberi gibi mevali) de ifade eder (Ferahidi, 1988, s. 1/263-264; Ibn
Manzir, ts., s. 1/500-503). Hareket, bu gruplarin Araplara karsi kiiltiirel ve siyasi esitlik, hatta
iistiinliik iddiasin1 savunan milliyet¢i bir egilim olarak tanimlanabilir (Cahiz, 1998, s. 1/23-24).
Temel dayanagini, Hucurdt Suresi 49/13. ayet ile Veda Hutbesi’ndeki takva merkezli esitlik
ilkesinden almustir (Ahmed b. Hanbel, 1995, s. 12/8 no: 23972). Ozellikle Hucurat 49/13, hem
Suibiyye taraftarlari hem de muhalifleri tarafindan sikga delil gosterilmigtir. Terim ilk kez Cahiz’in
el-Beyan ve't-Tebyin adl1 eserinde geger (Cahiz, 1998, s. 2/5, 3/5, 12, 19, 29, 31, 89). Konu daha
sonra Ibn Kuteybe, ibn Abdiirabbih (Ibn Abdiirabbih, 1983, s. 3/351, 355-360, 403-410, 4/288) ve
Ebii’l-Ferec el-Isfahani (Isfehani, 2008, s. 3/94, 203, 4/288, 422-423 vb.) gibi alimlerce ayrmtili
bigimde ele alinmustir.

Sutibiyye, Emeviler’in son doneminde filizlenmis, Abbasiler devrinde ise Arap soy
iistiinliigiine kars1 genis bir muhalif akima doniismiistiir (Apak, 2010, s. 39/244; bk. Kilicl, 1992, ss.
84-86). Bu dénemde Cahiz, ibn Kuteybe (er-Redd ‘ale’s-Suiibiyye ve Fazlii’'l- ‘Arab ‘alel-'Acem gibi
eserlerinde) ve Ibn Abdiirabbih (Ibn Abdiirabbih, 1983, s. 3/351-360) gibi miiellifler tarafindan
reddiyelere konu olmustur.

Bu iki kavramin kesistigi noktada miivelledin (tekil: miivelled) terimi yer alir. Klasik
kaynaklarda miivelled, Arap asabiyetini zedeleyen melez unsurlari; yani kokeni halis Arap olmadigi

13 Hadis farkli varyantlarina gére bk. (Ebi David, 1997 Edeb, 111-112; ibn Mace, 1998 Fiten, 7 no: 3948; Miislim b. el-
Haccic, 1991 imare, 57 no: 1850)

14 “Ister zalim ister mazlum olsun kardesine yardim et” anlayisi, Cahiliye donemi sairlerinden Ciindeb b. Anber b. Temim’e
atfedilen bir sozdiir. Bu s6ziin son kisminda hadis metinlerinde “Zdlime yardim etmek, onun zulmiine engel olmaktir”
ifadesi yer almaktadir. bk. (Ahmed b. Hanbel, 1995, s. 3/99, 201, 324)

15 Bagta ticaret igin Mekke’ye gelen yabancilarin haklarin1 korumak i¢in kurulmus bir cemiyettir. Hz. Peygamber;*“Ben,
Ibn Ciid’an i evinde bir hilf (ittifak) toplantisina katilmistim. Sayet simdi bile o ittifaka davet edilecek olsam, mutlaka
icabet ederdim.” demistir. (Ezraki, 1983, s. 2/257; daha genis aciklamalar igin bk. Ibn Hisam, 1987, s. 1/133-135)
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halde Araplar arasinda dogup biiyiiyen (cariye cocugu veya etnik karigim iiriinii) bireyleri tanimlar.
(ibn Manzir, ts., s. 3/469-470) Dil ve edebiyatta “miivelled siir” veya “miivelled kelam” sonradan
tiiretilmis, klasik beldgat dlgiilerini karsilamayan iirtinler i¢in kullanilir ve ser‘i ya da dilsel delil
olarak kabul edilmez (Ibn Sellam el-Cumahi, 1974, s. 1/71; Kurtubi, 1423, s. 15/149; Nevevi, 1423,
s. 29).

Ozellikle Endiiliis baglaminda miivelled topluluklar, Sufibiyye nin toplumsal tastyicilart
olarak goriilmiis; Arap asabiyetini zayiflatan, re’y ile fitne cikaran melez nesiller seklinde
nitelendirilmistir (Ibn Abdilberr, h.1424, s. 2/267, 270; ibn Said el-Magribi, 1955, s. 10/103; Ibnii’l-
Hatib, 1973, s. 1/57, 4/226). Boylece miivelledin, asabiyet ile Sulibiyye geriliminde Arap “saflig1”
kaygisinin sosyo-kiiltiirel ve siyasi bir tezahiirii olarak klasik literatiirde inga edilmistir. Bu kavramsal
cerceve, erken Islam toplumundaki etnik gerilimler, kimlik siyaseti ve esitlik arayislarinin tarihsel
dinamiklerini anlamak agisindan 6nemli ipuglari sunmaktadir.

2. Islam Diinyasinda Suiibiyye Akimi

Suiibiyye hareketi, erken dénem Islam toplumunda &zellikle Abbasiler devrinde
belirginlesen ve baslangicta Islam’in esitlik anlayisina dayanan mesru bir toplumsal talep olarak
ortaya cikan bir akimdir. islam fetihleri sonrasinda Miisliiman olan Arap dis1 unsurlarm (mevali), din
kardesligi temelinde Araplarla esit statii talep etmeleri hareketin temelini olusturmustur. Bu anlayzs,
Kur’an’daki istiinliigiin yalnizca takva ile miimkiin oldugu ilkesine dayandirilmistir. Emeviler
doneminde mevéliye yonelik ekonomik ve sosyal ayrimecilik uygulamalari ise bu esitlik talebini
giiclendirmis; hareket baslangicta “Ehl-i Tesviyye” ve “Acem davasi” gibi adlarla daha ortiilii bir
bigcimde varlik gdstermistir (Apak, 2008, ss. 18-19; bk. Kili¢li, 1992, s. 71; Sibt [bnii’l-Cevzi, 2013,
s. 11/196).

Sutibiyye’nin fikri ve toplumsal zemini Emeviler doneminde olusmus olsa da, hareket agik
bir kimlik kazanamamaistir. Bunun baslica nedenleri donemin baskici siyasi atmosferi ve kaynaklarin
strliligidir. Bununla birlikte Ibnii’l-Mukaffa‘, Halef el-Ahmer ve Ismail b. Yesar gibi isimler,
Abbasiler oncesinde ortaya ¢ikan ilk sutibi egilimlerin temsilcileri arasinda yer almistir (Dird, 1981,
s. 23).

Abbasiler doneminde ise siyasi ortamin gorece Ozgiirlesmesi ve Fars kokenli mevalinin
biirokrasi ile kiiltiirel hayatta etkinlik kazanmasiyla Sulibiyye daha goriiniir hale gelmistir. Bu siirecte
hareket, yalnizca esitlik talebiyle sinirli kalmayip Arap iistiinligiinii reddeden ve Arap-Fars kiiltiirel
rekabeti etrafinda sekillenen milliyetci bir karaktere doniismiistiir. Ozellikle Irak merkezli olarak
gelisen bu akim, mevalinin devlet yonetimindeki niifuzunun artmasiyla énemli bir kiiltiirel ve siyasi
etki alan1 kazanmistir (Atvan, 1984, ss. 153-154; Dari, 1981, s. 31).

Bu donemde Fars mevalisi, Arapg¢a’y1 ustalikla kullanarak klasik siir formunda kendi milli
kimligini, Sasani mirasini, krallarini, ilmini ve medeniyetini yiiceltmis; Araplar1 ise “bedevi, kaba ve
ilimsiz” diye kiiciimseyen “mesdlib” (kabile kusurlarmi konu edinen) edebiyatini gelistirmistir.
Hiiseyin Atvan bunu “Suuibiyye’nin edebi cephesi” ve “Farslarin Arapga iizerinden Farscayt
savunma stratejisi” olarak tanimlar (Atvan, 1984, ss. 158-162, 166-180, 169). Albert Hourani ise
olguyu Islam medeniyetinin ¢ok kiiltiirliiliigiiniin dogal bir sonucu ve Arap-Fars sentezinin temel tas1
olarak degerlendirir; ayn1 zamanda uzun vadeli kiiltiirel gerilimin tohumlarini da i¢erdigini belirtir
(Hourani, 1997, ss. 126-127, 142-144).

Hareketin ilk temsilcilerinden Yinus b. Ebi Ferve (6. 150/767), Medine kdkenli bir katip ve
sair olarak Ehl-i Tesviyye ile Suiibiyye’nin esitlik¢i muhalefetini sahsinda somutlastirmistir. Harici
cevrelerle iliskisi bulunan, ibnii’l-Mukaffa‘ ve Bessar b. Burd gibi ediplerle yakilik kuran Ytnus,
Araplarin kusurlarim ve islam’in sézde eksikliklerini ele aldig1 bir kitab1 Bizans kralina sunarak ddiil
aldig1 iddiasiyla bir anlamda casusluk yaptig1 gerekgesiyle yargilanip idam edilmistir (Céhiz, h.1424,
s. 4/480-481; Ibn Hacer el-‘Askalani, h.1390, s. 6/334; Taberi, t.y., s. 8/234; Zirikli, 2002, s. 8/263).
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Ebli Diilame (Zend b. el-Cevn el-Esedi), Habes asilli mevali bir sair olarak Abbasi
doneminde hiciv ve mizahiyla taninmistir. Kife’de yetisen sair, Seffih, Manslr ve Mehdi
donemlerinde saray cevresinde niifuz kazanmis ve 161/778 yilinda vefat etmistir (Zirikli, 2002, s.
3/449-450). Suibilik tartigmalari baglaminda Eba Diilame, Ehl-i Tesviyye’nin etnik esitlik
anlayisina yakm durmus, “Allah, Ismail’i iki yabanci ebeveynin oglu oldugu hélde Arap kildi”
soziiyle soy tstinliigiinii reddeden yaklagimini ortaya koymustur. Ancak Sulbiyye’nin Fars
iistiinliigiinii savunan yoniine karsi ¢ikmis, 6zellikle EbGi Miislim’i hedef alan hicivleriyle Arap
kimligini savunan bir tavir sergilemistir (Belaziiri, 1996, s. 4/206, 208; Ibn Asakir, 1995, s. 35/424,
425; Ibn Kesir, 1997, s. 13/321; ibn Kuteybe, t.y.-b, s. 1/81). Kaynaklarda zaman zaman dini
kayitsizlikla ve zindiklikla itham edilse de (bk. Isfehani, 2008, s. 10/407 vd.; Zehebi, 2000, s. 4/500),
Ebt Diilame genel olarak esitlik¢i diisiince ile Arap aidiyetini birlikte koruyan, Sulibiyye’ye ise
mesafeli duran bir sair olarak 6ne ¢ikmistir (Atvan, 1984, s. 29).

Bessar b. Burd (6. 167/783-784), Fars asilli ama (kor) bir sairdir. Hem Ehl-i Tesviyye’nin
dualist egilimlerini hem de Suilibiyye’nin en radikal Arap karsitligimi en giiglii sekilde yansitan
isimdir. Soyunu eski Pers krallarina dayandiran Bessar, siirlerinde Arap kabilelerini “Hacer ’in soyu”
diye asagilamis, bedevi hayatin1 kaba bulmus ve Fars krallar1 (Keyhiisrev, Déra) ile medeniyetini
yliceltmistir (bk. Atvan, 1984, ss. 169-183; Bessar b. Burd, 1373, s. 3/155, 4/76; Ibn Kuteybe, 1992,
s. 35; Isfehani, 2008, s. 3/95, 203). Atesi topraga, iblis’i Adem’e iistiin tutan goriisleri sebebiyle
zindiklikla suclanmis ve Halife el-Mehdi’nin emriyle yetmis sopa vurulmasi sonrasinda dlmiistiir
(ibn Hallikan, 1977, s. 1/271-274; ibnii’l-Esir, 1997, s. 5/245; Taberi, ty., s. 8/181).

Ebi Niivas, dogrudan Sulibiyye hareketine mensup olmamakla birlikte, bu akimin 6zellikle
edebi ve kiiltlirel boyutunu temsil eden 6nemli bir sair olarak degerlendirilmektedir (Atvan, 1984, s.
193). Ehl-i Beyt’e sempati duydugu belirtilse de Abbasi hilafetini mesru kabul etmis ve
HarGniirresid’i 6ven siirler kaleme almistir. Ayrica Eban b. Abdiilhamid el-Lahiki, EbGi Ubeyde
Ma‘mer b. el-Miisenna ve Heysem b. Adi gibi Sulibiyye ile iligkilendirilen sahsiyetleri hicvetmesi,
hareketle tam anlamiyla 6zdeslesmedigini gostermektedir. Bununla birlikte, bedevi Arap siiri
geleneginden uzaklasip Abbasi saray kiiltilirii ve Fars etkisini benimsemesi, donemin kozmopolit
yapisinin siire yansimast olarak gdoriilmektedir. Bu yoniiyle Ebi Niivas, Sulbiyye’nin siyasi
sOyleminden ziyade kiiltlirel ve estetik unsurlarini sanatinda kullanan tipik bir Abbasi saray sairi
niteligi tasimaktadir (Ali, 1993, s. 2/151).

Eban b. Abdiilhamid el-Lahiki (6. 200/815-16), gerek Suiibiyye ve gerekse Ehl-i Tesviyye
diisiincesinin énde gelen temsilcilerinden biri olarak, Iran kiiltiir mirasin1 Arap edebiyatina tasiyan
onemli bir mevali sairidir. Ozellikle Bermekiler’den Yahya b. Halid’in istegiyle Kelile ve Dimne’yi
Arapca manzum bicimde terciime etmesi, Fars hikmet ve edebiyatinin Islam kiiltiiriine
aktarilmasinda belirleyici bir rol oynamistir (Bagdadi, 2001, s. 7/510-511; Ibnu’l-Mu ‘tezz, t.y., ss.
240-241; Ibnii’'n-Nedim, h. 1417, ss. 150-198). Sudbi diisiincenin kiiltiirel esitlik anlayismni edebi
alanda temsil eden sair, mevalinin Araplar karsisindaki entelektiiel konumunu savunmusg; bu yoniiyle
Abbasi kiiltiir hayatinda dikkat ¢ekmistir. Cahiz’in yumusak tabiath sairler arasinda zikrettigi Eban
(Cahiz, 1998, s. 1/64), Ebl Nivas ile rekabet etmis ve zaman zaman zindiklik ithamlarina maruz
kalmissa da dindar ve hafiz bir sair olarak tanmmustir (ibn Abdiirabbih, 1983, s. 4/287; bk. isfehani,
2008, s. 23/116-124).

Ebl Ubeyde Ma‘mer b. el-Miisenna (6. 209/825), donemin 6nde gelen dil alimi, nesep
uzmani ve edebiyat¢ilarindan biri olup Basra’da yetismistir. Fars asilli bir aileye mensup oldugu
rivayet edilen EbGi Ubeyde, Sulibiyye hareketinin en sert temsilcileri arasinda yer almig ve Ehl-i
Tesviyye anlayigini savunarak Arap iistiinliigii fikrine kars1 ¢tkmustir (Ibnii’n-Nedim, h.1417, s. 76;
Yakat el-Hamevi, h.1414, s. 6/2704). Ozellikle Arap nesep rivayetlerine yonelik elestirileri ve
Farslarin Araplarla esitligini savunan yaklasimi1 nedeniyle bazi klasik miiellifler tarafindan agir
bicimde elestirilmis, “yalanct ve diizenbaz” seklinde nitelendirilmistir (Ibn Kuteybe, t.y., s. 2/131;
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Isfehani, 2008, s. 19/182). Harici diisiinceye yakinhigiyla da iliskilendirilen Ebti Ubeyde, Mecdzii’I-
Kur’an, Kitabii’'l-Mesalib ve Fedad'ilii’[-Fiirs gibi eserleriyle Abbasi entelektiiel hayatinda Sulbi
sOylemin en tartigmali temsilcilerinden biri kabul edilmektedir (Ibnii’'n-Nedim, h.1417, s. 76; Yakut
el-Hamevi, h.1414, s. 6/2704-2705).

‘Allan el-Verradk es-Su‘ibi (6. 218/833’ten sonra), Sulibiyye hareketinin 6nde gelen
temsilcilerinden biri olarak taninmistir. Beytii’l-Hikme’de katiplik yapan ‘Allan, Arap kabilelerinin
kusur ve olumsuz yonlerini derledigi Kitdabii'l-Meydan fi’lI-Mesalib adl1 eserini Tahir b. el-Hiiseyn’e
sunmus ve bunun karsiliginda onun elinden yiiksek miktarda 6diil almistir. Eserleri ve siirlerinde
Acem unsurlarini 6ne ¢ikararak Arap istiinliigii anlayisini elestirmis, bu yoniiyle Sulibiyye’ nin Arap
karsit1 soylemini edebi ve fikri zeminde temsil etmistir (Ali, 1993, s. 8/78; Ibnii’n-Nedim, h.1417, s.
118; Isfehani, 2008, s. 3/143; Yakat el-Hamevi, h.1414, s. 4/1631-1632).

Sulibiyye hareketine karsi klasik donem 4alimleri tarafindan yogun reddiyeler kaleme
almmustir. Bu baglamda Ebl Osman el-Cahiz (6. 255/869), el-Beydn ve 't-Tebyin, el-Hayevdn ve er-
Resail adli eserlerinde Arap dili, belagati ve kiiltiirel istiinliigiinii savunarak Sufibi diisiinceyi
elestirmistir (Cahiz, 2001, s. 2/73, 97, 202, 213; Céhiz, h.1424, s. 7/4, 1998, s. 2/19-21, 37-44, 3/35-
64). Benzer sekilde Ibn Kuteybe ed-Dineveri (6. 276/889), dzellikle Fazlii’'l- ‘Arab (er-Red ‘ale’s-
Su Ubiyye) risalesinde Araplarin faziletlerini 6ne cikararak Sutibileri sert bicimde tenkit etmistir
(ayrintili sekilde bk. [bn Abdiirabbih, 1983, s. 3/356-359; ibn Kuteybe, 1992, s. 76, 1999, ss. 28, 36,
2007, s. 161). Ibn Abdiirabbih el-Endeliisi de el- ‘Ikdii’I-Ferid adl eserinde Sufibiyye tartismalarini
ayrintili bicimde ele almistir (ibn Abdiirabbih, 1983, 3/351, 355-360, 403-410, 4/288). Ayrica Ebii’l-
Ferec el-Isfahani, el-Egani’de Suibi sairlerin siirlerini aktararak hareketin edebi yoniiniin
anlasilmasina katki saglamistir (bk. Ibn Abdiirabbih, 1983, s. 3/403-405, 408-410; Mes’0di, 1984, s.
2/26-28, 46, 3/211).

Sonug olarak Sutibiyye, baslangi¢cta mevalinin esitlik taleplerini temsil eden bir hareket iken
zamanla Araplar ile 6zellikle Fars unsuru arasinda kiiltiirel rekabete doniismiis ve Abbasi donemi
edebiyati, siyaseti ve toplumsal yapisi lizerinde derin etkiler birakmistir. Fars kokenli miiellifler ve
edipler, Arapcay1 kullanarak kendi tarihi ve kiiltiirel miraslarini yeniden canlandirmus; bu siireg Islam
medeniyetinin kozmopolit karakterini gii¢lendirmis, terclime faaliyetlerinin yayginlagmasina ve ilmi
tartisma geleneginin gelismesine katki saglamistir. Bununla birlikte hareketin bazi temsilcilerinin
asirt kavmiyetci soylemlere yonelmesi, klasik donem alimleri tarafindan sert bicimde elestirilmistir
(Apak, 2008, ss. 19-20; Atvan, 1984, ss. 167-180; Ezheri, 2001, s. 281; Hourani, 1997, ss. 126-127).
Bu yéniiyle Suiibiyye, Islam diinyasinda etnik cesitlilik ile iimmet birligi arasindaki gerilimi yansitan
onemli bir sosyo-kiiltiirel miras olarak degerlendirilmistir.

3. Endiiliis’te Suiibiyye Akimi

Endiiliis’teki Sulibiyye hareketi, Abbasiler doneminde bagta Fars kokenli mevalinin kiiltiirel
ve siyasi Ustlinliilk iddialar1 etrafinda sekillenen Dogu Suibiyyesinden onemli Olgiide ayrilir.
Dogu’daki versiyon sert milliyetci ve Fars merkezli bir karakter tagirken (Goldziher, 1996, s. 408),
Endiiliis’teki akim daha 1limli, pragmatik ve yerel sosyo-ekonomik sikayetlere dayanir. Bu hareket,
ideolojik bir milliyetcilikten ziyade Arap aristokrasisinin ayricaliklarina, yerli Miisliimanlarin
dislanmasina ve agir vergi yiikiine kars1 gelisen somut bir tepkidir (ibn izari, 1985, s. 2/28, 74-77;
[bnii’1-Kiittyye, 1410, ss. 103-105).

Farklilasmanin temelinde, cografi uzaklik ve Endiiliis’iin fetih sonrasi olusan karmasik etnik
yapist (Arap, Berberi, miivelled(in, Sakalibe) ile Emevi yonetiminin Arap asabiyetine dayali siyasi
modeli yer alir. Arap olmayan Miislimanlar, kaynaklarda genellikle “amme” veya asagilayici
ifadelerle amlirken, esitlik talepleri hem edebi hem siyasi alanda dile getirilmistir (Ibn Abdilberr,
h.1424, s. 2/267, 270; ibn Hazm, 1980, s. 3/189; Ibn Said el-Magribi, 1955, s. 1/103; Ibnii’l-Hatib,
1973, s. 4/226). Bu talebin en garpici 6rnegi, Bask (Beskens) kokenli miivelled Ebi Amir Ahmed b.
Garsiye’nin (6. 477/1084) kaleme aldig1 Risdletii tafdili’l- ‘Acem ‘ale’l- ‘Arab’dir (Sutibiyye Risdlesi).
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Eser, klasik Arap nesrinin yiiksek {islubuyla Araplarin bedevi hayatini elestirirken Arap olmayan
unsurlarin (Rum, Slav, Iranli) medeni meziyetlerini &ver; radikal bir reddiyeden ziyade pragmatik
esitlik vurgusu yapar (Senterini, 1981, s. 6/704-756).'¢ Bu risaleye karsilik dort reddiye yazilmisg
olmasi1 (EbQ Hayyéan, h.1422, s. 8/115; Senterini, 1981, s. 6/715-756), hareketin Endiiliis entelektiiel
hayatinda derin yanki uyandirdigini gosterir (bk. Hatalmis, 2017, ss. 117-148). Bu metinler,
Endiiliis’teki etnik-kiiltiirel dinamikleri anlamak bakimindan en giivenilir kadim kaynaklar arasinda
yer almaktadir (Ibn Said el-Magribi, 1955, s. 2/406-407).

Sutibiyye’nin siyasi ve toplumsal yansimalari, Berberi ve miivellediin isyanlarinda agikca
goriiliir. Biiyiik Berberi Isyan1 (122-125/740-743), Sufriyye Harici vaizlerinin esitlik¢i sdylemiyle
kitlesellesmis (Ibn Izari, 1985, s. 1/58-59; Ibnii’l-Esir, 1997, s. 4/226-227; bk. Inan, t.y., s. 1/118-
119; ayrica bk. Niiveyri, 2004, s. 24/64; Zehebi, 2000, s. 3/335), Omer b. Hafs(in’un (Vizigot kokenli
miivelled) Berbuster (Bobastro) merkezli isyam1 (267-306/880-918) ise agir vergiler ve Arap
idarecilerin ayrimciligma karsi genis destek bulmustur (Ibn izari, 1985, s. 2/105-106, 114-133;
Ibnii’1-Esir, 1997, s. 6/434, 438). Sakalibe (Slav kokenli azatlilar) ise III. Abdurrahman déneminde
Arap-Berberl dengesini saglamak {iizere yliksek makamlara getirilmis, bu durum hem siyasi
niifuzlarini artirmis hem de diger aristokrasi kesimlerini tedirgin etmistir (Ibn Izari, 1985, s. 1/177-
178; Inan, t.y., s. 1/277-278).

Sonug olarak Endiiliis Sulibiyyesi, Dogu’daki edebi-milliyet¢i muadilinden farkli olarak,
Islam’mn esitlik ilkesini (Hucurat 49/13) Arapca ve Siinni kimlik gibi ortak degerler cercevesinde
savunmus; ancak taife doneminde etnik catismalar1 koriikleyerek i¢ par¢alanmayi derinlestirmis ve
Reconquista siirecine dolayli katki saglamistir (Ibn Said el-Magribi, 1955, s. 2/407). Hareket,
Endiiliis’tin kozmopolit yapisini yansitirken ayn1 zamanda asabiyet kaynakli kirilganligini da gozler
Oniine serer.

3.1. Endiiliis Emevi Devleti Donemlerinde Suiibiyye

Endiiliis Emevileri doneminde (138-422/756-1031) Sulbiyye hareketi, 6zellikle miivellediin
olarak adlandirilan toplumsal ziimre etrafinda sekillenmistir (Ibn Hayyan, 1971, ss. 294, 299, 300-
301; Tbn Hazm, 1982, ss. 502-503; Inan, t.y., 2/207). Miivellediin, [ber Yarimadasi’nin fethinden
sonra Islam’1 kabul eden Vizigot ve Hispano-Roma kdkenli yerli halkin Miisliiman nesillerini ifade
etmektedir (Ozdemir, 2006, s. 32/228). Bu grup, I11./IX. yiizyildan itibaren Endiiliis’teki Miisliiman
niifusun ¢cogunlugunu olusturmus; Beni Kasi, Beni Amriis ve Beni Hafstin gibi aristokrat aileleri de
biinyesinde baridirmistir. Klasik kaynaklarin miivellediinu “4mme” (avam) yahut “benii’l-abid”
(kole soyu) gibi asagilayici ifadelerle anmasi, bu grubun toplumsal statiisiindeki esitsizligi agik¢a
gostermektedir (Ibn Abdilberr, h.1424, s. 2/267, 270; Ibn Hazm, 1980, s. 3/189; ibn Said el-Magribi,
1955, s. 1/103; Ibnii’l-Ebbar, 1985, ss. 151-153; ibnii’l-Hatib, 1973, s. 4/226, 230.).

Endiilis Emevi Devleti’nin idari ve sosyal yapisinda, asabiyet temelli Arap listiinliigline
kars1 gelisen Sulbi hareketlerin en somut yansimalarindan biri, 6zellikle mevali ve miivelledlin
kitlelerinin onciiliigiinde patlak veren isyanlardir. Miivelledtin, islam’1 benimseyen yerli Hispano-
Romen ve Got kdkenli niifusu tanimlamakta olup, bunlarin baglattigi ayaklanmalar, Sulbiyye
diisiincesinin  Endiiliis cografyasinda pratige en belirgin bigimde aktarildigi &rneklerdir. Bu
isyanlarin temelinde {i¢ ana dinamik yer almaktadir: Arap yonetici elitin miivelledinu “Benii’l-abid”
(kole cocuklarn) gibi agagilayici ifadelerle nitelendirerek onlar askeri ve idari gérevlerden diglamasi
kaynakl etnik ayrimeilik (Ibnii’1-Hatib, 1973, s. 5/230; Niiveyri, 2004, s. 23/430); kirsal kesimlerde
Miisliiman olmalarina ragmen miivellediindan agir cizye ve harag vergilerinin tahsil edilmesi ve 1.
Muhammed (852-886), el-Miinzir (886-888) ile Abdullah (888-912) donemlerinde yasanan hanedan
i¢ci taht miicadelelerinin merkezi otoriteyi zayiflatmasi (Ibnii’l-Ebbar, 1985, ss. 148-149)..."7 Bu

16 Risalenin nesri igin bk. (Har(n, 1991, s. 1/247-253)
17 Ayrica ayaklanmalara dair bk. (Ibn Haldtin, 1408, s. 4/167-170, 179)
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unsurlar bir araya gelerek, toplumsal gerilimi tetikleyen ve isyanlar1 besleyen yapisal bir zemini
olusturmustur.

Cografi dagilim itibariyla isyanlar {i¢ ana bolgede yogunlasmistir: kuzey sinir boylarinda
(Sugtr) Beni Kasi ailesi (Méisa b. Miusa liderliginde) fiili o6zerklik tesis etmis, 924’te III.
Abdurrahman tarafindan bastirilmistir (Ibn Hayyan, 1971, ss. 143, 146, 156-157; Ibn 1zari, 1985, s.
1/72, 87, 97, 74-77; krs. Inan, t.y., s. 1/169-170)."® Orta Bélge’de Tuleytula ayaklanmalar1 837’ye
kadar siirmiis (Ahbaru Mecmii‘a, s. 135; ibn izari, Beydnu ‘I-Mugrib, 11, 83.)," Maride’de ise 828’de
Berberi-miivelled ittifakli bir isyan patlak vermistir (ibn izari, 1985, s. 2/74-77).° Giiney ve Bati’da
Abdurrahman b. Mervan el-Cilliki hareketi ile isbiliye-ilbire’de miivellediin ile Arap aileler arasinda
yasanan c¢atigmalar (276-302/889-914), miivelledinun sehirlerdeki demografik iistlinliigiinii ortaya
koymustur (ibn Hayyén, 1971, ss. 368-379, 383, 396).

I. Hakem déneminde Kurtuba’da patlak veren Rabad Isyanlari, fakihlerin “giinahlara daldr”
suglamasiyla birlesen miivelledin hosnutsuzlugunun tipik bir yansimasiydi. Hakem, isyancilarin
itaatten ayrilip “Allah’in kendilerine layik gormedigi emirlige” boyun egdiklerini, en kotii taifenin
(el-Ma‘liici) onlart fitneye siiriikledigini vurguladigi mektubunda, asabiyye diizenini korudugunu ve
isyanin cezasini hak ettiklerini belirterek otoritesini mesrulastirmigtir (Merrakusi, 2006, ss. 19-22;
bk. Inan, t.y., s. 1/243-246).

Bu olaylar, Endiiliis’teki Suibiyye akiminin etnik gerilimlerini agikca ortaya koymaktadir.
Sulbiyye, “biitiin insanlar bir asildan, bir topraktan” (Taha 20/55) mealindeki ayeti dillendirerek
Arap asabiyyesini ve soy listiinliigiinii reddederken, Araplar ise nesebin yani sira fazilet, kahramanlik
ve Islam’a hizmetle kazanilan serefi savunmustur (Ibn Abdiirabbih, 1983, s. 3/351, 356-359).

Dénemin en uzun soluklu isyani, Vizigot asilli miivelled Omer b. Hafsin’un (6. 306/918)
Bobastro merkezli hareketidir. Agir vergiler, ayrimecilik ve mevali-miivelledin tabakasinin sosyal
dislanmasi nedeniyle genis destek bulan Hafsin, sonradan Hiristiyanliga gecip Leon’la ittifak
aramis; isyam III. Abdurrahman ancak 316/928°de bastirabilmistir (Ibn Izarf, 1985, s. 2/117-118,
131-133; ibnii’l-Kiitryye, 1410, ss. 103-105). Bu isyanlar, klasik Sufibiyye tartismalarinin
Endiiliis’teki yansimasidir: miivellediin ve mevali, Arap asabiyyesine kars1 “amel ve ahlak” ile esitlik
talep ederken, mevcut statiikoyu savunanlar ise nesebin yani sira Islam’a hizmet ve fetihlerdeki
roliinii vurgulamislardir (Ibn Abdiirabbih, 1983, s. 3/357-358).

Erken donemdeki Biiyiik Berberi Isyan1 (122-125/740-743) da etnik hosnutsuzlugun kalici
izlerini tasimaktadir. III. Abdurrahman doneminde Arap-Berberl asabiyetini dengelemek icin
Sakalibe unsurlar saray ve orduda gii¢clendirilmig, sayilart on bini asan bu grup onemli niifuz
kazanmistir (Ibn Abdiirabbih, 1983, s. 2/356-359). Ancak bu denge cabalar1, Sufibiyye’nin “Araplar
hari¢ herkes esit” mealindeki tezini (Ibn Abdiirabbih, 1983, s. 3/351; bk. Mes’udi, 1984, s. 2/26-28)
ve miivelled sairlerin Arap karsit1 siirlerini beslemistir (Isfehani, 2008, s. 3/95, 4/539).

Ibn Haldiin’a gore Endiiliis Emevi Devleti, Arap dayanismasinin (asabiyet) bozulmasiyla
¢Oziilmeye baglamistir. Bu ¢6zililme sonucunda yonetim, topraklari paylasan ve birbiriyle rekabet
eden derebeylerin (miiliik-i tavaif) eline ge¢mistir. Arap olmayan unsurlar, Abbasi unvanlarini
takinarak bagimsiz hiikiimdarlar gibi davranmis ve bu durumu degistirecek kimse ¢ikmayacagindan
emin olmustur. Ibn Seref’in deyisiyle bunlar, miyavlayarak aslan taklidi yapan kedilere benzer.
Derebeyleri iktidarlarin1 Berberiler (Zenateliler) ve devsirmeler gibi Arap disi1 gruplarin destegiyle

18 Beni Kasi’nin kuzeydeki fiill 6zerkligi, miivelledin ve Berberi unsurlarin karistig1 sinir boyu dinamiklerinin tipik bir
drnegidir. (Ibn Haldtin, h.1408, s. 1/170)

19 Tuleytula (Toledo) ayaklanmalari, miivelledfinun kentlerdeki giderek artan niifuzunu ve merkezi otoriteye kars: tepkisini
yansitan uzun soluklu hareketlerdir.(Ibn izari, 1985, s. 2/83)

20 Bu isyan, Berberi-miivelled ittifakinin erken dénemdeki tipik bir érnegidir. MiivelledGnun biiyiik gogunlugu Got
(Visigot) kokenli eski esir veya miihtedilerden olugsmakta olup, Abdurrahman b. el-Hakem déneminden itibaren say1lari
hizla artmstir. (bk. Inan, t.y., s. 515)
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siirdiirmiis; nitekim daha &nce Ibn Ebu Amir (Almanzor) da ayni yontemle hanedan: etkisiz hale
getirip devleti tek basina yonetmistir (Ibn Haldin, 2007, s. 1/375).

Sonug olarak, Endiiliis Emevileri donemindeki Sutibiyye-Asabiyye gerilimi, etnik rekabeti
siyasi parcalanmaya doniistiirerek Tavaif-i Miilik donemine zemin hazirlamistir. Bu meyanda
miivelled isyanlar1, ¢cok-etnikli yapinin hem kiiltiirel zenginlik hem de yapisal kirilganlik kaynagi
oldugunu gostermektedir. Ibn Abdiirabbih’in dedigi gibi, nihai iistiinliik takvada olsa da (ibn
Abdiirabbih, 1983, s. 3/359) diinyevi asabiyye ve neseb tartigmalar1 Islam toplumunun en derin fay
hatlarindan birini olusturmustur.

3.2. Taviif-i Miilik Déoneminde Suiibiyye

Endiiliis Emevi Halifeligi'nin yikilmasindan sonra iber Yarimadasi’nda merkezi otorite
¢Okmiis, bunun sonucunda kiigiikk emirlikler (taifeler) ortaya c¢ikmistir. Bu donem, siyasi
parg¢alanmanin hiz kazandigi, etnik gruplar arasi rekabetin ve kabile dayanigmasina (asabiyet) dayali
giic miicadelelerinin belirginlestigi bir ¢ozlilme evresidir. Taife emirlikleri, kurumsal bir devlet
yapisindan ziyade feodal nitelikli, egemen ailenin servet ve statiisiinii 6n plana ¢ikaran yapilar olarak
one ¢cikmistir. Halk ise agir vergilerle saray masraflarini ve askerl harcamalari finanse eden bir arag
héline getirilmistir (ibnii’l-Ebbar, 1985, ss. 160, 296, 363.).

Bu donemde toplumsal gerilimin temel dinamiklerinden biri, farkli etnik gruplarin
dayanisma ve rekabet anlayislarindaki farklilikti. Berberi emirliklerinde geleneksel kabile asabiyeti
on planda iken, Arap ve miivelled (yerli kdkenli Miisliiman) topluluklarda etnik kdken ve kiiltiirel
iistiinliik iddialar1 daha etkiliydi. Bu durum, miivelled-Arap-Berberi ¢cekismelerini derinlestirmis ve
hem kabilevi ¢atigmalar1 hem de Sutibiyye’nin etnik esitlik taleplerini gliglendirmistir (Dtri, 1981,
ss. 23, 43-46).

Sutibiyye egilimli miivelled kokenli sairler, Araplarin kiiltiirel ve siyasal iistiinliik iddialarina
edebi eserlerinde sert elestiriler yoneltmis, etnik esitlik ve adalet taleplerini giiclii bir sekilde dile
getirmislerdir (Ibn Abdiirabbih, 1983, 3/351-361; isfehani, 2008, 3/95, 20/264). Ibn izari, Halife II1.
Hisam’1n tahttan indirilmesiyle baglayan merkez1 otorite ¢okiislinii tarihi agidan detayli bi¢cimde ele
alirken; Ibn Bessam es-Senterini ise bu béliinmeyi edebi ve betimleyici bir {islupla tasvir etmistir
(ibn izari, 1985, s. 3/185; ayrintili olarak bk. Senterini, 1981, s. 1/942-943, 3/16, 240, 248, 4/650,
661, 669).

Tavaif-i Miilik doneminde miivelledin, Arap aristokrasisine kars1 gelistirdikleri tepkilerle
Sulbiyye’nin yerel bir versiyonunu temsil etmistir. Niifuslarinin artmasi ve hak taleplerinin
yiikselmesi toplumsal gerilimleri beslemis, Ibnii’l-Ebbar gibi tarihciler bu isyan ve siyasi rolleri
kaydetmistir (Ibnii’l-Ebbar, 1985, s. 151; bk. Inan, t.y., s. 4/515). Arap aristokrasisi ile Berberiler,
Sakalibe (Slav kokenliler) ve miivellediin arasinda iktidar, statii ve kimlik odakli rekabet, giderek
keskin bir kiiltiirel-siyasi gerilime doniigmiistiir. Bu rekabet, Suiibiyye’yi salt edebi-fikri bir akimdan
siyasi bir harekete doniistiirmiistiir (Ferriih, 1984, s. 4/392).

Miivellediin, Araplarin soy (neseb) iistiinliigli iddiasina karsi, amel, ahlak ve takva temelli
bir esitlik anlayisini savunmustur. Bu miicadelenin en 6nemli manifestosu, Bask kokenli miivelled
sair EbG Amir ibn Garsiyye el-Beskensi’nin (6. 477/1084) Risdletii Tafdili’l-Acem ale’l-Arab
(Acemlerin Araplara Ustiinliigii Risalesi) adli eseridir (Oz, 1999, ss. 504-505). Kiiciik yasta esir
alimip Miicahid el-Amiri tarafindan azat edilen Ibn Garsiyye, Arapca belagatiyle dikkat cekmistir
(ibn Said el-Magribi, 1955, s. 4/206; Zehebi, h.1427, s. 18/145). Risalesinde Araplarin zaaflarim
sertce elestirirken Berberi, Slav ve Rum unsurlarin erdemlerini 6vmiis, bdylece Sulbiyye
diisiincesini edebiyattan siyasete tagimistir (Goldziher, 1996, ss. 411-412; Kiligli, 1992, s. 317). Bu
entelektiiel muhalefet, Miicahid el-Amiri ve oglu Ikbaliiddevle’nin Daniye’de (Denia) yarattig1 dini
ve fikri hosgorii ortaminda gelismistir (Ebii’1-Fida, 1907, s. 2/148; ibn Haldin, h.1408, s. 4/211).
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Ibn Garsiyye’nin risalesi, bastirilmis etnik ve kiiltiirel tepkileri agik bir meydan okumaya
donistiirmiistiir. Taife emirlikleri arasindaki etnik temelli i¢ catismalar, kuzeydeki Hiristiyan
kralliklarin “bdl ve yonet” politikasini kolaylastirmis, “parias” (harag) ddemeleri de Miisliiman
unsurlar1 ekonomik ve askeri acidan zayiflatmistir. Ortak bir asabiye bagimin eksikligi, ibn
Haldn’un devlet teorisini dogrular nitelikte olmus ve gii¢lii toplumsal dayanisma olmadan siyasi
yapilarin dagilmaya mahkim oldugunu gostermistir (Ibn Hald(n, h.1408, s. 4/18). Ayrica
Haricllik’in Sufriyye kolunun toplumsal hafizadaki izleri de yeni etnik taleplere ilham kaynagi
olmaya devam etmistir (Ibn Haldtin, h.1408, s. 6/276; Ibn izari, 1985, s. 1/214).

Hiristiyan Kastilya Kralligi’nin artan baskisi karsisinda gii¢siiz kalan Endiiliis Miisliimanlart
ve 6zelde ulema, Kuzey Afrika’daki Murabitlar’t yardima ¢agirmistir. Murabitlar’in 479/1086°da ez-
Zellaka Savasi’nda Kastilya’y1 yenmesi, Endiiliis’teki ¢oziilmeyi kalic1 olarak durduramamustir (Ibn
Kesir, 1997, s. 16/667; Ibnii’l-Esir, 1997, s. 8/307-308; Yakiit el-Hamevi, 1977, s. 3/146).

Sonug olarak Tavaif-i Miilik donemi, etnik ¢esitliligin yarattig kiiltiirel zenginlik ile giiglii
bir ortak asabiye eksikliginin trajik sonuglarini en agik bigimde ortaya koyan tarihi bir evre olarak
dikkat ¢eker (Ozdemir, 1995, s. 11/213).

3.3. Murébitlar ve Muvahhidler Donemleri Endiiliis’te Sutibiyye

Murabitlar (1086-1147) ve Muvahhidler (1147-1212) doénemleri, Endiiliis’teki Taife
emirliklerinin yol agtig1 siyasi parcalanma ve etnik gerilimler karsisinda Berberi dayanismasinin en
giiclii ve belirleyici bigimde tezahiir ettigi kritik bir sathayi temsil etmektedir. Bu iki Berberi kokenli
devletin Endiiliis’e intikali, basta Berberi asilli Miisliiman niifus ve 6zellikle ulema kesimi tarafindan
yapilan davetler neticesinde gergeklesmistir (Ibn Izari, 1985, s. 1/303; Ibnii’l-Esir, 1997, s. 9/146;
Merrakusi, 2006, ss. 156, 165, 183, 185). Ancak bu miidahaleler, bolgedeki mevcut gii¢ dengelerini
ciddi sekilde bozmus ve Arap, Berberi ile yerli miivelled Miisliman unsurlar arasinda derin
hosnutsuzluklara yol agmistir. Ozellikle miivelled niifusun hizli artis1, Arap ve Berberi unsurlar
tarafindan potansiyel bir tehdit unsuru olarak algilanmistir (Ibn Halddin, h.1408, s. 4/213). Islam
hukukunun nazari esitlik ilkesine ragmen miivelledler, 6zellikle Kurtuba merkezli yonetimlere karsi
sikca isyan etmis ve toplumsal muhalefetin 6ncii saflarinda yer almistir (Merrakusi, 2006, s. 199).

Bu gelismeler, klasik Sulibiyye hareketinin Endiiliis cografyasindaki 6zgiin bir yansimasi
olarak degerlendirilebilir. Zira miivelled unsurlar, Arap istiinliigli anlayisina kars1 yerli kimliklerini
ve siyasal-kiiltiirel esitlik taleplerini 6n plana ¢ikarmislardir. Bu baglamda Murabitlar’in Endiilis’e
gelisine kars1 Got asilli Ahmed b. Kési (Seyhii’l-Miiridin) onciiliigiinde, Muvahhid hakimiyetine
kars1 ise yine Got kdkenli Muhammed b. Sa‘d b. Mardenis liderliginde miivelled direnis odaklari
ortaya ¢ikmugtir.

Muvahhidlere kars1 isyan eden mesela Ibn Mardenis’in Kastilya lehgesiyle konusmasi, Frenk
tarzi giyimi ve ordusunun biiyiik 6l¢iide Hiristiyan askerlerden miitesekkil olmasi, onun siyasetini
dini saiklerden ziyade etnik-milliyet¢i motivasyonlar ve pragmatik giic hesaplarinin sekillendirdigi
yoniinde yorumlanmistir. Bu tutum, onun Hristiyan kralliklarla stratejik ittifaklar kurarak niifuz
sahasini genisletme cabalarmin temelini olusturmustur (ibn Haldtin, h.1408, s. 4/213; ibnii’l-Esir,
1997, s. 9/182; bk. Inan, t.y., s. 5/72; Merrakusi, 2006, ss. 195, 197).

Murabitlar-Muvahhidler donemi, Endiiliis’te etnik kimliklerin siyasallagtigi, Sulbiyye
ruhunun Berberi-Arap geriliminin yam sira miivelled unsurla da zenginlestigi 6nemli bir tarihsel
evreyi teskil etmektedir. Bu donemde dini birlik ideali ile etnik rekabet arasindaki gerilim, Endiiliis
Islam medeniyetinin hem dinamizmini hem de i¢sel kirllganligini acikca ortaya koymustur. Nitekim
her iki Berberl hanedan da Endiiliis’te Arap asabiyetinin baskinligim kirarak Miisliiman birligini
yeniden tesis etmeyi amaglamistir. (ibnii’1-Ebbar, 1985, s. 331; Merrakusi, 2006, s. 245) Murébatlar,
Berberi Lemti{ine ve Sanhace kabilelerinin gii¢lii asabiyetiyle ve tabi ki Miisliiman ahalinin destegiyle
479/1086°da ez-Zellaka Savasi’nda Kastilya Krali VI. Alfonso’yu agir bir yenilgiye ugratmis ve
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Reconquista hareketini bir siireligine durdurmay1 bagsarmigtir (Ibn Kesir, 1997, s. 16/667; Ibnii’l-Esir,
1997, s. 8/307-308; Yakut el-Hamevi, 1977, s. 3/146). Bu zafer, Berberi askeri iistiinliigiinii ve Arap
aristokrasisinin giderek geriledigini net bicimde ortaya koymustur (Ibn Izari, 1985, s. 4/12 vd.).

Muvahhid hareketi ise Masmiide Berberileri etrafinda sekillenen, kat1 bir tevhid anlayisina
dayali radikal bir reform hareketi olarak ortaya ¢iktt. Muhammed Ibn Tmert’in énderligindeki bu
akim, Murabitlar dini gevseklik ve tesbih (Allah’a cisim atfetme) egilimleri nedeniyle sert bicimde
elestirmis, “emr bi’l-ma ‘riif ve nehy ani’l-miinker” ilkesini siyasi bir ara¢ haline getirerek Berberi
kabilelerini giiclii bir ideolojik birlik etrafinda toplamistir. Bu sayede hem Magrib’de hem Endiiliis’te
hakimiyet kurmay1 basarmislardir (ibnii’l-Hatib, 1973, s. 1/224; Makkari, t.y., s. 4/380; Merrakusi,
2006, ss. 136, 140; Sibt Ibnii’l-Cevzi, 2013, s. 20/18). Bu siireg, Sutibiyye geleneginin bir devami
niteligindedir. Nasil ki klasik dénemde Sufibiyye, Arap hegemonyasina karsi Irani ve diger
unsurlarin kiiltiirel ve siyasi kimlik iddiasini temsil ettiyse, Berberi kokenli Muvahhid hareketi de
Magrib’te Berberi unsurlarin dini-siyasi 6zerklik ve iistiinlik arayigini yansitmaktadir. Hanedanin
kurucusu Abdiilmii’min’in, vefa ve dostluk gostergesi olarak Endiiliis asilli Ebi Ca‘fer b. Ebi Ahmed
el-Endelusi’yi basvezirlige getirmesi (ibnii’l-Esir, 1997, s. 9/178), Muvahhidlerin sadece Berberi
tabanina dayanmakla kalmayip, Endiiliis’lin kiiltiirel ve idari birikiminden de yararlanma politikasi
izledigini gostermektedir. Bu gelismeler, Berberi unsurlarin Islam diinyasinin batisinda Suiibiyye
ruhuna benzer sekilde siyasi ve kiiltiirel bir kimlik miicadelesi verdiklerini ortaya koymaktadir.

Berberi asabiyeti, Endiiliis’teki Sulibiyye hareketine yeni bir boyut kazandirmistir. Daha
once 6zellikle miivelled cevrelerde Arap kiiltiirel ve siyasi iistiinliigiine yonelik tepkiler (mesela ibn
Garsiye’nin risalesi) sinirli kalmigken, Berberi kabile dayanigmasi bu tepkileri siyasi ve kiiltiirel bir
iistiinliik iddiasina doniistirmiistiir. Miivelled niifusunun giderek artmasi ve “yabanci” gordiikleri
Berberi yonetimlere karsi olusan giivensizlik, yerel isyanlar1 beslemis; etnik aidiyet, 6zerklik arayisi
ve milli ¢ikarlar dini ideallerin 6tesinde belirleyici bir rol oynamaya devam etmistir (Ibnii’l-Esir,
1997, s. 9/263, 292, 299, 10/162; bk. inan, t.y., s. 5/72). Ancak zamanla refahin getirdigi ¢okiis ve
agir1 radikal tutumlarin yarattig1 ic muhalefet, asabiyet baglarini1 zayiflatmistir. 609/1212 yilinda el-
Ukéab (Las Navas de Tolosa) Savasi’ndaki agir yenilgi, Muvahhid asabiyetinin 6nemli Olgiide
erozyona ugradigini ve Hristiyan Reconquista hareketinin ivme kazandigini agik¢a gostermistir (bk.
Inan, t.y., 5/321).

fbn Haldtin, bu yiikselis-¢okiis dongiisiinii klasik bir drnek olarak tahlil eder. Ona gore
asabiyet, basta dini ideal etrafinda giiclenir; fakat refah, liiks ve yerlesik hayat kacinilmaz bigimde
bu bagi asindirir (ibn Halddin, h.1408, s. 4/18; Ibn Haldfin, 2007, s. 1/254, 560 vd.).

Sonug olarak, Murdbit ve Muvahhid donemleri, Sulibiyye’nin yarattigi Arap-Berberi-
miivelled etnik rekabetini Berberi asabiyetiyle gegici olarak dengeleme girisimi olarak goriilebilir.
Bununla birlikte her iki hanedan da i¢ dinamikler, radikal 1slah ¢abalarina ragmen Hristiyan baskisi
karsisinda kalic bir siyasi birlik saglayamamistir. Bu tarihi siireg, Ibn Hald(in’un asabiyet teorisinin
dongiisel yaklagimini dogrulamakta ve etnik esitlik taleplerinin siyasi istikrar tizerindeki sinirlayict
etkisini somut bigimde ortaya koymaktadir.

3.4. Murabitlar ve Muvahhidler Sonrasi Endiiliis’iinde Sutibiyye

Muvahhidler’in 1212°deki Ikdb Savasi’nda ugradig1 yenilgiyle birlikte Endiiliis’teki Islam
siyasi varlig1 biiyiik ol¢lide ¢okmiis, yalnizca Girnata (Granada) merkezli Nasri (Beni Ahmer)
Emirligi (1238-1492) ayakta kalabilmigtir. Bu daralan cografyada Sulbiyye hareketi, acik
isyanlardan uzaklasarak daha dolayli bir miicadele tarzina yonelmistir. Artik bu akim, saray
entrikalar1, hanedan gekismeleri ve kiiltiirel kimlik gerilimleri seklinde kendini gostermistir.

Berberi kékenli Muvahhid idaresinden duyulan rahatsizlik, 6zellikle ibn Hiid ve Beni Ahmer
gibi kokli Arap ailelerini harekete gecirmis ve bu gruplar Muvahhidleri Endiiliis’ten ¢ikarmay1
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bagarmustir. Ancak Arap asabiyetinin giderek zayiflamasi, bu aileleri siyasi olarak dar akraba
cevreleriyle yetinmeye mahkim etmistir (Ibn Haldin, 2007, s. 1/387).

Bu dénemde klasik Arap-Berberi karsitlig1 yerini daha igsel bir rekabete birakir: zayiflamis
Arap asabiyeti ile miivelledlin ve diger yerel unsurlar arasinda bir ¢ekisme bas gosterir. Bu gerilim
Nasri sarayinda acik¢a gdzlemlenir. Arap aristokrasisi yonetimde kendini en yetkin grup olarak
konumlandirirken, Berberi unsurlar Meriniler’den sagladiklar1 dis destek sayesinde askeri ve idari
kadrolarda yiikselmeye baslamistir. Miivelledlin ile Sakalibe ise biiyiik 6l¢iide ikinci sinif statiisiinii
korumus; bu gruplarin toplumsal konumlarini iyilestirme ¢abalari, klasik Sutibiyye hareketinin dogal
bir yansimasi olarak degerlendirilebilir.

IX/XIV. yiizyilda Endiiliis’te Kastilya ve Aragon kralliklartyla kurulan ittifaklar ile agir
vergi yiikiimliiliikleri gibi dis baskilar, mevcut etnik gerilimleri 6nemli 6l¢iide derinlestirmistir. Bu
gelismeler, idari yapilar1 ve askerl karar siireglerini olumsuz etkileyerek Beni Ahmer (Nasri)
Devleti’nin i¢ biitiinliigiinii zayiflatmistir (ibn Hald(in, h.1408, s. 4/213; ibnii’l-Esir, 1997, s. 9/182;
bk. Inan, t.y., s. 5/72; Merrakusi, 2006, ss. 195, 197).

Bu dénemde vezir ve devlet adami Lisaniiddin Ibnii’l-Hatib (6. 776/1374), eserlerinde
yonetimdeki etnik temelli geliskileri ve yapisal sorunlari derinlemesine tahlil etmistir (Ibnii’l-Hatib,
1973, s. 1/152, 91, 157, 204, 291, 377-409). Aym yillarda [bn Haldtn, Endiiliis kokenli bir aileden
gelmesine ragmen Tunus’ta dogmus, vataniyla baglarini siirdiirmiistiir. 1362-1365 yillar1 arasinda
Endiiliis’te bulundugu siralarda Nasri yonetimiyle yakin iligkiler kurmasi ve bazi yorumlari
nedeniyle; bazi ¢evrelerce onun Suubi egilimler tasidig1 seklinde yorumlanmustir. ibn Halddn ile
Ibnii’l-Hatib arasinda giiclii bir entelektiiel dostluk vardi. Bu baglamda iki alim karsilikli
mektuplasmislardir (Makkari, t.y., s. 2/125, 5/95-97). ibn Haldin, Ibnii’l-Hatib’in vefatina yakin
donemde kendisiyle bizzat goriiserek istisarelerde bulunmustur (ibnii’l-Hatib, 1973, ss. 8, 10, 11;
Makkari, ty., s. 5/8, 15, 50, 5/110-113, 119). Sonug¢ olarak, XIV. yiizy1l Endiiliis’iinde dis
miidahaleler etnik hassasiyetleri artirirken, Ibnii’l-Hatib ve Ibn Haldiin’un eserleri ile kisisel
iliskileri, Sulibiyye’nin siyasi ve kiiltiirel yansimalarini ortaya koyan dnemli bir tablo sunmaktadir.

Ibn Haldiin, Sutibiyye hareketinin radikal Arap karsit1 tutumuna mesafeli durmus ve konuyu
oncelikle sosyolojik bir perspektiften ele almistir. Ona gore toplumsal hayatin temel dinamigi
asabiyettir. Ozellikle gogebe toplumlarda kendiliginden olusan bu grup dayamsmasi, fetihler ve
giiclii devletler kurmak i¢in zorunlu bir 6n sarttir. Ancak medenilesme ilerledik¢e asabiyet dogal
giiclinil yitirir ve taklitci, yapay bir hale doniisiir. Diisliniir, “Arap” kavramini dar bir etnik kimlik
olarak degil, sosyolojik bir kategori olarak degerlendirmistir. Bu sayede asabiyeti etnisiteden
bagimsiz, evrensel bir toplumsal olgu olarak tanimlamig ve Sulbiyye’nin ideolojik yaklagimini
bilimsel bir cerceveye oturtmustur (Ibn Haldtn, 2007, s. 1/36, 133-134, 361-362). Bu yaklasim,
Sulibiyye meselesini basit bir etnik catismaya indirgemekten kurtararak, toplumsal dinamiklerin
evrensel mantig1 {izerinden aciklamakta ve Ibn Haldin’u konuya derinlik katan oncii bir sosyolog
olarak one ¢ikarmaktadir.

Endiilis’iin son doneminde, ozellikle Nasri Devleti’nin gerileme ve ¢okiis asamasinda
gelencksel kabile asabiyeti belirgin bicimde erozyona ugramistir. Merkezi ve giiclii Kastilya Kralligt
karsisinda dar kabilevi baglarin yetersiz kalmasi, daha kapsayici bir Islam1i iimmet bilincinin &n plana
¢ikmasina zemin hazirlamistir. Bu doniisiimii tetikleyen temel dinamikler arasinda sunlar sayilabilir:
Islam cografyasinda erken doénemlerden itibaren var olan cografi aidiyet suurunun Endiiliis’te de
yayginlagmasi, Arap unsurlarin yerli halklar ve Fars kokenlilerle yogun karigimi neticesinde soy
baglarinin zayiflamasi ile yerlesik hayat tarzinin kabilevi dayanigsmay1 agindiric: etkisi. Neticede dar
soy temelli asabiyet ile Sulibiyye’nin soy Otesi aidiyet anlayis1 arasindaki gerilim, ortak diismana
kars1 gelistirilen genisletilmis Islami birlik bilinci lehine evrilmistir. Bununla birlikte bu olumlu
gelisme, yeterli siyasi ve askeri giice tahvil edilemeden Endiiliis’iin nihai ¢okiisii ger¢eklesmistir (ibn
Haldfin, h.1408, s. 7/337; ibn Hald(in, 2007, s. 1/337).
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Sonug¢ olarak Nasri Emirligi, topraklarinin énemli 6l¢iide daralmasina ragmen i¢ etnik
rekabetler ve kiiltiirel ¢atigmalar icinde yaklasik iki bucuk asir varligim idame ettirebilmistir. Ibn
Haldlin’un asabiyet teorisi 1518inda degerlendirildiginde, i¢ dayanigsmanin aginmasi ile dis tehditlerin
kesismesi, medeniyetlerin c¢okiisiinde temel belirleyici rol oynamaktadir. Nitekim 1492’de
Girnata’nin diisiisii ve 1609-1614 yillar1 arasinda gergeklestirilen Morisko siirgiinleri, bu tarihsel
stirecin kaginilmaz ve trajik neticelerini olusturmustur.

3.5.Endiiliis’te Kiiltiirel Etkilesimler (Convivencia) ve Suiibiyye

Endiiliis, 711°den 1492’ye kadar siiren Miisliiman egemenligi boyunca farkli din ve
kiiltiirlerin kesistigi bir medeniyet havzasi oldu. Miisliimanlar, Arap kiiltiirlinden etkilenmig
Hristiyanlar (Mozaraplar) ve Sefarad Yahudileri arasindaki bu birliktelik, tarih yaziminda
“convivencia” (birlikte yagsama) kavramiyla anilir. Zaman zaman etnik gerginlikler yasansa da genel
olarak bariscil bir ortam hiikiim stirmiis; 6zellikle tip, felsefe, astronomi ve matematik gibi alanlarda
kalic1 sentezler iiretilmigtir. Makkari’nin Nefhu t-Tib adli eserinde ayrintilandirdigi gibi, Kurtuba,
Sevilla (Isbiliye) ve Granada (Girnata) gibi sehirler bilim, sanat ve ticaretin énde gelen merkezleri
haline gelmistir (Abbas, 1997, s. 137 vd. Makkari, t.y., s. 1/147, 261-263).

Ibn Haldtin’un Mukaddime’de belirttigi iizere, toplumsal dayamisma (asabiyet) zayifladik¢a

bu ortak yasam iklimi bozulmaya baslamistir (Ibn Halddin, 2007, s. 1/278-280). Bununla birlikte
Dogu’dan gelen bilgi birikimi, yerel Hristiyan ve Yahudi gelenekleriyle basarili bigimde
harmanlanmigtir. Toledo (Tuleytula) Terciime Okulu’nda Yunan, Hint ve Pers kokenli eserler 6nce
Arapcaya, ardindan Latince ve Ibraniceye kazandirilarak Avrupa’ya aktarilmistir (Kifti, 2005, s.
1/174; Safedi, 2000, s. 18/153). Zehravi’nin cerrahi eserleri, Ibn Riisd’iin felsefesi, Zerkali’nin
astronomi ¢alismalar1 ve Ibn Ziihr gibi bilginlerin katkilar1, miivelledin, Sakalibe ve diger Acem
unsurlar sayesinde daha da zenginlesmistir. Mimarlikta ise Kurtuba Ulu Camii, Elhamra Saray1 ve
Alcazar gibi yapilar, Islam, Hristiyan ve Yahudi estetik unsurlarinin sentezini gozler oniine serer
(Kafti, 2005, s. 1/174; Safedi, 2000, s. 18/153).
Bu ¢ok kiiltiirlii ortamda, yerli Iber kokenli Miisliimanlarin gelistirdigi muvassah adli siir tiirii
yenilik¢i bir nazim bi¢imi olarak 6ne ¢ikar. Bu tiir, Sulibiyye hareketinin edebiyattaki en belirgin
orneklerinden biridir. Sufibiyye, Arap olmayan Miisliimanlarin kiiltiirel kimliklerini koruma
cabasiyken; muvassah, Arap dilini muhafaza etmekle birlikte yerel ritimleri, duyarliliklar: ve etnik
cesitliligi bir araya getiren melez bir yap1 sunar (Muvassah ornekleri igin bk. ibn Haldfin, h.1408, s.
1/817-821 vd. ibn Halddn, 2007, s. 1/617; Makkari, ty., s. 3/212, 7/9, 82, 95; Merrakusi, 2006, s.
1/70-71). Muvassah’in bentler halindeki yapisi, degisken kafiye diizeni ve icinde Roman dilleri ya
da Ibranice barindirabilen nakarat (harca) béliimleri bu melezligi agik¢a gdsterir. Bu tiirii basariyla
kullananlar arasinda ibn Cebirol (6. 460/1068),”' A‘ma et-Tutili (6. 525/1130), Yahya b. Baki (o.
540/1145) ve Eba Bekir Ibn Ziihr (6. 595/1199) (ibn Hallikan, 1977, s. 4/435; Ibn Said el-Magribi,
1955, s. 1/97) sayilabilir. Mem’n b. Ziinnin (6. 460/1068) ise Arap asabiyetini savunanlarla
Sutbiler arasindaki siyasi gerilimin tipik bir temsilcisidir: Arap egemenligine karst Miivelled
kimligini savunan bu hiikiimdar, rakibiyle miicadelesinde Hristiyanlardan yardim alarak
Endiiliis’teki i¢ catismalar1 derinlestirmistir (bk. Ibn Said el-Magribi, 1955, s. 3/165-273).

Muvassah ve igindeki harcalar (nakaratlar), zecel gelenegiyle birlikte V./XI. ylizyildan
itibaren Avrupa’daki ozan (troubadour) siirini etkilemis ve Bati lirik edebiyatinin gelisimine onciiliik
etmistir. Sonu¢ olarak muvassah, Arap asabiyeti ile Miivelled Suiibiyyesi arasindaki miicadelenin
edebi alandaki en basarili sentezini olusturur. Klasik Arap gelenegini yerli Miivelled kimligiyle
birlestirerek medeniyetler arasinda kalic1 bir koprii islevi gérmiistiir (ibn Halddn, 2007, s. 1/617;
Inan, t.y., s. 1/478).

21 Bu kisi Yahudi asilli iinlii sair ve filozoftur. Bk. (Halifat, 1999, s. 19/386)
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Sufibiyye diisiincesinin en yetkin yazili 6rnegi, Eb Amir ibn Garsiyye’nin (6. 477/1084)
kaleme ald181 Risdletii tafzili’l- ‘acem ‘ale’l-'Arab (Arap Olmayanlarin Araplara Ustiinliigii Risalesi)
adli eseridir. Bu metinle baglayan ve yaklasik on ii¢ reddiye ile devam eden yogun entelektiiel
tartisma, siradan bir edebiyat ya da din ¢ekismesinin ¢ok 6tesinde, kimlik ve esitlik miicadelesinin
temel belgelerindendir. Bu rekabet bir yandan muvagssah ve zecel gibi 6zgiin edebi tiirlerin dogmasini
tesvik etmis, bilimsel gelismelere katki sunmus; O6te yandan Miivelledin isyanlar1 siyasi
istikrarsizliga, taife emirliklerinin (kiigiik kralliklar) ortaya ¢ikmasina ve Reconquista’nin (Yeniden
Fetih hareketi) hizlanmasina yol agmistir (Abbas, 1997, s. 137 vd.).

Sonug olarak Endiiliis’teki Sulibiyye hareketi, esitlik taleplerinin hem catismaya hem de
kiiltiirel zenginlige kaynaklik edebilecegini gosteren carpici bir ornektir. Convivencia ise farkli
medeniyetlerin birbiriyle verimli etkilesime gecebilecegini kanitlayan, tarihin en &gretici
miraslarindan biri olarak durmaktadir.

4. Dogu (Abbasiler) ve Batida (Endiiliis) Suiibiyye Karsilagtirilmasi

Islam toplumunda etnik ve kiiltiirel esitlik talebi, erken dénemlerden itibaren Suiibiyye
hareketi ¢gergevesinde ifadesini bulmustur. Bu hareket, Kur’an-1 Kerim’in Hucurat stiresi 13. ayetinde
ifade edilen “istiinliigiin ancak takva ile olgiilecegi” ilkesine dayanmaktadir (bk. Abbas, 1997, ss.
137-142). Ne var ki, farkli cografi ve siyasi sartlar bu talebin Dogu’da (Abbasiler) ve Bati’da
(Endiiliis) farklh karakterler kazanmasina yol agmigtir. Abbasi cografyasinda Suflibiyye daha ¢ok
milliyet¢i ve edebi bir hareket olarak tezahiir ederken, Endiiliis’te sosyo-ekonomik temelli, pragmatik
ve siyasi isyanlarla i¢ i¢e gecmis bir tepki biciminde gelismistir (Goldziher, 1996, ss. 403-418;
Ozdemir, 1995, s. 11/213).

Dogu’daki Suiibiyye, Emeviler doneminde gizli bir “Acem davasr” olarak varlik gosterirken,
Abbasiler’in ilk ylizyillarinda (II-V./VIII-IX. yiizyillar) acik bir kiiltiirel rekabete doniismiistiir. Irak
merkezli bu akim, Fars asilli mevélinin saray ve biirokraside gii¢c kazanmasiyla ivme kazanmis; sair
ve yazarlar Arapga kaleme aldiklar1 eserlerde Sasani mirasini yiiceltmis, Araplart “bedevi ve kaba”
olarak nitelendirmistir (Safedi, el-Vadfi bi’'l-vefeyat, 18/115; Oz, “Ibn Garsiyye”, 19/504.). Bessar b.
Burd, Ebii Ubeyde ve Allan el-Verrak gibi isimler bu akimin radikal drneklerini sunarken, Cahiz ve
bn Kuteybe gibi alimler sert reddiyelerle karsilik vermistir. Sonugta Dogu Sufibiyyesi, Arap-Fars
kiiltiirel sentezini zenginlestirmis ancak irk¢1 sdylemler nedeniyle toplumsal gerilimi de artirmistir
(Apak, 2008, ss. 18-19). Bu meyanda doguda Bessar b. Burd, Ebii Nuvas gibi sairler oldukca 6n
plandadir. Cahiz’da adeta Sulbiye hakkinda tarihe en sistemli notlar diismektedir (Cahiz, 1998, s.
2/5,3/5,12, 19, 29, 31, 89).

Endiilis’te ise Sulbiyye, miivellediin arasinda sekillenmis; Arap aristokrasisinin
ayricaliklarina ve agir vergi uygulamalarina kars1 somut bir tepki olarak ortaya ¢ikmistir. Berberi
isyanlari, Omer b. Hafsin’un ayaklanmasi ve ibn Garsiye’nin meshur risalesi bu gerilimin agik
gostergeleridir. Tavaif-i Miilik doneminde etnik rekabet daha da derinlesmis, Murabit ve Muvahhid
donemlerinde Berberi asabiyeti denge unsuru haline gelmistir. Bu siirecin, nihayetinde Endiiliis’teki
siyasi parcalanmay1 derinlestirerek Reconquista’ya (yeniden fetih) dolayl katki sagladigi ileri
siiriilebilir (Abbas, 1997, s. 137 vd.; bk. Inan, t.y., s. 5/321).

Her iki Sufibiyye tiirii de Islam’m esitlik ilkesine dayanmakta ve edebiyat: bir miicadele araci
olarak kullanmaktadir. ibn Haldiin’un asabiyet (toplumsal dayanisma) teorisi g¢ergevesinden
bakildiginda, giiglii bir i¢ dayanigma olmaksizin etnik rekabetin istikrarsizliga yol agtig1 goriiliir.
Bununla birlikte iki hareket arasindaki farklar belirgindir: Dogu’da ideolojik ve milliyet¢i nitelikli,
Fars kiiltiirel uyanisina dayal1 bir akim hakimken; Bati’da pragmatik, ¢ok etnikli ve siyasi nitelik 6ne
cikar. Dogu’da kiiltiirel sentez 6n plandayken, Endiiliis’te siyasi parcalanma ve dis tehditler
belirleyici rol oynamuigtir.
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Sonug olarak, Abbasiler’deki Sufibiyye Islam medeniyetinin kiiltiirel ufkunu genisletmis;
Endiiliis’teki Suiibiyye ise etnik ¢esitliligin hem yaraticilik hem de kirilganlik kaynagi olabilecegini
gostermistir. Bu karsilastirma, iimmet birligi ile yerel kimlikler arasindaki gerilimi aydinlatmakta ve
giiniimiiz ¢okkiiltiirlii toplumlarinin anlasilmasina da katki saglamaktadir.

Sonu¢ ve Degerlendirme

Suilibiyye hareketi, Islam tarihinin erken dénemlerinden itibaren etnik, kiiltiirel ve siyasi
gerilimlerin fikrl diizlemde en anlamli tezahiirlerinden birini tegkil etmektedir. Kur’an-1 Kerim’in
Hucurat Stresi 13. dyetinde ifadesini bulan evrensel esitlik ilkesine dayanan bu akim, 6ziinde Arap
asabiyetinin yarattig1 toplumsal hiyerarsiye karsi mesru bir esitlik talebi olarak dogmustur. Ancak
tarihsel siireg igerisinde bu talep, Dogu (Abbasiler) ve Bati (Endiiliis) Islam diinyasinda farkh
karakterler kazanarak kendine 6zgii birer kimlik insasina doniism{istiir.

Arastirma, Suiibiyye hareketinin Abbasiler ve Endiiliis’teki gelisimini karsilagtirmali olarak
ele almis; ibn Haldin’un asabiyet teorisini bu iki cografyadaki etnik rekabetin analizinde temel bir
kavramsal gerceve olarak kullanmistir. Elde edilen bulgular gostermektedir ki, Dogu’daki Sutibiyye
basta Fars mevalil olmak iizere Arap olmayan unsurlarin kiiltiirel ve milliyet¢i bir uyanigi seklinde
tezahiir etmis; Sasani mirasinin Arapga tlizerinden yiiceltilmesi, “mesalib” edebiyatinin gelismesi ve
Bessar b. Burd, Ebl Ubeyde ile Allan el-Verrak gibi radikal sahsiyetlerin faaliyetleriyle karakterize
olmustur. Buna karsilhk Ebii’l-Ferec el-Isfahani gibi isimler de Sulibi sairlerin kasidelerini
belgeleyerek bu hareketin edebi boyutunun aydinlatilmasina 6nemli katkilar sunmustur.

Endiilis Suflibiyyesi ise bundan 6nemli dl¢iide ayrismaktadir. Bu cografyada hareket,
miivellediin olarak adlandirilan yerli kdkenli Miisliimanlarin sosyo-ekonomik sikayetleri etrafinda
sekillenmis; Arap aristokrasisinin agir vergi uygulamalarina, idarl dislanmaya ve soy temelli
{istiinliik iddialarina kars1 somut bir tepki olarak ortaya ¢ikmustir. ibn Garsiyye’nin Risdletii tafsili’l-
‘acem ‘ale’l- "Arab adl eseri, bu tepkinin edebi diizlemdeki en ¢arpici ifadesi olarak 6ne ¢ikmaktadir.
Endiiliis Sufibiyyesi, Dogu’daki ideolojik ve milliyet¢i muadilinden farkli olarak, Islam’in esitlik
ilkesini Siinni kimlik ve Arapca gibi ortak degerler cercevesinde savunmus; ancak Tavaif-i Miiliik
doneminde etnik catigsmalarin derinlesmesine ve siyasl parcalanmanin hizlanmasina zemin
hazirlamistir.

Ibn Haldfin’un asabiyet teorisi, her iki 6rnegi de anlamlandirmada kavramsal bir anahtar
islevi gormektedir. Ona gore asabiyet, devletlerin kurulusunda ve yiikselisinde hayati bir rol
oynarken, refah ve yerlesik hayatla birlikte kaginilmaz bigimde asinmaktadir. Endiiliis Emevi
Devleti’nin Arap asabiyetine dayali yapist bozuldugunda ortaya c¢ikan Tavaif-i Miilik donemi,
akabinde Berberi asabiyetine dayanan Murabit ve Muvahhid hanedanlar1 bu dongiisel siirecin somut
ornekleridir. Her iki hanedan da i¢ ¢ekismeler, radikal 1slah ¢abalar1 ve Hiristiyan baskis1 kargisinda
kalic1 bir istikrar saglayamamis; nihayetinde Girnata’nin 1492°de diisiisiiyle bu siire¢ noktalanmaistir.

Aragtirmanin ortaya koydugu bir diger dnemli bulgu, Sulibiyye hareketinin yalnizca siyasi
istikrarsizlik ve catisma kaynagi olarak goriilemeyecegidir. Endiiliis 6zelinde birlikte yasama
(convivencia) kiiltiirii icerisinde Sulibiyye, miivessah ve zecel gibi 6zgiin edebi tiirlerin dogmasina
katki saglamis; farkli etnik ve dini gruplar arasinda verimli bir kiiltiirel etkilesimin kapilarini
aralamistir. Toledo Terciime Okulu’nda gergeklestirilen ilmi faaliyetler, Ibn Riisd’iin felsefesi,
Zehravi’nin tip alanindaki ¢aligmalar1 ve mimarideki sentezci tislup, bu etkilesimin en kalici miraslari
arasinda yer almaktadir.

Sonug olarak Suiibiyye hareketi, Islam medeniyetinin etnik gesitlilik ile {immet birligi
arasinda yasadig1 gerilimin tarihsel bir yansimasidir. Baglangigta Kur’an’in evrensel esitlik ilkesine
dayanan mesru bir talep olarak ortaya ¢ikan bu akim, zaman zaman asir1 milliyet¢i/etnik sdylemlere
kaymis; bu sebeple klasik donem alimleri (Cahiz, ibn Kuteybe, ibn Abdiirabbih) tarafindan

elestirilmistir. Bununla birlikte Sufibiyye’nin, Islam diinyasinda farkli etnik gruplarm varligini ve
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katkilarini goriintir kilma, kiiltiirel cogulculugu tesvik etme ve merkezi otoritenin keyfi
uygulamalarini sorgulama gibi 6nemli islevleri de olmustur. Giiniimiiz ¢okkiiltiirlii toplumlarinin
kars1 karsiya oldugu kimlik, esitlik ve taninma gibi meselelerin tarihsel arka planini anlamak
bakimindan Suiibiyye tecriibesi, giincelligini koruyan degerli bir 6rneklem sunmaktadir.
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ETIK BEYANLAR
Arastirma ve Yaymn Etigi
Yazar(lar), bu makalenin 6zgiin bir ¢alisma oldugunu ve bilimsel aragtirma ve yayin etigi
ilkelerine uygun olarak hazirlandigini beyan eder. Makale daha 6nce herhangi bir yerde
yayimlanmamis olup baska bir dergide degerlendirme siirecinde degildir.
Caligmada kullanilan tiim kaynaklar akademik kurallara uygun bigimde atiflanmistir.
Yazar(lar), caligmanin intihal, veri uydurma, veri tahrifi veya manipiilasyon igermedigini;
arastirma bulgularinin bilimsel diiriistliik ilkelerine uygun sekilde sunuldugunu beyan eder.
Yazar Katkisi
Tim yazarlar ¢aligmanin tasarlanmasi, yiirlitiilmesi, analizi ve makalenin hazirlanmasina
onemli Olctide katki saglamistir. Tiim yazarlar makalenin son halini okuyup onaylamis ve
yayimlanmasini kabul etmistir.
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Cikar Catismasi
Yazar(lar), bu makalenin yayimlanmasina iliskin herhangi bir ¢ikar ¢atismasi bulunmadigini
beyan eder.

Finansal Destek
Bu aragtirma herhangi bir kamu kurumu, ticari kurulus veya kar amaci giitmeyen kurulus
tarafindan finansal olarak desteklenmemistir.

Yapay Zeka Kullanim Beyam
Makalenin hazirlanmas: siirecinde yapay zeka araglarindan yalmizca dil diizenleme, ceviri
destegi ve anlatim iyilestirmesi amaciyla siirli dl¢lide yararlanilmis olabilir. Yapay zeka
araclari tarafindan yapilan ¢eviri ve dil diizenlemeleri yazar(lar) tarafindan dikkatle kontrol
edilmistir. Yapay zeka araglari calismanin bilimsel igeriginin, arastirma tasariminin,
analizlerinin veya akademik sonuglarinin olusturulmasinda kullanilmamigtir. Makalenin
icerigine iliskin tiim akademik sorumluluk yazar(lar)a aittir.

Telif Haklar1 ve izinler
Yazar(lar), telif hakki gerektiren materyaller kullanilmigsa gerekli izinlerin alindigim ve
caligmanin herhangi bir fikr miilkiyet hakkini ihlal etmedigini beyan eder.

Yazar Onayi

Tiim yazarlar makalenin son halini okuduklarini, onayladiklarini ve yayimlanmasini kabul
ettiklerini beyan eder.
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