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19. Yiizyil Oryantalizminde Ibn Haldiin Tasavvuru: Alfred von Kremer Ornegi

Fahrettin Haliloglu*

Abstract: This study examines the life, works, and approach to Ibn Khaldun (d. 808/1406) of Alfred von Kremer
(1828-1889), one of the leading representatives of nineteenth-century European Orientalism, from the
perspective of a cultural historian. The research addresses how Kremer’s approach to Islamic history diverged
from classical political historiography and how he interpreted Ibn Khaldun’s system of thought. Utilizing
historical, text-centered, and comparative analytical methods, the study evaluates Kremer’s oeuvre alongside
Ibn Khaldun’s Mugaddimah and modern Orientalism literature. The findings indicate that Kremer was a
pioneering cultural historian who looked beyond classical dynastic chronicles to examine Islamic history through
social structures, economic relations, and cultural transformations. It is determined that by recognizing the
theoretical significance of concepts such as umran, asabiyyah, badawah and hadarah at an early stage, Kremer
positioned Ibn Khaldun as one of the pioneers of modern social sciences. Nevertheless, the study concludes that
Kremer’s interpretations could not entirely transcend the boundaries of the nineteenth-century Orientalist and
Eurocentric paradigm. It is demonstrated that the author viewed Ibn Khaldun’s cyclical theory of the state merely
as a limited model peculiar to the Eastern world; furthermore, by identifying the concept of asabiyyah with
modern nationalism and marginalizing religious elements, he anachronistically reinterpreted the Mugaddimah
within the framework of the secular nation-state paradigm. Consequently, while Alfred von Kremer played a
foundational role in offering a new historical perspective that investigated Islamic civilization through its socio-
economic dimensions, he also carried the ideological and epistemological limitations of his era.
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Oz: Bu calisma, 19. yiizy1l Avrupa oryantalizminin 6nde gelen temsilcilerinden Avusturyali Alfred von
Kremer’in (1828-1889) hayatini, eserlerini ve bir kiiltiir tarihgisi olarak Ibn Haldfin’a (6. 808/1406) yaklasimini
incelemektedir. Arastirmada Kremer’in Islam tarihine yénelik yaklasiminin klasik siyasi tarih yazicihgimdan
hangi yénleriyle ayrildigi ve Ibn Haldin’un diisiince sistemini nasil yorumladigi ele almmustir. Calismada
tarihsel, metin merkezli ve karsilastirmali analiz yontemi kullamlmis; Kremer’in eserleri, Ibn Haldiin’un
Mukaddime’si ve modern oryantalizm literatiirii birlikte degerlendirilmistir. Elde edilen bulgular, Kremer’in
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klasik hanedan kroniklerini asarak Islam tarihini sosyal yapilar, ekonomik iliskiler ve kiiltiirel déniisiimler
iizerinden inceleyen oncii bir kiiltiir tarih¢isi oldugunu gostermektedir. Kremer’in 6zellikle umran, asabiyet,
bedavet ve hadaret kavramlarinin teorik dnemini erken donemde fark ederek ibn Haldiin’u modern sosyal
bilimlerin onciilerinden biri olarak konumlandirdig: tespit edilmistir. Bununla birlikte ¢alismada, Kremer’in
yorumlarinin 19. yilizy1l oryantalist ve Avrupa merkezci paradigmasmin sinirlarimi biitiiniiyle asamadigi
sonucuna ulagilmistir. Yazarm, Ibn Haldin’un dongiisel devlet teorisini yalnizca Dogu diinyasimna 6zgii sinirlt
bir model olarak gordiigii; asabiyet kavramini modern milliyetcilikle 6zdeslestirip dini unsurlart geri plana iterek
Mukaddime’yi sekiiler ulus-devlet paradigmasi icinde anakronik bir bi¢imde yeniden yorumladig
belirlenmistir. Bu itibarla Alfred von Kremer, Islim medeniyetini sosyoekonomik boyutlariyla inceleyen yeni
bir tarih perspektifi sunmasi bakimindan kurucu bir rol oynasa da donemin ideolojik ve epistemolojik
siirliliklarini da beraberinde tasimaktadir.

Anahtar Kelimeler: islam Tarihi, Ibn Hald(in, Alfred von Kremer, Oryantalizm, Kiiltiir Tarihi
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Structured Abstract:

The theories of history, society, civilization, and politics put forward by Ibn Khaldun in his work
Mugqaddimah have attracted intense interest both in the Islamic world and the West since the modernization
process. However, his discovery, recognition, and philosophical-sociological interpretation in the West should
not be viewed merely as an objective act of discovery arising from intellectual curiosity. This process must be
addressed as a historical and cultural phenomenon shaped within the institutionalized knowledge production
mechanisms, colonial epistemologies, and dominant ideological tendencies of nineteenth-century European
Orientalism. In this context, the Austrian Orientalist Alfred von Kremer holds a privileged position among the
first European researchers to examine Ibn Khaldun’s system of thought in a systematic and holistic manner.
Particularly with his study titled “/bn Chaldiin und seine Culturgeschichte der Islamischen Reiche” published
in 1879, he introduced Ibn Khaldun’s theories on umran, civilization, and the cyclical development of states to
Western academic circles, thereby playing a major role in his recognition as one of the pioneering figures of
modern social sciences and the philosophy of history.

The primary objective of this research is to examine Kremer’s conception of Ibn Khaldun and his
interpretative framework through historical, methodological, and critical dimensions. The study reveals the
nature, theoretical foundations, and intellectual background of Kremer’s evaluations regarding Ibn Khaldun’s
philosophical and sociological legacy. Concurrently, it critically assesses the contributions of these
interpretations to Western Khaldunian studies alongside the limitations arising from the Orientalist paradigm,
Eurocentric preconceptions, and colonial thought patterns. Within this framework, the study analyses the
theoretical and ideological grounds on which Kremer reinterpreted Ibn Khaldun’s core concepts, the
methodological choices he employed while linking medieval Islamic thought with modern positivist social
sciences, and the conceptual transformations that occurred during this process. Given the current Turkish
literature, studies centering on Kremer’s interpretations of Ibn Khaldun remain considerably limited. Therefore,
this research is expected to fill a significant gap in both Orientalism studies and contemporary Ibn Khaldun
studies, while contributing to new academic debates.

A qualitative method was adopted in this research, utilizing techniques of historical analysis, textual
examination, interpretation, and comparative evaluation. In the first phase, Kremer’s biography, academic
training, diplomatic activities, and scholarly works were examined to reveal his intellectual background. Thus,
an attempt was made to determine the epistemological and cultural conditions under which his approach to
Islamic history and Eastern societies was shaped. The primary source of the research consists of Kremer’s
German work. Within the framework of this text, his evaluations regarding Ibn Khaldun’s theory of umran, the
concept of asabiyyah, the distinction between badawah and hadarah, religion-state relations, the rise and fall
processes of states, and his economic views were analysed. The obtained findings were compared with the
relevant passages in the Muqaddimah and contemporary Ibn Khaldun scholarship. Throughout the study, rather
than merely presenting Kremer’s views, the epistemological foundations, ideological orientations, and
methodological boundaries of these views were scrutinized. Particularly considering postcolonial studies and
Orientalism literature, the extent to which Kremer’s interpretations contained Eurocentric assumptions was
critically evaluated.

The research findings indicate that Alfred von Kremer was one of the pioneering figures who played
a decisive role in the recognition of Ibn Khaldun and the Muqgaddimah in the Western world. Kremer developed
an understanding of history that centered on social structures, economic relations, institutional transformations,
and cultural processes, moving beyond the traditional approach that confined historiography to rulers, wars,
and dynastic chronicles. In this respect, his methodology significantly overlaps with Ibn Khaldun’s umran-
centered understanding of history. In Kremer’s analyses, Ibn Khaldun is presented as a universal social scientist
attempting to explain the operational laws of societies and political organizations. Particularly, evaluating the
theory of asabiyyah as the fundamental sociological element explaining the establishment, rise, and decline of
states is one of the points Kremer emphasizes significantly. In addition, the relationship between nomadic and
sedentary lifestyles, the influence of geographical and climatic factors on societies, and the development
processes of civilizations are discussed in detail. Nevertheless, the research also reveals that Kremer’s
interpretations carry the imprints of nineteenth-century European Orientalism and the colonial mindset. Kremer
demonstrated a tendency to associate the concept of asabiyyah with modern secular nationalism, rendering the
role of religion and the sharia order in political life secondary. Furthermore, he attempted to explain Ibn
Khaldun’s theory of the state in parallel with modern Europe’s understanding of the secular nation-state.
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However, when the holistic structure of the Mugaddimah is considered, interpreting Ibn Khaldun’s political
theory independently of fundamental concepts such as revelation, prophecy, the caliphate, and sharia does not
fully align with the textual and historical context. The research also shows that although Kremer characterized
Ibn Khaldun’s theories as universal, he often evaluated them within the confines of “Eastern/Islamic culture.”
This approach limits the universal explanatory power of Ibn Khaldun’s theories and reduces him to an observer
of a specific civilization. This situation can be evaluated as a reflection of Eurocentric knowledge production’s
tendency to define and categorize the East.

In conclusion, through the perspective of cultural history he developed, Kremer put forward an
important methodological approach that investigated Islamic civilization through its social, economic, and
institutional dimensions, making significant contributions to the recognition of Ibn Khaldun’s ideas in Western
academic circles. Nonetheless, his works must be evaluated without ignoring their methodological and
ideological limitations. Identifying the concept of asabiyyah with modern theories of nationalism,
reinterpreting religion-state relations within a secular framework, and reconstructing Ibn Khaldun’s system of
thought through Western conceptual molds serve as primary examples of these limitations. Therefore, while
Kremer’s studies on Ibn Khaldun should be acknowledged as pioneering works that led the Western academy
to discover this great Islamic thinker, they must simultancously be read critically as texts reflecting the
boundaries and Eurocentric interpretations of nineteenth-century Orientalist knowledge production.
Consequently, Kremer’s conception of Ibn Khaldun should neither be regarded as an Orientalist approach to
be entirely rejected, nor as a scholarly achievement to be praised by overlooking all its limitations. On the
contrary, these works constitute an important source for understanding the reception process of Ibn Khaldun
in the West, the conceptual transformations he underwent, and how Orientalist thought interpreted the Islamic
intellectual heritage. Evaluating these aspects together will contribute to developing a more balanced and
critical academic perspective regarding Ibn Khaldun’s journey in Western thought.

Keywords: Islamic History, Ibn Khaldun, Alfred von Kremer, Orientalism, Cultural History.
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Résumé Structuré:

Les théories de I’histoire, de la société, de la civilisation et de la politique avancées par Ibn Khaldoun
dans son ouvrage Mugaddimah ont suscité un vif intérét tant dans le monde islamique qu’en Occident depuis
le processus de modernisation. Cependant, sa découverte, sa reconnaissance et son interprétation philosophico-
sociologique en Occident ne doivent pas étre considérées comme un simple acte objectif de découverte
découlant d’une curiosité intellectuelle. Ce processus doit étre considéré comme un phénomeéne historique et
culturel fagonné au sein des mécanismes institutionnalisés de production du savoir, des épistémologies
coloniales et des tendances idéologiques dominantes de I’orientalisme européen du XIXe siécle. Dans ce
contexte, 1’orientaliste autrichien Alfred von Kremer occupe une place privilégiée parmi les premiers
chercheurs européens a avoir examiné le systéme de pensée d’Ibn Khaldoun de maniére systématique et
holistique. C’est notamment grace a son étude intitulée «I/bn Chaldiin und seine Culturgeschichte der
Islamischen Reiche», publiée en 1879, qu’il a fait découvrir aux milieux universitaires occidentaux les théories
d’Tbn Khaldoun sur 1’umran, la civilisation et le développement cyclique des Etats, jouant ainsi un role majeur
dans sa reconnaissance comme I’une des figures pionnieres des sciences sociales modernes et de la philosophie
de I’histoire.

L’objectif premier de cette recherche est d’examiner la conception qu’avait Kremer d’Ibn Khaldoun
ainsi que son cadre d’interprétation a travers des dimensions historiques, méthodologiques et critiques. L’étude
met en lumicre la nature, les fondements théoriques et le contexte intellectuel des analyses de Kremer
concernant 1’héritage philosophique et sociologique d’Ibn Khaldoun. Parallélement, elle évalue de maniére
critique les contributions de ces interprétations aux études khaldouniennes occidentales, ainsi que les limites
découlant du paradigme orientaliste, des préjugés eurocentriques et des schémas de pensée coloniaux. Dans ce
cadre, I’étude analyse les fondements théoriques et idéologiques sur lesquels Kremer a réinterprété les concepts
fondamentaux d’Ibn Khaldoun, les choix méthodologiques qu’il a opérés pour relier la pensée islamique
médiévale aux sciences sociales positivistes modernes, ainsi que les transformations conceptuelles survenues
au cours de ce processus. Au vu de la littérature turque actuelle, les études centrées sur les interprétations de
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Kremer concernant Ibn Khaldoun restent trés limitées. Cette recherche devrait donc combler une lacune
importante tant dans les études sur 1’orientalisme que dans les études contemporaines sur Ibn Khaldoun, tout
en contribuant a de nouveaux débats académiques.

Une méthode qualitative a été adoptée dans cette recherche, recourant a des techniques d’analyse
historique, d’examen textuel, d’interprétation et d’évaluation comparative. Dans un premier temps, la
biographie de Kremer, sa formation universitaire, ses activités diplomatiques et ses travaux savants ont été
examinés afin de mettre en lumiére son parcours intellectuel. On a ainsi cherché a déterminer les conditions
épistémologiques et culturelles qui ont fagonné son approche de I’histoire islamique et des sociétés orientales.
La source principale de cette recherche est constituée par I’ceuvre allemande de Kremer. Dans le cadre de ce
texte, ses analyses concernant la théorie de 'umran d’Ibn Khaldoun, le concept d’asabiyyah, la distinction
entre badawah et hadarah, les relations entre religion et Etat, les processus d’ascension et de déclin des Etats,
ainsi que ses opinions économiques ont été analysées. Les résultats obtenus ont été comparés aux passages
pertinents de la Mugaddimah et aux travaux contemporains consacrés a Ibn Khaldoun. Tout au long de 1’étude,
plutét que de se contenter de présenter les opinions de Kremer, les fondements épistémologiques, les
orientations idéologiques et les limites méthodologiques de ces opinions ont été examinés de pres. En tenant
particulierement compte des études postcoloniales et de la littérature sur I’orientalisme, la mesure dans laquelle
les interprétations de Kremer contenaient des présupposés eurocentriques a fait 1’objet d’une évaluation
critique.

Les résultats de la recherche indiquent qu’Alfred von Kremer fut I’'une des figures pionniéres ayant
joué un role décisif dans la reconnaissance d’Ibn Khaldoun et de la Mugaddimah dans le monde occidental.
Kremer a développé une conception de I’histoire centrée sur les structures sociales, les relations économiques,
les transformations institutionnelles et les processus culturels, dépassant ainsi 1’approche traditionnelle qui
cantonnait 1’historiographie aux souverains, aux guerres et aux chroniques dynastiques. A cet égard, sa
méthodologie recoupe largement la conception de I’histoire centrée sur I'umran d’Ibn Khaldoun. Dans les
analyses de Kremer, Ibn Khaldoun est présenté comme un spécialiste des sciences sociales universel s’efforcant
d’expliquer les lois qui régissent le fonctionnement des sociétés et des organisations politiques. En particulier,
I’évaluation de la théorie de I’asabiyyah en tant qu’élément sociologique fondamental expliquant la création,
I’essor et le déclin des Etats est I’un des points sur lesquels Kremer insiste particuliérement. En outre, la relation
entre les modes de vie nomades et sédentaires, 1’influence des facteurs géographiques et climatiques sur les
sociétés, ainsi que les processus de développement des civilisations sont abordés en détail. Néanmoins, cette
étude révéle également que les interprétations de Kremer portent les empreintes de 1’orientalisme européen du
XIXe siecle et de la mentalité coloniale. Kremer a montré une tendance a associer le concept d’asabiyyah au
nationalisme laic moderne, reléguant au second plan le role de la religion et de 1’ordre de la charia dans la vie
politique. De plus, il a tenté d’expliquer la théorie de I’Etat d’Ibn Khaldoun en paralléle avec la conception
moderne européenne de I’Etat-nation laic. Or, si ’on considére la structure holistique de la Mugaddimah,
interpréter la théorie politique d’Ibn Khaldoun indépendamment de concepts fondamentaux tels que la
révélation, la prophétie, le califat et la charia ne correspond pas pleinement au contexte textuel et historique.
La recherche montre également que, bien que Kremer ait qualifié les théories d’Ibn Khaldoun d’universelles,
il les a souvent évaluées dans les limites de la « culture orientale/islamique ». Cette approche limite la portée
explicative universelle des théories d’Ibn Khaldoun et le réduit au rang d’observateur d’une civilisation
spécifique. Cette situation peut étre considérée comme le reflet de la tendance de la production de savoir
eurocentrique a définir et a catégoriser 1’Orient.

En conclusion, a travers la perspective de I’histoire culturelle qu’il a développée, Kremer a proposé
une approche méthodologique importante qui a permis d’étudier la civilisation islamique a travers ses
dimensions sociales, économiques et institutionnelles, apportant ainsi une contribution significative a la
reconnaissance des idées d’Ibn Khaldoun dans les milieux universitaires occidentaux. Néanmoins, ses travaux
doivent étre évalués sans ignorer leurs limites méthodologiques et idéologiques. L assimilation du concept
d’asabiyyah aux théories modernes du nationalisme, la réinterprétation des relations entre religion et Etat dans
un cadre laic, ainsi que la reconstruction du systéme de pensée d’Ibn Khaldoun a travers des schémas
conceptuels occidentaux constituent des exemples majeurs de ces limites. Par conséquent, si les ¢tudes de
Kremer sur Ibn Khaldoun doivent étre reconnues comme des travaux pionniers qui ont conduit le monde
universitaire occidental a découvrir ce grand penseur islamique, elles doivent simultanément étre lues d’un ceil
critique en tant que textes reflétant les limites et les interprétations eurocentriques de la production de savoir
orientaliste du XIXe siécle. Ainsi, la conception qu’a Kremer d’Ibn Khaldoun ne doit étre considérée ni comme
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une approche orientaliste a rejeter en bloc, ni comme une réalisation scientifique a louer en faisant abstraction
de toutes ses limites. Au contraire, ces ouvrages constituent une source importante pour comprendre le
processus de réception d’Ibn Khaldoun en Occident, les transformations conceptuelles qu’il a subies et la
maniére dont la pensée orientaliste a interprété 1’héritage intellectuel islamique. L’évaluation conjointe de ces
aspects contribuera a développer une perspective académique plus équilibrée et critique concernant le parcours
d’Ibn Khaldoun dans la pensée occidentale.

Mots-clés : histoire islamique, Ibn Khaldoun, Alfred von Kremer, orientalisme, histoire culturelle.

Resumen Estructurado:

Las teorias sobre la historia, la sociedad, la civilizacion y la politica expuestas por Ibn Jaldiin en su
obra Mugaddimah han suscitado un gran interés tanto en el mundo islamico como en Occidente desde el inicio
del proceso de modernizacion. Sin embargo, su descubrimiento, reconocimiento ¢ interpretacion filosofico-
socioldgica en Occidente no deben considerarse meramente como un acto objetivo de descubrimiento fruto de
la curiosidad intelectual. Este proceso debe abordarse como un fendémeno histérico y cultural configurado en
el marco de los mecanismos institucionalizados de produccion de conocimiento, las epistemologias coloniales
y las tendencias ideoldgicas dominantes del orientalismo europeo del siglo XIX. En este contexto, el
orientalista austriaco Alfred von Kremer ocupa una posicion privilegiada entre los primeros investigadores
europeos que examinaron el sistema de pensamiento de Ibn Jaldiin de manera sistematica y holistica. En
particular, con su estudio titulado «lbn Chaldiin und seine Culturgeschichte der Islamischen Reiche,
publicado en 1879, present6 a los circulos académicos occidentales las teorias de Ibn Jaldun sobre el umran, la
civilizacion y el desarrollo ciclico de los Estados, desempefiando asi un papel fundamental en su
reconocimiento como una de las figuras pioneras de las ciencias sociales modernas y de la filosofia de la
historia.

El objetivo principal de esta investigacion es examinar la concepcion que Kremer tenia de Ibn Jaldun
y su marco interpretativo desde una perspectiva historica, metodolégica y critica. El estudio revela la
naturaleza, los fundamentos tedricos y el trasfondo intelectual de las valoraciones de Kremer sobre el legado
filosofico y sociologico de Ibn Jaldun. Al mismo tiempo, evaliia criticamente las contribuciones de estas
interpretaciones a los estudios khaldunianos occidentales, junto con las limitaciones derivadas del paradigma
orientalista, los prejuicios eurocéntricos y los patrones de pensamiento coloniales. En este marco, el estudio
analiza los fundamentos tedricos e ideoldgicos sobre los que Kremer reinterpretod los conceptos centrales de
Ibn Jaldun, las opciones metodologicas que empled al vincular el pensamiento islamico medieval con las
ciencias sociales positivistas modernas, y las transformaciones conceptuales que se produjeron durante este
proceso. Teniendo en cuenta la bibliografia turca actual, los estudios centrados en las interpretaciones de
Kremer sobre Ibn Jaldin siguen siendo bastante limitados. Por lo tanto, se espera que esta investigacion cubra
una importante laguna tanto en los estudios sobre el orientalismo como en los estudios contemporaneos sobre
Ibn Jaldun, al tiempo que contribuye a nuevos debates académicos.

En esta investigacion se adoptd un método cualitativo, utilizando técnicas de analisis historico,
examen textual, interpretacion y evaluacion comparativa. En la primera fase, se examinaron la biografia, la
formacion académica, las actividades diplomaticas y los trabajos académicos de Kremer para revelar su bagaje
intelectual. De este modo, se intenté determinar las condiciones epistemolodgicas y culturales en las que se
configuro su enfoque de la historia islamica y las sociedades orientales. La fuente principal de la investigacion
la constituyen las obras de Kremer en aleman. En el marco de este texto, se analizaron sus valoraciones sobre
la teoria del umran de Ibn Jaldun, el concepto de asabiyyah, la distinciéon entre badawah y hadarah, las
relaciones entre religion y Estado, los procesos de auge y caida de los Estados, asi como sus opiniones
economicas. Los resultados obtenidos se compararon con los pasajes pertinentes de la Mugaddimah y con los
estudios contemporaneos sobre Ibn Jaldin. A lo largo del estudio, en lugar de limitarme a presentar las
opiniones de Kremer, se examinaron minuciosamente los fundamentos epistemologicos, las orientaciones
ideolodgicas y los limites metodologicos de dichas opiniones. Teniendo en cuenta especialmente los estudios
poscoloniales y la literatura sobre el orientalismo, se evaluo criticamente hasta qué punto las interpretaciones
de Kremer contenian supuestos eurocéntricos.
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Los resultados de la investigacion indican que Alfred von Kremer fue una de las figuras pioneras que
desempeild un papel decisivo en el reconocimiento de Ibn Jaldin y la Mugaddimah en el mundo occidental.
Kremer desarroll6 una concepcion de la historia centrada en las estructuras sociales, las relaciones econémicas,
las transformaciones institucionales y los procesos culturales, yendo mas alla del enfoque tradicional que
limitaba la historiografia a los gobernantes, las guerras y las crénicas dinasticas. En este sentido, su
metodologia coincide en gran medida con la concepcion de la historia centrada en el umran de Ibn Jaldun. En
los analisis de Kremer, Ibn Jaldin se presenta como un cientifico social universal que intenta explicar las leyes
de funcionamiento de las sociedades y las organizaciones politicas. En particular, la evaluacion de la teoria de
la asabiyyah como elemento socioldgico fundamental que explica el establecimiento, el auge y la decadencia
de los Estados es uno de los puntos en los que Kremer hace especial hincapié. Ademas, se analizan en detalle
la relacion entre los modos de vida nomadas y sedentarios, la influencia de los factores geograficos y climaticos
en las sociedades y los procesos de desarrollo de las civilizaciones. No obstante, la investigacion también revela
que las interpretaciones de Kremer llevan la huella del orientalismo europeo del siglo XIX y de la mentalidad
colonial. Kremer mostré una tendencia a asociar el concepto de asabiyyah con el nacionalismo secular
moderno, relegando a un segundo plano el papel de la religion y el orden de la sharia en la vida politica.
Ademas, intentd explicar la teoria del Estado de Ibn Jaldin en paralelo con la concepciéon que la Europa
moderna tiene del Estado-nacion laico. Sin embargo, cuando se tiene en cuenta la estructura holistica de la
Mugqaddimah, interpretar la teoria politica de Ibn Jaldun independientemente de conceptos fundamentales como
la revelacion, la profecia, el califato y la sharia no se ajusta plenamente al contexto textual e histdrico. La
investigacion también muestra que, aunque Kremer caracteriz6 las teorias de Ibn Jaldin como universales, a
menudo las evaluaba dentro de los limites de la «cultura oriental/islamica». Este enfoque limita el poder
explicativo universal de las teorias de Ibn Jaldun y lo reduce a un mero observador de una civilizacion
especifica. Esta situacion puede interpretarse como un reflejo de la tendencia de la produccion de conocimiento
eurocéntrica a definir y categorizar Oriente.

En conclusion, a través de la perspectiva de la historia cultural que desarrolld, Kremer propuso un
importante enfoque metodologico que investigaba la civilizacion islamica a través de sus dimensiones sociales,
econdmicas e institucionales, realizando contribuciones significativas al reconocimiento de las ideas de Ibn
Jaldn en los circulos académicos occidentales. No obstante, sus obras deben evaluarse sin ignorar sus
limitaciones metodologicas e ideoldgicas. La identificacion del concepto de asabiyyah con las teorias modernas
del nacionalismo, la reinterpretacion de las relaciones entre religion y Estado dentro de un marco secular y la
reconstruccion del sistema de pensamiento de Ibn Jaldin a través de moldes conceptuales occidentales
constituyen ejemplos principales de estas limitaciones. Por lo tanto, aunque los estudios de Kremer sobre Ibn
Jaldn deben reconocerse como obras pioneras que llevaron al mundo académico occidental a descubrir a este
gran pensador islamico, deben leerse al mismo tiempo de forma critica como textos que reflejan los limites y
las interpretaciones eurocéntricas de la produccién de conocimiento orientalista del siglo XIX. En
consecuencia, la concepcion que Kremer tiene de Ibn Jaldin no debe considerarse ni como un enfoque
orientalista que deba rechazarse por completo, ni como un logro académico que deba elogiarse pasando por
alto todas sus limitaciones. Por el contrario, estas obras constituyen una fuente importante para comprender el
proceso de recepcion de Ibn Jaldun en Occidente, las transformaciones conceptuales que experimentd y como
el pensamiento orientalista interpreté el legado intelectual islamico. La evaluacion conjunta de estos aspectos
contribuira a desarrollar una perspectiva académica mas equilibrada y critica respecto a la trayectoria de Ibn
Jaldun en el pensamiento occidental.

Palabras clave: Historia islamica, Ibn Jaldun, Alfred von Kremer, orientalismo, historia cultural.
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KEgw: JHr2pise. A RS, PTREBEE- S R EER. RO U,

CrpykrypupoBannoe Pe3iome:

Teopun ucTopuy, 00IIeCTBa, [UBWIN3ALNHN U TOJUTHKH, BRIIBHHYTHIE FIOH XanayHoM B ero Tpyne
«Mykaooumay, ¢ Hayaa mpolecca MOJICPHU3ALNH BEI3BIBAIOT )KUBOH MHTEPEC KaK B HCIAMCKOM MHUpE, TaK U
Ha 3amnaze. OfHAKO €ro OTKPHITHE, NMPU3HAHKUE U (PrII0co(CKO-conMoIornuecKas HHTepIpeTanys Ha 3anaze
HE JIOJDKHBI PAaCCMaTPUBATHCS JIMIIb KaK OOBEKTUBHBIN aKT OTKPBITHS, TPOJANKTOBAHHBIA HHTEIUIEKTYJIbHBIM
JMOOOMBITCTBOM.  DTOT  MpPOLECC CJIEAYEeT paccMarpuBaTh Kak HCTOPUKO-KYJIbTYpHOE  SIBIICHHE,
copMupoBaBlIeecss B paMKax HMHCTHUTYLHOHAJIM3UPOBAHHBIX MEXaHW3MOB IPOU3BOJICTBA 3HAHUIA,
KOJIOHHAJBHBIX ~ SIIUCTEMOJIOTUA W  JOMHHHUPYIOIIMX  HACOJOTHYECKHX TEHICHIUI  eBpOINeHCKOro
opuentamm3Ma XIX Beka. B 3Tom KoHTEeKcTe aBCTpuiickuii opueHTamncT Anbdpen ¢hon Kpemep 3anmmaer
0co0oe MeCTO CpelH IEpPBBIX EBPOICHCKUX HCCIIENOBATENCH, KOTOpPBIE CHCTEMHO M LIEIOCTHO HM3YYMIH
cucteMy Mblcau VOH XannyHa. B wacTHOCTH, Onaronmapst CBoeMy HCCIICIOBaHHIO IMOJA Ha3BaHUEM «Ibn
Chaldiin und seine Culturgeschichte der Islamischen Reiche», omybnukoBanHoMy B 1879 romy, oH
MO3HAKOMUJI 3allaJHble aKaJeMUuYeckue Kpyru ¢ Teopusimu MOH XanayHa o0 «yMmpaHe», LMBHIM3ALUH H
IUKJIMYECKOM Pa3BUTHH TOCYNAPCTB, CHIIPAB TEM CaMbIM BRXHYIO POJIb B IPU3HAHUU €TO B KaYECTBE OJHOU
U3 MMMOHEPOB COBPEMEHHBIX COLMAIBHBIX HayK U (Qui10copun HCTOPUH.

OcHOBHasl 1eJib JaHHOTO KCCIICAOBAHMS 3aKIIOYacTCs B HM3Y4YCHUH KoHienuuu WOH XanmyHa,
pa3paboranHoit KpemMepoMm, W €ro HMHTEpPIPETAIIMOHHON pPaMKHA C HCTOPHYCCKOH, METOMOJIOTHYCCKON |
KpUTHYECKOW ToueKk 3peHus. MccinegoBaHue pacKpblBaeT CYIIHOCTb, TEOPETUYECKHE OCHOBBI U
MHTEJUIEKTYalbHBII KOHTEKCT olleHOK Kpemepa, kacatomuxcs Gprioco)CKoro U COLUOIOTHIECKOT0 HACIE s
N6n Xanmyna. OnHOBpEMEHHO B HEM NaéTCsl KpUTHYECKas OIIEHKA BKIIA/Ia ATUX MHTEPIIPETAINN B 3aIa HEIC
HCCIIeT0BaHMs, ocBAMEHHBIe VIOH XannyHy, HapsIy ¢ OrpaHIHYCHUSAMH, BEITCKAIOIIUMHU U3 OPUEHTAIHCTCKOM
MapaJurMbl, eBPOLECHTPHUSCKUX MPeayOeKICHI U KOJOHHANBHBIX MOJEICH MBIIUICHHS. B 3THX paMkax B
WCCIIEIOBAaHUM AHAJIU3UPYIOTCA TEOPETUYECKHE W HUAECOJOTMYECKHE OCHOBaHMs, Ha KOTOphIX Kpemep
TIePEOCMBICTIII KITFoUeBbIe KoHIenny VoH XanayHa, MeTOIOJIOTHYECKIE PEIIeHHUs, K KOTOPBIM OH MpHOera,
CBA3BIBAsI CPEIHEBEKOBYIO UCIAMCKYIO MBICIL C COBPEMEHHBIMU MO3UTUBUCTCKUMU COLIMATILHBIMHU HayKaMH,
a TaKk)Ke KOHIIENITyalbHbIe TPaHC()OPMALIUH, TPOU3OIIEIINE B X0€ 3TOro mporiecca. C yueToM COBPEMEHHOM
TypeIKON JUTEpaTypsl NCCIIEAOBAHUS, TOCBIIICHHbIE HHTeppeTanuaM Mon Xannyna Kpemepom, ocratorcst
BE€CbMa OTPaHNYCHHBIMU. HOBTOMy OXHIACTCs, YTO JaHHOC UCCICA0BAHUC BOCIIOJIHUT 3HAYUTEIbHBIN npo6en
KaKk B HCCJIEIOBAHMAX II0 OPHUEHTAIM3MYy, TaK M B COBPEMEHHBIX HCClefoBaHHsIX mo MO6H XannyHy,
OJIHOBPEMEHHO CIIOCOOCTBYS HOBBIM aKaJeMHUECKUM JUCKYCCHSM.

B nmanHOM wuccnenoBaHMM ObT TPHUMEHEH KAadeCTBEHHBIH METOJ] C MHCIOJB30BAHHEM TEXHHK
UCTOPUYECKOTO aHaIN3a, TEKCTOBOIO UCCIIEN0BAHMS, HHTEPIPETALNU U CPaBHUTEIbHOM ouneHku. Ha nepsom
sTare OblM n3ydeHsl onorpadus Kpemepa, ero akagemmdeckas MoJAroToBKa, ANIIOMaTHIECKas AEATEILHOCTh
W Hay4YHbIE TPYZbI C 1IEbIO BBISIBJICHHUS €r0 HHTEIUIEKTyalabHOro (ona. Takum oOpa3om, OblIa mpeanpuHsITa
TIOTIBITKA OTIPEAETUTH SIIMCTEMOJIOTHIECKUE U KyJIbTYPHBIE YCIOBHS, B KOTOPBEIX c(hOPMHUPOBAJICS €TO TIOAXO0/
K MCTOPHM HCJaMa M BOCTOYHBIM oOmiectBaM. OCHOBHBIM HMCTOYHHKOM HCCIEIOBAHHMS SIBISIOTCS PabOTHI
Kpemepa Ha HemenkoMm s3bIke. B paMxax JaHHOM paboTHl OBUTM NMPOAHATU3UPOBAHBI €r0 OLEHKH TEOpHU
«ympan» M6H XangyHa, KOHLIEHIMH «acabuiisy, pa3Indus Mexnay «0amaBoi» M «Xagapoi», OTHOLICHHH
MEXIy pelurueii M ToCydapCTBOM, IIPOIIECCOB BO3HMKHOBEHHS M yMaJka TOCYJapCTB, a TaKXkKe ero
HSKOHOMMYECKHX B3TII110B. [loTydeHHbIe pe3yabTaThl OBIIIN COMTOCTABICHBI C COOTBETCTBYIOLIMMHU OTPHIBKAMH
u3 «Mykadoumsly M COBPEMEHHBIMH HcciefoBaHmsiMu 1o M6m Xamayrmy. Ha mnpoTsokeHmn Bcero
WCCIIEIOBAaHUA BMECTO TPOCTOrO M3NOKEHUs B3TMoB Kpemepa OBUTH TIIATENBHO W3YYEHBI UX
SMHUCTEMOJIOTMYECKUE OCHOBBI, MJIEOJOTMUYECKHE OpPHEHTAllMd U MeTojojorudyeckue pamku. C yderom, B
YaCTHOCTH, MOCTKOJIOHWAJIBHBIX MCCIICIOBAHUH M JIUTEPATyPHI 110 OPUEHTAIM3MY, ObllIa KpUTHYECKH OI[CHEHA
CTETNEHb, B KOTOPOI nHTepnpeTauuu Kpemepa conepxaiu eBpOLEHTPUUECKUE NPEITOI0KEHNUS.

PesynbraThl mccienoBaHus MOKa3bIBaloT, uyTo Anbdpen ¢on Kpemep OblI OfHMM W3 NHOHEPOB,
CBHITPABIIMX PENIAIOIIYI0 PoJib B npu3Hanuu MO6H Xanayna u «MykaaaumeDy B 3anagHoM mupe. Kpemep
pa3paboTayl HOHUMaHKE UCTOPHH, B IEHTPE KOTOPOT0 HAXOAWINCH COMAIBHBIE CTPYKTYPbI, SKOHOMIYECKHE
OTHOIICHHSA, WHCTUTYIIMOHAJBbHBIE TPEeoOpa3oBaHWs M KyJNbTYpHBIE MPOIECCHl, BBIMAS 32 PaMKH
TPaIUIIMOHHOTO TTOAX0/a, OTPAHWYMBABIIETO HCTOPHOTPAHIO MPABUTEISIMHA, BOWHAMHI M TUHACTHYECKUMHU
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XpOHUKaMHU. B 3TOM OTHOIIEHHH €ro METOJONOTHS B 3HAYUTENBHON CTETIEHH MEPECEKACTCs] ¢ TOHNMaHHEM
ucropun M6H XangyHa, B IEHTpe KOTOPOTO CTOSIT «yMpan». B anammse Kpemepa M6 XanayH npencrasieH
KaK YHHBEPCAIbHBIM COIHOJIOT, NBITAIOIINICA OOBSCHUTh 3aKOHBI (YHKIMOHHPOBAHUS OOIIECTB H
MONMUTHYECKAX OpraHu3anuii. B dYacTHOcTH, OLEHKa Teopuu «acabuilst» Kak (yHAAMEHTAIBHOTO
COIIMOJIOTHYECKOTO 3JIEMEHTa, OOBSCHSIIONIET0 BO3HUKHOBEHHE, PAcIBET M YMAAOK TOCYNapCTB, SBISETCS
OITHIM W3 MOMEHTOB, Ha KOTOpBIX Kpemep memaer ocoOsrii akumeHT. Kpome Toro, moapoOHO obcykmaroTcs
B3aUMOCBSI3b MEX/y KOUYEBBIM M OCEIUIBIM 00pa3oM JKH3HH, BIUSHUE reorpaMyecKuX M KIMMaTHYeCKUX
(axTOpOB Ha OOLIECTBA, a TAK)KE MPOLECCHl PA3BUTHA LUBWIM3ALMA. TeM He MeHee, UCCIEAOBaHUE TaKKe
MOKa3bIBaeT, YTO HHTEpIIpeTann Kpemepa HecyT Ha cebe OTredaTKH eBpoIieiickoro opreHTainiMa XIX Beka
U KOJIOHHAJBHOTO MeHTanuTeTa. Kpemep IpoJeMOHCTPUPOBAJ TEHICHIMIO ACCOLUUPOBATH KOHIEMIHIO
acaOuiisi C COBPEMEHHBIM CBETCKMM HAllMOHAIM3MOM, OTBOJS POJIb PEIUTHMH M LIAPHATCKOTO ITOpsAKa B
MOJIMTHYECKOH KM3HU Ha BTOpoH miaH. Kpome TOro, oH mbITajcs OOBSCHHUTH TEOpHUIO rocynapcrsa MoH
XangyHa B mapajuiesii ¢ COBPEMEHHBIM €BPOTIEHCKIM NOHIMAaHHEM CBETCKOTO HallMOHAIBHOTO TOCYapCTBa.
OnHako, ecM yIUTHIBATH IETIOCTHYIO CTPYKTYPY «MyKaooumsly, THTEPIPETALHS TOTUTHIECKON Teopun 16H
XangyHa B OTpBIBE OT TAaKUX (DyHIAMEHTAJIBHBIX MOHSITHH, KaK OTKPOBEHHE, IPOPOYECTBO, XamudaT 1 mapuar,
HE B IIOJHOM Mepe COOTBETCTBYET TEKCTOBOMY M HCTOPHYECKOMY KOHTEKCTy. McciemoBaHme Takke
MOKa3bIBaCT, 4To, X0Ts Kpemep xapakrepuzoBan Teopun VMOH XangyHa Kak yHHBEpCallbHbIC, OH 3a4acTyio
OLICHHWBAJI MX B PaMKaX «BOCTOYHOM/MCIIAMCKOH KyJIbTypb». Takol MOJX0J OTPAaHWYMBACT YHHBEPCAIBHYIO
00BSICHSAONIYI0 Ccuiy Teopuii VOH XanayHa W CBOJUT €ro pojib K HaOMIOJATEII0 3a KOHKPETHOU
III/IBI/IJ'II/I?;aHI/IeI\/II. 3Ty CUTYAIlUIO MOKHO OILICHUTH KaK OTPAXKCHUE TCHACHIIUN €BPOLCHTPUYHOTO IPOU3BOJACTBA
3HaHUI K ONpeeIeHUIo U KaTeropuzanuu BocToka.

B 3akiroueHue cienyeT OTMETHTh, YTO, ONMPAsCh HA Pa3pabOTaHHYIO UM MEPCIEKTHBY KYJIbTYPHOM
ucropuu, Kpemep npeiokui BaxHbIH METOAONIOTHYECKUH TTOAX 0], HO3BOISIONINH HCCIeI0BaTh UCIAaMCKYIO
LMBUJIM3ALUIO Yepe3 MPU3MY €€ COLMAIbHBIX, SKOHOMUYECKUX U HHCTUTYLIMOHAIBHBIX aCIIEKTOB, YTO BHECIIO
3HAYUTENBHBIA BKJIA] B Ipu3HaHue ueil MO XamayHa B 3amaHBIX akaIeMUYecKuX Kpyrax. Tem He MeHee,
ero paboTsl HEOOXOAMMO OIICHUBATh, HE HTHOPUPYS X METOJOJIOTHICCKIE U HICOIOTUICCKUE OTPAaHUICHUS.
OCHOBHBIMH TIpUMEpPaMH JTHX OTPAHWYCHUH SBIIOTCS OTOXICCTBICHHE KOHICIINHA «acaObuidssy ¢
COBPEMEHHBIMH TEOPHUSIMHU HALlMOHAIN3MAa, IEPEOCMBICIICHUE OTHOIIEHUN MEXAY PEIUIrMed U rocyaapCcTBOM
B CBETCKHX paMKaX, a TaKKe PEKOHCTPYKIHUS cucTeMbl Mblcnu MOH XammayHa ¢ TOMOIIBIO 3amaJHBIX
KOHIENTYyaJIbHBIX 1abmoHoB. [ToaToMy, X0Ts riccnenoBanust Kpemepa, mocesiménnsie MoH XanayHy, cieayer
NPU3HATh HOBATOPCKUMH PabOTaMH, KOTOpBIE MPUBENHN 3aMaJHYy0 aKaJIeMUI0 K OTKPBITHIO 3TOTO BEJIMKOTO
HCIIAMCKOT'O MBICIHUTENS, UX OJHOBPEMEHHO HEOOXOAWMO YHTATh KPUTHYECKH KaK TEKCTHI, OTPa)arollie
OTPAHUYEHUS U €BPOLIEHTPUYECKHUE MHTEPIPETAIlMH OPHEHTAIIMCTCKOTO HayYyHOTro Mpou3BojcTBa XIX Beka.
CrenoBarenbHo, KoHUenuo MoH XanayHa, npepioxkennyto Kpemepom, He ciieyeT paccMaTpUBaTh HU Kak
OPHEHTAIUCTCKUM TOAXOM, TOJUIeKAIUI IOJIHOMY OTTOPKEHHMIO, HH KaK HaydHOe JIOCTH)KEHHE,
3acIy’)KHMBalollee IMOXBalbl IIPM WTHOPHUPOBAHWU BCEX €r0 OrpaHW4eHuid. HampoTtuB, 3TH paboTHI
MPEICTaBISIOT co0O0M BaXKHBIM MCTOYHHUK IS TIOHUMaHUs mporecca Bocrpuatus MO Xanmgyna Ha 3amane,
KOHIICTITYaIbHBIX TpaHc(OpMaIiii, KOTOPEIM OH MOJBEPrcs, a TAKXKe TOro, KaK OPHEHTAIMCTCKAs MBICIb
HHTEPIPETHPOBaa HCIAMCKOE WHTEJUICKTyalnbHOe Hacienue. CoBMeCTHas OLEHKA STHX acleKTOB OyIer
croco0CTBOBaThH (POPMHUPOBAHUIO OoJiee cOaTaHCHPOBAHHOW M KPUTHUECKOW aKaIEMIYECKOW TOUKH 3pEHHS Ha
myTh MOH XanayHa B 3amalHOM MBICIIH.

KoaioueBble ciioBa: ucropus uciama, Mou Xanayn, Ansdppen don Kpemep, opueHtanusm, ucropus
KYJIBTYPBI.
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Yapilandirilmis Ozet:

Ibn Haldtin’un Mukaddime adh eserinde ortaya koydugu tarih, toplum, medeniyet ve siyaset teorileri,
modernlesme siirecinden itibaren hem Islam diinyasinda hem de Bati’da yogun bir ilgiye mazhar olmustur.
Ancak onun Bati’da kesfedilmesi, taninmasi ve felsefi-sosyolojik agidan yorumlanmasi, yalnizca entelektiiel
meraktan kaynaklanan nesnel bir kesif eylemi olarak goriilmemelidir. Bu siire¢; 19. yiizyil Avrupa
oryantalizminin kurumsallagsmis bilgi {iretim mekanizmalari, sémiirgeci epistemolojileri ve egemen ideolojik
yonelimleri i¢inde sekillenmis tarihsel ve kiiltiirel bir olgu olarak ele alinmalidir. Bu baglamda Avusturyali
oryantalist Alfred von Kremer, ibn Hald(in’un diisiince sistemini sistematik ve biitiinciil bir yaklasimla
inceleyen ilk Avrupali arastirmacilar arasinda ayricalikli bir konuma sahiptir. Ozellikle 1879 yilinda
yayimlanan Ibn Chaldin und seine Culturgeschichte der Islamischen Reiche bashkli ¢aligmasiyla, Ibn
Haldin un umran, medeniyet ve devletlerin dongiisel gelisimi hakkindaki teorilerini Bat1 akademik ¢evrelerine
tanitmig; boylece onun modern sosyal bilimlerin ve tarih felsefesinin 6ncii figiirlerinden biri olarak kabul
edilmesinde biiyiik bir rol oynamstir.

Bu arastirmanin temel amaci, Kremer’in Ibn Hald(in tasavvurunu ve yorum cergevesini tarihsel,
metodolojik ve elestirel boyutlariyla incelemektir. Calisma, Kremer’in ibn Hald{in’un felsefi ve sosyolojik
mirasina yonelik degerlendirmelerinin mahiyetini, teorik temellerini ve entelektiiel arka planini ortaya
koymaktadir. Bununla es zamanli olarak, s6z konusu yorumlarin Bat1’daki Ibn Haldtin ¢alismalarina sundugu
katkilart; oryantalist paradigma, Avrupa merkezci On kabuller ve somiirgeci diisiince kaliplarindan
kaynaklanan sinirliliklarla birlikte elestirel bir siizgecten gecirmektedir. Bu gercevede ¢alisma; Kremer’in Ibn
Hald(in’un temel kavramlarini hangi teorik ve ideolojik zeminlerde yeniden yorumladigini, orta ¢ag Islam
diisiincesi ile modern pozitivist sosyal bilimler arasinda bag kurarken basvurdugu metodolojik tercihleri ve bu
siirecte yasanan kavramsal doniisiimleri analiz etmektedir. Mevcut Tiirkge literatiir dikkate alindiginda,
Kremer’in Ibn Haldin yorumlarini merkeze alan galismalarin oldukga simrli kaldigi gériilmektedir.
Dolayistyla bu arastirmanm hem oryantalizm arastirmalarinda hem de ¢agdas Ibn Haldin calismalarinda
6nemli bir boslugu doldurmasi ve yeni akademik tartigmalara katki sunmasi beklenmektedir.
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Arastirmada; tarihsel analiz, metin incelemesi, hermendtik ve karsilagtirmali degerlendirme
tekniklerinden yararlanilarak nitel bir yéntem benimsenmistir. ilk asamada, Kremer’in entelektiiel arka planin
aciga cikarmak amaciyla biyografisi, akademik formasyonu, diplomatik faaliyetleri ve ilmi ¢aligmalar1 tetkik
edilmistir. Boylece onun Islam tarihine ve Dogu toplumlarma yénelik yaklasimimin hangi epistemolojik ve
kdiltiirel kosullar altinda sekillendigi tespit edilmeye ¢aligilmistir. Arastirmanin birincil kaynagini, Kremer’in
yukarida zikredilen Almanca eseri olusturmaktadir. Bu metin gergevesinde; onun ibn Hald{in’un umran teorisi,
asabiyet kavrami, bedevilik-hadarilik ayrimi, din-devlet iliskileri, devletlerin yiikselis ve ¢okiis siirecleri ile
iktisadi goriislerine dair degerlendirmeleri analiz edilmistir. Elde edilen bulgular, Mukaddime’deki ilgili
pasajlar ve ¢agdas Ibn Haldin literatiiriiyle karsilastirilmistir. Calisma boyunca Kremer’in goriisleri yalnizca
aktarilmakla kalmamis, bu goriislerin epistemolojik temelleri, ideolojik yonelimleri ve metodolojik sinirlart
derinlemesine incelenmistir. Ozellikle postkolonyal calismalar ve oryantalizm literatiiriiniin 15131nda,
Kremer’in yorumlarimin ne Olgiide Avrupa merkezci varsayimlar barindirdigi elestirel bir bigimde
degerlendirilmisgtir.

Arastirma bulgular;, Alfred von Kremer’in Ibn Haldin’un ve Mukaddime nin Bat1 diinyasinda
taninmasinda belirleyici rol oynayan oncii figiirlerden biri oldugunu gostermektedir. Kremer; tarih yazimini
hiikiimdarlar, savaslar ve hanedan kronikleriyle sinirlandiran geleneksel yaklagimin 6tesine gegerek toplumsal
yapilara, ekonomik iligkilere, kurumsal doniigsiimlere ve kiiltiirel siireglere odaklanan bir tarih anlayis
gelistirmistir. Bu yoniiyle onun metodolojisi, Ibn Hald{in’un umran merkezli tarih tasavvuruyla énemli 6lciide
ortiismektedir. Kremer’in analizlerinde ibn Halddin, toplumlarin ve siyasi organizasyonlarm igleyis kanunlarini
aciklamaya calisan evrensel bir sosyal bilimci olarak takdim edilir. Ozellikle devletlerin kurulusu, yiikselisi ve
¢oOkiigiinii agiklayan temel sosyolojik unsur olarak asabiyet teorisinin degerlendirilmesi, Kremer’in bilhassa
tizerinde durdugu noktalardan biridir. Bunun yan1 sira, gé¢ebe ve yerlesik yasam tarzlari arasindaki iliski,
cografi ve iklimsel faktorlerin toplumlar {izerindeki etkisi ve medeniyetlerin gelisim siiregleri ayrintili olarak
ele almmaktadir. Buna karsin arastirma, Kremer’in yorumlarinin 19. yiizyill Avrupa oryantalizminin ve
somiirgeci zihniyetin izlerini tasidigini da ortaya koymaktadir. Kremer, asabiyet kavramint modern sekiiler
milliyetcilikle bagdastirma egilimi gdstermis; dinin ve seriat diizeninin siyasi hayattaki roliinii ikincil plana
itmistir. Dahasi, Ibn Haldin’un devlet teorisini modern Avrupa’nin sekiiler ulus-devlet anlayisina paralel bir
bigimde agiklamaya calisnustir. Oysa Mukaddime’nin biitiinciil yapis1 dikkate alindiginda, Ibn Haldin’un
siyaset teorisini vahiy, niibiivvet, hilafet ve seriat gibi temel kavramlardan bagimsiz olarak yorumlamak,
metinsel ve tarihsel baglamla tamamen uyusmamaktadir. Arastirma ayrica, Kremer’in Ibn Haldin’un
teorilerini evrensel olarak nitelendirmesine ragmen, bunlari siklikla “Dogu/islam kiiltiirii” sinirlari iginde
degerlendirdigini gostermektedir. Bu yaklasim, ibn Hald(in’un teorilerinin evrensel agiklayici giiciinii
smirlandirmakta ve onu belirli bir medeniyetin gézlemcisine indirgemektedir. Bu durum, Avrupa merkezci
bilgi liretiminin Dogu’yu tanimlama ve kategorize etme egiliminin bir yansimasi olarak degerlendirilebilir.

Sonug olarak Kremer, gelistirdigi kiiltiirel tarih perspektifi vasitastyla Iislam medeniyetini toplumsal,
ekonomik ve kurumsal boyutlariyla inceleyen 6nemli bir metodolojik yaklasim ortaya koymus ve Ibn
Hald{in’un fikirlerinin Bat1 akademik ¢evrelerinde taninmasina kalici katkilarda bulunmustur. Bununla birlikte,
onun ¢alismalar1 metodolojik ve ideolojik sinirliliklart g6z ardi edilmeden degerlendirilmelidir. Asabiyet
kavramimin modern milliyetgilik teorileriyle 6zdeslestirilmesi, din-devlet iliskilerinin sekiiler bir ¢ercevede
yeniden yorumlanmasi ve ibn Haldin’un diisiince sisteminin Bati’nin kavramsal kaliplar iizerinden yeniden
insa edilmesi bu simrhiliklarin baslica 6rnekleridir. Dolayistyla Kremer’in Ibn Haldin {izerine yaptigi
calismalar, Bat1 akademisinin bu biiyiik Islam diisiiniiriinii kesfetmesine 6nciiliik eden eserler olarak kabul
edilmekle birlikte, ayn1 zamanda 19. yiizy1l oryantalist bilgi lretiminin sinirlarint ve Avrupa merkezci
yorumlarini yansitan metinler olarak elestirel bir gozle okunmalidir. Netice itibariyla Kremer’in ibn Hald{in
tasavvuru, ne tamamen reddedilecek oryantalist bir yaklagim ne de tim sinirliliklar1 gérmezden gelinerek
goklere cikarilacak ilmi bir basar1 olarak degerlendirilmelidir. Aksine bu galismalar; Tbn Haldin’un Bati’daki
alimlanma siirecini, ugradig1 kavramsal déniisiimleri ve oryantalist diisiincenin islam entelektiiel mirasini nasil
anlamlandirdigini  kavramak agisindan onemli bir kaynak teskil etmektedir. Bu hususlarin birlikte
degerlendirilmesi, ibn Hald(in’un Bat1 diisiincesindeki yolculuguna dair daha dengeli ve elestirel bir akademik
perspektif gelistirilmesine katki saglayacaktir.

Anahtar Kelimeler: islam Tarihi, Ibn Haldin, Alfred von Kremer, Oryantalizm, Kiiltiir Tarihi.
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The Perception of Ibn Khaldun in 19th-Century Orientalism: The Case of Alfred von
Kremer

Introduction

Since the period it was penned, Ibn Khaldun’s Mugaddimah has maintained its character as
a unique intellectual heritage that remains a subject of continuous debate both within the Islamic
intellectual tradition and the Western academic world. Possessing a ground-breaking quality in terms
of the philosophy of history, social theory, and civilisational critique, the work exhibits a conceptual
depth stretching far beyond the era of its emergence, owing to the analytical framework it constructed
around original concepts such as ‘umran (civilisation), ‘asabiyyah (social cohesion), badawah
(nomadic life), and hadarah (sedentary life). Nevertheless, the systematic recognition of the
Mugqaddimah and its author within Western academia did not occur until the nineteenth century. This
process coincided with a historical backdrop where, on the one hand, the Islamic world faced intense
pressure from European colonialism and, on the other, Orientalism matured as an institutional
discipline, causing knowledge regarding the East to be rapidly produced and circulated in the West.
Far from being coincidental, this synchronicity forms a structural framework that must invariably be
considered to comprehend the way Ibn Khaldun was understood in the West.

Although the earliest scholars to take an interest in Ibn Khaldun’s thought among nineteenth-
century Orientalists included figures such as Joseph von Hammer-Purgstall (d. 1856), Antoine Isaac
Silvestre de Sacy (d. 1838), Ernest Renan (d. 1892), and Carl Johan Tornberg (d. 1877), the Austrian
Orientalist Alfred von Kremer (d. 1889) was one of the first European historians to make Ibn Khaldun
the subject of a comprehensive scholarly study. With his monograph entitled /bn Chaldiin und seine
Culturgeschichte der islamischen Reiche (1879), Kremer produced one of the first comprehensive
works evaluating Ibn Khaldun’s theories of society, state, and civilisation from the perspective of
modern social sciences. When viewed from a historical standpoint, it becomes apparent that this
work is not merely an Orientalist study but also constitutes one of the most significant interpretations
determining Ibn Khaldun’s place within the Western intellectual tradition.

In his studies, Kremer transcended the narrow framework of classical political
historiography, which was shaped around the axes of rulers, wars, and dynastic successions- and
developed a methodology of “cultural history” that read Islamic civilisation through the lenses of
social structures, economic relations, institutional transformations, and cultural continuities. This
methodological preference is the fundamental characteristic distinguishing him from other
Orientalists of the period, and it stands in close alignment with Ibn Khaldun’s ‘umran-centred
understanding of history. Indeed, Kremer’s structural and socio-economic conception of history
rendered him one of the rare nineteenth-century European academics to appreciate Ibn Khaldun’s
cyclical philosophy of history and method of social analysis. Nonetheless, when evaluating any
historical figure and their interpretations, it is impossible to ignore the paradigm within which they
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were shaped. The critical perspective that deepened in Orientalism studies following Edward William
Said (d. 2003) has clearly demonstrated that the production of knowledge is not a neutral or apolitical
process, but is instead intertwined with power relations, colonial practices, and Eurocentric
epistemologies. Evaluating Kremer’s interpretations of Ibn Khaldun from this perspective allows us
to observe the coexistence in his work of both original, commendable methodological contributions
and structural problems reflecting the limitations of the nineteenth-century Orientalist paradigm. On
numerous issues, most notably the identification of the concept of ‘asabiyyah with the modern idea
of nationalism and the interpretation of Ibn Khaldun’s political theory within the secular nation-state
paradigm, Kremer’s approach conveys the impression of departing from the original text of the
Mugaddimah and comprehending Islamic thought through Western categories.

When examined with this dialectic in mind, it is observed that Kremer has not been
sufficiently addressed within the Turkish literature in the context of the history of Orientalism and
Ibn Khaldun studies, and original academic works examining his interpretations of Ibn Khaldun in
detail have remained extremely limited. Because this situation complicates the comprehension of the
reception of Ibn Khaldun in the West within a historical context and creates a significant lacuna in
debates aimed at understanding how nineteenth-century Orientalist thought interpreted the Islamic
scholarly tradition, this research has been prepared to bridge the gap in question.

In this study, Alfred von Kremer’s intellectual biography, academic formation, and works
are addressed first; subsequently, his approach to Ibn Khaldun, the methodology he utilised, and the
interpretations he produced are analysed in detail. Kremer’s evaluations are treated comparatively
with the original text of the Mugaddimah, modern Ibn Khaldun research, and the literature of
contemporary critiques of Orientalism. Through this holistic examination, the study seeks to
determine the place of Kremer's perception of Ibn Khaldun within the nineteenth-century European
Orientalist paradigm, particularly from the perspective of Islamic history. At the same time, it offers
a critical assessment of the ways in which Western academia discovered and interpreted Ibn Khaldun
by evaluating both the original contributions and the inherent limitations of Kremer's scholarship.

1. The Life of Alfred von Kremer

Born into a Catholic family, Alfred von Kremer was born on 13 May 1828 in the Penzing
district near Vienna, where he spent his youth. He studied philosophy and law at the University of
Vienna, while concurrently pursuing education in Eastern languages, primarily Arabic, at the Vienna
Academy of Sciences. Following his graduation, under the patronage of the famous Austrian
Orientalist Joseph von Hammer-Purgstall and with a scholarship from the Academy, he travelled to
Syria and Egypt via Istanbul between 1849 and 1851. Residing in Aleppo for three months and in
Damascus for approximately a year as part of this journey, Kremer became one of the first Europeans
to visit and describe the Umayyad Mosque. During this period, in which he continued his studies on
classical Arabic alongside colloquial Arabic, he also undertook a perilous journey to Palmyra under
the guidance of a Bedouin guide (Kremer, 1850, pp. 84-99). The manuscripts he collected on behalf
of the Vienna Academy of Sciences, which are preserved today in the British Museum, demonstrate
the scholarly productivity of these years spent travelling. Upon his return to Vienna in 1851, Kremer
began teaching Arabic as a professor at the Polytechnic Institute in the engineering school and
stepped into his diplomatic career in 1852 with his appointment as the first dragoman to the Austrian
Consulate General in Alexandria. He was appointed Consul to Cairo in 1859, and Consul General to
Beirut in 1870. His election as Austria’s representative to the Egyptian Public Debt Commission
(Diiyin-1 Umimiyye) in 1876 constituted a critical stage in his career. His personal management of
Egypt’s debt crisis provided invaluable field experience for his sociological historical method,
through which he analysed Abbasid history from economic perspectives. Appointed to the post of
Austrian Minister of Commerce in June 1880, Kremer resigned from his duty in early 1881 due to
disagreements over the question of nationalities, retired, and devoted himself entirely to scholarly
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studies. However, it must be noted that Kremer never interrupted his academic activities; indeed, the
fact that he collected manuscripts and conducted research on them in the places where he resided as
a diplomat, penned works on geography, topography, and travel notes, and received Arabic language
training from Islamic scholars supports this view. Awarded an honorary doctorate by Leiden
University, elected a full member of the Vienna Academy of Sciences in 1876, and conferred with
the title of “Freiherr” in 1882, Kremer is accepted among the pioneers of modern Orientalism.
Possessing a command over numerous languages such as Turkish, Arabic, Persian, Hebrew, English,
French, and Ancient and Modern Greek, the Orientalist and statesman, who placed the cultural
history of Islam at the centre of his studies, died on 27 December 1889 in the Ddbling district of
Vienna. Kremer’s death was received with profound sorrow in the Orientalist circles of the period
(for extensive information on the life of Alfred von Kremer, see Wurzbach, 1865, p. 196; Miiller,
1889, 25; llwof, 1906, pp. 374-376; Pfannmiiller, 1923, pp. 38, 266; Babinger, 1932, p. 600; Bir,
1994, pp. 102-107; Deusch, 2017, p. 402).

2. The Works of Alfred von Kremer

It is undeniable that Kremer occupies a special position within nineteenth-century Orientalist
literature. Orientalists have ascribed a distinct importance to his studies. While Goldziher states that
a new era in Islamic studies began with Kremer’s works (Fiick, 1955, p. 226), Batunskij views the
Austrian Orientalist as one of the founders of modern Islamic studies. In this context, it should be
emphasised that Kremer, as one of the first Orientalists who attempted to explain the reasons behind
the development of Muslim societies, was a prolific researcher and author. Engaging in diverse
writing activities such as books, articles, editions, translations, conference papers, and travel notes,
the focal point of the researcher’s studies consists of cultural history. In addition to this, he possesses
important works in fields such as Arabic language and rhetoric, political history, literature,
geography, topography, and genealogy (ansab). A complete list of Kremer’s works is included within
the Bibliographie der Deutschsprachigen Arabistik und Islamkunde edited by Fuat Sezgin (Sezgin,
1992, XV, pp. 310-316). Considering the scope and limitations of this article, it is not possible to
touch upon the entirety of the author’s studies here. For this reason, it will suffice to provide
information regarding those studies that hold the status of cornerstones among his works and are
deemed significant within the scope of cultural history research. In this regard, Kremer’s study titled
Ueber Meine Sammlung Orientalischer Handschriften (Kremer, 1885a) is thought to bear
importance. Commissioned by the Academy to collect rare manuscripts, Kremer searched libraries
and book markets during his time in the Orient and transported numerous manuscripts to Europe.
Classifying 212 manuscripts according to their subjects in the work, the author provides information
about the structural characteristics of the relevant manuscripts, while occasionally discussing their
content. Within the framework of these manuscripts, Kremer’s most important discovery and first
major scholarly breakthrough occurred in Damascus in 1851. Here, the author discovered a
manuscript of al-Maghazi by al-Wagqidi (d. 207/823), an early Islamic historian whose work is a
crucial source for the biography of the Prophet. He published a portion nearly one-third of this
manuscript for the first time under the title History of Muhammad’s Campaigns (Kremer, 1856). In
the preface he wrote for the relevant work, Kremer criticised European scholars for failing to examine
the life of the Prophet Muhammad and Islamic history in accordance with sound, open-minded
principles of criticism. Furthermore, utilizing the difficulty of accessing original sources as an
excuse, he censured their reliance solely on modern Orientalist materials, their disregard for ancient
Arabic sources, and their execution of historiography within this framework (Kremer, 1856, pp. 1-
2).

Kremer’s work entitled Geschichte der herrschenden Ideen des Islams: Der Gottesbegriff,
die Prophetie und Staatsidee (Kremer, 1868), published in Leipzig in 1868, is one of his most
intriguing studies. The investigation of contemporary developments of Islamic nations had been
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slighted by Orientalists, and this task was left to economists, journalists, diplomats, soldiers, and
amateurs. However, Kremer became the first expert to treat Islamic history in a systematic and
holistic manner within the context of the conception of culture that emerged in the nineteenth century.
Kremer constructed his work around these doctrines by considering the influences of the ideas that
dominated every period. This situation opened the path for Kremer to discover the “key to
understanding the social and religious system of Islam.” In his work, Kremer views the intellectual
maturity of a community as parallel to its way of conceiving God; he is of the opinion that
communities that conceptualise God in a concrete manner -including Christians and Jews in this
category- are primitive communities, and that Islam’s conception of God is superior to other
religions. Praising the rationalism of the Mu‘tazilite school, the author argued in this study that the
sources of Sufism were Christian monasticism and Indian Buddhism. In addition, regarding
prophecy, he states that the Prophet Muhammad (may God bless him and grant him peace) warned
Muslims not to go to extremes in praising him so that they would not fall into the mistake previously
committed by Christians (al-Bukhari, n.d., “Anbiya’”, 48), yet despite all these warnings, Muslims
also fell into this mistake over time just like the adherents of other religions. According to Kremer,
the key to understanding Islamic history is the “Idea of the State.” For Kremer, religion and state
were inseparable in Islam. Theology was not merely a matter of faith, but concurrently a matter of
constitutional law. He attributes the rise and declines of the Islamic state to the strength or weakening
of'this “Idea of the State” (Kremer, 1868, p. XVII, 38, 52-121, 135, 233-238, 241-242; see also Tasci,
2012, pp. 196-197; Yaman, 2016, pp. 20-21).

The most significant characteristic separating Kremer from his contemporaries also
manifested itself in his effort to understand and position states on an Islamic foundation. Within this
framework, Kremer published Culturgeshichtliche Streifziige auf dem Gebiete des Islams (Kremer,
1873) in Leipzig in 1873. The work was translated into English by Salahuddin Khuda Bukhsh (1877-
1931) in 1905 under the title Contributions to the History of Islamic Civilisation (Khuda Bukhsh,
1905). Following this study, he published his two-volume masterpiece Culturgeschichte des Orients
unter den Chalifen (Kremer, 1875-1877) in Vienna in the years 1875-1877, in which he examined
cultural developments in the Islamic world in detail, a work that is accepted as a fundamental source
even today. This work of Kremer was likewise translated by Khuda Bukhsh in 1920 under the title
The Orient under the Caliphs (Khuda Bukhsh, 1977), thereby being brought into English literature,
and the term “Islamic Civilisation” took its place in the relevant literature. Kremer defined this
culture through a neutral geographical concept like “Oriental/Eastern” rather than ethnic or religious
terms. In this voluminous work, consisting of ten chapters and 516 pages in total, Kremer elaborates
on many subjects such as the birth of the caliphate, the expansion of Islamic dominion, urban life,
the traditional establishment of states, Damascus and the Umayyads, the Abbasids, the wars that
occurred in Islamic history, the structure of states, and Islam’s conception of the state (Kremer, 1875-
1877).

Presented by Kremer in Vienna on 24 November 1875 and printed in 1876, the lecture text
entitled Culturgeschichtliche Beziehungen zwischen Europa und dem Oriente (Kremer, 1876) is an
academic study that thoroughly examines the cultural and historical interactions between Europe and
the Eastern world. The fundamental argument of the work is that modern European civilisation is not
the product of the independent creative power of a single nation; on the contrary, this high culture
rests upon a historical process of exchange shaped because of commercial, intellectual, and even
military contacts established with the East. The author examines this cultural exchange through an
inverse chronological methodology that proceeds from the present to the past; he treats the subject
in two main historical layers, namely the “Turkish Period” covering modern interactions and the
“Saracen Period” representing the medieval zenith. Emphasising that the cycle of matter and ideas
on a global scale is an uninterrupted process, the study demonstrates that the foundational pillars of
modern European civilisation were largely constructed upon this East-West synthesis. The work
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concludes with a macro-economic recommendation stating that Austria, by virtue of its geographical
position, is situated on the threshold of the East, and as a requirement of this historical heritage, it
ought to assume the role of a commercial and cultural intermediary between the East and the West.

Another study that we find valuable in terms of cultural historiography is his work entitled
Ueber die Grossen Seuchen des Orients Nach Arabischen Quellen (Kremer, 1880). While the study
in question is the first source penned in the modern period regarding the history of epidemics in the
Islamic geography, it did not attract interest among historians at the time it was written. Relying on
Arabic sources, Kremer examined in his work the specific years in which epidemics were
experienced in Islamic history. Moreover, he appended to his study the section on epidemics in
Islamic history located at the end of al-Suyiiti’s (d. 911/1505) work Ma rawdahu al-wa ‘iin fi akhbari
al-ta ‘in (Kremer, 1880, pp. 78-90). Since al-Suyiitt compiled the information located in this section
from the works of scholars such as Ibn Abt Hajalah (d. 776/1375) and Ibn Hajar al-‘Asqalant (d.
852/1449) (al-Suyiti, 1997, pp. 181-192), Kremer became one of the first researchers to utilise these
Arabic treatises.

Published in 1885, Kremer wrote Die Nationalititsidee und der Staat. Eine
kulturgeschichtliche Studie iiber den Einflufl der nationalen Ideen, besonders auf Staaten mit
gemischter Bevolkerung (Kremer, 1885b) by drawing on the experiences he obtained during his
tenure at the Austrian Ministry of Commerce. In the book, by criticising the slavicising tendency
dominating Austrian domestic politics and the influence of the church, he argued that in states
composed of mixed nationalities, the state must be strengthened as a protective measure.

Penned by Kremer and published by the Imperial Academy of Sciences in Vienna in the
years 1889-1890, the work named Studien zur vergleichenden Kulturgeschichte, vorziiglich nach
arabischen Quellen (Kremer, 1889-1890) is comprehensive research of cultural history that
approaches religion and mythology with an anthropological perspective. Placing Arabic sources at
the centre, this study establishes comparative bridges between ancient Greek, Roman, Egyptian,
Persian, and pre- and post-Islamic Arabic cultures, thereby examining the beliefs, rituals, and
superstitions of different societies along an axis of historical evolution. The systematic structure of
the work consists of four fundamental sections: bread and salt, blood and soul, gods and spirits in
Arabic folk beliefs, and finally, various superstitions.

When Kremer’s works are evaluated as a whole, it is observed that he attempted to
understand Muslim societies within the framework of multi-dimensional elements such as culture,
economy, urbanisation, social structure, epidemics, beliefs, and state organisation, alongside political
events or religious texts. This approach exhibits similarities to a certain extent with Ibn Khaldun’s
Mugaddimah, which examines social events within cause-and-effect relationships and explains the
rise and fall of civilisations through historical, geographical, and social dynamics. Both authors
attached importance to factors such as culture, environment, and political organisation in
understanding societies. Nevertheless, Kremer developed his evaluations within the framework of
cultural history, positivism, and an evolutionary understanding of history shaped under the influence
of nineteenth-century European thought, separating himself from Ibn Khaldun in this aspect. When
viewed from the perspective of modern Orientalism literature, Kremer stands out as one of the
pioneering figures who transcended the limitations of the classical philological approach and turned
toward examining Islamic civilisation in its social and cultural dimensions. Indeed, his works
provided significant contributions to Islamic research based on sociological and cultural history that
would develop in the subsequent period. Concurrently, they ranked among the examples reflecting
the opportunities and limitations of modern Orientalist discourse together. For this reason, Kremer
can be evaluated as a striking transitional link between Ibn Khaldun’s conception of history and
society and modern Western research.
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3. Kremer’s Approach to Ibn Khaldun

As an original figure in social science theory, Ibn Khaldun has been the subject of intense
interest from Western academics. Often regarded as the first Western historian to be directly
influenced by him, Alfred von Kremer distinguished himself within nineteenth-century Orientalism
as an important representative of the cultural history approach. This approach transcended the narrow
framework of traditional political historiography -which relied on rulers, wars, and dynastic
chronicles- and turned toward the internal dynamics, institutional structures, and socio-economic
realities of societies. Treating Islamic historiography through a modern perspective of social history,
Kremer argued that the true history of a nation ought to be sought in the experience of civilisation,
urbanisation, and settled life rather than military conquests. Attempting to read history through the
functioning of institutions, urban life, the financial structure of the state, social classes, and the
historical development of law, this methodology contains distinct structuralist and materialist
elements. Indeed, as we also included in the presentation of his works, Kremer transformed the
concept of the “Idea of the State” -which places the inseparable relationship between religion and
state at the centre- into one of the fundamental axes of his analyses, particularly in his masterpiece
Culturgeschichte des Orients unter den Chalifen (Kremer, 1875-1877). Within this framework, he
interpreted Islam not merely as a system of faith, but as a comprehensive socio-political order that
produces its own unique political, legal, and social institutions.

Through his structural and socio-economic approach, Kremer brought Ibn Khaldun's
philosophy of history and theory of society to the attention of Western scholarship and interpreted
them through the critical methodology of modern German historiography. Kremer published a
substantial monograph focusing on Ibn Khaldun’s world of thought, entitled /bn Chaldiin und seine
Culturgeschichte der islamischen Reiche (Kremer, 1879). Ranking among the first comprehensive
monographs written in German on Ibn Khaldun, this study holds particular significance in terms of
his recognition in German-speaking academic circles and the dissemination of his ideas in the
Western intellectual world. Indeed, Kremer evaluated Ibn Khaldun as a thinker who addressed
matters of society, civilisation, and the state on a theoretical plane. In this respect, he interpreted him
as one of the precursors of modern social sciences. The research was translated into Turkish by Turna
in 2022 under the title /bn Haldiin ve Islam Toplumlarimin Kiiltiir Tarihi (Turna, 2022, pp. 59-108).
Considering the Ibn Khaldun research conducted in Turkey, it is observed that Kremer’s evaluations
have not been sufficiently touched upon. Therefore, bringing the relevant translation into Turkish
literature also offers a significant contribution to the field, as it enables the tracking of early forms
of perception and interpretive traditions of Ibn Khaldun in the West.

Although Ibn Khaldun was recognized to a limited extent in the seventeenth- and eighteenth-
century European intellectual world, the comprehensive discovery and scholarly examination of his
Works -and particularly his original views in the fields of sociology, the philosophy of history, and
economics- principally occurred in the nineteenth century (Turna, 2022, pp. 13-17). In this process,
leading Orientalists such as Joseph von Hammer-Purgstall, Reinhart Dozy (d. 1883), Ernest Renan,
Antoine Isaac Silvestre de Sacy, and Carl Johan Tornberg assumed roles in the recognition and
establishment of the thinker’s system of thought in European academic circles. In this context, it is
necessary to evaluate Kremer’s work as one of the powerful representations of the scholarly interest
and intellectual orientation in question. When the contribution offered by the work to the literature
is considered, it is observed that the Mugaddimah and the key concepts substantiated in this work,
such as ‘umran, ‘asabiyyah, badawah, and hadarah, are placed at the centre of the investigation.
Beside this, Kremer also attempted to demonstrate that the theoretical approach Ibn Khaldun
developed regarding the establishment of societies, the transformation of political authority, and the
dynamics of the rise and fall of civilisations offers a universal explanatory model. Kremer’s bringing
of this scholarly aspect to the fore directly influenced the process of the perception of the
Mugaddimah in the Western world and, in a way, functioned as an intercultural bridge. In this respect,

Turkish Studies — Comparative Religious Studies, 21(01)



The Perception of Ibn Khaldun in 19th-Century Orientalism: The Case... 1175

the work bears the quality of being one of the early studies contributing to the reading of Ibn Khaldun
as one of the precursors of modern social theory. Some researchers state that he situated Ibn
Khaldun’s contributions in an era earlier than thinkers like Montesquieu (d. 1755) and Auguste
Comte (d. 1857), thereby positioning Ibn Khaldun as one of the pioneers of modern social theory.
Similarly, it is also asserted that when Ibn Khaldun’s conception of the state is compared with Max
Weber’s (d. 1920) definition of the modern state, it offers a more deep-rooted and comprehensive
model (Shahidipak, 2020, pp. 153-159).

Addressing Ibn Khaldun’s views on the cultural history of Islamic societies in different
dimensions, Kremer primarily offers detailed information about the thinker’s life and the works he
authored; subsequently, he examines the matters treated regarding social life in the Mugaddimah,
presenting his own evaluations concerning them. Methodologically, Kremer’s evaluations embody
elements of both appreciation and criticism simultaneously. Kremer finds it remarkable that Ibn
Khaldun positioned ‘umran -which he defined as the “science of human society”- as a fundamental
criterion and an infallible touchstone to separate truth from falsehood in historical narratives
(Kremer, 1879, pp. 585-586). According to him, Ibn Khaldun’s effort to evaluate historical events
within the framework of general laws regarding the functioning of social life bears the character of
an important methodological innovation transcending classical historiography.

Kremer asserts that Ibn Khaldun, falling under the influence of scholastic-dialectical thought,
occasionally put forward a priori judgments and turned toward comprehending absolute truth
through predetermined theoretical schemas. For this reason, it is observed that he occasionally
criticised Ibn Khaldun for displaying a “childish self-confidence” (Kremer, 1879, pp. 585-586).
However, However, it should be noted that Ibn Khaldun attempted to substantiate the said claim of
“certainty” by moving from long historical observations and comparative analyses. When the critical
and eclectic character of post-classical (muta’akhkhirin) Islamic thought is not taken into
consideration, it becomes understood that Kremer failed to fully grasp Ibn Khaldun’s original
methodology. Indeed, Kremer characterises the emergence of an independent, critical, and
courageous thinker like Ibn Khaldun in the medieval Islamic world -during a period when he thought
the Arabic mindset generally showed signs of stagnation and decline- as a “rather remarkable
phenomenon” (Kremer, 1879, p. 581). This evaluation, on the one hand, concedes Ibn Khaldun’s
intellectual originality that transcended his age, while on the other, it carries the traces of the tendency
of nineteenth-century Orientalism to depict Islamic civilisation as generally stagnant and devoid of
productivity. Consequently, while exalting Ibn Khaldun, Kremer’s approach concurrently positions
him as an “exceptional” figure, thereby producing an implicit hierarchy regarding the entirety of the
Islamic intellectual tradition. Kremer and other Western historians of the period did not sufficiently
consider his unique historical, epistemological, and cultural context when evaluating Ibn Khaldun,
and they shaped his ideas according to their own preconceptions. Within this framework, Kremer
also entered an effort to universalise Ibn Khaldun’s thoughts by interpreting them within the
framework of the Western understanding of history and culture, yet in this process, he interpreted
the texts within his own conceptual framework within his own paradigm. This situation is also closely
related to the processes of knowledge production in the colonial era. In this context, Western
Orientalists restructured Ibn Khaldun in line with their own colonial and cultural hegemonic goals.
Particularly, the translation and interpretation activities serving the policies of French colonialism in
North Africa subjected Ibn Khaldun’s original intellectual legacy to a distinct transformation
(Hannoum, 2003, pp. 61-81). Similarly, in Palestine, the Western colonialist mindset was shaped
through discourses and portrayed Zionist activities as a ‘civilising mission’, drawing parallels with
the colonialist ventures of Western powers in Africa (Dingel, 2025, pp. 323). Kremer’s approach can
also be interpreted as a reflection of these political and cultural power relations.
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In Kremer’s analysis, Ibn Khaldun’s social theory is substantiated through the contrast and
dialectical relationship between badawi (nomadic) and hadari (sedentary) lifestyles. Within this
framework, Kremer addresses the Khaldunian conception of geography, which places the effect of
climate conditions and dietary habits on the physical and spiritual development of human beings at
the centre; beside this, he discusses views regarding rural life, nomadic social structure, and their
relationship with civilised life. Examining in detail Ibn Khaldun’s views on the effects of climate,
geographical conditions, and especially dietary habits on human character, Kremer states that the
scarcity, deprivation, and harsh living conditions brought along by badawr life direct people toward
a more courageous, resilient, healthy, and morally purer structure (Kremer, 1879, p. 592). In contrast
to this, a settled and city-centred lifestyle produces luxury, prosperity, and complacency, leading
individuals to lose their warrior qualities, causing social solidarity to weaken, and ultimately resulting
in moral dissolution (Kremer, 1879, p. 593). Kremer interprets the process of transition from nomadic
life to settled life, and the moral and physical changes brought along by this transformation, as the
fundamental starting point of Ibn Khaldun’s philosophy of history (Kremer, 1879, p. 594). Thus, in
Ibn Khaldun’s thought, history is conceived as an organic movement resting upon cycles of rise and
fall.

Kremer explicitly states that he evaluates the Mugaddimah directly as a text of “cultural
history” (Kremer, 1879, p. 583). According to him, the social structure that Ibn Khaldun shaped
around the concept of “culture” fundamentally takes as its basis the lifestyle developed by Arab
Bedouins within desert conditions. The author concedes that Ibn Khaldun’s observations regarding
different regions and the communities living in these regions carry a large degree of accuracy
concerning the effects of geographical factors and climate conditions on social character and human
temperament. Nonetheless, Kremer is of the opinion that the theoretical framework in question is the
product of a world limited in terms of cultural development; for this reason, he does not carry Ibn
Khaldun’s analyses beyond a specific geographical area. Indeed, according to him, the Turks also
constitute an extension of this structure with their unique behavioral patterns. Because of this,
Kremer terms the emerging general picture holistically as “Eastern culture” (Kremer, 1879, pp. 591-
592). In this direction, the author interprets the effects of nomadic and settled lifestyles on the
individual and society as Ibn Khaldun’s limited observations regarding only Eastern societies and a
specific civilisational basin (Kremer, 1879, pp. 593-594).

In the context under discussion, the conceptual framework put forward by Ibn Khaldun is
reduced to the level of a regionally and culturally narrowed explanatory model. This approach can
be evaluated as one of the most distinct indicators of the external and detached stance adopted by
Kremer in the face of Ibn Khaldun and his system of thought. Indeed, Kremer does not direct a
straight objection against the theoretical framework -which is still being discussed today- that Ibn
Khaldun reached through the inductive method centred on geography and climate; in return, he
exhibits a tendency to reduce the structural effects of the categories of badawah and hadarah on
political, social, and moral life to a local and historical context. Yet, it is observed that Ibn Khaldun
utilised the concepts in question not merely to describe specific society types, but to put forward a
general social theory explaining the processes of the establishment, transformation, and dissolution
of civilisations. Kremer’s failure to sufficiently consider this dimension demonstrates that he placed
Ibn Khaldun more in the position of an “observer of Eastern societies.” In essence, this attitude bears
the character of a typical reflection of the Eurocentric Orientalist paradigm that reads Ibn Khaldun
and the Islamic civilisation he represents from the outside. Rather than evaluating the conceptual
production of Islamic thought as an independent epistemological ground offering universal
theoretical contributions, this paradigm often carries a tendency to reduce it to an “exotic” field of
experience that can be explained within specific geographical and cultural boundaries.

One of the most critical concepts located at the centre of Kremer’s reading of Ibn Khaldun,
‘asabiyyah, is rendered by the author through the German term Gemeinsinn, meaning common
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consciousness, belonging, and the feeling of acting together, and it is largely identified with the
concept of Nationalitdtsidee, meaning the idea of nationality/nation in the modern sense (Kremer,
1879, pp. 594-595). According to Kremer, the bond of ‘asabiyyah emerges in its purest and strongest
form in nomadic tribes based on blood ties, where the need for survival and mutual defense in harsh
desert conditions is decisive (Kremer, 1879, p. 595). Within the framework of this approach,
‘asabiyyah is evaluated as the fundamental dynamic rendering the establishment of political power
possible. However, Kremer’s interpretation of ‘asabiyyah in this manner partially simplifies the
multi-layered structure of social and political power dynamics within the concept. Sidani treats the
relationship between leadership and ‘asabiyyah in detail, drawing attention to the sociological depth
of this theory in explaining power relations (Sidani, 2008, pp. 73-86). Duran mentions that Ibn
Khaldun’s theories of social solidarity possess an originality capable of competing with modern
social theories (Duran, 2021, pp. 129-143). Suleymanov’s evaluations also demonstrate that the
theory of ‘asabiyyah has become functional once again in explaining searches for identity in the post-
Soviet Eurasian geography (Suleymanov, 2017, pp. 151-160). In return, Kremer’s approach, which
was shaped in line with the intellectual needs of nineteenth-century Europe, does not sufficiently
consider the extensive interpretive opportunities of this concept in later periods.

One of the most remarkable and controversial determinations of Kremer regarding the matter
manifests itself in his interpretation of the relationship between religion and ‘asabiyyah. According
to him, despite being a devout Muslim, Ibn Khaldun evaluates religion as a secondary element
lagging ‘asabiyyah in the establishment of states (Kremer, 1879, p. 598). While conceding that
religion is an element that strengthens social unity and accelerates political mobility, Kremer
interprets the reality that great states could be established owing to strong tribal solidarity -even if
no prophecy or religious motivation were present- as proof that Ibn Khaldun possessed an extremely
secular and objective sociological point of view (Kremer, 1879, p. 598). In this direction, Kremer
asserts that Ibn Khaldun’s conception of nation and state carries specific parallels with the modern
thought of the nation-state, arguing that while he did not entirely reject the importance of religion in
social life, he maintained the conviction that he placed religion in a secondary position behind the
consciousness of national belonging (Kremer, 1879, p. 598).

It is understood that this approach, which at first glance appears like an extension of
traditional Orientalist interpretations, has remarkably found widespread acceptance within the Ibn
Khaldun literature in Turkey as well. However, it can be said that the interpretation in question rests
upon an incomplete and problematic way of reading that does not sufficiently consider the integrity
of Ibn Khaldun’s system of thought. Truly, Ibn Khaldun does not deny the existence of political
structures that do not rest upon a metaphysical or religious foundation on a historical plane, and he
even accepts that such states can gain continuity to a certain extent. Nonetheless, the ideal political
order in his mind points to a governance model based on Shar‘T principles, namely the structure of
the caliphate. Indeed, in a significant portion of the Mugaddimah, he treats in detail the necessity
carried by the institution of the caliphate -which was formed following the demise of the Prophet- in
terms of the Islamic society, substantiating the legitimacy of political authority through religious
references (Ibn Khaldun, 2018, p. 185, 477). His emphasis that revelation and the Sunnah form a
ground of higher unity transcending ‘asabiyyah demonstrates that his political theory cannot be
reduced solely to a secular explanation of society. Therefore, attempting to extract a secular or nation-
based theory of the state from his thought in the modern sense engenders serious methodological
problems and anachronistic results from a conceptual and historical standpoint. Because Ibn
Khaldun’s way of treating the concepts of ‘asabiyyah, mulk (royal authority), and khilafah (caliphate)
gains meaning within the classical reference framework of Islamic political thought rather than
modern theories of nationalism.

Kremer also thoroughly examines the cyclical philosophy of history that likens the processes
of the rise and fall of states in Ibn Khaldun to the growth, maturation, aging, and death phases of
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human life (Kremer, 1879, p. 604). In Ibn Khaldun’s system, the natural lifespan of a state or dynasty
is depicted as approximately three generations, that is, an average of one hundred and twenty years
(Kremer, 1879, pp. 604-605; Ibn Khaldun, 2018, pp. 392-393). According to Kremer’s transmission,
this historical process occurs in the form of an organic cycle consisting of five fundamental stages
that follow one another and are separated by precise lines in terms of their structural qualities.

The first step of this cycle is constituted by the period of establishment and conquest, where
strong bonds of ‘asabiyyah and rural simplicity are decisive (Kremer, 1879, p. 607). In the second
stage entered following the establishment of political sovereignty, the ruler liquidates the tendency
of common governance brought by ‘asabiyyah, turning toward completely centralising political
authority and gathering absolute power solely in his own hands (Kremer, 1879, p. 607). The third
stage, reached with the centralisation of power, is the phase of prosperity and rise, where architectural
activities, cultural production, and luxury consumption reach their peak (Kremer, 1879, p. 607).
Following this brilliant period, there inevitably comes the fourth stage, namely the period of
stagnation, where creative moves leave their place to imitation and focus is placed on maintaining
the existing socio-political situation exactly as it is. The fifth step, which is the final stage, signifies
the process of dissolution and collapse, where waste, incompetence, and institutional corruption rot
the social structure from within (Kremer, 1879, p. 608; Ibn Khaldun, 2018, pp. 399-401).

Kremer shows the state’s recourse to heavy taxation, its monopolisation of economic life,
and its narrowing of the circulation of commercial capital -in order to finance the expanding palace
bureaucracy and luxury expenditures particularly in this final stage of dissolution- among the most
fundamental economic symptoms of the mechanism of collapse (Kremer, 1879, p. 611). Ibn
Khaldun’s views on the economy have also been re-evaluated in recent research. For instance,
Souaiaia states that the importance Ibn Khaldun attached to the concept of ma ‘tshah (livelihood) and
his thoughts on economic life offer a comprehensive theory possessing social and moral dimensions
(Souaiaia, 2023, pp. 100-129). Because Kremer focused more on historical and cultural dimensions,
he was unable to render the moral and epistemological depth of Ibn Khaldun’s economic theories
sufficiently visible. Despite this, the reality that Ibn Khaldun’s determinations indicating that the
burden of tax would weaken production and commerce were forward-looking to an extent that can
be compared with modern economic theories is also conceded by Kremer.

Conclusion

In this study, the life, works, and perception of Ibn Khaldun presented by Alfred von Kremer
-one of the pioneering figures of nineteenth-century European Orientalism and modern Western
scholarship- have been examined, and the ways in which Western academia interpreted the Islamic
intellectual heritage have been evaluated from a critical perspective. The research findings reveal
that Kremer was one of the pioneering names introducing Ibn Khaldun to the Western world of
thought, and particularly through his approach centred on cultural history, he offered significant
contributions transcending the limits of classical political historiography. Along with this, it is
observed that Kremer’s interpretations could not completely rid themselves of the influence of the
dominant Orientalist epistemology of the period, re-signifying Ibn Khaldun’s system of thought
within Eurocentric conceptual frameworks.

It is understood that distinct similarities exist between Kremer’s approach and Ibn Khaldun’s
theory of ‘umran. Both thinkers turned toward explaining historical processes not merely through
political events, but through social structures, economic relations, and institutional transformations.
In this respect, Kremer’s understanding of cultural history exhibits a methodological proximity with
Ibn Khaldun’s analyses regarding social change and state formation. However, despite this similarity,
important differences also lie between the two approaches. Kremer attempted to explain the concepts
developed by Ibn Khaldun through the references of modern European thought. He particularly
interpreted the concept of ‘asabiyyah within the modern nation-state paradigm by associating it with
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the idea of common consciousness and nationalism. Yet, distinct from modern nationalism, Ibn
Khaldun’s understanding of ‘asabiyyah is shaped on the basis of tribal solidarity, lineage ties, and
relations of social devotion. The fundamental reason for this difference is that, influenced by his own
historical and political context, Kremer projected the Eurocentric understanding of social theory onto
the texts of Ibn Khaldun.

The research results furthermore demonstrate that while positioning Ibn Khaldun as an
exceptional and original personality within the Islamic intellectual tradition, Kremer concurrently
reproduced the Orientalist discourse that explains Islamic civilisation through concepts of stagnation
and decline in general. While on the one hand admitting Ibn Khaldun’s original contributions
regarding theories of history, society, and the state, Kremer on the other evaluates these contributions
not as a natural product of the Islamic intellectual tradition, but as an extraordinary figure within his
own civilisation. Thus, the universal dimension of the theoretical framework put forward by Ibn
Khaldun cannot be rendered sufficiently visible, and his thought is reduced to a limited field of local
and regional observation to a certain degree.

The findings demonstrate that Kremer evaluated Ibn Khaldun’s thought through remarkably
accurate determinations on matters of the theory of the state, ‘asabiyyah, social solidarity, and the
understanding of the historical cycle. Along with this, his treatment of the role of religion in the
formation of states as a secondary factor led him to fail to sufficiently consider the theological and
normative dimension of Ibn Khaldun’s political theory. In a similar manner, his tendency to overlook
the moral and epistemological dimensions-which occupy an important place in Ibn Khaldun’s
economic thought- in the background can also be evaluated because of Kremer’s positivist and
secular interpretations. This situation is significant in terms of showing the conceptual narrowings
that reading classical Islamic thought through categories of modern social science can bring along,
beside the opportunities it can provide.

One of the most important contributions provided by the research to the literature is its
bringing of a new perspective to the limited number of studies in Turkish academic writing that
systematically examine Alfred von Kremer’s interpretations of Ibn Khaldun. Furthermore, the work
offers a concrete example to Orientalism research by rendering visible the connections between the
production of knowledge and power relations in the processes of the discovery, translation, and re-
interpretation of the Islamic intellectual heritage in Western academia. Furthermore, in terms of
showing the shifts in meaning that can emerge during the interpretation of classical texts with modern
concepts, it contributes to the development of methodological awareness in studies on Islamic
political thought and the history of thought.

In future research, Kremer’s interpretations of Ibn Khaldun can be examined comparatively
with the works of other European Orientalists. Particularly, revealing the similarities and differences
between the evaluations regarding Ibn Khaldun of the French and British Orientalists of the period
and Kremer’s approach will contribute to a better understanding of the internal diversity of
Orientalist discourse. In addition to this, examining the relationship between Kremer’s diplomatic
activities and his academic production may allow for a more comprehensive analysis of the
mechanisms of knowledge production in the colonial era. Furthermore, investigating the
transformations of meaning experienced during the transfer of fundamental concepts such as
‘asabiyyah, ‘umran, badawah, and hadarah into European languages through interdisciplinary
methods will provide important contributions both to Ibn Khaldun studies and the history of social
sciences. Finally, the execution of new studies placing the moral and epistemological dimensions of
Ibn Khaldun’s theories of politics, society, and economics at the centre will enable the re-evaluation
of the thinker’s works not merely as a sociological theory, but concurrently as a holistic theory of
civilisation.
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Giris

Ibn Haldtn’un Mukaddime’si, kaleme alindigi donemden bu yana hem Islam diisiince
gelenegi icinde hem de Bati akademik diinyasinda tartigilagelen essiz bir entelektiiel miras olma
ozelligini korumaktadir. Tarih felsefesi, toplum teorisi ve medeniyet elestirisi bakimindan ¢igir agict
nitelik tagiyan eser umran, asabiyye, bedavet ve hadaret gibi 6zgilin kavramlar etrafinda insa ettigi
analitik cergevesiyle, ortaya ¢iktigi donemin ¢ok Otesine uzanan bir diislinsel derinlige sahiptir.
Bununla birlikte Mukaddime’nin ve onun miiellifinin Bati akademisinde sistematik bigimde
taminmasi ancak 19. yiizyilda gerceklesebilmistir. Bu siire¢; bir yanda Isldm diinyasinin yogun
bicimde Avrupa somiirgeciliginin baskistyla karsi karstya kaldigi, 6te yanda oryantalizmin kurumsal
bir disiplin olarak olgunlastig1 ve Dogu’ya dair bilginin Bati’da hizla iiretilip dolagima sokuldugu bir
tarihsel zemine denk diismektedir. Bu es zamanlhlik tesadiifi olmayip, Ibn Haldiin’un Bat1’daki
anlasilma bicimini anlayabilmek icin her daim dikkate alinmasi gereken yapisal bir cergeveyi
olusturmaktadir.

19. yiizy1l oryantalistleri arasinda ibn Haldin’un diisiincesine ilk ilgi duyanlar; Joseph von
Hammer-Purgstall (6.1856), Antoine Isaac Silvestre de Sacy (6. 1838), Ernest Renan (6. 1892) ve
Carl Johan Tornberg (6. 1877) gibi isimler olmakla birlikte, bu diisiiniirii biitiinciil ve disiplinli bir
akademik ¢aligmanin nesnesi haline getiren ilk Avrupali tarihgilerin basinda Avusturyali sarkiyatci
Alfred von Kremer (6. 1889) gelmektedir. Kremer, Ibn Chaldiin und seine Culturgeschichte der
islamischen Reiche (1879) baslikli monografisiyle, ibn Haldin’un toplum, devlet ve medeniyet
teorilerini modern sosyal bilimler perspektifinden degerlendiren ilk kapsamli ¢alismalardan birini
ortaya koymustur. Tarihsel perspektiften bakildiginda bu eserin yalnizca bir sarkiyatci galismasi
olmadig1, ayn1 zamanda Ibn Haldin’un Bat1 entelektiiel gelenegi i¢indeki konumlanisini belirleyen
yorumlarin en énemlilerinden birini teskil ettigi goriilmektedir.

Kremer, ¢aligmalarinda klasik siyasi tarih yaziciligmin hiikiimdarlar, savaslar ve hanedan
siralamalar1 ekseninde sekillenen dar cercevesini asarak Islim medeniyetini sosyal yapilar,
ekonomik iligkiler, kurumsal doniigiimler ve kiiltiirel siireklilik eksenlerinden okuyan bir “kiiltiir
tarihi” metodolojisi gelistirmistir. Bu metodolojik tercih, onu dénemin diger oryantalistlerinden ayirt
eden temel dzelliktir ve ayn1 zamanda ibn Hald(in’un umran merkezli tarih anlayistyla yakin bir
uyum icinde bulunmaktadir. Nitekim Kremer’in yapisal ve sosyo-ekonomik tarih anlayis1, onu ibn
Haldiin’un dongiisel tarih felsefesini ve toplumsal ¢dziimleme yontemini takdir eden ender 19. yiizy1l
Avrupali akademisyenlerinden biri kilmistir. Bununla birlikte, herhangi bir tarihsel figiiri ve onun
yorumlarini degerlendirirken iginde sekillendigi paradigmay1 g6z ardi etmek mimkiin degildir.
Oryantalizm c¢alismalarinda Edward William Said’in (6. 2003) ardindan derinlesen elestirel
perspektif;, bilgi iretiminin tarafsiz ya da apolitik bir siire¢ olmadigini, aksine gii¢ iligkileri,
sOmiirgeci pratikler ve Avrupa merkezci epistemolojilerle i¢ ice gectigini agik bigimde ortaya
koymustur. Kremer’in Ibn Haldiin yorumlarinin bu perspektiften degerlendirilmesi, onun
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calismalarinda hem 6zgiin ve takdire deger metodolojik katkilarin hem de 19. yiizyil oryantalist
paradigmasinin sinirlarini yansitan yapisal problemlerin bir arada var oldugunu gérmemizi miimkiin
kilmaktadir. Basta asabiyye kavraminin modern milliyetcilik diisiincesiyle 6zdeslestirilmesi ve Ibn
Haldtn’un siyaset teorisinin sekiiler ulus-devlet paradigmasi icerisinde yorumlanmasi olmak iizere
pek cok meselede Kremer’in yaklasimmin Mukaddime nin 6zgiin metinden uzaklastig1 ve Islam
diistincesini Batili kategorilere anladig1 izlenimini uyandirmaktadir.

S6z konusu diyalektik gbz oOniinde bulundurularak incelendiginde Tiirkce literatiirde
oryantalizm tarihi ve ibn Haldin arastirmalar1 baglaminda Kremer’e yeterince temas edilmedigi,
onun ibn Haldn yorumlarini detayli bir sekilde inceleyen dzgiin akademik ¢aligmalarin son derece
sl kaldigi fark edilmistir. Bu durum, hem Ibn Haldin’un Bati’daki karsiligim anlama siirecinin
tarihsel biitiinliik icinde kavranmasini gliglestirdiginden hem de 19. yiizy1l oryantalist diisiincesinin
Islam ilim gelenegini nasil yorumladigm anlamaya ydnelik tartismalarda onemli bir bosluk
olusturdugundan bu arastirma, s6z konusu boslugu gidermek amaciyla hazirlanmigtir,

Calismada oncelikle Alfred von Kremer’in entelektiiel biyografisi, akademik olusumu ve
eserleri ele alinmis; ardindan onun ibn Haldn’a yaklagimi, yararlandigi metodoloji ve iirettigi
yorumlar ayrintili bi¢imde analiz edilmistir. Kremer’in degerlendirmeleri; Mukaddime’nin 6zgiin
metni, modern ibn Haldin arasgtirmalar1 ve ¢agdas oryantalizm elestirisi literatiiriiyle mukayeseli
bicimde ele alinmistir. Bu biitiinliiklii inceleme araciligiyla ulasilmak istenen nihai hedef, biiyiik
olgiide Islam tarihi disiplini altinda &ne ¢ikan hususlar gergevesinde, Kremer’in Ibn Haldn
tasavvurunun 19. ylizy1l Avrupa oryantalist paradigmasinin neresinde durdugunu ortaya koymak;
onmun calismalarindaki 06zgiin katkilar1 ve ickin sinirliliklart birlikte degerlendirerek Bati
akademisinin Ibn Hald(in’u kesfetme ve yorumlama bicimine dair elestirel bir perspektif sunmaktir.

1. Alfred von Kremer’in Hayati

Alfred von Kremer, Katolik bir aileye mensup olup 13 Mayis 1828’de Viyana yakinlarindaki
Penzing ilgesinde diinyaya gelmis ve genglik yillarmi burada gegirmistir. Viyana Universitesi’nde
felsefe ve hukuk 6grenimi gérmiis, ayn1 zamanda Viyana Bilimler Akademisi’'nde Arapga basta
olmak tiizere Dogu dilleri {izerine tahsil yapmistir. Mezuniyetinin ardindan meshur Avusturyali
sarkiyatc1 Joseph von Hammer-Purgstall’in himayesi ve Akademi’nin bursuyla 1849-1851 yillan
arasinda Istanbul {izerinden Suriye ve Misir’a seyahat etmistir. Bu yolculuk kapsaminda ii¢ ay
Halep’te, yaklasik bir y1l ise Sam’da ikamet eden Kremer, Emeviyye Camii’ni ziyaret ederek tasvir
eden ilk Avrupalilardan biri olmustur. Halk Arapgasinin yani sira klasik Arapga iizerine de
calismalarini siirdiirdigli bu donemde ayrica Palmira’ya da bir bedevi rehberliginde tehlikeli bir
yolculuk gerceklestirmistir (Kremer, 1850, s. 84-99). Viyana Bilimler Akademisi adina topladigi ve
bugiin British Museum’da muhafaza edilen el yazmalari, onun seyahat ile gecirdigi bu yillarin
bilimsel verimini ortaya koymaktadir. 1851°de Viyana’ya doniistinde miithendis okulunda Politeknik
Enstitiisii’'nde profesor olarak Arapca dersleri vermeye baslayan Kremer, diplomatik kariyerine
1852’de Avusturya’nin Iskenderiye Baskonsoloslugu’na birinci terciiman olarak atanarak adim
atmistir. 1859°da Kahire Konsolosu, 1870°te ise Beyrut Baskonsolosu olarak gorevlendirilmistir.
1876’da Avusturya’nin Misir Diiyln-1 Umiimiyye temsilcisi olarak segilmesi kariyerinde kritik bir
asama olmustur. Misir’in borg¢ krizini bizzat yonetmesi, Abbasi tarihini ekonomik perspektiflerle
analiz ettigi sosyolojik tarih yontemine paha bicilmez bir saha tecriibesi kazandirmistir. Haziran
1880°de Avusturya Ticaret Bakanlig1 gorevine getirilen Kremer, milliyetler meselesindeki goriis
ayriliklar1 nedeniyle 1881 baslarinda vazifesinden istifa ederek emekliye ayrilmis ve kendini
tamamen bilimsel ¢aligmalara adamistir. Bununla beraber belirtilmelidir ki Kremer, akademik
faaliyetlerine hi¢ ara vermemistir, zira onun bir diplomat olarak bulundugu yerlerde el yazmalar
toplamasi ve bunlar hakkinda arastirmalarda bulunmasi, cografya, topografya ve gezi notlari
calismalari  kaleme  almasi, Islam  alimlerinden = Arapca dil  egitimini  almasi
(https:/Islamansiklopedisi.org.tr/tunisi 2026) bu diisiincemizi destekler mahiyettedir. Leiden
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Universitesi'nden fahri doktora unvam alan, 1876’da Viyana Bilimler Akademisi asli iiyeligine
secilen ve 1882°de “Freiherr” unvamiyla taltif edilen Kremer, modern oryantalizmin Onciileri
arasinda kabul edilmektedir. Tiirkge, Arapca, Farscaya, Ibranice, ingilizce, Fransizca, eski ve yeni
Yunanca gibi pek c¢ok dile vukufiyeti bulunan, ¢aligmalarimin merkezine Islam kiiltiir tarihini
yerlestiren sarkiyat¢i ve devlet adami, 27 Aralik 1889 tarihinde Viyana’nin Dobling semtinde
Olmiistiir. Kremer’in 6liimii, donemin oryantalist gevrelerinde derin bir {iziintiiyle karsilanmigtir
(Alfred von Kremer’in hayat1 hakkinda genis bilgi icin bk. Wurzbach, 1865, s. 196; Miiller, 1889,
25; Ilwof, 1906, s. 374-376; Pfannmiiller, 1923, s. 38, 266; Babinger, 1932, s. 600; Bar, 1994, s. 102-
107; Deusch, 2017, s. 402; https://www.deutsche-biographie.de/pnd118566547.html#ndbcontent;
(https://inlibris.com/item/bn46199/).

2. Alfred von Kremer’in Eserleri

19. yiizy1l oryantalist literatiirii iginde Kremer’in 6zel bir konuma sahip oldugu inkér
edilemez. Sarkiyatcilar onun caligmalarina ayr1 bir 6nem atfetmislerdir. Goldziher, Kremer’in
eserleriyle Islam arastirmalarinda yeni bir dénemin basladigimi belirtirken (Fiick, 1955, s. 226),
Batunskij, Avusturyali sarkiyatciyr modern Islam arastirmalarinin kurucularindan biri olarak goriir
(https://islamansiklopedisi.org.tr/kremer-alfred-von 2026). Bu baglamda Miisliiman toplumlarin
gelisim nedenlerini agiklamaya calisan ilk oryantalistlerden biri olan Kremer’in, velut bir aragtirmaci
ve yazar oldugu ifade edilmelidir. Kitap, makale, nesir, tercime, bildiri ve gezi notlar1 gibi cesitli
yazi faaliyetlerinde bulunan arastirmacinin c¢aligmalarinin  agirlik noktasimi  kiiltiir  tarihi
olusturmaktadir. Bunun yani sira Arap dili ve belagati, siyasi tarih, edebiyat, cografya, topografya
ile ensab gibi alanlarda da 6nemli ¢alismalar1 bulunmaktadir. Kremer’in eserlerinin tam listesi Fuat
Sezgin’in editorligini yaptigr Bibliographie der Deutschsprachigen Arabistik und Islamkunde
icinde yer almaktadir (Sezgin, 1992, XV, s. 310-316). Makalenin kapsami ve sinirlar1 géz oniinde
bulunduruldugunda burada yazarin ¢aligmalarinin tamamina deginmek miimkiin degildir. Bu nedenle
eserleri icerisinde kose tasi mesabesinde olan ve kiiltiir tarihi aragtirmalari kapsaminda Onemli
goriilen galigmalar hakkinda malumat vermekle iktifa edilecektir. Bu meyanda Kremer’in Ueber
Meine Sammlung Orientalischer Handschriften (Kremer, 1885a) isimli ¢alismasinin 6nem arz ettigi
disiiniilmektedir. Zira Akademi tarafindan nadir el yazmalar1 toplamakla gorevlendirilen
aragtirmaci, sarkta bulundugu siire boyunca kiitiiphaneleri ve kitap pazarlarini tarayarak pek ¢ok el
yazmasini Avrupa’ya tasimistir. Mezkir eserde 212 adet el yazmasini konusuna gore siniflandiran
yazar, ilgili el yazmalarmin yapisal oOzellikleri hakkinda bilgi vermekle beraber yer yer
muhtevasindan séz etmektedir. Bu el yazmalari ¢er¢evesinde Kremer’in en 6nemli kesfi ve ilk biiyiik
bilimsel atilimi ise 1851 tarihinde Sam’da gergeklesmistir. Yazar burada, Hz. Peygamber’in
biyografisi i¢in cok dnemli bir kaynak olan erken dénem Islam tarihgisi Vakidi’ye (6. 207/823) ait
el-Megdzi adl1 eserin bir el yazmasini kesfetmistir. Bu el yazmasinin {igte bire yakin kismini1 History
of Muhammad’s  Campaigns (Kremer, 1856), adi ile ilk defa nesretmistir
(https:/islamansiklopedisi.org.tr/vakidi 2026). Kremer, ilgili esere yazdigi 6nsozde Avrupal
alimleri, Hz. Muhammed’in hayatin1 ve Islam tarihini saglam, acik fikirli elestiri ilkelerine uygun
olarak incelemedikleri i¢in elestirmistir. Ayrica orijinal kaynaklara ulasmanin zorlugunu bahane
ederek yalnizca modern oryantalist materyallere dayanip eski Arap kaynaklarini géz ardi etmelerini
ve bu ¢ercevede bir tarih yazimi yapmalarini tenkit etmistir (Kremer, 1856, s. 1-2).

Kremer’in 1868 yilinda Leipzig’de yayimlanan Geschichte der herrschenden Ideen des
Islams: Der Gottesbegriff, die Prophetie und Staatsidee (Kremer, 1868), adl1 eseri onun en ilgi ¢geken
calismalarindan  biridir. IslAm milletlerinin ¢agdas gelismelerinin tetkiki oryantalistlerce
kiigiimsenmis ve bu is iktisatcilara, gazetecilere, diplomatlara, askerlere ve amatorlere birakilmistir.
Ancak Kremer, 19. yiizyilda ortaya ¢ikan kiiltiir anlayis1 baglaminda Islam tarihini sistematik ve
biitiinciil bir sekilde ele alan ilk uzman olmustur. Kremer, ¢alismasint her déneme hakim olan
fikirlerin tesirlerini géz Oniinde bulundurarak bu Ogretiler etrafinda olusturmustur. Bu durum
Kremer’e “Islam’in sosyal ve dini sistemini anlama anahtarin” kesfetme yolunu agmustir. Kremer,
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eserinde bir toplulugun fikri olgunlugunu Tanr1y1 kavrama bicimi ile paralel gérmekte, Tanriy1 somut
bicimde tasavvur eden topluluklarin buna Hristiyan ve Yahudilerde dahil olmak iizere ilkel
topluluklar oldugunu ve Islim’mn tanr1 anlayisinin diger dinlerden daha {istiin oldugu kanaatindedir.
Mu’tezile mezhebinin akilciligindan &vgiliyle s6z eden yazar bu ¢aligmasinda tasavvufun
kaynaklarimin Hristiyan ruhbanligi ve Hint Budizm’i oldugunu savunmustur. Bunun yani sira
peygamberlik ile ilgili olarak Hz. Muhammed’in (sas) ge¢miste Hiristiyanlarin diistiigli yanlisa
Miisliimanlarin diismemesi i¢in onlarin kendisini dvgiide asirtya gitmemeleri hususunda uyardigini
(Buhéri, t.y., “Enbiyd”, 48), ancak tiim bu uyarilara ragmen Miisliimanlarin da diger dinlerin
mensuplar1 gibi zamanla bu yanlisa diistiiklerini ifade etmektedir. Kremer’e gore Islam tarihini
anlamanin anahtar1 “Devlet Fikri”dir. Kremer’e gore Islam’da din ve devlet birbirinden ayrilamazdi.
Teoloji sadece inang meselesi degil, ayn1 zamanda bir anayasa hukuku meselesiydi. O, Islam
devletinin yiikselisini ve ¢okiisiinii, bu “devlet fikrinin™ giicline veya zayiflamasina baglamaktadir
(Kremer, 1868, s. XVII, 38, 52-121,135, 233-238, 241-242; Ayrica bk. Tasci, 2012, s.196-197;
Yaman, 2016, s. 20-21).

Kremer’i ¢agdaslarindan ayiran en 6nemli dzellik de onun devletleri Is1dm temeli iizerinden
anlama ve konumlandirma g¢abasinda ortaya ¢ikmigtir. Kremer bu g¢er¢evede 1873’te Leipzig’de
Culturgeschichtliche Streifziige auf dem Gebiete des Islams (Kremer, 1873) eserini yaymlamistir.
Eser Seldhaddin Hudabahs (1877-1931) tarafindan 1905 yilinda Contributions to the History of
Islamic Civilisation (Khuda Bukhsh, 1905) adiyla Ingilizceye ¢evrilmistir. Bu calismasinin akabinde
Islam diinyasindaki kiiltiirel gelismeleri ayrmtili bir sekilde inceledigi ve bugiin dahi temel kaynak
kabul edilen basyapiti Culturgeschichte des Orienstunter den Chalifen (Kremer, 1875-1877) isimli
iki ciltlik eserini 1875-1877 yillarinda Viyana’da yayimlamistir. Kremer’in bu eseri de yine
Hudabahg tarafindan 1920 tarihinde The Orient under the Caliphs (Khuda Bukhsh, 1977) adiyla
terciime edilerek Ingilizce literatiire kazandirilmis ve “Islam Medeniyeti” deyimi ilgili literatiirde
yerini almigtir. Kremer, bu kiiltiirii etnik veya dini terimlerden ziyade, “oryantal/sarkli” gibi nétr bir
cografi kavramla tanimlamigtir. Kremer, toplamda on boliimden ve 516 sayfadan miitesekkil hacimli
bu eserinde, hilafetin dogusu, islam hakimiyetin yayilmast, sehir hayati, geleneksel olarak devletlerin
kurulusu, Sam ve Emeviler, Abbasiler, Islam tarihinde meydana gelen savaslar, devletlerin yapisi ve
Islam’1n devlet anlayis1 gibi birgok konuyu tafsilatli bir bigimde islemektedir (Kremer, 1875-1877)

Kremer tarafindan 24 Kasim 1875 tarihinde Viyana’da sunulup 1876 yilinda basilan
Culturgeschichtliche Beziehungen zwischen Europa und dem Oriente (Kremer, 1876) baslikh
konferans metni, Avrupa ile Dogu diinyasi arasindaki kiiltiirel ve tarihsel etkilesimleri derinlemesine
inceleyen akademik bir ¢aligmadir. Eserin temel argiimani, modern Avrupa medeniyetinin tek bir
ulusun bagimsiz yaratici giiciiniin eseri olmadigi; aksine bu yiiksek kiiltiiriin Dogu ile kurulan ticari,
entelektiiel ve hatta askeri temaslar neticesinde sekillenen tarihsel bir takas siirecine dayandigidir.
Yazar, bu kiiltiirel aligverisi giiniimiizden ge¢mise dogru giden tersine bir kronolojik metodolojiyle
incelemekte; konuyu Modern etkilesimleri kapsayan “Tiirk Dénemi” ve Orta Cag zirvesini temsil
eden “Sarazen Donemi” olmak iizere iki ana tarihsel katmanda ele almaktadir. Kiiresel 6l¢ekteki
madde ve fikir dongiisiiniin kesintisiz bir siire¢ oldugunu vurgulayan ¢alisma, modern Avrupa
medeniyetinin temel dayanaklarinin biiyiik 6l¢iide bu Dogu-Bat1 sentezi iizerine insa edildigini
ortaya koymaktadir. Eser, Avusturya’nin cografi konumu itibariyla Dogu’nun esiginde yer aldigim
ve bu tarihsel mirasin bir geregi olarak Dogu ile Bati arasindaki ticari ve kiiltiirel araci roliinii
istlenmesi gerektigini belirten makro-ekonomik bir tavsiye ile son bulmaktadir.

Kiiltiir tarih¢iligi agisinda kiymetli buldugumuz bir diger calismasi ise Ueber die Grossen
Seuchen des Orients Nach Arabischen Quellen (Kremer, 1880) adli eseridir. S6z konusu c¢aligma
Islam cografyasindaki salgmlarim tarihine dair modern dénemde kaleme alinmis ilk kaynak olmakla
beraber yazildigt donem itibariyle tarih¢iler nezdinde calismaya ilgi duyulmamistir. Kremer,
eserinde Arapca kaynaklara dayanarak Islim tarihinde salgmlarin hangi yillarda yasandigim
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incelemistir. Ayrica SiylUti’nin (6. 911/1505) Mda revahii’l-vdiin fi ahbdri’t-td’iin adli eserinin
sonunda yer alan Islam tarihindeki salginlar béliimiinii galismasina eklemistir (Kremer, 1880, s. 78-
90). Siiytti’nin bu boliimde Ibn Ebi Hacele (6. 776/1375) ve ibn Hacer el-Askalani (6. 852/1449)
gibi alimlerin eserlerinde yer alan bilgileri derledigi (SiiyGti, 1997, s. 181-192) i¢in Kremer bu
Arapea risaleleri kullanan ilk arastirmacilardan biri olmustur.

Kremer, 1885 tarihinde yayimlanan Die Nationalitditsidee und der Staat. FEine
kulturgeschichtliche Studie iiber den Einfluf3 der nationalen Ideen, besonders auf Staaten mit
gemischter Bevolkerung (Kremer, 1885b) adl1 eserini Avusturya Ticaret Bakanligi doneminde elde
ettigi tecriibelerden istifade ederek yazmistir. Mezklr kitabinda, Avusturya i¢ politikasina egemen
olan Slavlastirma egilimini ve kilisenin etkisini elestirerek, karisik milliyetlerden olusan devletlerde,
koruyucu 6nlem olarak devletin giiglendirilmesi gerektigini savunmustur.

Kremer tarafindan kaleme alman ve 1889-1890 yillarinda Viyana Imparatorluk Bilimler
Akademisi tarafindan yayimlanan Studien zur vergleichenden Kulturgeschichte, vorziiglich nach
arabischen Quellen (Kremer, 1889-1890) isimli eser, din ve mitolojiye antropolojik bir perspektifle
yaklagan kapsamli bir kiiltiir tarihi aragtirmasidir. Arapca kaynaklari merkeze alan bu galisma, antik
Yunan, Roma, Misir, Pers ve Is1am &ncesi ile sonrasi1 Arap kiiltiirleri arasinda mukayeseli kdpriiler
kurarak farkli toplumlarin inang, ritiiel ve batil itikatlarin1 tarihsel bir evrim ekseninde
incelemektedir. Eserin sistematik kurgusu; ekmek ve tuz, kan ve ruh, Arap halk inanc¢larinda tanrilar
ve ruhlar, son olarak ¢esitli batil inanglar olmak tizere dort temel boliimden olusmaktadir.

Kremer’in eserleri bir biitiin olarak degerlendirildiginde, o Islam toplumlarmi siyasi olaylar
veya dini metinlerin yani sira kiiltiir, ekonomi, sehirlesme, toplumsal yapi, salginlar, inanglar ve
devlet organizasyonu gibi ¢ok boyutlu unsurlar ger¢evesinde anlamaya calistig1 goriilmektedir. Bu
yaklagim, toplumsal hadiseleri sebep-sonug iliskileri i¢erisinde inceleyen ve medeniyetlerin yiikselis
ve ¢okiisiinii tarihi, cografi ve sosyal dinamiklerle aciklayan Ibn Haldin un Mukaddime’si ile belirli
oOlgiilerde benzerlik arz etmektedir. Her iki miiellif de toplumlar1 anlamada kiiltiir, ¢evre ve siyasal
orgiitlenme gibi faktdrlere 6nem vermistir. Bununla birlikte Kremer, degerlendirmelerini 19. yiizyil
Avrupa diisiincesinin etkisi altinda sekillenen kiiltiir tarihi, pozitivizm ve evrimci tarih anlayisi
cercevesinde gelistirmis, bu yoniiyle Ibn Haldtin’dan ayrilmistir. Modern oryantalizm literatiirii
agisindan bakildiginda ise Kremer, klasik filolojik yaklasimin sinirlarim agarak Islam medeniyetini
sosyal ve kiiltiirel boyutlariyla incelemeye yonelen oncii isimlerden biri olarak 6ne c¢ikmaktadir.
Nitekim onun ¢aligmalari, sonraki dénemde gelisecek olan sosyolojik ve kiiltiir tarihine dayali islam
aragtirmalarina dnemli katkilar saglamistir. Ayn1 zamanda modern oryantalist sdylemin imkéan ve
siirlarin birlikte yansitan drnekler arasinda yer almustir. Bu sebeple Kremer, ibn Haldn’un tarih
ve toplum tasavvuruyla modern sarkiyat arastirmalari arasinda dikkat ¢ekici bir gecis halkasi olarak
degerlendirilebilir.

3. Kremer’in ibn Haldiin’a Yaklasin

Ibn Haldiin, sosyal bilimler teorisinin 6zgiin simalarindan biri olarak Batili akademisyenlerin
yogun ilgisine konu olmustur. Kendisinden dogrudan etkilenen ilk Batil1 tarih¢i olarak kabul edilen
Alfred von Kremer (https:/Islamansiklopedisi.org.tr/oryantalizm 2026), 19. yiizy1l oryantalizmi
igerisinde, geleneksel siyasi tarih yaziminin hiikiimdarlar, savaslar ve hanedan kroniklerine dayanan
dar cercevesini asarak toplumlarin i¢ dinamiklerine, kurumsal yapilarina ve sosyo-ekonomik
gergekliklerine yonelen kiiltiir tarihi yaklagiminin 6nemli temsilcilerinden biri olarak temayiiz
etmistir. {slam tarih yaziciligin1 modern anlamda bir sosyal tarih perspektifiyle ele alan Kremer, bir
milletin gergek tarihinin askeri fetihlerden ziyade medeniyet, sehirlesme ve yerlesik yasam
tecriilbesinde aranmasi1 gerektigini savunmustur. Tarihi; kurumlarin isleyisi, sehir hayati, devletin
mali yapisi, sosyal siniflar ve hukukun tarihsel gelisimi iizerinden okumaya calisan bu metodoloji,
biinyesinde belirgin dl¢iide yapisalci ve materyalist unsurlar barindirmaktadir. Nitekim Kremer, eser
tanmitiminda da yer verdigimiz tizere 6zellikle bagyapiti olarak addedilen Culturgeschichte des Orients
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unter den Chalifen (Kremer, 1875-1877) isimli eserinde din ile devlet arasindaki ayrilmaz iliskiyi
merkeze alan “Devlet Fikri” kavramini analizlerinin temel eksenlerinden biri héaline getirmistir. Bu
cercevede Islam’1 bir inang sisteminin dtesinde, kendine 6zgii siyasi, hukuki ve toplumsal kurumlar
iireten kapsamli bir sosyo-politik diizen seklinde yorumlamaistir.

Kremer’in benimsedigi yapisal ve sosyo-eckonomik yaklasim, Bati akademisinde ibn
HaldGn’un tarih felsefesini ve toplumsal yasalara iliskin teorik gercevesini kesfederek bunlar
modern Alman tarihgiliginin elestirel metodolojisiyle sentezlemesine imkan saglamistir. Kremer, Ibn
Haldain’un diisiince diinyasini konu edinen Ibn Chaldiin und seine Culturgeschichte der Islamischen
Reiche (Kremer, 1879) baslikli hacimli bir monografi yayrmlamustir. ibn Hald{in iizerine Almanca
kaleme alinan ilk kapsamli monografiler arasinda yer alan bu calisma, onun Almanca konusulan
akademik cevrelerde taninmasi ve diisiincelerinin Bat1 entelektiiel diinyasinda dolasima girmesi
bakimindan 6zel bir énemi haizdir. Nitekim Kremer, Ibn Haldin’u toplum, medeniyet ve devlet
meselelerini teorik diizlemde ele alan bir diisiiniir olarak degerlendirmistir. Bu yoniiyle onu modern
sosyal bilimlerin onciillerinden biri seklinde yorumlamistir. Mezk{ir arastirma, 2022 yilinda Turna
tarafindan Ibn Haldin ve Islam Toplumlarimin Kiiltiir Tarihi (Turna, 2022, s. 59-108) adiyla
Tiirkgeye terciime edilmistir. Tiirkiye’de yiiriitiilen Ibn HaldGn arastirmalar1 dikkate alindiginda,
Kremer’in degerlendirmelerine yeterli ol¢iide temas edilmedigi goriilmektedir. Bu nedenle ilgili
cevirinin Tiirkge literatiire kazandirilmasi, ibn HaldGn’un Bati’daki erken donem tasavvur
bicimlerinin ve yorum geleneklerinin takip edilebilmesine imkan saglamasi bakimindan da alana
onemli bir katki sunmaktadir.

Ibn Haldin, 17. ve 18. yiizy1l Avrupa diisiince diinyasinda smirli élgiide taninmis olmakla
birlikte, eserlerinin ve 6zellikle sosyoloji, tarih felsefesi ile iktisat sahalarindaki 6zgiin goriislerinin
kapsamli bigimde kesfedilerek ilmi incelemeye konu edilmesi esas itibartyla 19. yiizyilda
gerceklesmistir (Turna, 2022, s. 13-17; Cakmak, 2025a, s. 42-43). Bu siiregte Joseph von Hammer-
Purgstall, Reinhart Dozy (6. 1883), Ernest Renan (6. 1892), Antoine Isaac Silvestre de Sacy ve Carl
Johan Tornberg gibi 6nde gelen sarkiyatcilar, diislintiriin fikir sistematiginin Avrupa akademik
cevrelerinde tanimmmasinda ve yer edinmesinde rol {iistlenmislerdir. Bu baglamda Kremer’in
calismasimi da so6z konusu ilmi ilgi ve entelektiiel yonelisin giiclii temsillerinden biri olarak
degerlendirmek gerekir. Eserin literatiire sundugu katki dikkate alindiginda, incelemenin merkezine
Mukaddime’nin ve bu eserde temellendirilen umran, asabiyye, bedavet ve hadaret gibi anahtar
kavramlarim yerlestirildigi goriilmektedir. Bunun yaninda Kremer, Ibn Haldtin’un diisiince sistemini
toplumlarin kurulusu, siyasi otoritenin doniisiimii ve medeniyetlerin ylikselis ve ¢okiis dinamiklerine
iligkin gelistirdigi teorik yaklagimin evrensel bir agiklama modeli sundugunu da ortaya koymaya
calismistir. Kremer’in bu bilimsel yonii 6n plana ¢ikarmasi, Mukaddime’nin Bat1 diinyasindaki
tasavvur silirecini dogrudan etkilemis ve bir bakima kiiltilirlerarasi koprii islevi gdrmiistiir (Cakmak,
2025b, s. 543-544). Bu yéniiyle eser, ibn Hald{in’un modern sosyal teorinin &nciillerinden biri olarak
okunmasina katki saglayan erken donem calismalardan biri niteligi tasimaktadir. Baz1 aragtirmacilar,
onun Ibn Haldiin’un katkilarim Montesquieu (8. 1755) ve Auguste Comte (6. 1857) gibi
diisiiniirlerden daha erken bir déneme yerlestirdigini ve bu yoniiyle Ibn Haldiin’u modern sosyal
teorinin dnciillerinden biri olarak konumlandirdigim belirtmektedir. Benzer sekilde ibn Haldin’un
devlet anlayisinin Max Weber’in (6. 1920), modern devlet tanimiyla karsilastirildiginda daha koklii
ve kapsayici bir model sundugu da ileri siiriilmektedir (Shahidipak, 2020, s. 153-159).

Ibn Haldin’un Islam toplumlarinin kiiltiir tarihine iliskin goriislerini farkli boyutlariyla ele
alan Kremer, oncelikle diistiniiriin hayat1 ve telif ettigi eserler hakkinda ayrintili bilgiler sunmakta;
ardindan Mukaddime’ de toplumsal hayata dair ele alinan meseleleri inceleyerek bunlara iliskin kendi
degerlendirmelerini ortaya koymaktadir. Metodolojik agidan Kremer’in degerlendirmeleri hem
takdir hem de elestiri unsurlarin1 ayn1 anda biinyesinde barindirmaktadir. Kremer, Ibn Hald(n un
tarihsel rivayetlerde dogruyu yanlistan ayirabilmek amaciyla “insan toplumunun ilmi” olarak
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tanimladig1 umrdn’1 temel bir 6l¢iit ve yanilmaz bir mihenk tasi seklinde konumlandirmasini dikkate
deger bulmaktadir (Kremer, 1879, s. 585-586). Ona gore ibn Hald{in’un tarihsel olaylar1 toplumsal
hayatin isleyisine dair genel yasalar ¢ercevesinde degerlendirme cabasi, klasik tarih yaziciligini asan
onemli bir metodolojik yenilik niteligi tasimaktadir.

Kremer, ibn Haldn un skolastik-diyalektik diisiincenin etkisi altinda kalarak kimi zaman
apriori hiikiimler ortaya koydugunu ve mutlak hakikati onceden belirlenmis teorik semalar
araciligiyla kavramaya yoneldigini ileri siirmektedir. Bu sebeple onun, ibn Haldiin’u yer yer
“cocuksu bir dzgiiven” sergilemekle elestirdigi goriilmektedir (Kremer, 1879, s. 585-586). Ancak
burada dikkat edilmesi gereken husus, Ibn Hald(in’un séz konusu “kesinlik” iddiasin1 uzun tarihsel
gozlemler ve mukayeseli analizlerden hareketle temellendirmeye c¢alismis olmasidir. Miiteahhirtin
donemi Islam diisiincesinin elestirel ve secmeci karakteri géz Oniinde bulundurulmadiginda,
Kremer’in Ibn Hald(n’un 6zgiin metodolojisini tam anlamiyla kavrayamadigi anlasilmaktadir.
Nitekim Kremer, Orta Cag Islam diinyasinda Arap zihniyetinin genel anlamda duraganlik ve
gerileme emareleri gosterdigini diisiindiigii bir dsnemde, ibn Haldtin gibi bagimsiz, elestirel ve cesur
bir diisliniiriin ortaya ¢ikigini “oldukga dikkat ¢ekici bir fenomen” olarak nitelendirmektedir (Kremer,
1879, s. 581). Bu degerlendirme, bir taraftan ibn Hald(in’un ¢agini asan entelektiiel dzgiinliigiinii
teslim etmekte, diger taraftan ise 19. yiizy1l oryantalizminin, isldim medeniyetini genel olarak
duragan ve tiiretkenlikten uzak gosterme egiliminin izlerini de tagimaktadir. Dolayisiyla Kremer’in
yaklasimi, Ibn Haldin’u yiiceltirken ayn1 zamanda onu “istisnai” bir figiir olarak konumlandirmak
suretiyle, Islam diisiince geleneginin biitiiniine iliskin ortiik bir hiyerarsi {iretmektedir. Kremer ve
donemin diger Batili tarihgileri, ibn Haldin’u degerlendirirken onun &zgiin tarihsel, epistemolojik
ve kiiltiirel baglamini yeterince dikkate almamis ve onun fikirlerini kendi 6n kabullerine gore
sekillendirmislerdir (Kizilkaya, 2012, 765). Bu cercevede Kremer de Ibn Haldiin’un diisiincelerini
Bati’nin tarih ve kiiltiir anlayis1 ¢ercevesinde yorumlayarak evrensellestirme ¢abasina girmis, ancak
bu siirecte metinleri kendi paradigmasina hapsetmistir. (Cakmak, 2025b, s. 543). Bu durum, somiirge
donemi bilgi iiretimi siirecleriyle de yakindan iliskilidir. Bu baglamda Batili oryantalistler Ibn
HaldGn’u kendi somiirgeci ve kiiltlirel hegemonya amaglari dogrultusunda yeniden
yapilandirniglardir. Ozellikle Fransiz somiirgeciliginin Kuzey Afrika’daki politikalarina hizmet
eden terciime ve yorum faaliyetleri, [bn Haldin’un 6zgiin entelektiiel mirasin1 belirgin bir doniisiime
ugratmistir (Hannoum, 2003, 61-81). Benzer sekilde Filistin’de de Batili somiirgeci anlayis,
sOylemler tizerinden bicimlenmis ve Siyonist faaliyetleri, Batili gii¢lerin Afrika’daki sémiirgeci
girisimleriyle paralellik kurarak bir ‘medenilestirme misyonu’ seklinde resmetmistir (Dingel, 2025,
s. 323). Kremer’in yaklagimi da bu siyasi ve kiiltiirel gii¢ iligkilerinin bir yansimasi olarak okunabilir.

Kremer’in analizinde ibn Hald(n’un toplum teorisi, bedevi ve hadari yasam bigimleri
arasindaki karsitlik ve diyalektik iliski tizerinden temellendirilmektedir. Bu ¢cer¢evede Kremer, iklim
sartlar1 ile beslenme aligkanliklarinin insanin fiziksel ve ruhsal gelisimi lizerindeki etkisini merkeze
alan Ibn Haldfincu cografya anlayisini ele almakta; bunun yani sira kirsal hayat, gdgebe toplum yapisi
ve bunlarin medeni yasamla iliskisine dair goriisleri tartismaktadir. Ibn Haldtin’un iklimin, cografi
sartlarin ve 6zellikle beslenme aligkanliklarinin insan karakteri tizerindeki etkilerine dair goriislerini
ayrintili bigimde inceleyen Kremer, bedevi hayatin beraberinde getirdigi kitlik, mahrumiyet ve zorlu
yasam kosullarinin insanlar1 daha cesur, dayanikli, saglikli ve ahlaken daha saf bir yapiya yonelttigini
belirtmektedir (Kremer, 1879, s. 592). Buna karsilik yerlesik ve sehir merkezli hayat tarzi, liiks, refah
ve rehavet {lreterek bireylerin savag¢r niteliklerini kaybetmelerine, toplumsal dayanismanin
zayiflamasina ve nihayetinde ahlaki ¢oziilmeye yol agmaktadir (Kremer, 1879, s. 593). Kremer,
gdcebe hayattan yerlesik yasama gecis silirecini ve bu doniisiimiin beraberinde getirdigi ahlaki ve
fiziksel degisimleri, Ibn Hald(in’un tarih felsefesinin temel hareket noktasi olarak yorumlamaktadir
(Kremer, 1879, s. 594). Boylece Ibn Hald(in’un diisiincesinde tarih, yiikselis ve ¢okiis dongiilerine
dayanan organik bir hareket seklinde kavranmaktadir.
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Kremer, Mukaddime’yi dogrudan bir “kiiltiir tarihi” metni olarak degerlendirdigini acik¢a
ifade etmektedir (Kremer, 1879, s. 583). Ona gore, ibn Haldfin’un “kiiltiir> kavrami etrafinda
sekillendirdigi toplumsal yap1, temelde Arap bedevilerinin ¢l sartlar icerisinde gelistirdikleri yasam
tarzin1 esas almaktadir. Miiellif, cografi faktorler ile iklim kosullarinin toplumsal karakter ve insan
mizaci iizerindeki etkileri konusunda Ibn Hald(in’un farkli bolgeler ve bu bélgelerde yasayan
topluluklara iligkin gézlemlerinin biiyiik 6l¢iide isabet tagidigini teslim etmektedir. Bununla birlikte
Kremer, s6z konusu teorik c¢ergevenin kiiltiirel gelismislik bakimindan sinirh bir diinyanin {iriinii
oldugu kanaatinde, bu nedenle de ibn Haldin’un ¢dziimlemelerini belirli bir cografi alanin tesine
tasimamaktadir. Hatta ona gore Tirkler de kendilerine 6zgii davranig kaliplartyla bu yapinin bir
uzantisini teskil etmektedir. Bu sebeple Kremer, ortaya ¢ikan genel tabloyu biitiinciil bicimde “Dogu
kiiltiirii” seklinde adlandirmaktadir (Kremer, 1879, s. 591-592). Bu dogrultuda yazar, gécebe ve
yerlesik hayat tarzlarinin birey ve toplum {izerindeki etkilerini, ibn Hald(in’un yalnmizca Dogu
toplumlarina genel ve belirli bir medeniyet havzasma iligkin smirli gozlemleri olarak
yorumlamaktadir (Kremer, 1879, s. 593-594).

S6z konusu baglamda ibn Haldin’un ortaya koydugu kavramsal gerceve, bolgesel ve
kiiltiirel agidan daraltilmig bir agiklama modeli seviyesine indirgenmektedir. Bu yaklagim, Kremer’in
Ibn Haldtin ve onun diisiince sistemi karsisinda benimsedigi dissal ve mesafeli tavrin en belirgin
gostergelerinden biri olarak degerlendirilebilir. Nitekim Kremer, Ibn Haldin’un cografya ve iklim
merkezli timevarimct yontemle ulastigi, glinlimiizde dahi tartisilmaya devam eden teorik ¢ergeveye
dogrudan bir itiraz yoneltmemekte, buna karsilik bedavet ve hadaret kategorilerinin siyasi, ictimai
ve ahlaki hayat iizerindeki yapisal etkilerini yerel ve tarihsel bir baglama indirgeme egilimi
gostermektedir. Oysa ibn Haldin’un s6z konusu kavramlari yalmzca belirli toplum tiplerini tasvir
etmek amaciyla degil, medeniyetlerin kurulus, doniisiim ve ¢oziilme siirelerini agiklayan genel bir
toplum teorisi ortaya koymak i¢in kullandig1 goriilmektedir. Kremer’in bu boyutu yeterince dikkate
almamas1, onun Ibn Haldin’u daha ¢ok “Dogu toplumlarimnin gézlemcisi” konumuna yerlestirdigini
gostermektedir. Esasen bu tutum, ibn Haldin u ve temsil ettigi islaim medeniyetini disaridan okuyan
Avrupa merkezci sarkiyat¢1 paradigmanin tipik bir yansimasi niteligindedir. Bu paradigma, Islam
diisiincesinin kavramsal {iretimini evrensel teorik katkilar sunan bagimsiz bir epistemolojik zemin
olarak degerlendirmek yerine, ¢ogu zaman onu belirli cografi ve kiiltiirel sinirlar igerisinde
aciklanabilecek “egzotik™ bir tecriibe alanina indirgeme egilimi tagimaktadir.

Kremer’in Ibn Haldin okumasinin merkezinde yer alan en kritik kavramlardan biri olan
asabiyye yazar tarafindan ortak biling, aidiyet ve birlikte hareket etme duygusu anlamina gelen
Almanca Gemeinsinn terimiyle karsilanmakta ve modern anlamdaki milliyet/ulus fikri anlamina
gelen Nationalitdtsidee kavramiyla biiyiik dl¢iide 6zdeslestirilmektedir (Kremer, 1879, s. 594-595).
Kremer’e gore asabiyet bagi, ozellikle sert ¢ol sartlarinda hayatta kalma ve miisterek savunma
ihtiyacinin belirleyici oldugu, kan bagina dayali gocebe kabilelerde en saf ve en giiclii bigimiyle
ortaya ¢ikmaktadir (Kremer, 1879, s. 595). Bu yaklasim cergevesinde asabiyet, siyasi iktidarin
kurulusunu miimkiin kilan temel dinamik olarak degerlendirilmektedir. Ancak Kremer’in asabiyeti
bu sekilde yorumlamasi, kavramin toplumsal ve siyasi gii¢ dinamiklerinin ¢ok katmanli yapisini
kismen sadelestirmektedir. Sidani, Ibn Hald{in un liderlik ve asabiyet iliskisini ayrintili bicimde ele
alarak bu teorinin gii¢ iliskilerini agiklamadaki sosyolojik derinligine dikkat ¢ekmektedir (Sidani,
2008, s. 73-86). Duran ise Ibn Haldiin’un sosyal dayanisma teorilerinin modern sosyal teorilerle
yarigabilecek diizeyde 6zgiinliik tasidigimi zikretmektedir (Duran, 2021, s. 129-143). Siileymanov’un
degerlendirmeleri de asabiyet teorisinin Sovyetler Birligi sonrasi Avrasya cografyasinda kimlik
arayislarin agiklamada yeniden islevsel héale geldigini ortaya koymaktadir (Siileymanov, 2017, s.
151-160). Buna karsilik Kremer’in 19. yiizy1l Avrupa’sinin entelektiiel ihtiyaglar1 dogrultusunda
sekillenen yaklasimi, bu kavramin sonraki donemlerdeki genis yorum imkénlarini yeterince hesaba
katmamaktadir.
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Kremer’in konuya iliskin en dikkat ¢ekici ve tartigmali tespitlerinden biri ise din ile asabiyet
arasindaki iliskiye dair yorumunda ortaya ¢ikmaktadir. Ona gére ibn Hald(in, dindar bir Miisliiman
olmasina ragmen devletlerin kurulusunda dini, asabiyetin gerisinde yer alan ikincil bir unsur olarak
degerlendirmektedir (Kremer, 1879, s. 598). Kremer, dinin toplumsal birlikteligi giiclendiren ve
siyasi hareketliligi hizlandiran bir unsur oldugunu kabul etmekle birlikte, peygamberlik veya dini bir
motivasyon bulunmasa dahi gii¢lii kabile dayanigmalar1 sayesinde biiyiik devletlerin kurulabildigi
gercegini, Ibn Hald{in’un son derece sekiiler ve objektif bir sosyolojik bakis acisina sahip oldugunun
kanit1 seklinde yorumlamaktadir (Kremer, 1879, s. 598). Kremer bu dogrultuda, Ibn Haldtn’un
kavim ve devlet anlayisinin modern ulus devlet diisiincesiyle belirli paralellikler tagidigini ileri
stirmekte, onun dinin toplumsal hayattaki 6nemini biitiiniiyle reddetmemekle birlikte, dini ulusal
aidiyet bilincinin gerisinde ikincil bir konuma yerlestirdigi kanaatini tasidigini savunmaktadir
(Kremer, 1879, s. 598).

Ik bakista geleneksel oryantalist yorumlarin bir uzantisi gibi gériinen bu yaklasimin, dikkat
cekici bicimde Tiirkiye’deki ibn Haldiin literatiirinde de yaygin kabul gordiigii anlasilmaktadir.
Ancak sdz konusu yorumun, ibn Haldin’un diisiince sisteminin biitiinliigiinii yeterince dikkate
almayan eksik ve problemli bir okuma bi¢imine dayandigi sdylenebilir (Cakmak, 2025b, s. 544).
Gergekten de Ibn Haldin, tarihsel diizlemde metafizik veya dini bir temele dayanmayan siyasi
yapilarin varligmmi inkar etmemekte, hatta bu tiir devletlerin belirli Olgiilerde siireklilik
kazanabilecegini kabul etmektedir. Bununla birlikte onun zihnindeki ideal siyasi diizenin, ser’i
ilkelere dayanan bir yonetim modeline, yani hilafet yapisina isaret etmektedir (Cakmak, 2025a, s.
159-160). Nitekim Mukaddime’nin 6nemli bir kisminda, Hz. Peygamber’in vefatinin ardindan
tesekkiil eden hilafet kurumunun islam toplumu acisindan tasidig1 zorunlulugu ayrintili bicimde ele
almakta, siyasi otoritenin mesruiyetini dini referanslarla temellendirmektedir (ibn Haldfin, 2018, s.
185, 477). Vahiy ve silinnetin asabiyeti agan bir iist birlik zemini olusturdugunu vurgulamasi, onun
siyaset teorisinin yalnizca sekiiler bir toplum aciklamasina indirgenemeyecegini gostermektedir.
Dolayisiyla onun diisiincesinden modern anlamda sekiiler veya ulus temelli bir devlet teorisi
cikarmaya calismak, kavramsal ve tarihsel agidan ciddi metodolojik sorunlar ve anakronik sonuglar
dogurmaktadir. Ciinkii ibn Haldin’un asabiyye, miilk ve hilafet kavramlarimi ele alis bicimi, modern
ulusculuk teorilerinden ziyade Islam siyaset diisiincesinin klasik referans gercevesi igerisinde anlam
kazanmaktadir.

Kremer ayrica ibn Haldiin’un devletlerin yiikselis ve ¢okiis siireclerini insan hayatmin
biiylime, olgunlagsma, yaslanma ve 6lim evrelerine benzeten dongiisel tarih felsefesini ayrintili
bi¢cimde incelemektedir (Kremer, 1879, s. 604). ibn Haldin’un sisteminde bir devletin veya
hanedanin dogal omrii yaklasik {i¢ nesil, yani ortalama yiiz yirmi yil olarak tasvir edilmektedir
(Kremer, 1879, s. 604-605; ibn Halddn, 2018, s. 392-393). Kremer’in aktarimina gore bu tarihsel
siireg, birbirini takip eden ve yapisal nitelikleri bakimindan kesin ¢izgilerle ayrilan bes temel
asamadan olugan organik bir dongii seklinde gerceklesmektedir.

Bu dongiiniin ilk basamagini, giiclii asabiyet baglarinin ve kirsal sadeligin belirleyici oldugu
kurulus ve fetih donemi teskil eder (Kremer, 1879, s. 607). Siyasi egemenligin kurulmasinin ardindan
gecilen ikinci asamada hiikiimdar, asabiyetin getirdigi ortak yonetim egilimini tasfiye ederek siyasi
otoriteyi biitiiniiyle merkezilestirmeye ve mutlak giicii tek kendi elinde toplamaya yonelir (Kremer,
1879, s. 607). Giiciin merkezilesmesiyle ulasilan ii¢iincii agsama, mimari faaliyetlerin, kiiltiirel
iiretimin ve liiks tiiketimin doruk noktasina vardigi refah ve yiikselis sathasidir (Kremer, 1879, s.
607). Bu parlak donemin ardindan kaginilmaz olarak, yaratici hamlelerin yerini taklit¢ilige biraktig
ve mevcut sosyo-politik durumun aynen korunmasina odaklanildigi dordiincii asama, yani
duraganlik donemi gelir. Nihai agsama olan besinci basamak ise israfin, liyakatsizligin ve kurumsal
yozlagmanin toplumsal yapiy1 igeriden giiriittiigli ¢coziilme ve ¢okiis siirecini ifade etmektedir.
(Kremer, 1879, s. 608; Ibn Hald{in, 2018, s. 399-401).
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Kremer, 6zellikle bu son ¢oziilme asamasinda devletin, genisleyen saray biirokrasisini ve
liiks harcamalarimi finanse edebilmek amaciyla agir vergilere bagvurmasini, ekonomik hayati
tekellestirmesini ve ticari sermaye dolasimini daraltmasini ¢6kils mekanizmasinin en temel iktisadi
belirtileri arasinda gostermektedir (Kremer, 1879, s. 611). ibn Hald{in’un ekonomiye dair goriisleri
de son dénem arastirmalarinda yeniden degerlendirilmistir. Mesela Souaiaia, ibn Haldin’un maiset
kavramina verdigi onem ve ekonomik hayat iizerine diisiincelerinin i¢timai ve ahlaki boyutlar1 olan
kapsamli bir teori sundugu belirtmektedir (Souaiaia, 2023, 100-129). Kremer ise daha ¢ok tarihsel
ve kiiltiirel boyutlara odaklandig: i¢in Ibn Haldin’un ekonomik teorilerinin ahlaki ve epistemolojik
derinligini yeterince goriiniir kilamamistir. Buna ragmen ibn Haldin’un vergi yiikiiniin iiretimi ve
ticareti zayiflatacagina dair tespitlerinin modern iktisat teorileriyle mukayese edilebilecek oOlciide
ileri goriislii oldugu gercegi, Kremer tarafindan da teslim edilmektedir.

Sonug¢

Bu caligmada, 19. yilizyil Avrupa oryantalizminin ve modern sarkiyat¢iligin Oncii
simalarindan biri olan Alfred von Kremer’in hayati, eserleri, Ibn Hald(in tasavvuru incelenerek, Bati
akademisinin Islam diisiince mirasim1 yorumlama bicimlerini elestirel bir perspektifle
degerlendirmistir. Arastirma bulgular1, Kremer’in ibn Haldin’u Bat1 diisiince diinyasina tanitan dncii
isimlerden biri oldugunu ve oOzellikle kiiltiir tarihi merkezli yaklagimiyla klasik siyasi tarih
yaziciliginin sinirlarint asan onemli katkilar sundugunu ortaya koymaktadir. Bununla birlikte,
Kremer’in yorumlarinin, dénemin hakim oryantalist epistemolojisinin etkisinden biitiiniiyle
kurtulamadig: ve Ibn Haldin’un diisiince sistemini Avrupa merkezli kavramsal cerceveler igerisinde
yeniden anlamlandirdig: goriilmektedir.

Kremer’in yaklasimi ile Ibn Haldlin’un umran teorisi arasinda belirgin benzerlikler
bulundugu anlagilmaktadir. Her iki diisiiniir de tarihsel siirecleri yalnizca siyasi olaylar iizerinden
degil, toplumsal yapilar, ekonomik iligkiler ve kurumsal doniisiimler {izerinden agiklamaya
yonelmistir. Bu yoniiyle Kremer’in kiiltiir tarihi anlayis1, Ibn Haldin un toplumsal degisim ve devlet
olusumuna iligkin analizleriyle metodolojik bir yakinlik sergilemektedir. Ancak bu benzerlige
ragmen, iki yaklasim arasinda 6nemli farkhliklar da bulunmaktadir. Kremer, ibn Haldin’un
gelistirdigi kavramlari modern Avrupa diisiincesinin referanslariyla agiklamaya calismistir. Ozellikle
asabiyye kavramini ortak biling ve milliyetgilik diigiincesiyle iliskilendirerek onu modern ulus-devlet
paradigmasi1 igerisinde yorumlamistir. Oysa Ibn Haldiin’'un asabiyye anlayisi, modern
milliyetcilikten farkli olarak kabilevi dayanisma, soy bagi ve toplumsal baglilik iliskileri temelinde
sekillenmektedir. Bu farkliligin temel nedeni, Kremer’in kendi tarihsel ve siyasal deneyimlerinin
yani1 sira, Avrupa merkezli sosyal teori anlayigim Ibn Haldin metinlerine yansitmasidir.

Aragtirma sonuglar1 ayrica, Kremer’in Ibn Haldiin’u Islam diisiince gelenegi icerisinde
istisnai ve Ozgiin bir sahsiyet olarak konumlandirirken, ayn1 zamanda Islam medeniyetini genel
olarak duraganlik ve gerileme kavramlariyla agiklayan oryantalist sdylemi yeniden iirettigini
gostermektedir. Kremer bir taraftan ibn Hald(n’un tarih, toplum ve devlet teorilerine iliskin 6zgiin
katkilarini teslim etmekte, diger taraftan ise bu katkilar1 islam diisiince geleneginin dogal bir {iriinii
olarak gormek yerine onu kendi medeniyeti igerisinde sira dis1 bir figiir olarak degerlendirmektedir.
Boylece Ibn Haldiin’un ortaya koydugu teorik cercevenin evrensel boyutu yeterince goriiniir
kilimamamakta ve diisilincesi belirli 6l¢iide yerel ve bolgesel bir gozlem alanina indirgenmektedir.

Bulgular, Kremer’in devlet teorisi, asabiyye, toplumsal dayanisma ve tarihsel dongii anlayisi
konularinda Ibn Haldin’un diisiincesini dikkat ¢ekici olciide dogru tespitler iizerinden
degerlendirdigini gostermektedir. Bununla birlikte, devletlerin olusumunda dinin roliinii ikincil
diizeyde ele almasi, ibn Hald(in un siyaset teorisinin teolojik ve normatif boyutunu yeterince dikkate
almamasina yol agmustir. Benzer sekilde, ibn Halddin’un iktisadi diisiincesinde 6nemli bir yere sahip
olan ahlaki ve epistemolojik unsurlarin geri planda birakilmasi da Kremer’in pozitivist ve sekiiler
yorumlarmin bir sonucu olarak degerlendirilebilir. Bu durum, klasik Islam diisiincesinin modern
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sosyal bilim kategorileri araciligryla okunmasinin saglayabilecegi imkanlarin yan sira, beraberinde
getirebilecegi kavramsal daralmalar1 da gostermesi bakimindan énemlidir.

Arastirmanin literatiire sagladig1 en 6nemli katkilardan biri, Tiirk¢e akademik yazinda Alfred
von Kremer’in Ibn Hald{in yorumlarimni sistematik bicimde inceleyen sinirli sayidaki calismalara yeni
bir perspektif kazandirmasidir. Ayrica g¢aligma, Islam diisiince mirasimin Bati akademisinde
kesfedilme, terciime edilme ve yeniden yorumlanma siireglerinde bilgi {iretimi ile gii¢ iliskileri
arasindaki baglantilar1 goriiniir kilarak oryantalizm aragtirmalarina somut bir 6rnek sunmaktadir.
Bunun yaninda, klasik metinlerin modern kavramlarla yorumlanmasi sirasinda ortaya ¢ikabilecek
anlam kaymalarin1 gdstermesi bakimindan, Islam siyaset diisiincesi ve diisiince tarihi calismalarinda
metodolojik farkindaligin gelistirilmesine katki saglamaktadir.

Gelecekte yapilacak arastirmalarda, Kremer’in Ibn Haldiin yorumlari diger Avrupal
oryantalistlerin calismalaryla karsilastirmali olarak incelenebilir. Ozellikle dénemin Fransiz ve
Ingiliz sarkiyatcilarmin Ibn Haldfin’a iliskin degerlendirmeleriyle Kremer’in yaklasimi arasindaki
benzerlik ve farkliliklarin ortaya konulmasi, oryantalist sdylemin i¢ ¢esitliligini daha iyi anlamaya
katki saglayacaktir. Bunun yami sira, Kremer’in diplomatik faaliyetleri ile akademik tiretimi
arasindaki iligskinin incelenmesi, somiirge donemi bilgi tiretim mekanizmalarinin daha kapsaml
bicimde analiz edilmesine imkén verebilir. Ayrica asabiyye, umran, bedavet ve hadaret gibi temel
kavramlarin Avrupa dillerine aktarimi sirasinda yasanan anlam doniisiimlerinin disiplinler arasi
yontemlerle arastirilmasit hem Ibn Hald(in ¢alismalarina hem de sosyal bilimler tarihine &nemli
katkilar sunacaktir. Son olarak, Ibn Haldin’un siyaset, toplum ve iktisat teorilerinin ahlaki ve
epistemolojik boyutlarin1 merkeze alan yeni ¢alismalarin gergeklestirilmesi, diisiiniiriin eserlerinin
yalnizca sosyolojik degil, aym1 zamanda biitiinciil bir medeniyet teorisi olarak yeniden
degerlendirilmesine imkén saglayacaktir.
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