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Money-Hedonism from Ibn Khaldiin’s Notion of Morality

Abstract: According to Ibn Khaldiin, man is a social entity deeply influenced by the geo-eco-
nomics-politics of the environment in which he lives. The effect is seen as so strong that nearly
all of these structures in their relationship to human beings are dominated by it. In this sys-
tem, we see human beings as a creature who is both able to adapt himself to the environment
and able to evolve in this harmony. From the perspective of Ibn Khaldin, man cannot be eval-
uated or defined separately from the environmental conditions, the technique and architec-
ture he has developed. Ibn Khaldiin sees the primary source of this change to be the desire to
make life both more prosperous and bearable. Therefore, the most natural motivations that
affect man’s desire to alter the natural world are the environmental challenges that he en-
counters. The challenges that are imposed upon man in the natural world are those that have
led to human progress. From badawa (nomadic society) to hadara (sedentary society) and so
to the ceaseless drive of human progress that has served to make life more endurable, every
effort in this sense leads to a physical and moral loosening as the incessant struggle to survive
that defines human existence is made more bearable. Physical slack by breaking the re-
sistance of man to resist the environmental conditions; and moral looseness by making man
more vulnerable to the temptation of desires, pleasures and welfare that are the cause of
moral dilemmas. Ibn Khaldiin’s moral thought with its social, political, and other fields of ap-
plication are all contexts that enable an understanding of the devaluation of money-hedonist
morality in all ways. This article aims to analyze the social, political and economic dilemmas
and challenges that the capitalist, consumption-based money-hedonist morality (obesity, so-
cial media addiction, consumption, and moral devaluation in the face of financial, virtual and
imagined valuations, etc.) from the perspective of Ibn Khaldin.

Summary: Man is endowed with both good and evil. Ibn Khaldiin notes that man tends to mis-
use these two orientations with a higher inclination towards evil, and that social conditions
have an effect on this. He sees another characteristic of man, that they develop habits; accord-
ingly, man is the child of his habits. Habits are second nature to man and affects all of his
perceptions, particularly notions concerning truth. At the same time, human beings are under
the constant influence of both habits, culture, and climate and geography; and all of these to-
gether affect our ethics, psychology and characteristics. Thus, man is a historical, social being
that is changed, transformed and determined by adapting to these cultural, social, political
and ecological conditions.

The concept of Money-Hedonism is one that we have created by combining the terms mone-
tarism, an economic concept, and hedonism, a concept in moral philosophy; the resulting
term we seek to produce essentially translates as the adoration of Money. As is well known,
hedonism refers to a philosophy of life that has its origins in the ancient Greek world which
sees the purpose of life as one in which the pursuit of pleasure is the highest good.

Whereas, Monetarism is an American-based economic view developed by Milton Friedman in
1970, linking all the balance in the economy to the supply and demand of money. According
to this, the demand for money is operation, precaution and motives of speculation of individ-
uals the amount of money they want to keep in cash on them. The power of an exchange tool
increases with the amount and quality of what it is achievable in its utilization. In this respect,
money has been an unprecedented source of power in modern society as a means by which
change can be achieved. The increase in the power of money as an effective means as mani-
festing power has led to a socio-cultural and socio-economic superstructure around this
power. In the life of an individual that is part of such a culture and is unable to isolate himself
from the economy in which he lives, the values that can be expressed with money are conse-
quently formed. In this structure, since the measure of life is money, money determines the
quality of human life and human pleasure to a far greater degree than at any time in history.

Thus, those living in this age have developed a new moral philosophy of value formed by the
combination of these two concepts (monetarism and hedonism), which we have defined as
Money-Hedonism.
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The money-hedonist individual is one that is in love with money, the joy of having it, the pleas-
ure of using it, who desires it with immeasurable passion and ambition and is willing to use
all legitimate and illegitimate methods of obtaining it. The most prominent characteristics of
this type of individual is egoism, a desire to possess, hatred and mistrust.

Ibn Khaldin argues that the inhabitants of a city that live a settled life and who are living in
the city have become economically prosperous and absorbed by consumption and pleasure,
and, consequently morally degenerate as a result of the abuse of their evil nature.

As can be understood from Ibn Khaldiin’s explanations, the basic element that determines the
transition of people from the badawi way of life to hadari (settled) is the change in the liveli-
hoods and related needs. He perceives this change as progressing from necessity to luxury,
and, with this change, ethical concern in the nature of people being replaced by aesthetic care.
In this way, since aesthetic concern reveals the dissatisfaction of the human self, man always
pursues what is perceived to be better and more beautiful, and therefore he easily tends to
any malignancy that may disrupt his religious and worldly peace.

The hadara community of Ibn Khaldiin versus the badawa represent a modern society with a
much more heterogeneous population, with a significant increase in lifestyle diversity along
with urbanization. However, the determinative effect of the relationship with nature or the
way in which society engage in economic activities have not changed. While modern people
are urbanized, they are also heterogeneously shaped by psycho-social necessities demanded
by urbanization.

Man has created a new socio-psychological condition that not only affects the socio-economic
but the way of forming a relationship through the accelerated development of new commu-
nication methods, facilitating access to information, and the opening of new methods of com-
munication field between institutions. While man’s connection to nature has become discon-
nected, he no longer perceives himself as human being in nature but as a human within the
city, the individual urban life and the law define this perception. The rupture from nature has
created an inevitable result of alienation to nature as well as the estrangement of man with
his own nature.

The liberal policies adopted with capitalism have encouraged competition and free entrepre-
neurship. In the time that Ibn Khaldiin lived, man who created himself with his struggle in the
nature brings himself / herself into the economic structure of competition in the modern pe-
riod. Unlike in more traditional societies of the past, the modern way of life not only expresses
itself in our new way of life and moral values, but also by statistical values. The exploitative
and mathematical world, which forms the current economic science, shapes the socio-eco-
nomic and socio-psychological structure of modern man.

It is understood that the life brought by luxury renders the dynamic, subjective, disciplined
sense of morality dysfunctional by destroying the moral values of man, particularly by reduc-
ing their feeling of shame. As a result, while the world of value of money-hedonism is solid,
materialistic and cold; man in trying to exist in this world of value carries a flexible, spiritual
and emotional nature. As such, human beings are pushed into social anomaly situations such
as a constant conflict, dilemma, suicide, insecurity and solitude in this world of value.

Keywords: History of Philosophy, Ibn Khaldiin, Badawa, Hadara, Morality, Money-Hedonism.

Ibn Hald{in’un Ahlak Diisiincesi Bakimindan Money-Hedonizm

Oz: ibn Haldtin (61. 808/1406)’a gore insan, yasadigl ortamin jeo-ekonomipolitiginden derin
bir sekilde etkilenen sosyal bir varliktir. Ona gére s6z konusu bu etki o denli giiglidiir ki ne-
redeyse insanla iliskili bu yapilarin tiimiini birden determine etmektedir. Bu sistemde insan,
hem yasadig1 ortama uyum saglayan hem de bu uyum igerisinde kendisini tekdmiil ettirebilen
bir varlik olarak karsimiza ¢ikmaktadir. ibn Haldin’un perspektifinden bakildiginda insan,
yasadigl cevresel sartlardan, gelistirdigi teknikten ve mimariden ayr1 olarak ele alinamaz ya
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da tanimlanamaz. O, hem yasadigi ortami degistiren hem de bu degisim icinde degisen varlik-
tir. Ibn Hald(in’a gore bu degisimin temel gayesi, hayati kolaylastirma ve refaha kavusma is-
tegidir. Dolayisiyla insanin tekdmiiliinii saglayan motivasyonlarin en tabii olan1 karsilastigi
zorluklardir. Zorluklar, insani zinde ve giicli kilan unsurlardir. Bedevilikten hadarilige ora-
dan da umranin refahina dogru ilerleyen insan, bu siirecte astig1 her zorluk sayesinde hayatini
biraz daha kolaylastirmis olmaktadir. insanin yasamindaki bu kolayliklar arttikca miicadele
edecegi zorluklar azalacagindan bu manadaki her ilerleme onun bedensel ve ahlaki olarak
gevsemesine sebep olmaktadir. Bedensel gevseklik, cevresel sartlara karsi insanin dayanma
direncini kirarken; ahlaki gevseklik, arzularin, hazlarin ve refahin cazibesine karsi insan bi-
care kilmakta ve ahlaki agmazlarin olusmasina sebep olmaktadir. ibn Haldin’un ahlak diisiin-
cesi; sosyal, siyasi, ekonomik vb. tiim baglamlariyla giiniimiiz money-hedonist ahlakinin or-
taya ¢ikardig1 degersizlesmenin anlasilmasina imkan saglamaktadir. Bu makale kapitalist, pa-
rahazcy, tiikketim temelli money-hedonist ahlakin ortaya ¢ikardig: (obezite, sosyal medya ba-
gimhiligy, tiikketim; finansal, sanal ve imajinal degerlenmeler karsisinda ahlaki degersizlesme
vb.) sosyal, siyasi ve ekonomik agmazlar1 ve zorluklar1 ibn Hald{incu bir bakisla ele alip ¢6-
zlimlemeyi amaglamaktadir.

Ozet: ibn Haldun’a gére insan, ayni anda hem iyilige hem kétiiliige sahip bir varliktir. ibn Hal-
dun, insanin, sahip oldugu bu iki yonelimden ¢ogunlukla kétiiye meylettigini, bunun boyle
olmasinda da toplumsal sartlarin etkisi oldugunu vurgulamaktadir. ibn Haldun, insanin do-
gasina ait bir diger 6zelligin, aliskanliklari oldugunu belirtmektedir. Ona gore insan, aliskan-
liklarinin ¢ocugudur. Aliskanliklar, insanda ikinci bir tabiat gibi yerlesir ve onun hakikat algis1
basta olmak iizere tiim algilarini etkiler.

ibn Haldun, insanin, gerek aliskanliklar, gerek kiiltiirii ve gerekse icinde yasadigi iklim ve
cografyanin stirekli etkisi altinda oldugunu ve tiim bu yapilarin onun ahlakini, psikolojisini ve
1rsi 6zelliklerini etkiledigini ileri siirmektedir. Ona gore insan, bu kiltiirel, sosyal, siyasi ve
ekolojik kosullara uyum saglayarak degisen, doniisen ve belirlenen tarihsel/toplumsal bir
varliktir.

Money-Hedonizm kavrami, “parasalcilik” anlamina gelen bir iktisat teorisi kavrami olan “mo-
netarizm” ile “hazcilik” anlamina gelen bir ahlak teorisi kavrami olan “hedonizm”i birlestire-
rek bizzat bizim lirettigimiz ve “Para-hazcilik” anlaminda literatiire kazandirmak istedigimiz
bir kavramdir. Hedonizm, kokleri Antik Yunan felsefesine dayanan ve hayatin amacini “acidan
ka¢ip hazzi yakalamak” olarak belirleyen bir yasam felsefesini ifade etmektedir. Monetarizm
ise Milton Friedman’in (8. 2006) 1970’de kurguladig), ekonomideki tiim dengeyi para arzi ve
talebine baglayan Amerikan kaynakli bir iktisat teorisidir. Buna gore, para talebi, bireylerin
islem, ihtiyat ve spekiilasyon giidiileri ile iizerlerinde nakit olarak tutmak istedikleri para
miktaridir. Bir degisim aracinin giicii onu kullanarak elde edebileceklerinizin miktar ¢esit ve
kalitesi arttik¢a artar. Bu bakimdan para, bir degisim araci olarak tarihte hi¢ olmadig kadar
modern toplumda gii¢ kaynagi olmustur.

Paranin etkin bir gii¢ olarak kudretinin artmasi, bu giiciin etrafinda sosyo-kiiltiirel ve sosyo-
ekonomik bir iist yapinin olusmasina neden olmustur. Bu kiiltiiriin parcasi olan ve kendisini
i¢ ice yasadig1 ekonomiden soyutlayamayan insanin yasaminda ise sahip oldugu para ve para
ile ifade edilebilen degerler olusmustur. Bu yapida yasamin dl¢iisii para oldugundan para, in-
san yasaminl ve insana ait hazlari tarihin hi¢ bir déneminde olmadig1 kadar kesin bir sekilde
belirlemektedir.

Iste modern insan, bu iki kavramin (monetarizm ve hedonizm) bir araya gelmesiyle olusan
yeni bir deger felsefesine sahiptir. Bu yeni kiiresel yasam felsefesine “Money-Hedonizm” di-
yebiliriz.

Money-hedonist insan, kalbinde para sevgisini, ona sahip olmanin hevesini, onu kullanmanin
hazzini tasiyan, sinirsiz bir tutku ve hirsla onu arzulayan ve ona ulagsmak icin mesru yahut
gayr-i mesru tiim yol ve yontemleri denemekten ¢ekinmeyen insandir. Onun en belirgin 6zel-
likleri, bencillik, sahip olma hirsi, bagkalarina karsi nefret ve giivensizliktir. O, yokluk i¢inde
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degil bolluk icinde bogulmakta ve dnce kendi i¢ diinyasini ardindan da yasadigimiz diinyay1
cehenneme ¢evirmektedir.

ibn Haldun, bedeviligin hadariligi hedeflemis ve ona dogru evrilen bir toplum oldugunu, bol-
luk ve refah sartlarini yakaladiginda da hadarilige teslim oldugunu vurgulamaktadir. Bu ba-
kimdan bedevilik, hadariligin kaynagidir. ibn Haldun’a gore bedeviler, hadarilere nazaran iyi-
lige daha meyilli, daha cesur ve daha ataktirlar.

ibn Haldun tarafindan bedeviligin nihai amaci olarak tanimlanan hadarilik, umranin, gegil-
mesi gereken zorunlu bir asamasidir. Ona gore, asabiyetin miilkle nihayet bulmasi gibi bedevi
umran da hadari umranla nihayete ermekte ve varlik nedenleri ortadan kalkan bu unsurlar
sirasiyla zevale ugrayarak yeni bir devrin baslangici olmaktadirlar.

ibn Haldun, hadaretle birlikte yerlesik hayata gecen ve sehirde yasayan insanlarin, tabiatla-
rinda bulunan kotiiye meyletme 6zelliginin de etkisiyle, ekonomik a¢idan refaha kavusur ka-
vusmaz tiikketim ve hazlara kendilerini kaptirdiklarini ve bunun sonucunda ahlaki olarak yoz-
lagtiklarini ileri sirmektedir.

ibn Haldun’a gére insanlarin bedevi yasam tarzindan hadarf yagam tarzina gegislerini belir-
leyen temel unsur, ge¢im yollar1 ve buna bagl olarak ortaya ¢ikan ihtiyaglarinda meydana
gelen degisimdir. O, bu degisimin, zaruriyattan liikse dogru ilerledigini ve bu degisimle bera-
ber insanlarin tabiatindaki etik kayginin, yerini estetik kaygiya biraktigini diisiinmektedir.
Ona gore estetik kaygl, insan nefsinin doyumsuzlugunu a¢iga ¢ikardigindan insan, hep daha
iyi, daha gilizel ve daha ¢ok olanin pesine diismekte ve bu nedenle de dini ve diinyevi huzurunu
bozabilecek her tiirli kotiiliige kolayca meyletmektedir.

ibn Haldun’un analizini yaptig1 bedevi toplum karsisinda hadari toplum; ¢ok daha homojen-
lesmis, kentlesme ile birlikte yasam tarzi farkliliginin belirgin bicimde azalmis oldugu mo-
dern bir toplumu temsil etmektedir. Ancak bu yasam tarzini belirleyen faktor olarak doga ile
kurulan iliskilerin veya ekonomik faaliyetlerin belirleyici etkisi degismemistir. Giinlimiiz in-
sani1 kentlesirken ayni zamanda kentlesmenin talep ettigi psiko-sosyal zorunluluklar tarafin-
dan homojenik bigimde sekillenmistir.

fletisimin hizlanmasi, bilgiye ulasiimanin kolaylasmasi, kurumlar ve insanlar arasinda yeni
bir inter-connect iletisim sahasinin agilmasi sadece sosyo-ekonomik degil, iliski kurma bigi-
mini derin sekilde etkileyen yeni bir sosyo-psikolojik durum olusturmustur. Kentlerde insan-
doga iliskileri azalirken insan, kendini doga i¢cinde insan olarak degil kent i¢cinde insan olarak
algilamakta, bu algilayis tarziyla birey, kent yasami ve hukuk tarafindan tanimlanmaktadir.
Dogadan kopus, dogaya yabancilasmanin yani sira insanin kendi dogasina da yabancilasmasi
gibi kaginilmaz bir sonug yaratmistir.

Kapitalizmle birlikte benimsenen liberal politikalar, serbest girisimciligi dolayisiyla rekabeti
tesvik etmistir. bn Haldun’un yasadig1 dénemde, kendisini doga icindeki miicadelesi ile var
eden insan, modern dénemde ise kendini rekabet icindeki ekonomik yapida var etmektedir.
Modernitede insan, geleneksel toplumdan farkl olarak sadece yasam tarzi ve ahlaki deger-
lerle degil, ayn1 zamanda istatistiksel degerlerle ifade edilmektedir. Gliniimiiz ekonomi bili-
mini olusturan ¢ikarci ve matematiksel diinya, modern insanin sosyo-ekonomik ve sosyo-psi-
kolojik yapisini sekillendirmektedir.

ibn Haldun’un yagadig1 diinyada “6nce kazan, iiret, bollastir sonra liikse ulag” gibi dogal geli-
sim bulunuyorken giiniimiizde bu dogallik bozulmus “6nce harca sonra 6dersin” gibi dogal
olmayan bir yapi ortaya ¢ikmistir. Gliniimiiz insanini iiretmeden tiiketmeye, bolluga ulasma-
dan liikkse yonelten iki 6nemli unsur oldugunu gérmekteyiz. Birincisi, sistemin daha ¢ok har-
camay1 tesvik etmesi ikincisi ise insanlarin kontrolsiiz haz duygusudur.

ibn Haldun, sehirlilerin, diinya nimetlerine agir1 meylettiklerini, zevk ve eglence ile cokca
mesgul olduklarini ve sehvetlerini tatmin etmeye asir1 diiskiin olduklarini bu nedenle de ne-
fislerinin kirlendigini ve bu kirlilik oraninda da iyi ve hayirh seylerden uzaklastiklarini belirt-
mektedir. Oyle ki zamanla onlarin, utanma duygularini bile kaybettiklerinden bahseder.
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Buradan anlasilmaktadir ki liiksiin getirdigi yasam, insanin ahlaki degerlerini yikima ugrata-
rak, dzellikle onun utanma duygusuna saldirarak ahlakin dinamik, stibjektif, disipline edici
duygusunu islevsiz hale sokmaktadir. Sonu¢ olarak, money-hedonizmin deger diinyasi ra-
kamlardan ibaret olan kati, maddi ve soguk bir nitelik arzetmekte iken; bu deger diinyasinda
var olmaya ¢alisan insan ise esnek, manevi ve duygusal bir nitelik tasimaktadir. Hal boyle
olunca insan, bu deger diinyasinda siirekli bir catisma, arada kalma, intihar, giivensizlik ve
yalnizlagma gibi toplumsal anomali haline itilmektedir.

Anahtar Kelimeler: Felsefe Tarihi, Ibn Hald{in, Bedavet, Hadaret, Ahlak, Money-Hedonizm

INTRODUCTION: HUMAN PERCEPTION OF IBN KHALDUN

Ibn Khaldiin’s masterpiece Mugaddimanow properly sheds light on modern and con-
temporary historians, sociologists, moral philosophy experts and anthropologists with its
multi-faceted content.! Mugaddima also has an arguably impressive content about the rela-
tionship between social change, economics and morality. It is appreciated, the theories, par-
adigms, and concepts deployed therein have been adopted, applied, and exploited by modern-
day researchers, who regard them as equal in importance to the ideas and theories of it. Ac-
cording to general acceptance, Ibn Khaldin’s new science was too advanced for his time.
While not rejected or opposed during his own time, it did not become an important issue for
the society it had been born into, and it would not begin to be understood and appreciated
fully until a whole series of modern transformations (social and political, scientific and tech-
nological, economic and geopolitical) had taken place, called the Auman sciences.? His intel-
lectual brilliance is unquestionable, as demonstrated by his theoretical contribution to the
science of history and the social sciences. He's like a scientist who doesn't belong in his own
time. Regarding this last point, the judgement according to which Ibn Khaldiin was the pre-
cursor of the social sciences requires qualification. Ibn Khaldiin’s new science nevertheless
allows us to question in an interesting way the relations between modern scientific traditions
and the premodern, non-occidental scientific traditions, and to relativise the pretensions of
those who would portray the human sciences as the exclusive creation of nineteenth-century
Europe.3

As a philosopher addressing Modern times, many academic studies have been done
on Ibn Khaldin’s notion of morality. The highlights from these studies are usually doctoral
dissertations, but master's dissertations, articles and symposium proceedings are also no-
table. For example as a doctoral dissertation written by Aytekin Demircioglu /bn Khaldun's
Thought of Human Being and the Concept of Civilization contains valuable informations about
Ibn Khaldiin’s human perception. Another doctoral dissertation is 7he Problem of History and
Umran in Ibn Khaldiin was written by Hiiseyin Firat Senol. This study contains extensive in-
formations about the conditions of the transition from badawa to hadara and umran. Finally,
we made use of our own doctoral dissertation entitled /bn Khaldiin: In terms of Historicism
Thought. During the research process, we also tried to make use of various articles that reve-
aled the economic and moral considerations of Ibn Khaldun.

After this brief introductory introduction, we can move on to the content of Ibn Khal-
diin’s human perception. Ibn Khaldiin claims that man as a part of the natural environment is
both an entity that determines his environment and is determined by it. This historical struc-
ture of man, his position in the universe, socio-political, and theo-psychological features in
the Muqgaddima is expressed and discussed from this perspective. Ibn Khaldiin, who states

L Mohammad Tahir Sabit Haji Mohammad, “Principles of Sustainable Development in Ibn Khaldiin’s
Economic Thought”, Malaysian Journal of Real Estate (5/1,2010): 5.

2 Syed Farid Alatas, /bn Khaldiin (New Delhi: Oxford University Press, 2012), 118-120.

3 Abdesselam Cheddadi, “Ibn Khaldiin, ‘Abd al-Rahman”, Encyclopaedia of Islam. Ed. Kate Fleet, Gudrun
Kramer, Denis Matringe, John Nawas, Everett Rowson (Leiden: Brill, 2018), 3: 1486.

Cumbhuriyet flahiyat Dergisi - Cumhuriyet Theology Journal



Muhammet Caner Ilgaroglu. ibn Haldfin’un Ahlak Diigiincesi Bakimindan Money ... | 1337

that man was created by Allah as a vice-regent (caliph) in order to improve the earth (liber-
ating the earth through man and his subsequent descendants, the attrition of time on man,
etc.)4, also sees man as the subject of history and that the historical process initiated by God
is shaped by human will and actions. Man is thus as a creator of the earth and is separated
from other creatures in terms of a certain purpose and responsibility (created as a vice-regent
to worship God, to prosper the earth), by being gifted with a civil entity, rational thought, and
dexterity.5

Ibn Khaldiin emphasizes that there are many features that separate man from other
creatures and make him superior, in particular is his ability for rational thought. For Ibn
Khaldiin, man has the ability to convert his potential into actuality through the use of his brain
that enables him to think and his hands that enable him to create.6 As a civilization theorist,
Ibn Khaldiin considers the development of civilization to parallel the development of man's
moral virtues. According to him, individuals in the spiritual field its development carries with
it the development of material elements in society.” These two unique features provide man
with the opportunity to acquire knowledge and artistry, to unite around a leader, to establish
a state (presidency and property), to find ways to work and gain, to socialize in a society and
to meet the needs of cities and civilizations.

Ibn Khaldiin does not confirm whether his is an unilateral historical process; he does
however comment upon the rise and fall of nations and civilizations in the historical process
by acting in the fate of good and evil simultaneously.8 As Chapra points out, humans play a
central role in development because the rise and fall of civilization depends on their well-
being or misery.? Accordingly, man is endowed with both good and evil: “It should be known
that Allah, who is free from all flaws, has placed good and bad in the nature of people.”2¢ Ibn
Khaldiin notes that man tends to misuse these two orientations with a higher inclination to-
wards evil, and that social conditions have an effect on this by indicating:

“If human beings are left unconscious in the pasture of their tendencies, and man does
not correct himself and he tempts to evil. Most of the people are in this situation, except for
those whom Allah humbles. Bad deeds like aggression and cruelty are bad habits present in
humans. In case someone has an eye on the property of his brother and there isn’t any law
system to prevent him from it, he has it by force.”11

He sees another characteristic of man, that being his habits; accordingly, man is the
child of his habits.12 Habits are second nature to man and affects all of his perceptions, partic-
ularly notions concerning truth:

“Man is not directed by his natiire but habits. If he becomes accustomed to the situa-
tions he meets and embraces, and if they become a culture or a custom for him, then they
become like the things which are inherent in creation. This situation should be considered as
alaw to evaluate people according to this law. And if you do that, you'll see what we're saying
is true.”13

4 Ibn Khaldin, 7he Mugaddimah, Trans. From Arabic by Franz Rosenthal (Princeton: Princeton Uni-
versity Press, 1958), 4.

5 Ibn Khaldan, 7he Mugaddimah, 2: 338.

6 Muhammet irgat, Tarihselcilik Bakimindan [bn Haldun (istanbul: Hiperyayin, 2017), 161.

7 Aytekin Demircioglu, /bn Haldiin’un Insan Diisiincesi ve Medeniyet Algisi (Istanbul: Gece Kitaplig),
2014), 51.

8 Ibn Khaldan, 7he Mugaddimah, 2: 221.

9 Muhammad Umar Chapra, “Ibn Khaldun's Theory of Development: Does it Help Explain the Low Per-
formance of the Present-day Muslim World?”, The Journal of Socio-Economics (37, 2006): 845.

10 Ibn Khaldiin, The Mugaddimah, 2: 180.

11 Ibn Khaldiin, The Mugaddimah, 2: 180.

12 Ibn Khaldiin, The Mugaddimah, 2: 404.

13 Ibn Khaldiin, The Mugaddimah, 2: 404.
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At the same time, human beings are under the constant influence of both habits, cul-
ture, and climate and geography; and all of these together affect our ethics, psychology and
characteristics. Thus, man is a historical/social being that is changed, transformed and deter-
mined by adapting to these cultural, social, political and ecological conditions. According to
him, societies in which economic life is corrupt, commercial life is unstable, spending is irreg-
ular, income distribution is unfair and the means of gain is not legitimate are not morally
sound. the disorder in economic life will also spread to morality. In the same way, order and
accuracy in economic life will also contribute positively to the morality of individuals.14

Ibn Khaldiin reinforces the notion that human beings are an entirely social entity and
therefore must live in some form of society. Hence, human beings are obliged to live in such a
way that they can improve themselves and meet their individual needs. Ibn Khaldiin explains
this characteristic of man so:

“It is must for a human being to sustain a social and cultural life. Philosophers said,
“Man is civilized by nature” concerning this subject. In other words, it is necessary for people
to live in social order. In the terminology used by philosophers, this sociality is called civiliza-
tion, which is precisely what this means by wumran.”15 “Almighty Allah has created man in a
way that he cannot live without livelihood, he thaught him to search and have his giveth by
the the power and energy he gave. However, the human power of a person does not make it
enough for each person to help himself has been in need of other people’s help.”16

In other words, man can exist only within a society and socially. Indeed, his compul-
sions can only be met through solidarity and social order. Human existence, therefore, de-
pends on the existence of society.

All in all, according to Ibn Khaldiin, human beings have settled in climates and terrain
that are favorable to livelihood and where resources and food are easy to come by. Later, they
develop in the places in which they have settled according to their needs (protection, shelter,
nutrition, defense, etc.), habits (customs, traditions, culture, religion, etc.), and their ability to
harness and acquire knowledge (science, art, craft, technique, etc.). Thus, man continues to
live by this mission statement as it best fits the abilities to meet the needs of man in terms of
prosperity, social interaction and sustainability. According to Gorgiin, this situation shows
itself especially in Ibn Khaldiin’s determination of the meaning of man’s existence on earth as
to make the earth perfect. As a matter of fact, Gorgiin states that this issue manifests itself in
the distinction of “salah” and “fesad” commonly used in the Qur’an.1?

1. MONEY-HEDONISM WITH AN IBN KHALDUNIAN READING
1.1. The Concept of Money-Hedonism

The concept of Money-Hedonism is one that we have created by combining the terms
monetarism, an economic concept, and hedonism, a concept in moral philosophy; the result-
ing term we seek to produce essentially translates as the adoration of Money. As is well
known, hedonism refers to a philosophy of life that has its origins in the ancient Greek world
which sees the purpose of life as one in which the pursuit of pleasure is the highest good. In
other words, whatever provides us with sensual pleasure is deemed good and a happy life is
one in which pleasure is attained.18 Whereas, Monetarism is an American-based economic
view developed by Milton Friedman in 1970, linking all the balance in the economy to the

14 brahim Ozkilig, “ibn Haldun Perspektifinden iktisadi Kalkinmada Ahlaki Degerler”, Arasan Sosyal
Bilimler Enstitiisii [Imf Dergisi (1/2,2006): 133.

15 Ibn Khaldin, 7he Mugaddimah, 1: 60.

16 Ibn Khaldiin, 7he Mugaddimah, 1: 61.

17 Tahsin Gorgiin, “Ibn Haldun’un Toplum Metafiziginin Giincelligi ve Giiniimiizde Toplum Arastirmalar
Agisindan Onemi”, /sldm Arastirmalari Dergisi (16, 2006): 200.

18 Jeremy Bentham, An Introduction to the Principles of Morals and Legislation (Kitchener: Bathoce
Books, 2000), 14.
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supply and demand of money. According to this, the demand for money is operation, precau-
tion and motives of speculation of individuals the amount of money they want to keep in cash
on them. According to Friedman, the demand for money provides a benefit stream to the re-
questor and is dependent on three factors. These are the wealth that determines the maxi-
mum amount of money to be held (Continuous Income), the comparison of incomes in terms
of retaining money in the form of cash and to the invest of money into financial assets (bonds,
bills, shares) or real assets (physical products, durable consumer goods, houses, land) and
the pleasures and preferences of the money demander.1?

The power of an exchange tool increases with the amount and quality of what it is
achievable in its utilization. In this respect, money has been an unprecedented source of
power in modern society as a means by which change can be achieved. The increase in the
efficiency of money has led to an increase in the competence of money at macroeconomic
levels and this has led to the emergence of monetary policies as a general economic tool. Mon-
etarism was born in such an environment.20

The increase in the power of money as an effective means as manifesting power has
led to a socio-cultural and socio-economic superstructure around this power. In the life of an
individual that is part of such a culture and is unable to isolate himself from the economy in
which he lives, the values that can be expressed with money are consequently formed. In this
structure, since the measure of life is money, money determines the quality of human life and
human pleasure to a far greater degree than at any time in history. One reason for the in-
creased material attitude towards money is its rapid transfer at the global level and its con-
tinuous circulation in the global free market. This is the reason for money’s development on
a global scale. As money becomes a more intrinsic part of our lives, it turns into one of the
most robust doors, provides the best treatment services for people, allows a lifestyle that
equips one with the best conditions and becomes a powerful tool in which transportation
facilities are obtained in the most comfortable way.

Thus, those living in this age have developed a new moral philosophy of value formed
by the combination of these two concepts (monetarism and hedonism), which we have de-
fined as Money-Hedonism.

The present-day philosophy of human typology that succumbed to their fancy and ea-
gerness by the expression of the Qur’anand what it deserves to be referred to as is precisely
money-hedonism (al-Furqan 25/43). The reasons for the moral problems of the era in which
we live - the injustice of income distribution, global wars, passion for luxury, technology and
comfort dependence is the existence of individuals, societies and socio-political institutions
and systems dominated by such a philosophy of life.

The money-hedonist individual is one that is in love with money, the joy of having it,
the pleasure of using it, who desires it with immeasurable passion and ambition and is willing
to use all legitimate and illegitimate methods of obtaining it. The most prominent character-
istics of this type of individual is egoism, a desire to possess, hatred and mistrust.

In this paper, we will demonstrate the way in which devaluation leads the individual
to become a value-independent, vulgar entity in spite of the abundance in which human be-
ings live in the modern world, from the perspective and realm of Ibn Khaldiin’s moral thought
and life philosophy.

1.2. Badawa Life

Ibn Khaldiin provides the following comments in the second chapter of his
Mugaddima:

19 Milton Friedman, “A Monetary Theory of Nominal Income”, Journal of Political Economy (March -
April 1971): 324.
20 Allan H. Meltzer, “Monetarist, Keynesian and Quantity Theories”, Kredit und Kapital8 (1975): 195.
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‘It should be known that differences of condition among people are the result of the
different ways in which they make their living. Social organization enables them to co-operate
toward that end and to start with the simple necessities of life, before they get to conveniences
and luxuries. Some people adopt agriculture, the cultivation of vegetables and grains, (as their
way of making a living). Others adopt animal husbandry, the use of sheep, cattle, goats, bees,
and silkworms, for breeding and for their products. Those who live by agriculture or animal
husbandry cannot avoid the call of the desert, because it alone offers the wide fields, acres,
pastures for animals, and other things that the settled areas do not offer. It is therefore nec-
essary for them to restrict themselves to the desert. Their social organization and co-opera-
tion for the needs of life and civilization, such as food, shelter, and warmth, do not take them
beyond the bare subsistence level, because of their inability (to provide) for anything beyond
those (things). Subsequent improvement of their conditions and acquisition of more wealth
and comfort than they need, cause them to rest and take it easy. Then, they co-operate for
things beyond the (bare) necessities. They use more food and clothes, and take pride in them.
They build large houses, and lay out towns and cities for protection. This is followed by an
increase in comfort and ease, which leads to formation of the most developed luxury customs.
They take the greatest pride in the preparation of food and a fine cuisine, in the use of varied
splendid clothes of silk and brocade and other (fine materials), in the construction of ever
higher buildings and towers, in elaborate furnishings for the buildings, and the most intensive
cultivation of crafts in actuality. They build castles and mansions, provide them with running
water, build their towers higher and higher, and compete in furnishing them (most elabo-
rately). They differ in the quality of the clothes, the beds, the vessels, and the utensils they
employ for their purposes. Here, now, (we have) hadara people. Hadara people means the
inhabitants of cities and countries, some of whom adopt the crafts as their way of making a
living, while others adopt commerce. They earn more and live more comfortably than
badawa, because they live on a level beyond the level of (bare) necessity, and their way of
making a living corresponds to their wealth. It has thus become clear that badawa and hadara
people are natural groups which exist by necessity, as we have stated. 22

Ibn Khaldiin opens a new title “The Arabs are a natural group in the world” in the
second part of the same chapter and in this chapter addresses the distinct differences in live-
lihoods and valuation of wealth.22

Nomadic life (hadawa), according to Ibn Khaldiin, is the first and essential human
community and lifestyle.23 This way of life is seen as a natural stage in which every nation and
society will necessarily live. Ibn Khaldin referred to the badawa as ah/’badw; They are no-
madic or semi-nomadic tribes who live in the desert and engage in farming, horticulture, bee-
keeping, animal husbandry (especially with camels), hunting, and trade; they do, however,
desire to deal in handicrafts, craftsmanship, and maritime work.24 In the context of Ibn Khal-
diin’s time and geographic location, badawa were common, in general, among the Berbers
and other non-Arab tribes, including the Turks.25

According to Ibn Khaldiin, the badawa community is the first step towards the form
of urban social environment that we participate in today, but it can engage in the supply of
the bare needs necessary for survival and well-being. From this point of view, it is rather
primitive and must preclude the hadara community refines the rather rough edges before the
transformation we now today that brings us luxury in abundance.26

21 [bn Khaldiin, 7he Muqaddimah, 1: 248-249.

22 [bn Khaldiin, 7he Muqaddimah, 1: 249-250.

23 Ibn Khaldiin, 7he Muqaddimah, 1: 196.

24 Tbn Khaldiin, The Mugaddimah, 1: 195; Firat Hiiseyin Senol, /bn Haldun’un Bedvet Teorisi (Doktora
Tezi, Marmara Universitesi, 1998), 59.

25 Ibn Khaldiin, 7he Muqaddimah, 1: 195.

26 [bn Khaldiin, 7he Muqaddimah, 1: 195.
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Ibn Khaldiin explains how the transition from the badawa mode oflive into civilization
relates to the means by which individuals come together to support one another:

“It must be known that the only reason for the structural difference that arises in the
circumstances of the (badawa and hadara) societies is in the difference of means of livelihood.
In fact, the main reason that enables people to form societies is that they come together by
means of aid (teavun) to ensure their livelihood. In order to ensure their livelihood, they seek
to provide the necessary necessities before their physical and moral needs.”?”

Thus, by individuals being obliged to live together in a society in order to meet their
basic needs and increasingly secondary (improved forms of shelter) and luxury needs (art,
self-realization), Ibn Khaldiin advocates that the social structure has changed accordingly.

By stating that this is a /aw Ibn Khaldiin, emphasizes that the badawa was a society
that engaged in primitive forms of conquest and evolved towards hadara life; and that it is
surrendered to a more hadara form of living when it reached certain levels of abundance and
prosperity. In this respect, the badawa is the source of change.

He goes on to argue that the moral qualities of the badawa and hadara societies also
altered as a result of social transformations, suggesting that the badawa were more coura-
geous and aggressive than the hadariz8

1.3. Hadara Life

Hadara life, defined as the ultimate purpose of the badawa by Ibn Khaldiin, is a com-
pulsory stage of civilization that must be passed. Accordingly, just as the disappearance of
asabbiyah (social solidarity) with the development of the notion of property, every civiliza-
tion (‘umran) confronts the dawn of a new era by means of a hadara way of life. These ele-
ments are gradually eliminated at the end of one period of existence and subsequently mani-
fest themselves in a new form.2% From a historical perspective it will be seen that what is
meant here are macro-scale social changes, such as the gradual change of cycles, conditions,
cultures and other elements of civilization, the destruction of states, the transformation of
regimes, and the differentiation of the social structure (primitive, established, traditional,
modern, postmodern, etc.).

Ibn Khaldiin argues that the inhabitants of a city that live a settled life and who are
living in the city have become economically prosperous and absorbed by consumption and
pleasure, and, consequently morally degenerate as a result of the abuse of their evil nature.
Ibn Khaldiin, who states that sadarihopes to diversify consumption habits, which only leads
to an undesirable effect on morality over time, explains this process as follows:

“Namely: As prosperity and blessing show up for the people in civilization, naturally
it leads them to the ways of the hadara life and taking advantage of its moral outcomes.
(Wealth adapts its owner to the hermeneutics and customs). As it is known, it is an inclination
to be indulged in ‘differentiation in prosperity, excellency in condition and being good at arts
(skills and science). Meals, dresses, buildings, furnishings, pots and other households are
made elegant and polite thanks to this kind of art and other art branches. In order to make
each of these things elegant, many arts that do not need to be as elegant as the art of living in
the badawa. When it comes to the bliss point of elegance in relation to the house (with the
household goods), the state of obedience to the corporeal and sensual desires (lust, desire)
follows. In this way, the human self is colored in many ways by means of these quantities and
incentives. Now, the state of the soul (painted with very different things) can be in the direc-
tion of this state (religion) neither in terms of religion nor peace. Because they are placed in
a way that cannot be removed easily. In his/her inner and outer world, h/she cannot find the
right direction for his/her life. Because many needs and burdens, which are required by the

27 Ibn Khaldiin, 7he Mugaddimah, 1: 193.
28 Jbn Khaldiin, 7he Mugaddimah, 1: 196-202.
29 Jbn Khaldiin, 7he Mugaddimah, 1: 194.
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customs and habits (welfare), but which the profits cannot afford, have emerged. (In this way
the peace of man in religion and the world is disrupted, the happiness disappears, he doesn’t
find unsatisfactory).”3¢

As can be understood from Ibn Khaldiin’s explanations, the basic element that deter-
mines the transition of people from the badawi way of life to hadari (settled) is the change in
the livelihoods and related needs. He perceives this change as progressing from necessity to
luxury, and, with this change, ethical concern in the nature of people being replaced by aes-
thetic care. In this way, since aesthetic concern reveals the dissatisfaction of the human self,
man always pursues what is perceived to be better and more beautiful, and therefore he easily
tends to any malignancy that may disrupt his religious and worldly peace.

Thus, Ibn Khaldin, with his historical, cyclical and organist approach, states that the
hadarians degenerate due to the comfort of the city life, so that civilization reaches its apex
and becomes old; it is the beginning of the process that leads to the collapse that initiates a
circular rebirth.

1.4. Asabiyya (Social Solidarity)

It is necessary to briefly touch upon the concept of asabiyya which Ibn Khaldiin uti-
lizes. What is described by Gorgiin as wanting to be aware of what is necessary for the con-
tinuation of existence3! asabiyya is an emotional link in the badawa. Hellmut Ritter calls this
feeling a feeling of solidarity in his article dated 1948.32 The concept of asabiyya which is pri-
marily determined by kinship (neseb/blood and lineage) and forms the essence of tribal life.
In this attachment form the lineage is decisive. Hailing from a particular lineage is a defining
element in relations and the culture determined by this lineage. The concept of asabiyya/so-
lidarity in the form of civil life turns away from blood, relatives and family ties, and transforms
into a form of relationship-based social interaction that is defined by civil life and shaped by
economy.

According to Gokdag, who made original determinations about asabiyya and the
transformation of asabiyya in the thought of Ibn Khaldin, kinship (neseb) was used as an
archaea by Ibn Khaldiin in analyzing social structures.33 Gékdag, continues as follows: “Ac-
cording to Ibn Khaldiin, clarity in kinship becomes increasingly suspicious depending on the
level of hadarization. In this case, clearest kinship found only in badawi communities living in
deserts. Because the living conditions and styles here prevent their generation from mixing
with each other. On the other hand, in hadari umran, especially in non-Arab societies, kinships
either disappear completely in terms of their functional counterpart or become something
out of knowledge or knowledge.”3* According to Gokdag, the transformation of form in the
object of asabiyya is through the transformation of meaning in it. The transformation of mean-
ing occurs in a rather problematically progressive form of reproduction or objectification of
common meanings. According to Gokdag, these common meanings, which constitute
asabiyya, tend to be limiting on the one hand and constantly overstepping their limits on the
other hand.3s

In the light of this information, it can be said that while kinship asabiyya is still pre-
sent, it cannot encompass the heterogeneity imposed by modern forms of life. While the
bonds are strong in rural descent, the same structure is more fragile in city life. Badawa soli-
darity is more intense in the society that controls and maintains these ties. The structure that

30 Jbn Khaldiin, 7he Mugaddimah, 2: 270.

31 Tahsin Gérgiin, “Ibn Haldun’un Toplum Metafiziginin Giincelligi ve Giiniimiizde Toplum Aragtirmalar1
Agisindan Onemi”, 199.

32 Hellmut Ritter, “Irrational Solidarity Groups: A Socio-Psychological Study in Connection with Ibn
Khald@n”, Oriens (1/1, 1948): 4.

33 Kamuran Gékdag, /ktidar Teleolojisi Ibn Haldin’un Toplum ve Siyaset Teorisinde Asabiyet (istanbul:
Klasik Yayinlari, 2019), 123.

3¢ Gokdag, lktidar Teleolojisi [bn Haldiin’un Toplum ve Siyaset Teorisinde Asabiyet, 128-129.

35 Gokdag, [ktidar Teleolojisi [bn Haldiin’un Toplum ve Siyaset Teorisinde Asabiyet, 123.
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protects these ties in urban life loses its power and when the bonds become weaker, deca-
dence becomes more prominent. Because the state of isolation that protects these bonds from
the outside has now disappeared.3¢ Maybe it is extendable to unrelated but familiar people,
with whom social life and experiences are shared, and this can be the basis of political and
economical power even in large urban communities. However, such extended asabiyya is at-
tenuated and potentially unstable, and this, in turn, is a main cause of the rise and fall of po-
litical systems. Asabiyya in larger communities leads to a concentration of power, often re-
sulting in kingship. In the long run this power destroys the asabiyya/solidarity with the peo-
ple subject to rule, and eventually causes the fall of the dynasty.37

Kozak gives the following assessment about the feeling of asabiyya/solidarity: When
taken from the point of view of the individual, the the feeling of asabiyya comprehends all
psychological dimensions of Man, symbolizes a type of human being who does not suffer from
everlasting, disintegration and alienation with the power of believing in a superior value that
makes sense of his life, with the honor of being With these psychological dimensions, the con-
cept of anger is not just a concept of establishing a state and keeping the states afloat, it is
becoming a very important factor that motivates people, with which Ibn Khaldun established
his interest in all social and economic events.38

2. EVALUATION AND CONCLUSION: MONEY-HEDONIST LIFE IN THE CONTEXT OF IBN
KHALDUN'S VIEWS

When the concepts and theories of Ibn Khaldin are examined, it is understood how
the difference between agriculture, nomadism and urban life become apparent. For Ibn Khal-
din, a way of life manifests itself not only in economic activities and in the choice of habitat,
but also in the tendencies of human psychological structure. He exemplifies the condition of
the badawa who shepherd camels in the desert to draw attention to this issue.39 In this case,
it is underlined that the badawa are wild and fierce like predators and thus emphasize the
effects of lifestyle on human psychology and behavior. Therefore, Ibn Khaldiin believes that
the quality of relationship with the natural world determines human behavior, the types of
social relationships, and the socio-economic and socio-psychological structure.

The hadara community of Ibn Khaldiin versus the badawa represent a modern society
with a much more heterogeneous population, with a significant increase in lifestyle diversity
along with urbanization. However, the determinative effect of the relationship with nature or
the way in which society engage in economic activities have not changed. While modern peo-
ple are urbanized, they are also heterogeneously shaped by psycho-social necessities de-
manded by urbanization.

Man has created a new socio-psychological condition that not only affects the socio-
economic but the way of forming a relationship through the accelerated development of new
communication methods, facilitating access to information, and the opening of new methods
of communication field between institutions. While man’s connection to nature has become
disconnected, he no longer perceives himself as human being in nature but as a human within
the city, the individual urban life and the law define this perception. The rupture from nature
has created an inevitable result of alienation to nature as well as the estrangement of man
with his own nature.*0

36 Ritter, “Irrational Solidarity Groups: A Socio-Psychological Study in Connection with Ibn Khaldiin”,
9.

37 Alfred Gierer, “Ibn Khaldun on Solidarity (“Asabiyah”) - Modern Science on Cooperativeness and
Empathy: a Comparison”, Philosophia Naturalis (38,2001): 94.

38 [brahim Erol Kozak, “Ibn Haldun’un iktisadi Gelismede Psikolojik Faktérlere Verdigi Yer”, fktisadf
Kalkinma ve Isldm (Istanbul: islami [limler Arastirma Vakfi Yayinlari, 1987): 114.

39 Jbn Khaldiin, 7he Mugaddimah, 2: 249-250.

40 Nejdet Durak-Muhammet irgat, “Degersizlesme ve Yabancilasma Baglaminda Tiiketim Ahlaki ve in-
san”, The Journal of Theological Academia, 2/3 (April 2016): 80-81.
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The liberal policies adopted with capitalism have encouraged competition and free
entrepreneurship. In the time that Ibn Khaldan lived, man who created himself with his strug-
gle in the nature brings himself / herself into the economic structure of competition in the
modern period. Unlike in more traditional societies of the past, the modern way of life not
only expresses itself in our new way of life and moral values, but also by statistical values. The
exploitative and mathematical world, which forms the current economic science, shapes the
socio-economic and socio-psychological structure of modern man. In this respect, it is clear
that Ibn Khaldin's socio-economic analyses illuminate the dark side of this mone-hedonist
structure of modernity.#! Because although historical time, economic structures and man’s
relationship with nature continue to change, the dynamics of human-determining effects re-
main the same.

Economics is a social science that studies methods and systems of exchange, produc-
tion, consumption and the marketplace. The economic centered view refers to a perspective
that manifests itself through charts and formulas, appraises and values everything by ‘price’.
Thus, the area of economics is the area of graphs, measurements, prices and exchange. Today,
this field has become a highly complex capital market, international economy and finance
structures, banks and a large number of financial instruments they use to establish a high
economic structure, and in other respects the exchange and circulation continues in another
stratification of society spread to society. The upper economic structure shapes the lower
economic structure. For example, the effect of the interest rate announced by the Federal Re-
serve System (FED) can clearly manifest on the shelves of a small market.

Although economic policies determine the aim of raising the standard of living as a
goal, it is seen that this aim is taken into consideration in a meaningful manner and thus a
paradox is seen by the instrumentialisation of human beings. In this paradoxical fiction, man
is placed in an instrumental position in order to improve living standards; while on the other
hand, he is in the position of turning both the wheel and the oppressed figure between the
wheels because he is subjected to the inanimate, soulless interpretation of statistics in the
field of economic values. What is more tragic is that human beings need to cling to the crushed
between these wheels and to cling to the tools of pleasure that the same structure produces
in order to save itself from the world of value and value determined by the price and profita-
bility. In this cycle, pleasure is manifested in the form of a way of forgetting the state in which
it exists. The economy has also occupied its free time fields with this effect on man, which has
also changed the occupation, aesthetics and philosophical production. Art and philosophy
have shifted from a production field to a more consuming area.

We see that urbanization is an inevitable consequence of the development of the
badawa. As mentioned by Sentiirk for Ibn Khaldiin, there are three main reasons for the ne-
cessity of living in a society, such as food, security and the need for “uns” (friendship). People
can only meet these needs through social life. That's why they have to live in a society. It is
imperative that civilization responds to these three needs. People who do notlive in a society
cannot otherwise meet their needs.42 When economic satisfaction occurs in man'’s life, abun-
dance and luxury arises, but only when a desire to move towards the city arises. The basis of
this desire lies in the variety of means of consumption in the city. When man falls into stric-
ture, he feels pain and feels pleasure when he attains abundance. Therefore, this desire
emerges from pain to pleasure.

Ibn Khaldiin uses the concepts of abundance and luxury separately. That is to say, he
recognizes identifiable differences between abundance and luxury. The badawa, albeit in
abundance, cannot find the luxury in which he lives. Therefore, abundance is an important
pillar in the step towards luxury.

41 Jbn Khaldiin, The Muqaddimah, 240-260.
42 Recep Sentiirk, “Medeniyetler Sosyolojisi: Neden Cok Medeniyetli Bir Diinya Diizeni I¢in Yeniden Ibn
Haldun”, [s/dm Arastirmalari Dergisi (16, 2006): 101.
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While it is believed as a rule that people who are in abundance today will be more
developed, productive and healthy, Ibn Khaldiin considers the opposite. According to him, too
much abundance will disrupt the health of society and make it impersonal. It is possible to
understand the reality of this determination, which cannot be taken away, from many social
difficulties in countries with economic prosperity today. Issues such as individual crimes,
stress, depression, depression and social unrest are mostly problems of prosperous countries.
In addition, the proportion of obese and unhealthy people seen in these countries also sup-
ports Ibn Khaldiin’s thesis.*3

Nowadays, things may be different. Ibn Khaldiin’s depiction lacks the modern theories
and monetary applications and practices that are used today.

Islam’s understanding of development is based on increasing the human welfare level.
However, with the concept of prosperity, it is meant to achieve happiness not only in the
world but also in the hereafter. In addition, there is a multidimensional level of development
that extends from education to health, from social solidarity to good governance, not just the
level of income, but the level of prosperity in the world.44 In accordance with the development
understanding of Islam, in the world in which Ibn Khaldiin was living, there was a natural
development like first win, produce, and get abundant after luxury today, we lack the natural
structure that existed in Ibn Khaldiin’s time and our modern way of life can be expressed as
you pay before and afterwards you pay. This creates lives of luxury that lack abundance, re-
sulting in crises similar to the 2008 global financial crisis. Calgan exemplifies this situation in
another article as follows: “Between consumption and investment share amounts to give in
the past a farmer's field crop, followed by giving the place, of course, the way healthy when
the desired behavior model for the process of capital accumulation, today's culture of waste,
aside from moderation in consumption, consumption, and unearned income spent on prob-
lems such as debt financing can hamper the process of capital accumulation. Therefore, the
change of circumstances does not change the nature of economic decisions, and the prefer-
ences regarding consumption/savings remain determinative for the economy.”4> Conse-
quently this unnatural system creates its own crisis because it is unnatural. However, if it had
been in the way described by Ibn Khaldiin, these crises wouldn’t happen. We can see that
there are two important factors for our modern consumer-driven lifestyle and the consump-
tion of items without any recourse towards producing, which leads to luxury taking prece-
dence over abundance. First, the system encourages more spending and the second is the un-
controlled hedonistic way of living that is prevalent.

Ibn Khaldiin states that those living in urban areas are overly inclined to the blessings
of the world, they are more concerned with pleasure and joy and their primary concern is to
satisfy their lusts, so that their souls are unclean. So much so, that in time Ibn Khaldiin accuses
them of a loss of shame.6 In fact, according to Ibn Khaldun, who said, “people are not killed
by hunger, but by the toughness they have become accustomed to”, the collapse of civilization
will occur when hadari societies do not do their duties properly and lose their values. The
potential problems that Ibn Khaldiin observed and predicted on the hadara life plane are
more reminiscent of the liberal economic philosophy that is insatiable in the capitalist world
order, with the developing economy and technology. In this context, Gocen makes the follow-
ing assessment:

“Today's societies, in which the issue of addressing natural needs is eroded, need be-
comes unclear, need is not resolved; need is turned into a big problem; and the people who

43 Olgun Kézleme, “ibn Haldun Diisiincesinde Gecim ve Zenginligin Psikososyal Boyutlar1”, Toplum Bi-
limleri Dergisi (7/13,2013): 370.

4 Mehmet Ali Calgan, “Islam ve Kalkinma: Ayet ve Hadisler Isiginda Bir Degerlendirme”, /slami [limler
Arastirmalari Dergisi (1, 2019): 11.

45 Mehmet Ali Calgan, “Islam’da Sermaye Birikimi: {1gili Hadislerin Giincel Bir Okumas1”, Hadis Tetkik-
leri Dergisi (HTD) (15/2,2017): 88.

4 [bn Khaldiin, 7he Muqaddimah, 164.
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disrupt the flow of their minds and values in ways of eliminating it, have become hedonistic
and selfish people. From societies based on production to economies based on consumption;
from the transition in which wealth that serves as a means of purpose is evaluated within the
ulvi or national framework, which is considered as we, today we are faced with a picture in
which it is more aimed at individuals and for personal purpose, rather than as a means of
purpose.”#7

It is understood that the life brought by luxury renders the dynamic, subjective, disci-
plined sense of morality dysfunctional by destroying the moral values of man, particularly by
reducing their feeling of shame. Here Ibn Khaldiin points to the key role of shame in morality.
He states that this emotion plays a key role in moral attitude and that the forms of life shape
the feeling of shame according to their pleasure and lead towards dissolution.8 Hence, Ibn
Khaldiin underlines the importance of the relationship between feelings and values. He sees
shame as an inherent feeling from birth and an important element of human morality Disrup-
tive lifestyles lead to individuals adopting undesirable forms of pleasure, which may become
a habit or a way of life and so creating a money-hedonist moral standard.

The world of financial value of money-hedonist morality is a world that does not take
into account the inner world of man and alienates it from its own self. In fact, no concept of
an ethereal world is present in the spiritual world of man. Our consumer societies express
themselves through the science of statistics in which the figures are recovered, and these con-
cepts, which are unfamiliar to the spiritual world of man, hinder a humanistic approach and
a philosophical point of view. In the consumer society, people are valued through numbers.
In the world of mone-hedonist morality, man also experiences financial appreciation by ex-
pressing his own value in terms of numbers. In fact, the numerical values of the individual
determines his / her position and status in society; in this world of value, people gain as much
value as the value to be found in their bank account. In the world of value, the spiritual aspect
of man is neglected or even ignored. By internalizing this morality, those who have higher
financial value see others who are deprived of this value perceive others as a commodity, try
to buy them as a means of purchase or pleasure, or even take away the right to live.

Through a series of magic formulas in the world of money-hedonist moral values, hu-
man beings are encouraged not to be a good person, but to have a higher level of values ex-
pressed in numbers. Surrounded by a world of numbers, man has moved away from his spir-
itual values in order to be successful in the physical world and ignores the inner world, con-
science and emotions, which are unable to bring success for him in the physical world. Mod-
ern man and his numerical view of the world underestimates his more spiritual descendants
who exalted the spiritual dimension and ignores his world of value.

The world of numerical value does not recognize any religious, cultural, national or
traditional value, and even sees these a stumbling block. In the world of numbers, people seek
to bring happiness to loved ones through objects that represent numerical values, as happi-
ness passes through values expressed in numbers. In same way, they also punish those they
dislike with numerical values.

As a result, while the world of value of money-hedonism is solid, materialistic and
cold; man in trying to exist in this world of value carries a flexible, spiritual and emotional
nature. As such, human beings are pushed into social anomaly situations such as a constant
conflict, dilemma, suicide, insecurity and solitude in this world of value.

47 Giilisan Gécen, “Ibn Haldun’un Toplum ve Insan Yaklagiminin Giiniimiize Diigen {z Diistimleri: Tiike-
tim Toplumu ve Narsist insan”, Toplum Bilimleri Dergisi (7 /14, 2013): 178-179.

48 Muhammet Caner llgaroglu, Ahlak Felsefesi Agisindan Duygu-Deger [liskisi (Istanbul: Hiperyayin,
2019), 76-82.
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