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Abstract

Purpose - This study reinterprets Qur'an 3:96 through an integrative framework
combining thematic Qur’anic exegesis (tafsir mawdii i), complex systems theory, and
the concept of ‘umran. It examines how the Bayt al-Haram, habs, and ‘umran can be
conceptually related to explain the organization, resilience, and disintegration of human
collectives. Design/methodology/approach - The study employs a qualitative,
conceptual approach based on thematic Qur’anic exegesis and systemic interpretation.
Relevant Qur’anic passages are examined to reconstruct the conceptual and semantic
relationships among Bayt al-Haram, habs, and ‘umran. Complex systems theory is
subsequently employed as a second-order amalytical framework, with entropy and
negentropy used heuristically to interpret processes of organization, disorganization,
adaptation, and resilience. Findings - The study develops a tripartite systemic model in
which the Bayt al-Haram functions as an anchor of shared meaning, habs as a
mechanism for stabilizing and sustaining material resources, and ‘umran as the
dynamic field of human cooperation. The findings suggest that social viability depends
on the alignment of meaning, institutional and material resources, and cooperative
relations. Conversely, progressive misalignment generates social entropy, manifested in
fragmentation of shared meanings, institutional dysfunction, weakening solidarity, and
eventual systemic disintegration. Research implications/limitations - The proposed
framework is interpretive and heuristic rather than deterministic. The concepts of
entropy, negentropy, cohesion, and kharab require further operationalization and
empirical validation. Moreover, the relationship among Bayt al-Haram, habs, and
‘umran may vary across historical and institutional contexts. Originality/value - This
study contributes to contemporary Qur’anic studies by connecting tafsir mawdii T with
complex systems theory without reducing Qur’anic interpretation to scientific
explanation. It proposes an integrated conceptual model for understanding ‘umran as a
dynamic system whose resilience depends on the alignment of symbolic meaning,
resource continuity, and human cooperation.
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1. Introduction

The Quranic verse from Surah Al ‘Imrin (3:96), “Indeed, the first House
established for mankind was at Bakkah”, occupies an important place in classical
exegetical literature due to its historical, symbolic, and normative dimensions
[1]. This study acknowledges the contribution of this exegetical tradition. It
nevertheless seeks to extend its interpretative potential. A thematic reading
allows us to examine the socio-analytical and systemic implications of the verse.
It is thus considered a starting point for rethinking the conditions for the
viability of ‘umran. This approach goes beyond both its reduction to mere
human regrouping in Ibn Khaldin's work and its dominant translation in
European languages by the term “civilization”.

It is at the heart of this theoretical ambition that our research question is
rooted: to what extent can the conceptual framework of complex systems reveal
the profound socio-political and structural function of the Bayt al-Haram [2] -
referred to as the Ka‘aba by the Quraysh as early as the fifth year before the
Revelation [3]- in the face of contemporary crises? Furthermore, how does the
articulation between thematic tafsir and social thermodynamics allow us to
model the dynamics of collapse and regeneration of ‘umran?

To address this issue, this work proposes to connect the verse with a
renewed vision of ‘wumran, considered here as a comprehensive mechanism for
mediation between humankind and its Creator. This framework allows for the
concrete actualization of the function of khilafah (lieutenant) and the inscription
of human existence within the horizon of ‘ibadah (worship), in direct resonance
with the primordial covenant: “Am I not your Lord?” They replied, “Yes, indeed”
(Quran 7, 172). Therefore, umran transcends the simple logic of functional
cooperation aimed at ensuring ma‘ash (subsistence), as theorized by Ibn
Khaldan [4], to designate the spiritual and structural coherence of the
collectives [5]. This notion of collective is understood here in the sense of
networks of actions where humans, institutions, and akbds, as a common living
heritage [6], are inextricably linked, whether it be places of worship (al-Bayt al-
haram, mosques) or awqadf for charitable or family works.

This systemic coherence is decoded here using two major analytical tools
for complex systems: entropy and negentropy, conceptualized in the study of
self-organizing structures [7], and transposed here to the analysis of social
dynamics [8]. These concepts offer a rigorous framework for understanding the
constant tension between the natural decline of human collectives (kharab) and
their capacity to generate cohesion. From this perspective, the wumran is
conceived as a dynamic system of human cooperation where the forces of
destructuring and self-organization continually clash. The collapse of ‘umran no
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longer appears as a series of historical accidents, but as the result of structural
misalignments between the different levels of the social system.

From this perspective, this work highlights a conceptual triad of
structuring mechanisms: the Bayt al-Haram as the anchor of meaning; the habs as
the regulator of material flows in service of the common good; and the ‘umran
as a dynamic field of human cooperation, that is, a space of historical
transformation that unfolds the variety of modes of existence and, in so doing,
forges the resilience of collectives [9]. Based on this triangulation, this work
puts forward its central hypothesis: the viability of any social order depends on
its capacity to maintain strict coherence between its symbolic orientation, its
institutional framework, and its dynamics of cooperation. Conversely, its
disintegration resembles a surge of social entropy, marked by a fragmentation
of meaning, a deregulation of flows, and the inexorable dissolution of bonds of
solidarity.

This theoretical framework acquires particular resonance in the
current geostrategic context, marked by the resurgence of power politics, the
exacerbation of systemic competition, and the reconfiguration of international
hierarchies. The intensification of multipolar rivalries, the reaffirmation of
hegemonic strategies, and the centrality of resources -both material and
symbolic- in global power relations testify to a profound transformation of the
conditions for the stability of social orders.

Faced with such upheavals, purely economic or institutional
analytical frameworks prove insufficient to grasp the current dynamics of
cohesion and fragmentation. The triptych model Bayt al-haram-habs- ‘umran
proposes an integrated, multi-level approach; it demonstrates that global crises
do not result from mere material imbalances, but from profound misalignments
between meaning, institutions, and social dynamics-fractures that geopolitical
competition, moreover, renders particularly visible.

Ultimately, this study prioritizes the endogenous concept of ‘umran
over the exogenous category of “civilization”, not to contest the academic use of
this term, but to avoid considering civilization as its presumed conceptual
equivalent. This precaution is all the more important given that Ibn Khaldan
employs several notions— ‘umran, hadarah, badawah—whose relationships do
not simply overlap with the modern terminology of “civilization”.

In the work of Guizot [10], for example, civilization becomes a general
historical category for understanding the development of a European society.
Using the notion of ‘umran thus allows us to avoid confining the analysis to a
binary opposition between “Islamic” and “non-Islamic”, but rather to grasp,
within the Islamic world itself, the historical plurality of wumran's modes of
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organization, which are neither a simple reproduction of an ideal model nor a
single form of social organization. The objective is therefore to conceive of
human grouping as a relational dynamic of cooperation, cohesion, and
transformation. Consequently, the decline of societies cannot be reduced to an
external threat, insufficient resources, or institutional failure: it can also result
from progressive misalignments between meaning, institutions, resources,
cooperation, and resilience.

Thus, ‘umran does not refer to a single Islamic social model to be
reproduced, but provides a framework for understanding the diversity of
historical configurations in which principles, institutions, and practices are
articulated in different ways.

The proposed model, however, remains a systemic framework for
interpretation, and not a deterministic theory. Entropy and negentropy are used
as heuristic categories to understand the processes of disorganization and self-
organization of the wumran, without mechanically transposing the laws of
thermodynamics to the social world. Their significance thus lies less in
predicting decline than in opening up a field of worlds of intelligibility [11] that
allows us to examine the relationships between Bayt al-haram as the anchor of
meaning, habs as the guarantor of material flows, and social dynamics as a
space for cooperation, while acknowledging the historical and empirical
limitations of this construct.

2. Epistemological clarification: ‘umran, civilization and nihilism

2.1. Critique of the category of civilization

The notion of civilization occupies a central place in modern social
sciences. However, it remains historically situated, stemming from an
intellectual trajectory specific to European modernity. Its use as a universal
category of analysis thus tends to project an exogenous and homogenizing
interpretive framework onto diverse historical realities [12].

Historically, the concept of civilization emerged from the
Enlightenment and the social sciences of the 19th century as a process of moral,
technical, and institutional improvement of human societies [13]. It gradually
became associated with an implicit hierarchy opposing civilized societies to
supposedly archaic or barbaric forms [14]. This genealogy imbues the category
with a strong normative weight linked to the European experience of
modernity, colonial expansion, and the hierarchical classification of societies
[15].

From this perspective, civilization tends to function as an external
descriptive category based on visible indicators: technological development,
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institutional organization, urban density, or economic power. However, such an
approach risks reducing social formations to their phenomenal manifestations,
neglecting their internal logics of cohesion, their symbolic systems, and their
specific goals.

This reduction is often coupled with a linear conception of history
organized around an implicit succession of stages: emergence, development,
apogee, and decline. The history of societies then appears oriented toward a
teleology of progress or modernity [16]. Human formations are thus evaluated
according to their proximity to a model considered more accomplished [17].

Such an interpretation contrasts sharply with the perspective if Qur’an
(11, 61) of i‘mar al-ard, in which human societies unfold according to organic
and non-linear dynamics. This approach finds echoes in certain models of
cyclical historical sociology [18] or in morphological approaches to historical
formations [19], where societies evolve according to autonomous cycles without
necessarily converging toward a single terminal horizon [20].

The uncritical use of the concept of civilization ultimately carries a
major methodological risk: that of decontextualizing the internal dynamics of
the societies studied. By privileging external macro-structural variables, the
analysis tends to marginalize internal mechanisms of cohesion, solidarity, and
normative regulation [21]. However, in the case of Islamic societies, the stability
of the human group depends precisely on endogenous factors such as ‘asabiyyah
[22], which refers to group solidarity or social cohesion based on kinship, a
shared identity, strong collective loyalty, or a common belief.

It is from this perspective that the present study prioritizes the concept
of ‘umran over that of civilization, in order to preserve the coherence of the
analytical framework and to restore the internal dynamics of human
formations. Such an approach clearly distinguishes itself from reductionist
readings which, by equating wumran with its purely material dimension,
impoverish its transcendent and moral dimension. By aligning itself with a
critical tradition that conceives of social degradation as a loss of spiritual and
normative tension, this conceptual choice allows us to think of umran not as a
static state of accumulation, but as a living system whose viability depends on
maintaining its transcendent and moral orientation.
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2.2. Semantic structure and value matrix of ‘umran

From a philological perspective, which introduces the reader to the art of
rigorous exegesis and close reading, the notion of ‘wumran derives from the
triliteral root ‘a-ma-ra (>+=). This root unfolds a dense semantic field, centered
on the act of breathing life into something, inhabiting a space, and ensuring its
continuity through construction, settlement, and ongoing rehabilitation.
Grounding the analysis in this verbal morphology allows us to grasp that
‘umran is not a static state, but a dynamic process of animating and preserving

the world.

Thus, the umran cannot be reduced to a mere urban morphology or an
accumulation of material capital. Placed within the historical trajectory of the
Bayt al-Haram, it designates an encompassing macro-structure within which the
spiritual, symbolic, institutional, and material dimensions necessary for the
continuity of collective life are articulated. This dynamic is manifested in an
exemplary way in the scriptural account of Ibrahim, Hajar, and Isma ‘il —-peace
be upon them-, whose plan to rebuild the Bayt al-Haram, erected on the
foundations submerged by the flood of Nih -peace be upon him-, historically
stands out as the founding act of a spiritual regeneration as well as a human
settlement [23].

The ‘wumran thus constitutes a comprehensive system of mediation
between humankind and its Creator, embodying the function of khilafah and
situating human existence within the horizon of ‘ibadah. Consequently, it refers
less to a material accumulation than to the functional coherence of the
collective.

The notion of khilafah is understood here as humanity's lieutenancy or
vice-regency on Earth. It establishes a fiduciary responsibility for the
organization and preservation of the world, delegated by Allah, thus rejecting
any idea of autonomous sovereignty, anthropocentric absolutism, or absolute
ownership. From this perspective, human beings are never the ultimate
possessors of resources, but rather the custodians of a common good whose
growth and equitable distribution they must ensure, lest they initiate the
systemic disintegration of the collective.

This coherence is revealed even more clearly through its structural
opposition to kharab. Far from being limited to the visible destruction of
infrastructure, kharab signifies a profound disintegration of the organizing
principles of the social bond. Any dynamic leading to a loss of meaning, a
fragmentation of solidarity, or a dissociation of collective goals is thus
interpreted as an entropic destructuring of the ‘umran.
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From this perspective, the divide between wumrin and kharab cannot be
reduced to binary divisions between wealth and poverty, development and
underdevelopment, or competitive advantage and disadvantage. What is at
stake here is the internal coherence of the social system in the face of the
progressive dissociation of its pillars. True ‘umran rests on the strict alignment
between institutional structures, social practices, and the normative horizon of
the collective, where tawhid (monotheism) operates not only as a theological
principle but also as a matrix of systemic unification. Conversely, kharab
describes the process by which institutions and forms of production become
autonomous and detached from their founding purposes, initiating the
cumulative decay of the social whole, as illustrated in Figure 1.

‘UMRAN ‘THE DYNAMIC OF ‘UMRAN AND KHARAB: KHARAB
(0RDER & DEVELOPMENT)  SYSTEMIC COHERENCE VS. DISSOCIATION  (DECAY & DISSOCIATION)

STRICT ALIGNMENT &

PROGRESSIVE DISSOCIATION
SYSTEMIC UNIFICATION %

& AUTONOMOUS
INSTITUTIONS

NORMATIVE HORIZON
(Shared Ethics & Purpose)

SOCIAL PRACTICES
(Community Cohesion)

SOCIAL PRACTICES
(Community Cohesion)

INSTITUTIONAL
STRUCTURES
G

DETACHED NORMS i FRAGMENTED PRACTICES
(Individualism & Moral Crisis) B p (Social Fragmentation)

Social System

PROCESS OF SYSTTEMIC DECAY

AUTONOMOUS
INSTITUTIONS
(Corruption & Injustice)

KHARAB (DECAY & DISSOCIATION)

| "UMRAN: Civilization, flourishing, systemic coherence.  KHARAB: Ruin, decay, progressive dissociation.  TAWHID: Monotheism as a matrix of unification. I
L

Figure 1. The Matrix of Unification: Institutional Alignment in "Umran. Source: Refined using
generative Al (Gemini) in strict accordance with the author's conceptual and scientific orientations

This image graphically represents the transition between “umran (order
and harmonious social construction, anchored in institutional alignment and
tawhid) and kharab (systemic decadence resulting from the dissociation of social
pillars). It highlights the internal coherence of a living system in the face of its
cumulative decomposition.

959 QIiST: Journal of Quran and Tafseer Studies, Vol. 5, No. 3, 2026



| Abderarzak Said Belabes

2.3. Umran and civilization: a fundamental epistemological
distinction

The distinction between the notions of civilization (al-hadarah) and
umran goes beyond mere terminological preference; it involves two
irreconcilable visions of human trajectories. While civilization is presented as a
descriptive category of modern macrohistory, classifying societies according to
exogenous attributes such as technological power, administrative apparatus, or
the degree of material accumulation [24], it in reality only captures the visible
sedimentations of the social order.

‘Umran, on the other hand, designates the dynamic internal
infrastructure of the collective, sustained by endogenous processes of cohesion,
cooperation, and transformation. It is structured around cycles of solidarity
(‘asabiyyah), vital energy, and historical transformations that unfold the variety
of modes of existence, thus guaranteeing the renewal, continuity, and resilience
of the system in the face of the corrosive forces of kharab [25]. Therefore, ‘umran
cannot be understood as a fixed entity, but as a living metabolism, perpetually
subject to dynamics of growth, consolidation, and decay. Its elucidation
requires a systemic approach, attentive to the intimate mechanisms of
regulation of the human collective, rather than solely to the external
manifestations of geoeconomic power or market competitiveness, where social
order is too often reduced to its quantitative indicators alone.

For Ibn Khaldin, the notion of civilization often refers to the stage of
refinement and luxury characteristic of established urban societies, which
follows the dynamism of Bedouin societies (badawah) [26]. It corresponds to a
phase of material, cultural, and institutional growth, marked by the stability
and increasing complexity of social organization. However, this development
can also herald a process of decline when abundance and comfort weaken the
bonds of collective solidarity [27]. (‘asabiyyah). Hadarah is therefore not only a
pinnacle of perfection, but also a moment of internal fragility [28]. It is thus part
of a cyclical dynamic in which civilizations are born, flourish, and then decline.
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24. ‘Umran, civilization and nihilism: hierarchy of analytical
levels

To fully grasp the origin of current tensions, a third category must be
introduced: “nihilism” [29]. While civilization describes the visible form of social
structures and ‘wumran the internal coherence of collective dynamics, nihilism
designates a deeper rupture that affects the very foundations of shared meaning
and values.

This rupture can be illuminated by the three stages of the religious and
moral evolution of societies [30]. In the first stage, “active religion” directly
influences customs and ensures the perfect alignment of the group. This is
followed by the stage of “zombie religion”: although deep faith has died out, the
social reflexes, collective morality, and spirit of solidarity that stemmed from it
survive through structural habit. ‘umran thus retains its coherence. The shift
towards nihilism occurs at the third stage, that of “zero religion”: when these
residual moral structures collapse in turn, society is no longer guided by any
shared belief, paving the way for an absolute moral void.

Faced with the abysmal emptiness of this zero stage, society loses its
capacity to generate cohesion through adherence to a shared project or ideal. To
compensate for this lack of internal drive and delay the disintegration of the
social whole, the system is mechanically compelled to seek out or fabricate
external enemies. Unable to cement the collective through a shared sense of
purpose, attempts are made to artificially bind it together through fear and
opposition to a designated adversary.

This nihilism of “zombie religion” is therefore not simply a lack of
reference points. It characterizes the progressive divorce between the
functioning of a society and its profound purpose, while simultaneously fueling
external geopolitical aggression that seeks to mask the internal void. In this
configuration, institutions continue to function, technology progresses, and
control systems are refined, but the social structure gradually detaches itself
from the human purposes it was meant to serve.

Consequently, a society can appear highly civilized on the surface while
undergoing a profound degradation of its umran through the entry into the era
of “zero religion”. Its material power and aggressive international projection
grow even as its real solidarity collapses, its common goals disperse, and its
symbolic markers lose their unifying force.
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2.5. Implications for the proposed theoretical framework

This threefold distinction between civilization, ‘umran, and nihilism
clarifies the theoretical positioning of this work. The objective is not simply to
substitute a classical notion for a modern category, but to introduce a level of
analysis capable of highlighting the potential misalignments between the visible
forms of social order, the internal dynamics of cooperation, and the moral
foundations that ensure the unity of the collective [31]. By employing the notion
of ‘umran, this study transcends fragmentary approaches that artificially
separate the economy, the social sphere, culture, and the sacred, in order to
reintroduce the central question of the system's overall coherence. It is precisely
within this analytical framework that the negentropic hypothesis developed
here is situated. The Bayt al-Haram is considered the pivot for stabilizing
meaning and providing symbolic orientation for the human collective, while the
habs operates as a mechanism for regulating and perpetuating material and
institutional flows.

Therefore, the triptych Bayt al-Haram-Habs- Umran allows us to consider
the resilience of societies not solely in terms of their material capacities, but
through their ability to maintain a lasting harmony between power,
organization, and purpose. From this perspective, social entropy is not simply a
matter of economic decline or power crises; it more fundamentally signifies the
progressive disconnect between meaning, institutions, flows, and structures of
cooperation. Conversely, the negentropic force of wumrian characterizes the
capacity of a social system to preserve or restore this internal coherence in the
face of the forces of collapse and fragmentation that permeate human history.

3. Literature review

A significant portion of classical Arabic literature emphasizes a central
idea: human beings cannot live, produce, or sustain themselves in isolation. The
continuity of social life necessarily depends on human grouping, mutual aid,
and cooperation among individuals. Classical authors thus describe society as a
space of interdependence where everyone contributes, directly or indirectly, to
facilitating the lives of others.

Qudama Ibn Ja‘'far [32] explains that the stability of society rests on
practical cooperation through which individuals support one another in their
activities. Al-Shaybani [33] also stresses that solidarity is an essential condition
for the maintenance of communities, while al-Dalji [34] emphasizes the
importance of mutual assistance in organizing communal life. Several authors
then link this cooperation to the necessity of a political and institutional
framework. Al-Mawardi [35] and Ibn Jama“a [36] consider the primary function
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of authority to be organizing common interests and preserving collective order.
Ibn ‘Abd al-Salam [37] adds that social structures derive their legitimacy only
from the realization of the common good, which presupposes organized
cooperation among members of society.

Other authors place greater emphasis on the complementarity of social
functions. Ibn Abi al-Rabi® [38] and Ibn al-Azraq [39] demonstrate that
individuals are interdependent through the division of roles and
responsibilities. In this vein, Ibn Taymiyya [40] develops an important reflection
on the necessity of political organization. According to him, neither religion nor
social life can be sustained without an authority capable of ordering human
relations. He explains that people naturally need one another and that no group
can function sustainably without leadership and coordination. Even the
smallest gatherings require minimal organization to preserve group cohesion
and prevent the disintegration of social relations.

This insight finds its most structured formulation in Ibn Khaldan [41],
who elevates cooperation to the primary foundation of ‘wumran. From his
perspective, human existence is intrinsically collective: no individual can satisfy
their basic needs or guarantee their survival in isolation. ‘umran thus defines a
system of vital interdependence where human activities complement one
another to make the continuity of social life possible. Following in this direct
lineage, his disciple al-Maqrizi [42] takes the logic further, demonstrating that
no society can overcome crises without a solid framework of economic and
organizational interdependencies.

All of this literature thus converges on a fundamental observation: the
stability of societies depends on the capacity of human beings to sustainably
organize their cooperative relationships, through three cardinal principles: the
necessity of grouping, the imperative of mutual aid through the
complementarity of functions, and the role of collective organization in
preserving social order. While these reflections constitute the foundation upon
which Ibn Khaldin would systematically develop his theory of ‘wumran, the
epistemological stance of this work consists of approaching this intellectual
heritage as the basis for a dynamic and systemic approach to social phenomena.

Following in this tradition, the present work posits that collective
viability is not assessed solely by its visible structures or material dimension -
usually called civilization-, but rather through the viability of its internal
feedback loops. Analyzing these previous contributions thus legitimizes our
own interpretive framework: understanding wumran not as a static entity, but as
a living and interconnected order, whose resilience in the face of forces of

963 QIiST: Journal of Quran and Tafseer Studies, Vol. 5, No. 3, 2026



| Abderarzak Said Belabes

disintegration depends on the ongoing alignment between material
organization and its shared goals [43].

4. Theoretical framework proposed

This study combines tafsir mawdi 7 (thematic Qur'anic exegesis) with a
perspective derived from complex systems theory, some of whose concepts
reflect and can be linked to the Arabic linguistic and rhetorical tradition. In this
context, al-Jurjani [44] drew particularly on the works of al-Farahidi [45],
Sibawayh [46], Aba “Ali al-Farisi [47], and al-Jahiz [48], which he extends into a
relational conception of language and meaning, particularly developed through
the notion of nazm. Meaning is thus not considered an isolated property of
linguistic units, but rather the product of the relations and configurations that
articulate them.

From an exegetical perspective, it is important to distinguish between
tafsir ‘amm (general Qur’anic exegesis) and tafsir mawdu i (thematic Qur’anic
exegesis). Tafsir ‘amm is based on the fundamental principles of tafsir
transmitted by the exegetical tradition: the Qur’an interpreted by the Qur’an,
the Qur’an interpreted in light of the hadith, the Qur’an interpreted through the
athar, that is, the words and interpretations transmitted by the Companions
(Sahabah), the Tabi‘un, the Tabi‘ al-Tabiin, and the scholarly generations that
succeeded them, the Qur’an interpreted through the analytical tools of Arab
language, as illustrated in Figure 2.

e \ [ THE QUR'AN : ; THE QURAN
INTERPRETED //#8QE SR . -3]i s, < N/ INTERPRETED ; INTERPRETED

(s A

Understanding verses through related
verses within the Qur'an itself.

Using the sayings, actions, and approvals
(Sunnah) of the Prophet (pbuh) for context.

THE QUR'AN
INTERPRETED
THROUGH
THE ATHAR |
(Reportsof the 4
Salaf) |

THE QUR'AN
INTERPRETED

\ o ¥
"‘.‘ E)LV“J\J‘.“:“'"’
.~ LANGUAGE

= %xB

Sahabah Tabiun

Applying the rules, grammar, vocabulary,
2nd rhetorical devices of the Arabic language.

Figure 2. Usil al-Tafsir (Methodology of Quranic Exegesis). Source: Refined using generative Al
(Gemini) in strict accordance with the author's conceptual and scientific orientations
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Tafsir mawdu 1 therefore breaks neither with the principles nor with the
fundamental sources of tafsir. It reorganizes them around a theme, a notion or a
specific question, by bringing together the relevant Quranic passages and
examining them in the light of the Qur’an, the hadith and the exegetical
traditions transmitted. It can also mobilize, depending on the nature of the
subject studied, the contributions of formal and natural sciences, engineering
sciences, as well as human and social sciences, without renouncing their own
methodological requirements. Its specificity therefore does not lie in the
abandonment of the principles of tafsir, but in the application of these principles
to a particular question, in order to deepen its intelligibility and establish a
fruitful dialogue with contemporary scientific knowledge.

In this study, this approach focuses particularly on Bayt al-haram, habs,
and ‘wumran. It is not simply a matter of commenting successively on the verses
that mention them, but of reconstructing the conceptual and semantic
relationships that connect them throughout the Quranic corpus. This thematic
configuration then forms the basis of a systemic analysis: complex systems
theory intervenes as a second-order analytical level, allowing for the
examination of the interactions, interdependencies, and processes of
organization, disorganization, and resilience that emerge from these
relationships.

Complex systems theory then serves as an analytical framework for
examining the relationships identified through this thematic reading. The aim is
not to reduce these elements to a linear chain of cause and effect, but rather to
consider them as interdependent components whose interactions can generate
processes of organization, disorganization, adaptation, and resilience. Entropy
and negentropy are thus used heuristically to describe certain possible
dynamics of social organization, and not as a direct transposition of the laws of
thermodynamics to the social world. The approach can thus be summarized as
a two-step movement, as illustrated in Figure 3:
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Figure 3. From scriptural exegesis to systemic modeling: A methodological trajectory. Source: Refined
using generative Al (Gemini) in strict accordance with the author's conceptual and scientific orientations

This distinction is essential: the theory of complex systems does not
replace tafsir, but constitutes a second level analysis grid allowing the
examination of the relational structure identified by the thematic interpretation.
The objective is therefore not to deduce a scientific theory from the Quranic text
as the dominant discourse on the I'jaz asserts, but to examine to what extent the
thematic configuration identified by the tafsir can be made intelligible through
the notions of complexity, interaction, self-organization and resilience. The
proposed model should therefore be understood as an interpretative and
heuristic construction, the scope of which remains circumscribed by the textual,
conceptual and historical materials on which it is based.

4.1. The Bayt al-Haram as a Principle of Unifying Meaning

The Bayt al-Haram, as the focal point of worship and the common
direction of prayer, transcends its immediate ritual function. It stands as a
central landmark that unites representations and guides collective goals. In a
systemic reading, it acts as a fixed point in the space of meaning: it reduces the
dispersion of references, limits the fragmentation of values, and maintains the
symbolic unity of the community. Through this centrality, it helps stabilize the
most fragile dimension of the social: that of shared meanings and common
objectives.
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4.2. The habs as a means of stabilizing resources over time

The habs constitutes the second level of the system. It introduces a
relational dynamic for managing amwal, understood as anything from which
benefit may be derived (« & W), and which ultimately refer to the rizg of Allah.
From a long-term historical perspective, the habs can thus be considered an
ancient mode of resource organization serving the collective, predating the
modern category of the “third sector”, generally defined in terms of non-profit
organizations [49].

Rather than leaving goods entirely subject to the vagaries of immediate
circulation or the sole logic of the market, the habs inscribes them in the long
term by conferring upon them lasting functions serving the common good. This
dynamic thus transforms resources that could be consumed or accumulated
into enduring collective capacities: education, social assistance, infrastructure,
healthcare, or support for vulnerable people. Resources then cease to be mere
objects of consumption or accumulation to become sustainable supports of
collective life, contributing to preserving the continuity and resilience of
umran..

4.3. ‘Umran as a Dynamic of Human Cooperation

‘Umran refers to the most comprehensive level: that of social life in
motion. Far from being a static state, it corresponds to the living network of
relationships, exchanges, and organizations through which individuals produce
and reproduce their collective existence. This field is constantly traversed by
dynamics of cohesion and forces of fragmentation. While solidarity, trust, and
complementary roles enable its consolidation, their weakening inevitably leads
to its imbalance. ‘umran thus appears as a social metabolism whose stability
depends directly on the quality of human cooperation.

4.4. Systemic Articulation of the Triptych

The model's strength lies in the strict interdependence of its three
dimensions, which act as mutually regulating loops:

* Bayt al-Haram ensures the stabilization of shared meaning and goals.
* Habs guarantees the stabilization of resources and material flows.
* ‘Umran deploys the overall dynamic of social cooperation.

This integrated system implies that any local failure generates cascading
entropic effects throughout the entire structure. The weakening of symbolic
reference points fragments shared meaning, the instability of resources disrupts
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the material structures of mutual aid, and the breakdown of cooperation
shatters group cohesion.

Therefore, umran must be understood as a comprehensive negentropic
order. Faced with the forces of decay that permeate history, this triptych does
not act as a passive structure, but as a powerful engine of regulation and active
reorganization. It is the rigorous alignment between meaning (Bayt), resources
(habs), and relationships that generates this negentropic force, the only one
capable of neutralizing chaotic drift and sustainably protecting the collective
against the disintegration of its social bonds. The Figure 4 summarizes the
major components of the proposed analytical framework.

r D |
THE TRIPTYCH OF SOCIO-CULTURAL RESILIENCE

BAYT AL-HARAM: ORIENTATION OF MEANING THE DYNAMIC INTERACTION "UMRAN: THE COLLECTIVE COHESION &
DYNAMIC FIELD
§ gﬁg;{glm"g Ritual & Symbolic “’ X @ . Eurlmlcllonal Cohesion of a Human
= 57, @ ollective
» Provides Shared Meaning, A " =
Orientation, and Values. smucwm. ?— A Dynamic Field of Gooperation:
.« Establishes Collective Goals & COHESION « Transforms Values into Historical
deniiny, g a Eealny through Time and Di
volves through Time and Diverse
« Creates Order and Coherence. Q&BML@Q (2) Lifesyles g
THE SYSTEMIC MECHANISM OF DECLINE (KHARAB)
o « Flows of Meaning (from Bayt) organize Cooperation « Interruption of Meaning Flows

« Self-organization maintains structure. « Cooperation breaks down, institutions fail.
* Resists Entropy. “\, \ « Progressive Disalignment leads to Collapse (Kharab).

go1e:

ALIGNED: Flouishing & Transcendence PROGRESSIVE DISALIGNMENT: Decay & Collapse

DECLINE IS A SYSTEMIC FAILURE OF ALIGNMENT, NOT JUST EXTERNAL FORCES. SUSTAINABILITY REQUIRES THE ARTICULATION OF BAYT, HABS, AND 'UMRAN.
| S 4

= : 'a :
v.g + Habs (institutions/material) channels resources. “ ) .‘ « Material Resources (Habs) misallocated.

Figure 4. Systemic model of socio-cultural resilience: Interaction between Bayt al-Haram, Habs and
‘Umran. Source: Refined using generative Al (Gemini) in strict accordance with the author's conceptual
and scientific orientations

Thus, faced with the forces of decline that permeate history, this triptych
does not act as a passive structure, but as a powerful engine of regulation and
active reorganization. It is the rigorous alignment between meaning, resources,
and relationships that generates this negentropic force, the only one capable of
neutralizing chaotic drift and sustainably protecting the collective against the
disintegration of its social bonds
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5. Trajectory of decohesion: the entropy of ‘umran

The degradation of a social system is never a matter of chance; it follows
a mechanism of misalighment. When the wumran weakens, it is because its
descriptive feedback loops seize up one by one. Order gives way to entropy,
leading to the ultimate disconnection between meaning, material structures,
and collective action.

5.1. The Failure of the Symbolic Pivot

A society collapses first from the top down. The first symptom of social
entropy is the loss of the central fixed point's power of attraction, that is, the
reference point that unified individual trajectories and maintained the group's
core imaginary meanings [50]. As soon as this core loses its legitimacy, the
space of meaning fragments into a multitude of local narratives [51]. The
collective ceases to move forward in a negotiated direction and instead expands
into an agglomeration of categorical, atomized, and often rival interests [52].
Individuals no longer share a common horizon; they simply coexist within the
same technical and administrative infrastructure, detached from the lived
world [53]. Deprived of symbolic drive, the social structure falls into a purely
functional inertia where the institution survives, but society dies out.

5.2. The Utilitarian Drift: The Comfort Trap

The second point of rupture lies in the redefinition of overall priorities.
We are witnessing a reversal of values: the pursuit of demanding collective
goals is sacrificed on the altar of immediate material comfort, rapid
consumption, and passive security, echoing Tocqueville's prophecy of a retreat
into vulgar pleasures [54], and the dissolution of the public sphere into the
realm of needs [55]. Individual well-being ceases to be the fuel or the means of
communal life and instead becomes its sole purpose [56]. This shift numbs the
social body. The effort to cooperate weakens, and long-term commitments
evaporate under the effect of accelerated time [57]. When shared goals
disappear, society descends into pure instrumental rationality, that is, a
technical and accounting-based administration devoid of meaning [58].
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5.3. The atomization of the social fabric

The shockwave then reaches local structures. Deprived of common sense
and undermined by individualism, local support networks disintegrate,
illustrating the critical decline of social capital [59]. The complementarity of
roles, which constituted the group's strength and characterized organic
solidarity [60], fades before a mutual distrust that paralyzes collective initiatives
[61]. The social fabric tears into watertight, polarized blocs incapable of
consensus [62]. Flows of sustainable cooperation dry up, giving way to purely
transactional relationships typical of market structures disconnected from any
moral obligation [63]. The system shifts from an integrated organic state to an
agglomeration of atomized units, incapable of presenting a united front in the
face of crises.

5.4. The subterfuge of the external enemy: an illusory reprieve

It is precisely at the height of this internal paralysis that the command
apparatus attempts its most desperate maneuver: exporting the crisis by
fabricating an external enemy and calling for arms. Unable to regenerate
cohesion through meaning, the system's governance attempts to simulate it
through fear, reactivating the systemic dynamics of conflictual diversion [64].
Highlighting an international threat can contribute to shifting the focus of
public debate towards external issues, to the detriment of the economic and
social tensions affecting the country internally [65]. These tensions stem from a
structural dynamic characterized in particular by unemployment, the persistent
effects of inflation, the accumulation of debt and the widening of wealth
inequalities [66]. However, from a systemic perspective, this strategy has
significant limitations. External conflict can temporarily displace social tensions
without addressing the structural determinants of the crisis. It also mobilizes
considerable material, financial, and institutional resources. These resources are
then no longer available to meet social needs and rebuild collective
infrastructure [67]. This reallocation of resources can reinforce processes of
social atomization. It also reduces the capacity for coordination, cooperation,
and reconstruction of the social system. The conflict thus produces a short-term
effect that does not alter the structural conditions of the crisis. From this
perspective, it does not constitute a response to the crisis of wumran. On the
contrary, it can contribute to deepening its imbalances.
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5.5. The threshold of widespread breakdown

The breakdown of a system is not linear; it is exponential. Dysfunctions
accumulate insidiously until they reach a critical mass, triggering an irreversible
critical transition. Beyond this tipping point, the collapse becomes self-
sustaining through positive feedback loops [68]. The three pillars then give way
synchronously: meaning disappears, the institutional apparatus spins its
wheels, and basic forms of solidarity vanish in a systemic cascade of failures
[69]. This is the stage of total disintegration. The structures of civilization
(infrastructure, administration, technology) continue to exist through simple
bureaucratic inertia [70], but the soul of the collective —its negentropic life force
— has already ceased to exist. The Figure 5 highlights the dynamics of the
decohesion of the ‘umran through a structured synthesis.

Disruption of the pivot (central sense crisis)
Loss of the symbolic core; Fragmentation of narratives; Collective disorientation

Consumerist retreat; Loss of shared horizons; Instrumental rationality

Drift in objectives (utilitarianism & comfort)

Social disintegration (atomization of the social fabric)

Collapse of social capital; Widespread mistrust; Transactional relationships

The subterfuge of the external enemy (an illusory reprieve)

Creating an enemy; Political diversion; Accelerating the crisis

Breaking threshold (non-linear tipping point)

Synchronized collapse; Positive feedback loops; Total loss of cohesion

Figure 5. Trajectory of decohesion of the ‘umran
6. Limitations and scope of the systemic interpretation model

All human research endeavors are necessarily limited. The further a
researcher progresses in exploring an object, the more they become aware not
only of what they can understand, but also of the limitations of their own
concepts, methods, and analytical tools. The progression of research, therefore,
does not consist solely in expanding the realm of the knowable; it also leads to a
clearer definition of the framework within which a proposition remains valid
and the conditions beyond which its validity can no longer be presumed.
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Recognizing these limits is thus not a weakness of the model, but a condition of
its epistemological rigor.

The interpretative framework proposed in this research must be
understood from this perspective. It seeks to open up a possibility of
interpretation by articulating thematic tafsir, theory of complex systems and the
concept of ‘umran, without claiming to reduce historical and social reality to a
single schema. It is therefore appropriate to specify what this model allows us
to clarify, but also what it does not allow us to state. This clarification is all the
more necessary as the use of the notions of entropy, negentropy and flow in social
analysis could lead to an excessive extension of concepts initially developed in
other fields.

This interpretative framework thus presents several limitations that need
to be clarified. First, the use of the notions of entropy and negentropy here stems
primarily from a heuristic transposition of concepts from thermodynamics and
complex systems theory to the domain of wumran. It is not a matter of directly
equating a society with a thermodynamic system, nor of assuming that social
transformations obey strictly equivalent physical laws. Rather, in this model,
entropy designates a tendency toward the breakdown of relationships, while
negentropy refers to the mechanisms that allow the collective to maintain or
rebuild its cohesion.

Secondly, the model should not be understood as a deterministic theory
of societal decline. The weakening or interruption of negentropic flows does not
mechanically lead to kharab. Societies possess capacities for adaptation,
learning, reorganization, and recomposition that can alter their trajectory. From
the perspective of complex systems, the model thus aims less to establish a
necessary causal sequence than to highlight conditions of possibility, structural
tensions, and mechanisms capable of influencing the dynamics of ‘umran.

Third, the relationship between the Bayt al-haram, the habs, and social
dynamics cannot be reduced to a universal functional architecture. These three
dimensions are historically mediated by different institutions, practices, power
relations, normative interpretations, and economic configurations. Their
articulation can therefore vary considerably depending on the historical
context. The model provides a framework for analysis but does not claim to
encompass the plurality of forms of ‘umran.

Fourth, the notion of the orientation of meaning attributed to the Bayt al-
haram raises a particular methodological difficulty. It presupposes a transition
between a normative or symbolic meaning and observable effects in the
collective organization. This transition cannot be presupposed: it must be
studied through the practices, institutions, and concrete forms of cooperation
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that make this orientation operative. In other words, meaning does not directly
produce social order; it operates through historical and institutional mediations.

The model also has one significant empirical limitation: the concepts of
cohesion, negentropic flows, misalignment, and kharab require operationalization
before they can be subjected to comparative empirical validation. Without this
step, the framework remains essentially conceptual and interpretive. This
limitation also relates to a fundamental distinction between language as a
system of signifying relations and umran as a human group embedded in lived,
historical, and institutional relationships. While language organizes and makes
experience intelligible through the relationships it establishes between signs,
meanings, and utterances, wumran engages these meanings in a different
register: that of relationships between people, institutions, resources, practices,
and forms of cooperation. Thus, there is a mediating link between language and
‘umran: meaning takes shape in language, but it extends into the practices,
institutions, and social relations that give wumran its historical consistency. It is
precisely this shift from a system of meaning to a system of human relations
that prevents us from reducing ‘umran to a mere formal structure.

Its contribution, therefore, does not lie, at this stage, in the quantitative
prediction of a society's decline or stability, but in proposing a new world of
intelligibility that allows us to jointly examine the relationships between
language, meaning, institutions, resources, and human cooperation, and to
question how their articulation—or disarticulation—can contribute to the
dynamics of ‘umran.

7. Conclusion:

This work laid the foundations for a unified systemic framework based
on a reinterpretation of the Quranic verse (3:96), articulating meaning (Bayt),
structures of continuity (4abs), and the living field of human relations ( ‘umran).
The fundamental hypothesis is confirmed: the viability of a complex social
system is not reducible to the accumulation of its material resources or the
sophistication of its governance structures. It depends on the system's capacity
to generate negentropy, that is, a force of organization, coherence, and structure
capable of counteracting natural entropy. This negentropic force arises from the
rigorous alignment between its symbolic foundation, its stabilizing
mechanisms, and the intensity of its cooperative dynamics.

Conversely, the misalignment of these three dimensions triggers an
increase in social entropy, initiating a trajectory of decomposition manifested by
the loss of shared reference points, the ineffective functioning of institutions,
and the erosion of organic solidarity.
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7.1. The contemporary paradox: the asymmetry between power
and negentropic potential

The contemporary international environment, characterized by radical
uncertainty, escalating geopolitical rivalries, and threats of internal implosion,
critically illustrates the relevance of this model. Societies with high
technological and economic performance find themselves caught in a structural
paradox: an unprecedented capacity for external power projection coexists with
an advanced decay of their internal ‘umran (spiritual integrity).

When the logic of competition, short-term returns, and accounting
optimization becomes the sole objective, the space of meaning fragments.
Institutions continue to function through mere bureaucratic or technological
inertia, but they lose their role as guarantors. The external structural edifice
remains visible, but its vital force is extinguished. Individual material well-
being replaces shared horizons, transforming the social fabric into an
agglomeration of atomized and rival units. The diagnosis of the model is
unequivocal: a macro-social formation can possess all the attributes of global
domination while simultaneously being on the verge of an internal systemic
rupture due to the exhaustion of its negentropic potential.

7.2. Strategic and theoretical recommendations for an uncertain
order

Faced with the risks of collapse and the illusion of diversionary strategies
through external conflict, four major orientations are necessary to reintroduce
negentropy into social systems:

e Rehabilitating the central symbolic pivot as the negentropic core

Quantitative and institutional approaches in the social sciences prove
powerless to anticipate implosion crises. It is urgent to reintroduce axiomatic
coherence and the sharing of common horizons as critical variables for the
viability of systems. Meaning is the primary driver of negentropy; without it,
atomization and informational chaos prevail.

e Substitute continuity structures for the accounting management of entropy

Institutions must be freed from the pure logic of immediate efficiency
and market fluidity, which accelerate entropy. Following the model of the Aabs,
the current imperative is to design mechanisms for neutralizing and
safeguarding critical resources (economic, environmental, social) to prevent
their dispersal and anchor the social structure in the long term.
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e Reversing polarization dynamics through cooperative loops

Resilience to exogenous shocks depends entirely on the quality of social
capital and the reciprocity of support networks. Generating negentropy on the
ground requires repairing cooperation structures by targeting the reduction of
systemic mistrust and the rebuilding of local solidarity, otherwise the system
risks collapsing as soon as a critical mass of tensions is reached.

® Subjecting external power to the evaluation of internal entropic balance

The governance of a system must integrate the internal cost of its
external projection. A political or military strategy that generates superficial
cohesion through fear, while simultaneously depleting internal resources and
polarizing the social fabric, accelerates the overall negentropic deficit. The true
power of a macro-social formation lies in its capacity to preserve its own
internal feedback loops, not in its capacity for external destruction.

7.3. Epilogue

The conceptual triptych proposed in this work offers a dynamic
framework for moving beyond both cyclical interpretations of crises and
approaches based on the categories of “Islamic civilization” or “clash of
civilizations.” While international tensions, the specter of widespread
disintegration, and the emergence of Al-powered agents [71] are shaking the
certainties associated with economic models, both orthodox and heterodox —
including those developed within the field of Islamic economics —historical
sustainability seems to depend less on adherence to a pre-established model
than on the capacity of macro-social formations to preserve their symbolic
orientation, institutional coherence, cooperative dynamics, and resilience. It is
in maintaining this systemic equilibrium, a true bulwark against processes of
social entropy, that the future trajectory of ways of life is played out, often
invisibly but decisively.

Finally, it is important to remember that concepts do not simply reveal
reality: they help to define it, order it, and guide how it is perceived and
understood. They illuminate certain aspects while necessarily leaving others in
the shadows. This is precisely what makes their constant renewal necessary.
However, renewing a concept does not mean systematically seeking novelty; it
also means revisiting the old with a fresh perspective, capable of revitalizing its
meaning, shifting its viewpoints, and revealing previously unnoticed
dimensions.

975 QIiST: Journal of Quran and Tafseer Studies, Vol. 5, No. 3, 2026



| Abderarzak Said Belabes

Acknowledgement

I thank Allah, the Source of all knowledge, for what He has enabled me
to read, learn, understand, and teach. I also express my deep gratitude to my
parents, my brothers and sister, my wife, my children, and my students, whose
questions, discussions, and reflections have constantly nourished my thinking,
enriched my understanding, and stimulated my desire to delve deeper into the
topics covered.

My gratitude also extends to the two anonymous reviewers, whose
careful reading, constructive remarks, and relevant recommendations have
greatly contributed to improving this work.

Conflict of Interest

I declare that I have no conflict of interest that could have influenced the
conduct, analysis or presentation of this work.

Funding

This work was conducted without any financial support, grant, or
external funding.

Bibliography

[1] M. Al-Tabari, Jami‘ al-bayan ‘an ta'wil ay al-Qur’an [The comprehensive
exposition of the interpretation of the Qur’anic verses], Dar Hajar, Cairo,
2001, 5, 592; A. Al-Qurtubi, Al-Jami* li-ahkam al-Qur’an [The compendium
of Qur’anic Rulings], Dar al-Kutub al-Misriyya, Cairo, 1964, 4, 137; 1. Ibn
Kathir, Tafsir al-Qur an al-‘azim [The Magnificent Exegesis of the Qur’an],
Dar Ibn al-Jawzi, Riyadh, 2010, 2, 380.

[2] A. Belabes, I'jaz in the Qur‘an through the Use of the Word Bayt to
Designate the Ka‘aba Before its Rebuilt by Quraysh: Lessons for the
Revivification of the Awqaf Knowledge, Journal of Quran and Tafseer
Studies, 4(2), 2025, 327-340.

[3] A. Ibn Hisham, Al-Sirah al-Nabawiyah [The life of the Prophet], Dar al-
Kitab al-'Arabi, Beirut, 1990, 1, 118.

[4] A. Ibn Khaldian, Al-Mugadimah [An introduction to history], Dar al-
Qalam, Damascus, 1978, 120.

[5] B. Latour, Politiques de la nature: Comment faire entrer les sciences en
démocratie. La Découverte, Paris, 1999; P. Descola, Par-dela nature et culture,
Gallimard, Paris, 2005.

[6] A. Belabes, The habs as a common living heritage beyond cash waqf as

QIiST: Journal of Quran and Tafseer Studies, Vol. 5, No. 3, 2026 976 |



The First House Built for Mankind ... |

[7]

[8]

[9]

deep financial innovation, Asy-Syari‘ah, 27(1), 2025, 1-20.

E. Schrodinger, What is Life? The Physical Aspect of the Living Cell,
Cambridge University Press, Cambridge, 1944; N. Wiener, Cybernetics: Or
Control and Communication in the Animal and the Machine, MIT Press,
Cambridge, MA, 1948; 1. Prigogine & I. Stengers, La Nouvelle Alliance:
Meétamorphose de la science, Gallimard, Paris, 1979.

E. Morin, La Méthode, Tome 1: La Nature de la Nature, Paris, Le Seuil, 1977;
K. D. Bailey, Social Entropy Theory. State University of New York Press,
New York, 1990; P. M. Allen, Cities and Regions as Self-Organizing Systems:
Models of Complexity. Gordon and Breach, New York, 1997; B. Stiegler, B.
& Collectif Internation, Bifurquer: L'absolue nécessité, Les Liens qui liberent,
Paris, 2020.

D. Chakrabarty, Provincializing Europe: Postcolonial Thought and Historical
Difference, Princeton University Press, Princeton, 2000.

[10] F. Guizot, Histoire générale de la civilisation en Europe depuis la chute de
I"Empire romain jusqu’a la Révolution francaise. Pichon et Didier, Paris, 1928.

[11] A. Belabes, Beyond Statistics: The Evolution of AI Mathematics from
Manifolds to Categories and Toposes. Journal of Modern Technology and
Engineering, 11(2), 206, 164-195.

[12] A. Belabes, The quadriptych of rizq, habs, ma‘ash, and ‘umran: insights
from Hajar's statement on water rights, Invest Journal of Sharia & Economic
Law, 5(1), 2025, 90-108.

[13] E. Benveniste, Problemes de linguistique générale, Gallimard, Paris, 1966.

[14] N. Elias, Sur le processus de civilization, Calmann-Lévy, Paris, 1973.

[15] B. Bowden, The Empire of Civilization: The Evolution of an Idea, University of
Chicago Press, Chicago, 2009.

[16] R. Nisbet, History of the Idea of Progress, Basic Books, New York, 1980.

[17] C. Lévi-Strauss, Race et histoire, UNESCO, Paris, 1952; S. Latouche,
L'occidentalisation du monde: Essai sur la signification, la portée et les limites de
I'uniformisation planétaire, La Découverte, Paris, 1989.

[18] P. Sorokin, Social and Cultural Dynamics, American Book Company, New
York, 1937.

[19] O. Spengler, Le Déclin de I' Occident, Gallimard, Paris, 1948.

[20] F. Fukuyama, F, The End of History? The National Interest, 16, 1989, 3-18.

[21] C. Geertz, The Interpretation of Cultures, Basic Books, New York, 1973.

| 977 QIiST: Journal of Quran and Tafseer Studies, Vol. 5, No. 3, 2026



| Abderarzak Said Belabes

[22]
[23]

[24]
[25]
[26]
[27]
[28]
[29]
[30]
[31]
[32]
[33]
[34]

[35]

[36]

[37]

[38]

[39]

Ibn Khaldtn, Op. cit., 166.

M. Al-Bukhari, Sahih al-Bukhari, Dar Ibn Kathir & Dar al-Yamamah,
Damascus, 1993, 3, 1227.

F. Braudel, Braudel, A history of civilizations, Penguin, New York, 1993;
Penguin; ]. Starobinski, The living eye, Harvard University Press,
Cambridge, MA, 1989.

Ibn Khaldan, Op. cit., 286.

Ibn Khaldan, Op. cit., 121.

Ibn Khaldan, Op. cit., 166.

Ibn Khaldan, Op. cit., 123.

E. Todd, La défaite de I' Occident, Gallimard, Paris, 2024, 212.
E. Todd, Op. cit, 156.

A. Belabes, Conceptualizing the limits of the use of Generative Al in
economic analysis via a deep meaning of habs, Journal of King Abdulaziz
University: Islamic Economics, 38(2), 2025, 23-38.

Q. Ibn Ja'far, al-Kharaj wa-sina'at al-kitabah [The land tax and the craft of
secretarial writing], Dar al-Rashid, Baghdad, 1981, 226-227.

M. al-Shibani, Kitab al-kasb [Treatise on acquisition], Maktab al-Matbai‘at
al-Islamiyyah, Aleppo, 1997, 75.

A. al-Dalji, al-Falakah wa al-maflikin [The poor and poverty], Dar al-
Kutub, al-'Tlmiyah, Beirut, 1993, 24.

A. Al-Mawardi. Nasthat al-mulitk [Advice for kings], Maktabat al-Falah,
Kuwait, 1983, 289.

B. Ibn Jama“a, Tahrir al-ahkam fi tadbir al-Islam [The elucidation of rulings
concerning the administration of the islamic order], Published by the
Presidency of the Sharia Courts and Religious Affairs, Doha, 1987, 97.

A. Ibn ‘Abd al-Salam, Al-fawa’id fi ikhtisar al-magasid aw al-gawa ‘id al-
sughra [The teachings of the summary of the purposes of Shari'ah, or the minor
legal rules], Dar al-Fikr al-Mu‘asir, Beirut, 1996, 236.

A. Ibn Abi al-Rabi'. Suluk al-malik fi tadbir al-mamalik [The conduct of the
ruler in the governance of kingdoms], Manshurat ‘Uwaydat, Beirut, 1978,
112.

M. Ibn al-Azraq, Bada'i* al-silk fi taba’i “ al-mulk [The wonders of conduct in
the nature of kingship], Ministry of Information, Baghdad, 1977, 1, 46.

QIiST: Journal of Quran and Tafseer Studies, Vol. 5, No. 3, 2026 978 |



The First House Built for Mankind ... |

[40] T. Ibn Taymiyyah, Majmu ‘at al-Fatawa [Collection of legal opinions], Dar
al-Wafa’ & Maktabat al-'Ubaykan, al-Mansitira & Riyadh, 1997, 28, 390.

[41] TIbn Khaldan, Op. cit., 156.

[42] T. al-Magqrizi. Ighathat al-umma bi-kashf al-ghumma aw tarikh al-maja ‘at fi
misr [Relief of the community by unveiling distress, or the history of
famines in Egypt], Dar Ibn al-Walid, Homs, 1956, 41.

[43] A. Belabes, From Hajar to Al Agents: From the sharing of zamzam water
as habs to the rationality of multi-agent systems, Islamic History and
Literature, 4(2), 2026, 145-157.

[44] ° A. Al-Jurjani, Dala’il al-I jaz, Sharikat al-Quds, Cairo, 2022.

[45] A. Al-Farahidi, Kitab al- ‘Ayn, Dar al-Kutub al-‘Ilmiyyah, Beirut, 2003.

[46] © A. Sibawayh, Al-Kitab, Maktabat al-Khanji, Cairo, 1988.

[47] A. Abu ‘Ali al-Farisi, Al-Idah, ‘Alam al-Kutub, Beirut, 1996.

[48] © A. Al-Jahiz, Al-Bayan wa-I-Tabyin, Dar wa-Maktabat al-Hilal, Beirut, 2002.

[49] A. Belabes (2017). Is the wagf a part of the third sector, Awgaf Journal, 33,
16-22.

[50] C. Castoriadis, L'institution imaginaire de la société, Seuil, Paris, 1975.

[51] J.-F.Lyotard, La condition postmoderne, Minuit, Paris, 1979.

[52] M. Gauchet, La démocratie contre elle-méme, Gallimard, Paris, 2002.

[53] J. Habermas, Théorie de I'agir communicationnel. Tome 2: Pour une critique de
la raison fonctionnaliste, Fayard, Paris, 1987.

[54] A.Tocqueville, De la Démocratie en Amérique, Paris, Folio, 1986.

[55] H. Arendt, The Human Condition, The University of Chicago Press,
Chicago, 1956.

[56] G. Lipovetsky, Le bonheur paradoxal: Essai sur la  société
d'hyperconsommation. Gallimard, Paris, 2006.

[57] H. Rosa, Alienation and Acceleration: Towards a Critical Theory of Late-
Modern Temporality. Dialogue International, Polity, Cambridge, 2026.

[58] M. Weber, Economy and Society, Harvard University Press, Cambridge
MA, 2019.

[59] R. D. Putnam, Bowling Alone: The Collapse and Revival of American
Community, Simon & Schuster, New York, 2000.

[60] E. Durkheim, De la division du travail social, Presses universitaires de

| 979 QIiST: Journal of Quran and Tafseer Studies, Vol. 5, No. 3, 2026



| Abderarzak Said Belabes

[61]

[62]

[63]

[64]

[65]

France, Paris, 2013.

F. Fukuyama, Trust: The Social Virtues and the Creation of Prosperity. Free
Press, New York.

W. Streeck, Buying Time: The Delayed Crisis of Democratic Capitalism, Verso,
London, 2014.

F. Tonnies, Communauté et Société, Presses universitaires de France, Paris,
2010.

T. Chadefaux, The History and Future of War: A Networks and Systems

Approach, Cambridge University Press, Cambridge, 2021.

A. Tooze, Shutdown: How Covid Shook the World's Economy, Penguin,
London, 2021.

[66] T.Piketty, Capital et Idéologie, Seuil, Paris, 2020.

[67] Q. Slobodian, Crack-Up Capitalism: Market Radicals and the Dream of a World
Without Democracy, Metropolitan Books, New York, 2023.

[68] T.M. Lenton, S. Benson, T. Smith, et al. Operationalising positive tipping
points towards global sustainability. Global Sustainability. 2022; 5:el.
do0i:10.1017/sus.2021.30

[69] M. A. Centeno, M. Nag, T. S. Patterson, A. Shaver & A. ]J. Windawi, The
Emergence of Systemic Risk, Annual Review of Sociology, 48, 2022, 43-65.

[70] J. A. Tainter, The Collapse of Complex Societies, Cambridge University Press,
Cambridge, 1988.

[71] A. Belabes. Towards a post-homo oeconomicus economy: Al agents and
the reconfiguration of market mechanisms, Real-World Economics Review,
2026, 114, 31-54.

Copyright

© 2026 The Author(s). This is an open-access article distributed under

the terms of the Creative Commons Attribution 4.0 International License (CC-
BY 4.0), which permits unrestricted use, distribution, and reproduction in any
medium, provided the original author and source are credited. See
http:/ /creativecommons.org/licenses/by/4.0/.

QIiST: Journal of Quran and Tafseer Studies, Vol. 5, No. 3, 2026 980


http://creativecommons.org/licenses/by/4.0/

