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This book is a civilizational essay on Muslim identity, historical memory,
institutions, capability, and renewal. Its central argument is interpretive: the
modern Muslim crisis cannot be reduced to a disappearance of belief, but involves
a weakening of the connective tissue through which creed, shared purpose,
knowledge, institutions, production, prosperity, and collective agency reinforce
one another. Historical claims are framed with selected sources, and scriptural
passages are used for normative orientation rather than as shortcuts around
historical analysis.

The argument developed here is for peaceful, voluntary institutional,
intellectual, economic, cultural, and strategic renewal. References to unity, bloc,
capability, sovereignty, and security describe cooperation, resilience, and shared
capacity. They are not arguments for coercive homogenization, the erasure of
legitimate difference, or violence.
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THE HOLLOWING OF THE UMMAH

PREFACE

THE QUESTION BENEATH THE QUESTION

Hollowing does not produce a vacuum. It produces
displacement: the body survives while its animating purpose is
progressively occupied by narrower logics.

A people can survive for a long time without a project. A civilization cannot
flourish without one.

This book begins with a discomforting proposition: the central Muslim crisis
of the modern age may not be reducible to military defeat, political division,
economic underdevelopment, intellectual decline, or even the abolition of the
Ottoman caliphate. Those are events and conditions. Beneath them lies a
problem of civilizational agency - the weakening of the connective tissue
through which creed, memory, knowledge, institutions, economic production,
political authority, and collective ambition become parts of a common historical
project.

Muslims still possess a dense identity. The Qur'an is recited across continents.
Muslims pray, fast, build mosques, maintain religious institutions, study the
Islamic sciences, preserve sacred memory, give charity, raise families, and identify
powerfully with Islam. The claim of this book is therefore not that Islam
disappeared. The shell remains alive. What has weakened is the animating
civilizational purpose that once made disparate forms of Muslim life intelligible
as parts of a larger whole. Hollowing names the survival of form alongside the
deterioration of connective purpose.

The argument of this book turns on this distinction. The first half diagnoses
the hollowing of civilizational identity not as an emptying of belief but as a loss
of narrative, shared purpose, collective responsibility, and institutional
conversion. The nation-state matters because it became one of the strongest
institutions training political imagination, but the deeper condition is
atomization: the civilization remains an object of affection while ceasing to
function as a subject that people expect to act through. The second half asks what
renewal would require if we took Ibn Khaldun seriously as a theorist of the
relationship between social cohesion, political authority, productive life, fiscal
order, knowledge, and civilizational durability - while refusing to pretend that a
fourteenth-century model can simply be copied into the twenty-first century.

The constructive framework that follows is therefore Ibn Khaldunian in
method rather than literal in form. It begins one step before the five orders: with
the recovery of a believable civilizational narrative and shared purpose. That
purpose must then generate a modern form of cohesion capable of sustaining
collective obligation across difference. From there the model extrapolates five
orders of tajdid: social cohesion; institutional intelligence; knowledge and
productive capacity; an economic order for prosperity; and capability and security.
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None is sufficient alone. Together they describe how a civilization that has
become psychologically atomized might recover authorship over its future.

This is not an argument for cultural homogenization. A civilization is not
made coherent by eliminating every difference. Nor is it a blueprint for
immediate political unification, a romantic restoration of Ottoman institutions,
or a claim that Muslims were historically united under one effective authority. It
is an argument that difference need not terminate civilizational cooperation, and
that unity without capability is as fragile as capability without a unifying purpose.

The question beneath the book remains simple: Can Muslims recover a shared
civilizational future strong enough to change what they choose to study, build,
fund, protect, and leave behind - and what institutions would make that future
real?
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INTRODUCTION

A BODY MOVING WITHOUT A DESTINATION

Movement is not direction. Survival is not sovereignty. Memory is not
strategy.

Imagine a body that can eat, walk, labor, reproduce, and react to pain, but
cannot decide where it is going. Its organs function. Its muscles respond. It is not
dead. Yet it does not possess a coherent will. The image is intentionally severe
because ordinary measures of decline often fail to capture the contemporary
Muslim condition.

Muslim societies contain tremendous energy. Cities rise. Universities graduate
millions. Sovereign wealth funds move global markets. Muslim engineers design
advanced systems, physicians lead hospitals, scholars teach, founders create
companies, soldiers defend states, and artists reach mass audiences. Religious life
remains visible and emotionally powerful. If vitality were measured simply by
motion, the Muslim world would appear intensely alive.

The harder question is whether the motion adds up to direction. What
scientific problems does the civilization consider indispensable? Which industries
must it master? What forms of knowledge should be cultivated for their own
sake, and which for strategic survival? What relationship should exist among
revelation, law, statecraft, technology, wealth, aesthetics, and power? What
obligations exist across borders? Which institutions are responsible for carrying
those obligations? How does an idea move from a scholar's mind to a laboratory,
from a laboratory to an industry, from an industry to a strategic option, and
from a strategic option to sovereignty?

The phrase used in this book for the missing integration is civilizational
coherence: the degree to which a civilization's deepest account of meaning
becomes a shared story about the future and then translates into institutions,
productive systems, and coordinated action. Civilizational dissonance begins
earlier than institutional mismatch. It appears when Muslim identity survives as
belief, sentiment, ritual, and memory, but the civilizational narrative no longer
governs ordinary ambition. The person does not necessarily feel torn between the
Ummah and the nation-state. Often there is no conscious tension at all. The
civilizational layer has simply become inactive. The practical imagination
defaults to the individual, household, career, firm, community, or state, while the
Ummah remains emotionally meaningful but strategically vague.

The argument is not that the nation-state has no legitimacy or utility, nor
that private ambition is inherently corrupt. Islam itself insists upon individual
moral responsibility, family obligation, property, livelihood, and differentiated
political authority. The problem arises when these become terminal horizons:
when there is no higher civilizational story capable of organizing a portion of
individual ambition toward common ends. Modern life reinforces this narrowing
through national institutions, global consumer culture, professional
specialization, and markets that reward private optimization. Meanwhile capital,
technology, standards, supply chains, alliances, corporations, universities, media
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platforms, and data networks already operate across borders. Muslim civilization
is therefore not merely institutionally fragmented. It is narratively under-
integrated: it lacks a sufficiently shared account of what its collective future is for.

The book therefore moves in two directions. The first is diagnostic: how did a
civilization retain Islam as identity while losing the shared narrative that could
turn millions of individual ambitions into a coherent direction? The second is
constructive: what would tajdid mean if renewal were understood as rebuilding
that chain - narrative into purpose, purpose into cohesion, cohesion into
institutions, institutions into productive capacity, and capability into meaningful
sovereignty - rather than recreating a vanished political form?

Tajdid, in this account, is the recovery of authorship. It begins when a people
once again believes that it participates in an unfinished civilizational story and
therefore bears obligations toward a future larger than private success. It is the
ability to receive the world without being absorbed by it; to distinguish principle
from inherited form; to build institutions adequate to new technologies; to
generate knowledge that enters production; to create prosperity that compounds
into strategic capability; and to make collective choices with enough freedom
that moral purpose is not permanently hostage to dependency.

SCRIPTURAL ORIENTATION

Qur'an 59:8: "Let every soul look to what it has sent forth
for tomorrow.”

Qur'an 13:x: "Allah will not change the condition of a people
until they change what is in themselves.”

Neither verse is a development manifesto. Together, however, they provide an
Islamic grammar of responsibility: the believer is oriented toward what is being
prepared for the future, and collective condition is not treated as wholly detached
from what a people themselves become. The civilizational argument of this book
begins inside that moral space of responsibility.

Identity without shared purpose becomes sentiment. Shared purpose without
institutions becomes aspiration. Institutions without a civilizational horizon
become machinery. Tajdid requires the reunion of narrative, responsibility,
institution, and capability.



THE HOLLOWING OF THE UMMAH

METHOD NOTE

HOW IBN KHALDUN 1S BEING USED

This book uses two historical thinkers in deliberately bounded ways.

First, the phrase civilizational undead is an authorial metaphor. It is inspired
by the classical Islamic distinction between the biological life of the body and the
moral-spiritual life or death of the heart, a theme developed by many scholars
including Ibn Taymiyyah. The book does not claim that Ibn Taymiyyah
formulated a theory of civilizational undeadness. The metaphor is an
extrapolation used to describe motion without collective direction.

Second, the five orders of tajdid are not a list found in Ibn Khaldun. Ibn
Khaldun's Muqaddimah analyzes human social organization through
relationships among group solidarity (‘asabiyyah), authority and dynastic power,
economic production, labor and specialization, taxation, urban life, knowledge,
luxury, and decline. This book treats those relationships as a grammar of
civilizational power and asks how that grammar might be translated into the
radically different conditions of modern states, industrial economies, mass
education, digital networks, global finance, and advanced technology. The added
emphasis on narrative and atomization is the author's extension: it names the
modern problem of producing cohesion when individuals can retain Muslim
identity without expecting that identity to organize a shared project.

SCRIPTURAL ORIENTATION

Sunan Abi Dawud 4291 reports that Allah will raise for this
Ummabh, at the turn of each century, one who renews its
religion.

This report supplies the explicit Prophetic vocabulary of tajdid, but it does not
define the five orders developed here. The model in this book is an attempt to ask
what religious renewal requires when the problem being diagnosed is
civilizational: not a new religion, but restored connection between creed,
orientation, cohesion, institutions, knowledge, production, prosperity, and
capability.

The result should therefore be judged as a modern model inspired by Ibn
Khaldun, not as an exposition of Ibn Khaldun's own political program.

HOW QUR'AN AND SUNNAH ARE BEING USED

The Qur'an and authentic Sunnah occupy a different level in this argument
from Ibn Taymiyyah, Ibn Khaldun, modern historiography, or the author'’s
institutional proposals. Revelation supplies hujja for normative claims about
worship, unity, justice, responsibility, consultation, knowledge, work,
preparedness, and the moral purposes of collective life. It does not automatically
validate every modern political or economic mechanism proposed in these pages.
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A distinction will therefore be maintained between principle and application.
Qur'an 3:103 can establish unity and resistance to destructive division as an Islamic
orientation; it does not by itself prove that a particular twenty-first-century bloc,
treaty, market, or constitutional form is religiously mandated. Qur'an 8:60
establishes preparedness in its own context; the claim that modern preparedness
includes cyber resilience, industrial depth, food security, or semiconductor
capacity is an ijtihadi extrapolation that must be defended by reason and
evidence.

The same rule governs the Sunnah. Prophetic teachings about believers
resembling one body or a mutually supporting structure ground solidarity and
responsibility. They do not erase legitimate political, legal, ethnic, or
institutional plurality. Scriptural evidence will therefore function either as hujja
for the book's moral premises or as directional orientation for the conversation.
Historical causation and contemporary policy claims must still stand on
historical, empirical, and strategic argument.

Short English renderings are used sparingly for orientation. Verse and hadith
references are supplied so that the reader can return to the Arabic texts, their
contexts, and the interpretive tradition rather than treating an English phrase as
self-interpreting.

IO
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THE THESIS IN ONE VIEW

THE CYCLE OF HOLLOWING

Disordered orientation -> Loss of civilizational narrative ->
Loss of shared purpose -> Atomization -> Fragmented
cooperation -> Weak institutions -> Knowledge without
conversion -> Low productive depth -> Economic and
strategic dependency -> Constrained sovereignty -> Deeper
disbelief in collective possibility

THE CYCLE OF TAJDID

Tawhidic orientation -> Recovered civilizational narrative
-> Shared purpose -> Creedal cohesion -> Collective
responsibility -> Institutional intelligence -> Knowledge
and productive capacity -> Prosperity -> Capability and
security -> Effective sovereignty -> Greater freedom to
preserve and pursue shared purpose

The two cycles provide the architecture of this book. The first half explains
how a civilization can remain religiously and demographically alive while its
collective story becomes weak enough that private and national horizons
dominate ordinary thought. The second half develops the reverse cycle as a
modern theory of tajdid: recover a believable shared future, turn that future into
obligation, and build the institutional and material capacities that make

civilizational action credible again.

II
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THE HOLLOWING

How a civilization can retain belief, ritual, and memory while
losing the shared narrative that turns identity into collective
responsibility and direction.

12
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CHAPTER 1

THE CIVILIZATIONAL ORPHAN

Belonging to a civilization that no longer organizes ordinary ambition

A civilization can inberit a library and still lose the ability to
write the next chapter.

The modern Muslim is not necessarily walking through life consciously torn
between the Ummah and the nation-state. That framing gives the civilizational
layer more active force than it often possesses. The more unsettling possibility is
that the civilization has become background: honored, remembered, sometimes
defended, but rarely treated as the subject of an ongoing project. In religious
language, the believer still belongs to a transnational community bound by
revelation, worship, memory, law, and moral obligation. In practical life,
however, ambition is trained through other plots. The textbook offers a national
history. The passport offers a national political identity. The labor market offers
an individual career plot. Consumer culture offers a lifestyle plot. The university
offers a disciplinary plot. The firm offers an organizational plot. None of these is
inherently illegitimate. The problem is cumulative. Together they can leave the
civilizational plot without a living institutional address. Premodern Muslim
political life was never seamless; rival dynasties fought, provincial rulers
accumulated autonomy, and caliphal authority varied enormously. The crucial
contrast is therefore not perfect past unity versus present division. It is the
weakening of a common horizon within which disparate Muslim lives could still
be imagined as participating in one history. Modern nationalism, mass
schooling, bureaucracy, markets, and media became extraordinarily effective at
training alternative scales of imagination. A Muslim can therefore retain sincere
Islamic commitments while becoming civilizationally orphaned: attached to a
vast inheritance, yet not expecting that inheritance to generate a collective
future.

The orphan is not someone without ancestors. It is someone
without a functioning household.

This helps explain why invocations of unity can feel emotionally powerful and
practically empty. The emotion is real because the identity is real. The emptiness
begins earlier: few people expect their talent, wealth, profession, or sacrifice to be
incorporated into a common civilizational project. A physician in Cairo, an
engineer in Kuala Lumpur, a jurist in Fez, an investor in Doha, a programmer in
Lagos, and a historian in Istanbul may all care deeply about Islam while
inhabiting separate horizons of consequence. Hollowing is therefore not the
disappearance of Islam. It is the reduction of civilization from a framework that
assigns historical responsibility to an identity carried inside institutions and
ambitions organized elsewhere. A civilization becomes thin when it can tell you
what to remember but not what your success is for.

13
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CHAPTER 2

THE CIVILIZATIONAL UNDEAD

When motion survives but purpose disappears

To be alive historically is to possess not only motion, but
intention.

Islamic spiritual literature often speaks of hearts as living or dead. This book
borrows that vocabulary as metaphor, not doctrine, and does not claim that Ibn
Taymiyyah formulated a theory of civilizational hollowing. His more useful
contribution here is an anthropology of orientation. The human heart is not
genuinely neutral: it loves, fears, hopes, desires, depends upon, and serves. Tawhid
orders these attachments around Allah. When that ordering weakens, the result
is not a pure vacuum; rival objects of attachment move into the space. At the
civilizational level, the analogous claim is that hollowing produces displacement.
Nationalism, ethnicity, consumer aspiration, career, status, market imperatives,
imported ideological categories, and external systems of dependency can become
organizing principles rather than subordinate instruments. The argument is not
that every one of these things is inherently illegitimate. It is that a civilization
becomes hollow when it loses the higher purpose by which they are judged and
ordered.

The difference between energy and agency

Energy is the capacity to act. Agency is the capacity to choose the object of
action. At the individual level, Muslims may possess abundant agency: they
choose professions, investments, schools, cities, technologies, and lifestyles.
Civilizational agency asks a different question: do enough of those choices
converge upon shared priorities to create durable collective capacity? A
civilization may contain millions of capable agents while allowing the higher
objectives of action to be set by global markets, security dependencies, inherited
bureaucracies, prestige hierarchies, and technologies built elsewhere. It becomes a
high-performance participant in games whose ends it did not define. This is not
an argument for isolation. Muslim civilization historically flourished through
exchange, translation, trade, adaptation, and cosmopolitan networks. The issue is
not whether ideas come from outside. The issue is whether outside ideas are
metabolized inside a confident intellectual order capable of judging, modifying,
rejecting, combining, and producing.

Borrowing is not dependency when a civilization retains the
power to judge, adapt, produce, and eventually originate.

The undead condition is not imitation but the loss of a shared faculty of
judgment and direction. Renewal begins when a civilization can again decide
what deserves imitation, rejection, invention, and sacrifice. That recovery begins
before power, in judgment made social enough to coordinate strangers.

14
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CHAPTER 3
CIVILIZATIONAL DISSONANCE

When the civilizational narrative stops governing ordinary life

The deepest dissonance is not always a conscious clash of
loyalties. It is the distance between an identity people profess
and a future they no longer expect that identity to build.

Civilizational dissonance, as the term is used here, is not primarily the tension
between an Ummah-shaped moral map and a nation-state-shaped institutional
map. That tension exists, but it is secondary. The deeper condition is that the
civilizational narrative no longer carries enough psychological weight to
organize ordinary Muslim life. A Muslim may affirm that the Ummah is one,
grieve for Muslims elsewhere, revere a shared history, and still never ask what the
civilization itself is trying to accomplish over the next generation. The
contradiction is therefore between professed belonging and practical horizon:
civilization remains meaningful as identity while becoming weak as a unit of
planning.

The missing future tense

A living civilizational narrative is not simply a story about what happened. It
places the present generation between inheritance and obligation. It tells people
that they received something unfinished, that their choices alter what
descendants will inherit, and that private excellence acquires additional meaning
when it strengthens a shared world. The problem in much contemporary Muslim
life is not ignorance of every historical achievement. Many Muslims know the
names of great rulers, scholars, cities, and battles. What is weaker is the future
tense. Baghdad, Cordoba, Cairo, Timbuktu, Delhi, Istanbul, Bukhara, Aceh, and
countless other centers can become objects of admiration without generating a
serious answer to the question: what is our equivalent responsibility now?

When the future tense disappears, history becomes heritage rather than
mandate. The civilization becomes something to defend rhetorically, visit as a
tourist, display in architecture, or invoke in moments of crisis. It no longer
routinely shapes career choice, capital allocation, research agendas, institutional
design, or the willingness to accept long horizons. A person can therefore care
deeply about Muslim identity while remaining civilizationally passive.

SCRIPTURAL ORIENTATION

Qur'an 2:143 describes the believers as an upright community
charged to be witnesses over humanity.

Qur'an 3110 ties the excellence of the community to faith
and the active ordering of good and wrong.

Is
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These verses orient Muslim communal identity toward responsibility rather
than mere self-description. They do not require a single historical political form,
but they make it difficult to reduce the Ummah to a passive cultural label. A
community described through witness and moral responsibility possesses a public
vocation. Hollowing is partly the attenuation of that vocation into identity
without shared task.

The individual as the default unit

The resulting individualism need not be philosophical. Most people do not
read manifestos declaring that society is unreal. It is institutional and habitual.
Education asks what credential will maximize earnings. Firms ask what
maximizes enterprise value. Households ask what secures their children. States ask
what protects national interest. Religious instruction often focuses, necessarily,
on the believer's personal duties and salvation. Each question is legitimate in its
own domain. Dissonance appears when no equally serious institution asks how
these private and national goods fit inside a common civilizational direction.

This is why exhortations to unity so often evaporate after moments of
emotion. The problem is not simply hypocrisy. People return to the incentive
systems that structure ordinary life. A shared purpose that has no institutions,
professions, budgets, standards, or career pathways cannot compete indefinitely
with purposes that do.

The crisis is not that Muslims possess no identity. It is that
Muslim identity too rarely assigns a shared historical task.
Tajdid begins by making collective purpose believable again.

The institutional problem follows from the narrative problem. Once a
civilization recovers a shared future, it needs places where participation in that
future becomes possible. Some functions are naturally national or local. Others
gain from civilizational scale: frontier research, strategic manufacturing, higher
education, media distribution, standards, disaster response, development finance,
selected defense technologies, archival preservation, cultural production, and
large knowledge systems. A project creates integration where integration
compounds capability while allowing local variation where uniformity destroys
legitimacy. The objective is not sameness. Civilizations are ecologies, not
factories. The objective is to make the larger civilizational horizon consequential
enough that it can coexist with, discipline, and sometimes redirect narrower
horizons.

16
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CHAPTER 4
THE ATOMIZED MUSLIM

How the individual becomes the terminal unit of ambition

The problem is not individuality. It is a social order in which
almost every serious ambition terminates before it reaches the
civilization.

The persistence of Islam after colonialism is one of the great facts of modern
history. Predictions of secular disappearance failed. Mosques multiplied, Islamic
education adapted, movements of reform and revival spread, and religious
publishing moved from print to cassette to satellite to smartphone. The Muslim
identity was not erased. Yet a strong identity can coexist with atomized action.
The central unit of moral responsibility in Islam is indeed the person before God,
and any civilizational theory that crushes the individual in the name of the
collective would betray something fundamental. The problem is different:
modern Muslim life often lacks intermediate and civilizational institutions
capable of connecting personal responsibility to shared construction. The person
remains responsible, but the horizon of organized responsibility becomes narrow.

From personal success to civilizational consequence

Consider the ordinary architecture of aspiration. A student studies to obtain a
credential. The credential secures a career. The career secures income, status,
family stability, property, and perhaps philanthropy. These are honorable goods.
Yet the chain usually ends there. Few systems ask whether the civilization needs
this field, whether the student’s expertise can enter a strategic institution,
whether capital should be directed toward a missing capability, or whether
professional success creates obligations to strengthen a larger ecosystem. The
question is not why every Muslim is not a geopolitical strategist. A civilization
works precisely because people specialize. The question is whether specialized lives
are connected by institutions that give some portion of their output a common
direction.

This is the sense in which the Muslim becomes atomized. The atom is not
selfish by definition. It can be generous, devout, family-centered, charitable, and
publicly spirited. What makes it atomized is the absence of durable connective
tissue. Its goodness does not automatically compound beyond the circles it can
directly see.

SCRIPTURAL ORIENTATION

Qur'an s:2: "Cooperate with one another in goodness and
righteousness.”

Qur'an 49:10: "The believers are but one brotherhood.”

17
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Sahih al-Bukhari 2446: "A believer to another believer is
like a building whose different parts enforce each other.”

Sahih al-Bukhari 6o1x compares the believers in mercy, love,
and kindness to one body.

The Prophetic body and building metaphors are especially important for this
book. They establish relation, mutual reinforcement, and shared consequence
without implying that every member performs the same function. The body
requires differentiated organs; the building requires distinct parts. Civilizational
cohesion can therefore be plural without becoming atomized.

Ritual continuity, strategic discontinuity

Religion can therefore remain socially powerful while becoming
institutionally compartmentalized. The mosque may govern worship while the
university governs knowledge, the market governs aspiration, the state governs
political belonging, entertainment governs imagination, and digital platforms
govern attention. The scholar is often asked to answer questions of individual
permissibility; the engineer to solve technical problems; the economist to
optimize growth; the strategist to secure the state; the artist to entertain; the
entrepreneur to maximize enterprise value. What becomes rare is an institution
capable of asking how these roles should relate to one another inside a
civilizational vision.

The result is strategic discontinuity. Ritual chains remain strong while
institutional chains break. A student can trace a legal opinion through centuries
of jurisprudence but may have no comparable living chain connecting moral
purpose to industrial policy, scientific institution-building, media strategy,
technology governance, public finance, or security planning. This is not because
Islam lacks resources for public thought. It is because modern complexity requires
new mediating institutions. A jurist cannot personally master semiconductor
fabrication, monetary policy, cybersecurity, biotechnology, urban planning, and
military logistics. Nor should he pretend to. The answer is not the clerical
domination of technical life; it is the reconstruction of forums where moral
scholarship and technical expertise can reason together under conditions of
consequence.

A tradition survives the future when it can generate institutions that its
ancestors never needed. That claim is central to tajdid. Renewal is not achieved by
asking a medieval text to function as a modern ministry, nor by turning every
individual into a servant of an abstract collective. It is achieved by rebuilding the
connective tissue through which enduring principles discipline new forms of
expertise, and through which specialized individuals can contribute to ends larger
than efficiency or private advancement.

18
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THE GREAT DISASSEMBLY

The caliphate did not collapse in a vacuum. It fell inside a
global transformation of sovereignty, industry, empire,
nationalism, and political imagination.

19



THE HOLLOWING OF THE UMMAH

CHAPTER 5

BEFORE THE FALL: AGAINST
NOSTALGIA

The Ottoman order was a civilization under pressure, not a lost utopia

Nostalgia remembers forms. Strategy remembers problems.

Any argument about 1924 must resist the temptation to transform the
Ottoman past into a moral photograph. The late empire was not a timeless
Islamic order suddenly destroyed by outsiders. It was a changing, contested state
undergoing military reform, administrative centralization, constitutional
struggle, ethnic conflict, fiscal pressure, European intervention, technological
transformation, and ideological experimentation. The nineteenth-century
Ottoman state adopted modern schools, censuses, ministries, telegraphs, railways,
legal reforms, and new forms of citizenship while attempting to preserve imperial
legitimacy across a diverse population. These adaptations were not evidence that
the empire had ceased to be Ottoman. They were evidence that survival required
institutional invention. Hanioglu and Deringil, among others, show a political
order simultaneously borrowing, resisting, centralizing, and reinventing itself.
This complexity matters because nostalgia produces bad strategy. If decline is
imagined as the consequence of abandoning a perfect institutional form, renewal
appears to require restoration. But no such static form existed. Muslim polities
had always changed. The Abbasids did not reproduce the Rashidun
administration. The Ottomans did not reproduce the Abbasids. They inherited
law, moral vocabulary, symbols, scholarly traditions, and political concepts while
creating new fiscal, military, architectural, and administrative systems. The useful
question is therefore not whether the late empire was good or bad in the abstract.
It is what problems it understood. Ottoman reformers recognized that European
military power rested on more than weapons. It rested on schools, industry,
finance, bureaucracy, communications, and knowledge. They also recognized
that legitimacy itself had become a field of competition.

The late Ottoman crisis was not simply a battle between
tradition and modernity. It was a struggle over who would
define modernity and on what moral terms.

Seen this way, the end of the empire is instructive rather than merely tragic. It
shows the danger of entering a new technological and geopolitical order after
competitors have accumulated decisive advantages. It shows that political
legitimacy cannot substitute for material capability. It also shows that material
reform without a stable theory of identity can intensify internal conflict. The
lesson is not to romanticize the last empire. It is to recover the seriousness with
which its best minds understood institutional survival.

20
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CHAPTER 6

ABDULHAMID'S WAGER

Pan-Islamic legitimacy, modern infrastructure, and the search for leverage

Infrastructure is stored political possibility.

Sultan Abdiilhamid II is remembered through radically different lenses:
autocrat, modernizer, caliph, censor, pan-Islamist, survivor of imperial pressure.
A useful civilizational reading does not require turning him into a hero. It asks
what strategic logic can be seen in the institutions and symbols of his reign.
Abdiilhamid ruled from 1876 to 1909 during an era in which European empires
commanded immense military, industrial, and financial power. His government
expanded schooling, used telegraph networks, supported rail construction,
cultivated the symbolic reach of the caliphate, and sought tighter integration of
imperial peripheries. Scholars caution that pan-Islamism did not begin with him
and did not end with him. That caution actually strengthens the analysis:
Abdiilhamid was operating inside a broader transnational Muslim political field
rather than inventing it from nothing. The Hejaz Railway offers the clearest
symbol. It connected infrastructure, pilgrimage, military logistics, legitimacy,
and Muslim financial participation in one project. A railway could move pilgrims
and soldiers, shrink distance, extend administrative reach, and communicate that
the empire possessed a technological future. Infrastructure was not merely
concrete and steel. It was political theology translated into logistics. This is the
lesson worth recovering. Civilizational identity becomes strategically
consequential when it acquires mechanisms. A caliphal title without
communications is a symbol. A telegraph network without legitimacy is
machinery. Together, they can produce reach.

Abdiilhamid’s most relevant idea for the present is not a costume or court. It is
the intuition that identity must be converted into infrastructure. Why was that
wager insufficient? Not because a single ideology called neoliberalism defeated
him; that term belongs to a later twentieth-century history. The empire
confronted a broader modern system: industrial capitalism, greatpower
imperialism, nationalist mobilization, military competition, European financial
leverage, mass politics, and bureaucratic state-building. Ottoman reforms
operated under severe fiscal and geopolitical constraints while internal opponents

advanced competing visions of constitutionalism, nationalism, and imperial
survival. The constructive implication is sobering. A civilizational project cannot
wait until crisis to build capability. Railways, laboratories, schools, factories, data
systems, and financial institutions take decades to compound. The time to build
strategic depth is before a civilization desperately needs it.
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CHAPTER 7

SYKES-PICOT WAS BIGGER THAN A
MAP

The territorialization of Muslim political consciousness

A border can limit jurisdiction without limiting imagination.
The problem begins when it limits both.

Sykes-Picot occupies a mythic place in popular Muslim memory. The 1916
secret Anglo-French agreement planned spheres of influence in Ottoman Arab
lands. Yet the familiar claim that two Europeans simply drew all today’'s Middle
Eastern borders with a ruler is historically too neat. The final boundaries emerged
through war, mandates, diplomatic settlements, local struggles, and later treaties.
That correction should not weaken the civilizational argument. It should deepen
it. Sykes-Picot matters less as the literal blueprint of every border than as an
emblem of a wider transformation: the conversion of imperial spaces into a
system where territorial units increasingly became the natural containers of
sovereignty, citizenship, administration, and political identity. The most
consequential borders were therefore not only lines on paper. They were lines
reproduced through ministries, armies, school systems, passports, currencies,
media markets, and national histories. Over time, the border became normal.
Political imagination adapted to the container.

The borders on the maps were drawn through diplomacy and war. The borders
in political imagination were drawn through institutions. Calling this process
anti-civilizational requires precision. The nation-state is not anti-civilizational
because local patriotism is sinful or because territorial government is inherently
illegitimate. It becomes anti-civilizational when the institutional order makes
every transnational civilizational obligation politically secondary by design. A
state may care deeply about other Muslims and still be structurally accountable to
its own citizens, treasury, army, alliances, and security calculations. That structure
produces a recurring paradox. Muslim publics interpret distant crises through the
language of a single body, while states respond through the language of national
interest. Neither side is necessarily insincere. They operate at different scales.

The strategic task, then, is not to pretend borders do not exist. It is to
construct institutions capable of operating across them. The answer to territorial
fragmentation is not cartographic fantasy. It is layered sovereignty: mechanisms
that allow states to pool selected capabilities without erasing all political
difference. Sykes-Picot should therefore be remembered not as the day
civilization died, but as shorthand for a century in which the container of politics
changed. The next century will depend on whether Muslims can build
meaningful scales of action above that container.
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CHAPTER 8

1924 AND THE CLOSING OF A
HORIZON

The abolition of the caliphate as event, symbol, and intellectual rupture

Historical rupture becomes permanent when imagination
accepts it as nature.

On 3 March 1924, the Grand National Assembly of Turkey abolished the
Ottoman caliphate. By then the sultanate had already been abolished and the new
Turkish Republic established. The office removed in 1924 possessed far less
material power than the Ottoman sultans once had. Yet its disappearance
reverberated beyond Turkey because the caliphate represented a claim - however
contested, uneven, or symbolic - that Muslim political belonging possessed a scale
larger than nationality. It is easy to overstate the unity that preceded abolition.
The Ottoman caliph was not universally obeyed. Muslim rulers pursued
independent interests. Colonial subjects lived under European empires. Arab
nationalism, Turkish nationalism, Islamic reform, constitutionalism, and other
currents competed intensely. Cemil Aydin's work usefully warns against
imagining an eternal, politically unified 'Muslim world." Modern pan-Islamic
consciousness itself developed in dialogue with empire, race, colonialism, and
global politics. But a constructed identity can still be real. Indeed, every large
political identity is historically constructed. The relevant question is what
institutional possibilities the identity makes thinkable. The caliphate, even
weakened, preserved the concept that a Muslim political horizon could transcend
existing sovereignties. Its abolition did not create nationalism, but it removed
one of nationalism's surviving institutional rivals.

1924 matters not because unity ended on a Tuesday. It matters because one
vocabulary of political scale lost its last widely recognized institutional address.
Afterward, projects of Muslim solidarity persisted through movements,
conferences, intellectual networks, charities, parties, and eventually
intergovernmental institutions. Yet the practical grammar of politics
increasingly

flowed through nation-states. A Muslim could imagine the Ummah morally,
but strategy required access to states built around other organizing principles.
The loss was therefore partly constitutional and partly psychological. Once a
generation grows up without an institution, the absence becomes normal. What
had been a political question becomes history. What had been a scale of action
becomes a slogan. The civilization's imagination contracts to fit the machinery
that remains. Renewal requires reopening the horizon without falsifying the past.
The question is not how to reverse the calendar to 1923. It is how to create twenty-
firstcentury institutions through which Muslim solidarity can become productive
capacity, intellectual coordination, and strategic resilience.
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CHAPTER 9

THE TRIUMPH OF TERRITORIAL
POLITICS

From revolutionary sovereignty to the international order

Sovereignty is not declared once. It is reproduced every day
through systems.

The order that surrounded the Ottoman collapse had a long genealogy. The
American and French Revolutions helped popularize new ideas of citizenship,
popular sovereignty, constitutional legitimacy, and the political nation.
Nineteenth-century nationalism linked sovereignty to peoples imagined as
historical communities. Industrialization radically increased the administrative
and coercive capacity of states. Mass schooling and conscription transformed
subjects into citizens. Imperial competition exported and imposed these forms
unevenly around the globe. It would be misleading to call this whole
transformation neoliberal. Neoliberalism emerged as a distinct current much
later, with the term associated with interwar debates such as the Walter
Lippmann Colloquium of 1938 and gaining major policy influence in the late
twentieth century. The deeper order relevant to the Ottoman crisis was liberal-
national, imperial, capitalist, industrial, and increasingly bureaucratic. The
distinction matters because accurate diagnosis produces better strategy. Muslim
societies did not lose agency because they failed to defeat an ideology in a
seminar. They confronted an entire capability stack: industrial production,
finance, shipping, communications, scientific institutions, professional armies,
colonial administrations, legal categories, and narratives of civilizational
superiority. After the Second World War, formal empire receded while the
sovereign state became nearly universal as the recognized unit of international
order. Former colonies gained flags, seats at the United Nations, ministries, and
diplomatic recognition. This was a genuine achievement. Political independence
matters. Yet formal sovereignty did not automatically erase structural
dependence.

The twentieth century universalized the state more quickly than it
universalized the capabilities that make states sovereign in practice. Late-century
globalization added another layer. Capital, information, technology, supply
chains, corporations, and media platforms crossed borders with

extraordinary ease while most democratic and fiscal accountability remained
national. This creates a striking asymmetry for Muslim civilization: the systems
shaping life are often transnational, but Muslim coordination remains
remarkably shallow. The path forward therefore cannot consist of rejecting the
international order rhetorically while depending on its infrastructure materially.
Effective sovereignty must be built inside the world as it exists, through
accumulated capability and carefully chosen interdependence.
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PART III

A CIVILIZATION WITHOUT
CAPABILITY

Why population, wealth, piety, and states do not automatically
produce strategic autonomy.
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CHAPTER 10

FLAGS WITHOUT SOVEREIGNTY

The difference between legal independence and effective freedom of action

Freedom of action is manufactured long before the moment
when it is needed.

A state may be sovereign in international law and deeply constrained in
practice. It may possess a flag, currency, army, and diplomatic corps while
depending on external actors for food, weapons, cloud infrastructure, payment
rails, pharmaceuticals, advanced chips, satellite access, insurance, shipping, or
critical industrial inputs. Dependence is not shameful in itself; all modern states
are interdependent. The strategic question is whether dependence is diversified,
reciprocal, and survivable. Effective sovereignty is therefore best understood as a
portfolio of capabilities. Can a society maintain essential functions under
pressure? Can it absorb sanctions, war, supply interruption, technological denial,
financial coercion, or information warfare? Can it negotiate because
counterparties also depend on it> Can it refuse when refusal matters? This
approach changes the emotional vocabulary of Muslim politics. Sovereignty stops
being a symbol and becomes an engineering problem. Energy security has
architectures. Food security has acreage, water, genetics, logistics, and storage.
Digital sovereignty has chips, cables, data centers, software, standards, talent, and
cybersecurity. Military sovereignty has munitions, maintenance, sensors,
doctrine, industrial depth, and alliances. Financial sovereignty has payment
systems, reserves, credit, capital markets, and trusted institutions.

A flag represents sovereignty. Capability exercises it. This is why moral
ambition without capability can become dangerous. A society that makes
maximal commitments while lacking the means to sustain them may expose its
population to catastrophic costs. Prudence is not cowardice. Classical Islamic
political thought took capacity, consequence, order, and harm seriously. Modern
civilizational strategy must do the same. The opposite error is to turn prudence
into permanent passivity. Dependency can become self-justifying: because action
is risky, capabilities are never built; because capabilities are never built, action
remains risky. The loop must be broken through long-horizon investment.

The most important sovereign resource is therefore not a weapon but a
pipeline: the institutional pipeline that converts education into expertise,
expertise into industry, industry into strategic options, and strategic options into
credible choice.
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CHAPTER 11

KNOWLEDGE WITHOUT
CONVERSION

Why intellectual talent does not automatically become civilizational power

Knowledge matters strategically when it enters institutions that
can retain, apply, and compound it.

Muslim societies do not suffer from an absolute absence of intelligent people.
The diaspora alone demonstrates the opposite. Muslim physicians, engineers,
academics, executives, and scientists thrive in many of the world's most
demanding institutions. The civilizational problem is conversion: how individual
excellence becomes durable institutional capacity. Consider the path from
discovery to power. A researcher identifies a promising technology. She requires a
laboratory, colleagues, reliable procurement, intellectual property rules, patient
capital, manufacturing partners, regulators who understand the field, a market
willing to adopt the product, and perhaps a state willing to protect a strategic
industry during its vulnerable years. Remove enough links and the knowledge
migrates to an ecosystem where those links exist. This is why education policy
that focuses only on degrees can fail. Human capital is not a pile of credentials. It
is a network. The scientist needs the machinist. The jurist needs the data scientist.
The historian needs the filmmaker. The venture investor needs the researcher.
The ministry needs the university. The scholar of Islam needs enough literacy in
contemporary systems to identify where moral questions actually reside.

A civilization fails when its smartest people produce ideas that have nowhere
institutional to go. The older Islamic world understood knowledge through
institutions that connected scholarship, patronage, law, commerce, and public
life in forms appropriate to its age. The modern equivalent cannot simply be the
restoration of the madrasa as an all-purpose institution. Complexity has
exploded. Renewal requires institutional translation between differentiated fields.
Imagine permanent civilizational councils on artificial intelligence,
biotechnology, urbanism, finance, energy, war, and media - not ceremonial
panels, but funded bodies where scholars, engineers, economists, ethicists,
historians, operators, and investors work on real systems. Their task would not be
to sprinkle

religious vocabulary over existing products. It would be to shape objectives
before systems harden. Such an intellectual class would differ from both the
isolated cleric and the deracinated technocrat. It would possess bilingualism:
literacy in revelation and civilization, and literacy in the technical structures of
the age. Not every person must master both. The institution must.
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CHAPTER 12

WEALTH WITHOUT STRATEGY

From consumption and prestige to patient civilizational capital

A civilization can be rich in assets and poor in options.

The Muslim world contains immense pools of capital, yet capital becomes
civilizational only when attached to strategic purpose. Wealth can purchase the
outputs of advanced systems without creating the systems themselves. It can
import weapons, universities, entertainment, consultants, cloud services,
stadiums, and prestige architecture. These purchases may be useful. But
purchasing capability and possessing capability are different things. Strategic
capital is patient, technically literate, and willing to fund infrastructure whose
benefits compound across decades. It accepts that frontier research can fail, that
industrial learning curves are expensive, and that some assets matter because they
create options rather than immediate profit. Every major technological power has
used some mixture of state policy, protected markets, public procurement,
military spending, research universities, development finance, and private
entrepreneurship to create capabilities markets alone would have underprovided
at early stages. A Muslim civilizational strategy would not abolish markets. It
would distinguish markets as tools from markets as purposes. Profit remains
useful information, but not every civilizational objective can be priced correctly
in the short term. Language preservation, archives, foundational science,
strategic manufacturing, cultural memory, and educational excellence often
generate benefits that spill beyond the investor capturing them.

Wealth becomes power when it can wait. This is where revived waqf thinking
could become interesting, provided it is modernized rather than romanticized.
Endowments historically supported mosques, schools, hospitals, water systems,
and welfare. Contemporary endowment structures could fund high-risk
scholarship, translation, scientific infrastructure, fellowships, cultural
production, and public-interest technology with insulation from electoral and
quarterly cycles. Sovereign wealth funds could also become nodes in a larger
network rather than isolated national portfolios. Co-investment platforms
focused on strategic Muslim capabilities - advanced materials, water, agritech,
medical manufacturing, AI infrastructure, logistics, cultural distribution - could
create markets large enough to support ambitious firms.

The objective is not autarky. It is bargaining power. A civilization that
produces something the world needs enters interdependence differently from one
that merely buys what the world produces.
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CHAPTER 13

THE FRAGMENTATION TRAP

How rational national choices can produce irrational civilizational outcomes

Every unit can behave rationally while the whole becomes
weaker.

Fragmentation is often discussed as a moral failure: Muslims should simply
unite. That diagnosis is too shallow. The modern state rewards decision-makers
for serving a bounded constituency. A minister responsible for jobs in one
country may rationally subsidize an industry already subsidized by three
neighboring Muslim states. A university may build a costly research program
duplicated elsewhere because prestige is national. Militaries may purchase
incompatible systems because procurement follows separate alliances. Media firms
target local markets because distribution is fragmented. Each decision can be
rational locally while wasteful collectively. This is the fragmentation trap. The
solution is not to shame states for having interests. It is to redesign incentives so
that shared institutions create national benefits. A joint research center should
help member states attract talent. A shared procurement program should reduce
costs. A common standard should expand markets for domestic firms. A student
mobility system should increase university quality. A disasterresponse network
should make every participating government more resilient.

Durable unity is not produced by asking actors to stop having interests. It is
produced by making cooperation serve their interests better. This perspective also
protects the civilizational project from utopianism. Integration should be
modular. States may cooperate deeply in one domain and remain divided in
another. Participation may begin with a small coalition rather than all Muslim-
majority countries. Success can expand the coalition; failure can remain
contained. The most promising projects are those with compounding network
effects: shared compute infrastructure, scientific databases, credential recognition,
venture markets, payments, research grants, strategic stockpiles, translation
systems, film and game distribution, and technical standards. These systems
become more valuable as participation grows.

Civilizational integration should therefore be judged less by summit
communiqués and more by pipes: the invisible connections through which
people, data, knowledge, capital, products, and decisions can move.
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CHAPTER 14

NARRATIVE IS INFRASTRUCTURE

Why civilizations require stories that orient action

The civilization that cannot describe itself will eventually be
described by systems it does not control.

Power is commonly divided into hard and soft forms. Hard power coerces. Soft
power attracts. Narrative does something more foundational: it tells a people who
the subject of history is, what has been inherited, what remains unfinished, and
what forms of sacrifice make sense. A civilizational narrative is therefore not
simply a flattering story about the past. It is a mechanism for connecting
ancestor, present actor, and future descendant inside one field of responsibility.
When that connection weakens, the civilization can remain visible everywhere as
symbol while disappearing as a serious unit of planning. Its young may admire a
golden age yet assume that the consequential future will be built elsewhere. Its
elites may celebrate Islamic heritage while allocating talent, capital, and prestige
according to entirely external horizons. Narrative infrastructure includes schools,
publishing, film, television, museums, games, archives, maps, podcasts, platforms,
Al systems, public rituals, and the stories institutions tell about what counts as an
honorable life. These are not decorations around 'real’ power. They shape what
talent chooses to work on, what consumers desire, what investors consider
prestigious, what rulers fear, and what populations will sacrifice to protect.

Narrative as an allocation system

A society's story allocates attention before budgets are written. If the highest
form of success is imagined as private consumption, ambitious people will
optimize for private consumption. If prestige attaches to imported luxury, capital
will chase imported luxury. If the civilization's future is understood as someone
else’s responsibility, talented individuals can remain morally admirable while
rationally investing almost all of their energy in private trajectories. The purpose
of a civilizational narrative is not to abolish those trajectories. It is to place some
of them inside a larger map of consequence.

This is why narrative renewal cannot be reduced to historical education.
Knowing more dates does not necessarily produce purpose. The task is to restore
continuity between memory and mission: to teach that the inheritance is
unfinished, that the present generation faces distinct problems its ancestors could
not solve for it, and that excellence in science, law, finance, art, administration,
engineering, family life, and scholarship can all become forms of civilizational
stewardship when institutions connect them.

A civilization first loses the future in imagination; only later does it notice the
loss in institutions. The objective is not propaganda. Propaganda simplifies reality
to mobilize. A confident civilization should be able to tell the truth about itself:
achievement and atrocity, unity and conflict, piety and hypocrisy, brilliance and
failure. Sugarcoated history produces brittle identity because the first serious
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contradiction feels like betrayal. The stronger model is civilizational literacy
joined to future orientation. Muslims should know how legal schools differed
without imagining difference as chaos; how empires governed without imagining
them as perfect; how scholars argued; how trade connected oceans; how African,
Persian, Turkic, Arab, South Asian, Southeast Asian, European, and other
Muslim experiences formed overlapping worlds. But literacy becomes
civilizational only when it changes the perceived location of responsibility. The
question after every historical achievement should eventually become: what is the
unfinished work of our own age? The twenty-first century adds a new urgency.
Recommendation systems and generative Al increasingly mediate knowledge. If
Muslim institutions do not build datasets, archives, translations, taxonomies, and
high-quality cultural products,

future systems will learn Muslim civilization primarily
through external representations. Narrative sovereignty will
become partly computational.
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THE KHALDUNIAN TURN

The constructive argument begins by treating civilization as a
system of cobesion, institutions, production, prosperity, and
power.
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CHAPTER 15

IBN KHALDUN AND THE
GRAMMAR OF CIVILIZATIONAL
POWER

What can be carried forward - and what must be left in the fourteenth century

The purpose of reading Ibn Khaldun now is not to copy his
world. It is to recover his habit of asking what makes collective
power possible.

Ibn Khaldun is often invoked as if 'asabiyyah were a magic word: societies
possess cohesion, therefore they rise; they lose cohesion, therefore they fall. The
Muqgaddimah is more demanding than that slogan. It asks the reader to see
civilization as a system in which social solidarity, political authority, economic
production, taxation, urbanization, knowledge, luxury, and military power
interact across time.

What makes his approach useful is not the inevitability of a particular cycle.
Modern states are not Bedouin confederations moving into cities. Industrial
economies can grow through institutions that did not exist in Ibn Khaldun's
world. Constitutional orders, mass bureaucracies, central banks, universities,
multinational firms, digital platforms, and technological systems fundamentally
change the mechanisms through which cohesion and power operate. A modern
Muslim model that simply replaces tribe with Ummah and sultan with state
would be anachronism disguised as tradition.

The useful inheritance is methodological. Ibn Khaldun refuses to explain
political power only through the moral quality of rulers. He looks for underlying
capacity. A dynasty survives because people are able to act together. A city prospers
because labor is organized, crafts multiply, exchange expands, and security makes
production worthwhile. Fiscal policy can nourish or suffocate economic life.
Luxury can signal prosperity while also changing incentives and habits.
Knowledge flourishes inside social conditions that make scholarship, teaching,
and craft transmission possible.

From virtue to mechanism

This way of thinking is especially important for contemporary Muslim
discourse, which often leaps from moral judgment directly to political
prescription. We identify injustice and then ask who should rule. We identify
fragmentation and then ask what flag should replace the existing flags. We
identify foreign dependence and then ask why leaders lack courage. These
questions matter, but they are incomplete because courage without supply chains,
moral clarity without institutions, and authority without administrative
competence cannot sustain a civilization.
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An Ibn Khaldunian approach asks different questions. What produces
solidarity at scale? What institutions retain expertise across generations? What
economic arrangements reward productive labor? What fiscal systems finance the
public realm without destroying the incentives that generate wealth? What
networks transform scholarship into craft, and craft into industry? What security
order protects the conditions in which all of this can compound?

The answer developed in the next chapters is a five-order model of
civilizational tajdid. It begins with cohesion because a project cannot exist where
collective obligation is unintelligible. It moves to institutions because solidarity
without durable organization dissipates. It moves to knowledge and production
because institutions that cannot generate and apply knowledge remain
administratively busy but strategically weak. It moves to economic order because
productive capacity must be financed and broadly sustained. It ends with
capability and security because a civilization unable to protect the conditions of
its own reproduction will eventually make its most consequential choices under
pressure from others.

The sequence is analytical, not strictly chronological. In reality the orders feed
one another. Prosperity can strengthen institutions. Security can protect
knowledge. Intellectual achievement can deepen shared pride. Institutions can
reduce the cost of cooperation. The model is a loop, not a ladder.

The modern Khaldunian question is not simply why states
rise and fall. It is how a civilization converts shared
meaning into durable capacity.

That question provides a bridge between the first half of this book and the

second. The hollowing was a failure of conversion. Tajdid must become a theory
of conversion restored.
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CHAPTER 16

FROM 'ASABIYYAH TO CREEDAL
COHESION

Why the modern Muslim project requires solidarity without tribalism or
homogenization

The first order of renewal is not agreement on everything. It is
agreement that there remains a meaningful ‘we’ capable of
common action.

Ibn Khaldun's 'asabiyyah emerges from forms of solidarity that are intensely
social and often genealogical. The modern Muslim world cannot reconstruct
such cohesion through blood, tribe, ethnicity, or language. It spans Arabs and
non-Arabs, Africa and Asia, Europe and the Americas, dozens of states, many
legal schools, theological traditions, political systems, and cultures. Any attempt
to manufacture uniformity would either fail or become coercive.

The alternative is creedal-civilizational cohesion: a sufficiently strong belief
that Muslims participate in a shared moral and historical community whose
future creates obligations beyond the individual, nation, profession, party, and
generation. The phrase creedal does not mean that every disagreement must be
adjudicated before cooperation begins. It means that the deepest layer of
belonging is anchored in Islam - in tawhid, revelation, the Prophetic
inheritance, the moral reality of the Ummah, and the conviction that
knowledge, justice, stewardship, power, and wealth are answerable to God.
Cohesion begins when this belonging acquires a future tense: not only ‘we came
from one tradition’ but ‘we owe something to a common future.’

This is less a demand for sameness than a hierarchy of identities. A Turkish
Muslim can remain Turkish. An Indonesian Muslim remains Indonesian. A
Maliki remains Maliki and a Hanafi Hanafi. Local patriotism, language, culture,
and political citizenship do not need to be erased. Tajdid asks whether these
identities operate beneath a higher civilizational horizon or replace it.

Trimming the weeds

A project requires more than declaring unity. It must reduce the structures
that make cooperation irrational. The weeds are not human beings and
legitimate differences are not weeds. The weeds are incentives and institutions
that convert difference into permanent fragmentation: sectarian
entrepreneurship, ethnic chauvinism, prestige built on denigrating other Muslim
societies, media ecosystems rewarded for outrage, trade and visa regimes that
make intra-Muslim exchange harder than distant exchange, academic silos that
prevent intellectual collaboration, and security arrangements that treat
neighboring Muslim societies only as threats or clients.
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A serious project therefore 'trims’ by redesigning incentives. Student mobility
makes other Muslim societies familiar rather than abstract. Joint research creates
professional trust. Shared infrastructure creates mutual dependence. Cross-border
firms create constituencies for stability. Scholarly councils that include multiple
traditions can normalize disagreement without rupture. Cultural production can
make the civilization's plurality visible as a source of depth rather than proof of
incoherence.

The aim is to create what might be called an Ummatic operating instinct:
when a problem appears, actors naturally ask not only what serves their
immediate unit but what strengthens the wider civilizational ecosystem. That
instinct cannot be commanded into existence. It is trained through repeated
cooperation.

Purpose revives the hollowed core

The hollowing diagnosed earlier was not primarily a shortage of Islamic
symbols. It was the weakening of a narrative capable of assigning shared
responsibility. Cohesion becomes powerful when narrative is organized around
purpose. A population asked merely to admire its ancestors will eventually turn
memory into nostalgia. A population that understands itself as the present
custodian of an unfinished project can convert memory into obligation. The
project revives the hollowed core because it gives Muslim identity an answer to
the question 'what is this identity for, here and now?' beyond personal rectitude
alone.

That project need not begin with maximal political claims. It can begin with
concrete civilizational missions: eradicate preventable diseases across Muslim-
majority societies; achieve strategic food and water resilience; build globally
competitive universities and laboratories; create an interoperable digital and
payments infrastructure; become a world center for Arabic, Islamic, African,
Persianate, Turkic, and Malay civilizational archives; build entertainment and
educational media capable of carrying Muslim stories at global scale.

Shared victories produce cohesion more reliably than shared slogans. The
quickest way to make the Ummah feel real is to build institutions in which acting
as an Ummah produces visible results.

Civilizational cohesion is not the elimination of difference.
It is the recovery of a common purpose strong enough that
difference no longer automatically becomes fragmentation.
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CHAPTER 17

THE TWO CYCLES

How hollowing reproduces itself - and how renewal can become self-reinforcing

Civilizational decline and civilizational renewal are not single
events. They are feedback systems.

The diagnostic chapters of this book can be condensed into a cycle. The
civilizational narrative weakens first as a practical force. Muslims retain identity,
but fewer people expect the civilization to organize a shared future. Shared
purpose therefore thins. Private, professional, sectarian, and national horizons
become the default units of ambition. Atomization makes sustained cooperation
costly and episodic. Fragmented institutions fail to retain and coordinate
intellectual talent. Knowledge remains scattered or migrates into systems built
elsewhere. Productive capacity stays shallow. Economic dependence narrows
strategic choice. Strategic dependence makes sovereignty increasingly formal
rather than effective. Constrained sovereignty then teaches another generation
that civilizational action is unrealistic. The cycle returns to the beginning: the
absence of capability becomes evidence that no shared project can exist.

This is the cycle of hollowing:

Loss of civilizational narrative -> loss of shared purpose -> atomization ->
fragmented cooperation -> weak institutions -> knowledge without conversion
-> low productive depth -> economic and strategic dependency -> constrained
sovereignty -> deeper disbelief in collective possibility.

The importance of thinking in loops is that no single reform can reverse the
entire system. A new curriculum cannot compensate for an economy with
nowhere to use advanced talent. Industrial policy cannot succeed indefinitely
without institutions capable of learning and correcting errors. Military
procurement cannot create security when critical components, maintenance,
software, finance, and doctrine remain externally dependent. Political unity
cannot create competence by decree.

The constructive cycle is the inverse:

Recovered civilizational narrative -> shared purpose -> creedal cohesion ->
collective responsibility -> institutional intelligence -> knowledge and
productive capacity -> prosperity -> capability and security -> effective
sovereignty -> a more credible shared future.

The loop changes the meaning of priority

Because the elements interact, the question is not "Which one must be
completed first? None will ever be complete. The strategic question is where a
marginal investment produces the largest spillovers into the rest of the system.

A research university can be more than an education project if it is tied to
industrial clusters, venture finance, public procurement, and national missions. A
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payments system can be more than a financial project if it reduces vulnerability
while making cross-border commerce easier. A cultural platform can be more
than entertainment if it creates shared memory, profitable intellectual property,
language infrastructure, and a pipeline for creative talent. A defense industry can
be more than a security project if it accelerates materials science, electronics,
aerospace, manufacturing quality, and engineering education.

The model therefore favors institutions with multiple civilizational returns.
The goal is not simply to maximize output in one sector. It is to increase the
density of connections among sectors until capability begins to compound.

Renewal requires measurement

Civilizational language becomes dangerous when it cannot be falsified. Every
institution can claim to serve the Ummah. Every conference can declare success.
A Khaldunian model should force the opposite habit: look for effects.

Does student mobility produce durable research networks? Does a strategic
fund retain talent or merely subsidize prestige projects? Does an industrial policy
increase domestic know-how or only assemble imported components? Does a new
media institution reach audiences outside the already convinced? Do cooperative
projects continue when governments disagree? Does tax policy increase productive
investment? Are supply chains more resilient after ten years than before?

A civilization that wants to become an agent again must learn to distinguish
intention from capacity. The loop is strengthened by what works, not by what
sounds civilizational.

Tajdid becomes durable when each success makes the next
act of cooperation easier, cheaper, and more imaginable.
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PART V

THE FIVE ORDERS OF
TAJDID

A modern Ibn Khaldunian model of civilizational renewal:
narrative becomes purpose; purpose becomes cobesion; cohesion
becomes institution; institution becomes knowledge and
production; prosperity finances capability; capability protects
the space in which purpose can endure.
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CHAPTER 18

FIRST ORDER: SOCIAL COHESION

A creedal belief in unity and the recovery of a shared civilizational purpose

Before a civilization can coordinate resources, it must believe
that coordination is morally meaningful.

The first order of tajdid is social cohesion. But cohesion does not begin with
the command to unite. It begins when enough people inhabit a shared narrative
strongly enough that some common goods feel genuinely theirs. Institutions that
require sacrifice cannot survive without a shared account of why sacrifice is owed,
what future the sacrifice serves, and why that future is not someone else's
responsibility.

SCRIPTURAL ORIENTATION

Qur'an 3103: "Hold firmly together to the rope of Allah and
do not be divided."”

Qur'an 8:46 warns that destructive dispute produces
discouragement and the departure of strength.

Qur'an 5:2 commands cooperation in righteousness and
piety.

These texts provide hujja for unity, disciplined disagreement, and righteous
cooperation as Islamic goods. The proposed 'Ummatic operating system’ is not
itself revealed. It is a modern institutional answer to the question of how those
goods might be made durable across states, schools, markets, and organizations
that will continue to differ.

Modern states manufacture cohesion through citizenship, schooling, public
memory, law, taxation, military service, and welfare. Firms manufacture
narrower cohesion through mission, incentives, culture, and repeated work.
Civilizations also require mechanisms that turn abstract belonging into practiced
solidarity. The Muslim problem is that the Ummah can be emotionally thick in
moments of crisis while remaining weak as an organizing horizon for ordinary
ambition. It can mobilize grief instantly while struggling to sustain decade-long
cooperation, not because the emotion is false but because the shared future is
institutionally faint.

A creedal civilizational project must therefore answer four questions: What
story are we living inside? Who are we? What do we owe one another? What are
we trying to build together?

The story cannot be merely nostalgic: it must connect inheritance to
unfinished responsibility. The answer to who we are cannot be purely ethnic or
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territorial; the civilization is too diverse. The obligation cannot be unlimited,
because no institution can honor a duty whose scope has no priorities. And the
project cannot be merely defensive. A community defined only by threats will be
strategically reactive and psychologically brittle.

From identity to responsibility

A hollow identity asks primarily whether the individual belongs. A living
civilizational identity also asks what follows from belonging. This does not mean
every Muslim must subordinate every private interest to a permanent collective
mobilization. It means that a mature culture should provide respected pathways
through which some portion of talent, wealth, scholarship, enterprise, and public
service can be directed toward shared missions. The engineer should be able to see
a route from professional excellence to strategic capability. The investor should be
able to fund institutions whose return includes resilience and learning. The
scholar should be able to enter consequential conversations before technologies
and policies harden. The artist should be able to participate in renewing the
civilization's imagination without becoming a propagandist.

Shared purpose becomes socially real when people can answer a practical
question: where would I go if I wanted part of my life to contribute to this
project? If the answer is nowhere, cohesion remains rhetorical. Tajdid therefore
needs institutions that make civilizational responsibility actionable without
making it totalizing.

A positive horizon

The project needs a positive account of Muslim flourishing. It should be
possible to describe a future Muslim civilization without beginning the sentence
with an enemy. That future might include societies in which worship and moral
seriousness coexist with scientific excellence; where family and community
remain strong without suppressing talent; where cities are beautiful and
functional; where public institutions are trustworthy; where scholars and
engineers collaborate; where wealth finances long-term capability; where Muslim
cultural production is confident enough to be honest; where states cooperate
without surrendering every local distinction; and where power is understood as
responsibility rather than spectacle.

This horizon performs the social function that historical conquest once
performed for many premodern solidarities: it gives people a shared future large
enough to organize effort. The project must be prestigious enough that ambitious
people want to join it.

The ethics of disagreement

Cohesion also requires rules for disagreement. A civilization containing
multiple legal schools, theological traditions, political experiences, and ethnic
histories cannot make unanimity the price of coordination. It needs an ethic of
ranked disagreement: some differences are internal and legitimate; some are
serious but negotiable; some violate shared moral commitments. Without such
ranking, every dispute becomes existential.
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This is where adab becomes strategic. The etiquette of disagreement is not
merely personal virtue. At scale it is institutional technology. It reduces the
probability that intellectual difference becomes political fragmentation.
Councils, universities, media platforms, and scholarly institutions should be
designed to reward serious disagreement without rewarding humiliation.

Cohesion as infrastructure

Social cohesion becomes real when it lowers the cost of cooperation. A
researcher shares data because she trusts the institution. An investor accepts a
longer horizon because he believes the project will survive a change of
government. A state contributes to a shared reserve because others have
demonstrated reciprocity. A scholar grants legitimacy to a technical experiment
because the process included competent moral reasoning. Trust is not softness. It
is an economic and strategic asset.

This gives a modern meaning to ‘asabiyyah: not tribal heat, but the stock of
trust, loyalty, shared memory, and future commitment that allows millions of
strangers to act as if some goods are genuinely common.

A hollow identity says, 'We are one.’ A living cohesion
builds institutions in which acting as one becomes normal.
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CHAPTER 19

SECOND ORDER: INSTITUTIONAL
INTELLIGENCE

Strong institutions and the incorporation of a serious intellectual class

A civilization wastes its thinkers when it gives them no
machinery through which thought can become consequence.

The second order of tajdid is institutional. Social cohesion can mobilize, but
only institutions can accumulate. They retain memory, coordinate specialized
labor, create standards, allocate resources, train successors, and turn one
generation's insight into the next generation's starting point.

SCRIPTURAL ORIENTATION

Qur'an 4:58: "Return trusts to their rightful owners; and
when you judge between people, judge with fairness.”

Qur'an 42:38 praises those who "conduct their affairs by
mutual consultation.”

Sahih al-Bukhari 7138: "Everyone of you is a guardian and is
responsible for his charges.”

A strong institution, on this view, is not merely efficient. It is an organized
trust. Competence, consultation, justice, accountability, succession, and the
placement of qualified people become moral concerns because institutions carry
responsibilities that outlive individuals. The book's argument for incorporating
an intellectual class is an application of this trust logic, not a claim that
revelation specifies a modern research bureaucracy.

The contemporary Muslim world does not suffer from an absolute absence of
talent. Muslim scientists, jurists, engineers, entrepreneurs, physicians, economists,
historians, designers, financiers, and strategists operate at high levels across the
globe. The problem is fragmentation by profession and institution. The scholar
may understand a legal-moral tradition but have little access to the technical
systems being built. The engineer may master those systems while having almost
no serious formation in Islamic intellectual history. The investor sees scalable
opportunities but is disconnected from civilizational priority. The public
administrator inherits bureaucratic routines that rarely include long-horizon
intellectual work.

The result is knowledge without a home.
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The institutionalization of intelligence

A strong civilization creates places where different forms of excellence must
reason together under conditions of consequence. This is more demanding than
conferences and advisory boards. The relevant institution has a mission, budget,
authority, data, deadlines, and accountability.

Consider a mission institute for water security. It would employ hydrologists,
engineers, agricultural scientists, economists, urban planners, jurists, ethicists,
and public administrators. Its mandate would not be to produce generic papers
about water. It would own measurable problems: reduce desalination energy
intensity; redesign agricultural incentives; create drought insurance; improve
reuse technology; negotiate shared aquifers; train technicians; build exportable
firms. Moral and legal reasoning would enter at the design stage rather than
arrive after the system exists.

The same model could apply to Al, public health, education, media, food
resilience, advanced manufacturing, or urban design.

The intellectual class as an ecosystem

The phrase intellectual class should be broader than academia. A civilization
thinks through all the people who make consequential abstractions: jurists,
scientists, founders, military planners, artists, architects, economists, teachers,
investors, and civil servants. Tajdid requires interfaces among them.

Rotating fellowships can give scholars time in laboratories and give technical
professionals serious study in the Islamic tradition. Strategic sabbaticals can move
officials into research institutions. Joint graduate programs can pair engineering
with public policy, Arabic or Islamic studies with computation, history with
media production. Philanthropic and waqf capital can fund high-risk inquiry
that neither government nor venture markets will support.

Most importantly, institutions must be able to reward dissenting competence.
A civilizational project that becomes a vocabulary for flattering rulers will decay
quickly. Ibn Khaldun's realism should inoculate the project against this.
Institutions need protected spaces for diagnosis, audit, red-teaming, and
criticism.

Succession and memory

A project dependent on one charismatic founder is not yet civilizational.
Strong institutions survive leadership change because their methods, data,
standards, archives, and professional norms are durable. They teach successors not
only what decisions were made but why.

The civilization that forgets institutional memory repeats expensive mistakes.
The civilization that institutionalizes intelligence compounds judgment.

Exceptional people are not enough. Tajdid requires systems

in which exceptional people can find one another, disagree

productively, build, and leave behind something stronger
than themselves.
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CHAPTER 20

THIRD ORDER: KNOWLEDGE AND
PRODUCTIVE CAPACITY

An ecosystem that produces, applies, retains, and compounds knowledge

Knowledge becomes civilizational power when it changes what
a society is capable of doing.

The third order is the conversion of knowledge into productive capacity. This
is where a civilization moves from knowing to making.

SCRIPTURAL ORIENTATION

Qur'an 16:43 directs those who do not know to ask people of
knowledge, in its context concerning revelation and earlier
messengers.

Sahih Muslim 2699 teaches that the one who travels a path
seeking knowledge is aided toward a path to Paradise.

Sahih Muslim 1631 identifies beneficial knowledge among
the works whose benefit can continue after death.

The contexts must be respected: these texts are not Qur'anic endorsements of a
national innovation strategy. They nevertheless establish knowledge, qualified
reference, transmission, and enduring benefit as religiously serious goods. The
civilizational extension is to build ecosystems in which knowledge can
accumulate, be tested, be taught, and where appropriate be converted into useful
production.

The distinction is essential because modern Muslim societies can possess
highly educated populations while remaining dependent in strategic sectors. A
student may master advanced mathematics and then apply it inside a foreign
platform. A biomedical researcher may produce excellent science but depend on
external firms for commercialization. Engineers may assemble sophisticated
products from imported designs and components without controlling the
underlying process knowledge. None of this work is worthless. The question is
whether individual competence compounds into locally retained capability.

A useful hierarchy is information -> knowledge -> capability. Information
tells us that something is true. Knowledge explains how and why. Capability is
the organized ability to reproduce an outcome reliably at scale.
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The ecology of making

Productive capacity does not emerge from laboratories alone. It requires an
ecology: foundational education, vocational craft, research universities, testing
facilities, industrial standards, reliable energy, logistics, suppliers, patient capital,
procurement, intellectual property regimes, export markets, and managers who
understand production.

This is why the glamorous end of technology can mislead. A state may
announce an Al strategy while lacking electrical resilience, data-center supply
chains, advanced networking skills, semiconductor access, or large stores of high-
quality data. It may announce a space program while importing nearly every
critical subsystem. Strategy must descend from the headline technology into the
layers that make mastery possible.

The civilizational question is therefore not merely Do Muslims publish
research? It is 'What can Muslim societies reliably design, manufacture,
maintain, improve, and export because of the knowledge they possess?'

Specialization across a bloc

No single state needs to master everything. A civilizational bloc can specialize.
One cluster may lead in advanced materials, another in biotechnology, another
in maritime logistics, another in Arabic-language AI, another in agricultural
genetics, another in finance, another in aerospace manufacturing. The strategic
asset is not autarky but a dense network of complementary competence.

This resembles Ibn Khaldun's insight that complex production exceeds the
capacity of isolated individuals and depends upon cooperation and specialization.
Modern specialization is vastly more intricate, but the logic remains: civilization
grows when coordinated labor generates a surplus of skill and production beyond
subsistence.

Keeping the knowledge

Brain drain is often described as a moral failure of those who leave. That is too
easy. Talent goes where institutions offer equipment, colleagues, prestige,
freedom, capital, and consequential problems. The serious response is not guilt. It
is institution-building.

A mature strategy would make circulation more important than permanent
retention. Muslim scientists abroad can remain part of a civilizational research
network if laboratories, grants, visiting appointments, venture funds, and data
systems make collaboration normal. Diaspora talent should become connective
tissue rather than evidence of loss.
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Productive dignity

Finally, the culture of production matters. Societies that glorify consumption
while treating manufacturing, technical maintenance, craft, and industrial work
as low-status will struggle to build capability. Tajdid requires a moral revaluation
of making: the engineer who improves a turbine, the technician who keeps a
factory precise, the programmer who secures infrastructure, and the machinist
who masters tolerances all participate in civilizational work.

A civilization is not sovereign because its people know
advanced things. It becomes sovereign when knowledge is
organized into reliable powers of action.

47



THE HOLLOWING OF THE UMMAH

CHAPTER 21

FOURTH ORDER: AN ECONOMIC
ORDER FOR PROSPERITY

Labor, trade, capital, and taxation in a Khaldunian frame

Prosperity is not the opposite of civilizational seriousness. It is
one of the conditions that makes long-horizon seriousness
possible.

The fourth order of tajdid is economic. A project that cannot generate broad
prosperity will eventually consume its own legitimacy. A project that generates
wealth without strategic direction may become comfortable while remaining
dependent. The economic question is therefore dual: how does a society become
prosperous, and how does prosperity compound into capability?

SCRIPTURAL ORIENTATION

Qur'an 4:29 permits trade by mutual consent while
prohibiting unjust consumption of wealth.

Qur'an 62:10 directs believers, after prayer, to disperse and
seek the bounty of Allah.

Sahih al-Bukhari 2072 praises food earned through the work
of one's own hands.

Sahih Muslim 160s: "He who hoards is a sinner.”

These sources do not yield a complete macroeconomic system by themselves.
They provide moral boundaries and orientations: lawful exchange, consent,
productive labor, circulation rather than predatory manipulation, and an
economy that remains subordinate to worship and justice. Labor, trade, capital
formation, taxation, and industrial policy remain domains of figh, siyasa,
economics, and prudential judgment.

Ibn Khaldun repeatedly links economic life to labor, specialization, exchange,
security, and fiscal policy. His precise economic categories belong to his world,
but the broader insight remains useful: production depends on incentives and
social conditions, and the state can either cultivate the productive base or exhaust
it.

Labor: where talent goes
Every economy contains a hidden moral ranking expressed through wages,
prestige, risk, and opportunity. If the most capable young people conclude that
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the safest path is rent-seeking, administrative access, speculative finance, or
protected employment, the civilization will receive less experimentation and
fewer productive firms. If researchers see no path from discovery to enterprise,
knowledge remains academic. If skilled technical work carries little prestige,
industrial quality suffers.

A civilizational economic order therefore asks whether incentives send talent
toward activities with learning effects: engineering, science, manufacturing,
software, medicine, logistics, design, education, and high-value services. This
does not require central planning of every career. It requires a market and
institutional environment in which productive risk can be rewarded.

Trade: interdependence with strategy

Trade is a source of prosperity and learning. Muslim history itself is
inconceivable without commercial networks linking oceans and continents. The
strategic error is not trade but unexamined dependence.

A modern bloc should distinguish ordinary imports from critical
dependencies. Cheap consumer goods may not require local production.
Pharmaceuticals, food inputs, energy technology, payment infrastructure,
advanced computing, secure communications, and defense components may
deserve a different threshold. The goal is not self-sufficiency in everything but
survivability in what matters.

Trade policy can also turn civilizational scale into advantage. Larger
integrated markets allow firms to grow before facing global competition.
Harmonized standards reduce transaction costs. Mutual recognition of
professional qualifications increases labor mobility. Logistics corridors create
physical integration. A bloc becomes economically real when firms find it easier
to build across its borders.

Capital: patience as power

Many Muslim-majority societies possess substantial pools of capital, but capital
can be strategically shallow. Real estate, prestige megaprojects, foreign securities,
and consumption can preserve wealth without creating much new capability.

Tajdid requires patient capital: investment willing to wait through long
research cycles, industrial learning curves, infrastructure construction, and
cultural institution-building. Sovereign wealth, pension funds, waqf structures,
development banks, venture capital, and private philanthropy can each play
different roles. The critical question is whether the financial architecture is
capable of funding projects whose civilizational return is larger than their
immediate private return.

Taxation: financing without suffocation

The state needs revenue to provide security, infrastructure, education, health,
and research. But extraction can destroy the base it seeks to finance. Ibn
Khaldun's warnings about the relationship between taxation, incentives, and
declining activity remain intellectually provocative even when the details cannot
be transferred directly.
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The modern principle is that fiscal systems should be legible, predictable,
broad enough to finance public goods, and designed to reward productive
investment rather than political access. States should measure not only how much
they collect but what kind of economy their tax structure encourages.

Prosperity, then, is not GDP as spectacle. It is a widening of human capability
joined to an economy that can finance institutions, reward productive labor, and
survive shocks.

Wealth becomes civilizational when it expands the range of
futures a society can actually choose.
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CHAPTER 22

FIFTH ORDER: CAPABILITY AND
SECURITY

Why sovereignty becomes real only when a civilization can protect the conditions of its
own flourishing

Power is not the purpose of tajdid. It is the shield that prevents
purpose from being permanently vetoed by others.

The fifth order is capability and security. It is placed last not because security is
least important, but because the most durable forms of power are outputs of the
previous orders. Cohesion creates willingness to act. Institutions organize.
Knowledge and industry create tools. Prosperity finances them. Capability makes
strategic choice credible.

SCRIPTURAL ORIENTATION

Qur'an 8:60: "Prepare against them what you can of power” -
a command of preparedness in a military context.

Qur'an 8:61 immediately directs: "If the enemy is inclined
towards peace, make peace with them.”

Sahih Muslim 2664: "Cherish that which gives you benefit...
seek help from Allah and do not lose heart.”

Preparedness must therefore be read with restraint and context. The book uses
8:60 as hujja for the legitimacy of capable deterrent preparation, not for
aggression, and deliberately reads it beside 8:61. The extension from cavalry and
military force to supply chains, cyber systems, food, energy, finance, industrial
depth, and technological resilience is a modern strategic inference: these systems
now condition whether a society can defend life and exercise meaningful choice.

The modern security environment is much wider than armies. A society can
be coerced through finance, chips, software, shipping insurance, energy, food,
cyber access, sanctions, information systems, supply chains, or the denial of spare
parts. A civilization that defines security only as weapons will discover that
weapons themselves depend on an ecosystem of materials, electronics,
maintenance, data, doctrine, logistics, manufacturing, and money.

Effective sovereignty

Effective sovereignty can be defined as the capacity to continue making
meaningful choices when powerful actors would prefer that you choose otherwise.
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SCRIPTURAL ORIENTATION

Qur'an 12:47-49 recounts Yusuf's multi-year plan to produce,
conserve, and ration grain ahead of famine.

The passage is not a timeless technical manual for food policy, but it is a
powerful Qur'anic image of foresight, stored capacity, disciplined consumption,
and institutional preparation for a predictable shock. Civilizational strategy
requires the same habit of thinking beyond the immediate cycle.

This does not imply total independence. No advanced society is independent
of the world. The aim is strategically managed interdependence: dependencies
that are diversified, reciprocal, substitutable, or backed by reserves and domestic
capacity. A society becomes vulnerable when too many critical systems have single
external points of failure.

The security order therefore includes food, energy, water, health, finance,
cyber resilience, communications, transport, critical minerals, industrial
capacity, intelligence, diplomacy, and defense. It also includes the less dramatic
ability to repair systems during crisis.

Capability before rhetoric

The Muslim political imagination is often pulled toward maximal statements
because the moral stakes are real. Yet capability imposes discipline. Leaders who
promise what institutions cannot sustain can expose populations to disaster.
Prudence is not moral surrender; it is recognition that responsibility includes
consequences.

At the same time, prudence can become a mask for permanent dependency.
The correct response to vulnerability is not to renounce agency but to build it
over time. Every strategic dependency should have a plan: diversify, stockpile,
substitute, partner, manufacture, or reduce the underlying need.

Hard and soft power as one system

Military strength without legitimacy can be brittle. Narrative influence
without material credibility can become branding. Economic power without
security can be coerced. Scientific power without finance may migrate. The five
orders therefore converge in capability.

A bloc with shared research programs, interoperable standards, food reserves,
energy corridors, payment systems, cyber coordination, defense-industrial
projects, humanitarian logistics, and diplomatic consultation would possess
options that individual states lack. It could respond to crises faster, negotiate with
more leverage, and reduce the probability that any one member's vulnerability
becomes a civilizational shock.

Security as stewardship

The moral framing matters. Power easily becomes self-justifying. An Islamic
theory of capability should therefore treat power as amanah - a trust. Security
exists to protect life, worship, justice, knowledge, families, property, and the
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social conditions in which human beings can flourish. This places limits on what
may be done in the name of survival and prevents civilizational renewal from
becoming a cult of domination.

Unity without capability is vulnerability. Capability without
unity is fragmentation. Tajdid requires both - and
subordinates both to moral purpose.
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THE FIVE ORDERS AT A GLANCE

ORDER

CIVILIZATIONAL FUNCTION

1. Social Cohesion

A shared civilizational narrative,
creedal unity, common purpose, trust,
and an Ummatic horizon strong
enough to turn belonging into
cooperation across difference.

2. Institutional Intelligence

Organizations that incorporate scholars,
scientists, strategists, founders, artists,
engineers, and administrators into
consequential work.

3. Knowledge & Production

An ecosystem that produces knowledge,
applies it, retains it, and converts it into
technologies, firms, craft, and strategic

capacity.

4. Economic Order

Labor, trade, capital, and taxation arranged
to generate broad prosperity while financing
long-horizon public and civilizational
goods.

5. Capability & Security

Resilience and hard/soft power sufficient to
preserve meaningful choice under external
pressure and protect the conditions of
flourishing.
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PART VI

FROM RENEWAL TO
PROJECT

Tajdid becomes civilizational when values acquire protocols,
institutions, budgets, timelines, standards, and shared
capability.
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CHAPTER 23

THE UMMATIC OPERATING SYSTEM

How shared purpose becomes repeatable decision-making across different states and
institutions

A civilization becomes coherent when principles can survive
contact with budgets, tradeoffs, deadlines, and failure.

SCRIPTURAL ORIENTATION

Qur'an 42:38 joins worship, consultation, and spending
within one description of the believing community.

Qur'an 5:2 makes cooperation itself morally conditional:
cooperation is commanded in righteousness, not in sin or
transgression.

This gives the operating-system metaphor a necessary boundary.
Coordination is not an absolute good. An Ummatic project is Islamic only
insofar as its procedures remain answerable to moral ends. Efficiency cannot
convert injustice into tajdid.

A project cannot depend on permanent inspiration. It needs procedures for
deciding what matters, who is responsible, how tradeoffs are evaluated, how
experiments are measured, and how failure is corrected. This is the institutional
meaning of an Ummatic operating system.

The metaphor is useful because an operating system does not make every
application identical. It supplies common protocols that allow different programs
to function on one architecture. In the same way, Muslim societies can preserve
different legal systems, languages, cultures, political arrangements, and economic
models while sharing a higher set of civilizational protocols.

Layer zero: the shared story

Before principles can become procedures, participants must understand what
the system is for. Layer zero is the civilizational narrative: Islam as a living
inheritance entrusted to a present generation that must build faithfully under
conditions its ancestors never faced. This layer identifies the subject - a diverse
Ummah capable of common action - and the horizon - a future in which Muslim
societies can worship, know, produce, prosper, secure themselves, and contribute
without permanent dependence. Without this shared story, the layers below can
still create competent institutions, but those institutions will tend to optimize for
narrower ends.
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Layer one: moral ends

The first layer defines the goods the system exists to protect and cultivate:
worship, life, justice, knowledge, dignity, family, property, public trust, beauty,
stewardship, security, and freedom from domination. These values are not a
policy memo. They are the constraints and purposes within which policy must
reason.

Layer two: reality testing

The second layer is diagnosis. What capabilities exist? Which are missing?
Where are dependencies concentrated? Which technologies are likely to change
the strategic environment in ten or twenty years? What demographic, ecological,
and fiscal constraints are real? Civilizational strategy begins by refusing flattering
self-description.

Layer three: portfolio choice

No civilization can make every industry strategic. No government or
philanthropic network can fund every desirable project. Priorities should be
chosen through explicit criteria: vulnerability, learning spillovers, network
effects, moral importance, employment quality, export potential, time horizon,
and feasibility.

This is where the five orders become a practical tool. A project that
strengthens several orders at once deserves special attention. A semiconductor
packaging initiative may train engineers, deepen manufacturing, improve
security, attract capital, and create export capacity. A media franchise may
strengthen narrative cohesion, generate intellectual property, train artists, and
create profitable firms. A water project may protect life, agriculture, urban
resilience, and regional stability.

Layer four: experimentation

Tajdid should recover confidence in disciplined experimentation. A living
tradition is not afraid to test new institutional forms so long as the ends and
constraints are clear. Pilot programs should be small enough to fail safely,
measured honestly, and terminated when they do not work.

The fear of failure can produce a peculiar conservatism in which inherited
institutions are defended simply because alternatives are uncertain. But every
inherited institution was once an innovation. Renewal means recovering the
capacity to build faithful forms rather than treating form itself as sacred.

Layer five: accountability and succession

Civilizational rhetoric can become a refuge for incompetence. The stronger
the moral claim, the stronger the demand for audit. Institutions should publish
objectives, costs, outcomes, conflicts of interest, and reasons for failure. Data
should survive leaders. Archives should preserve institutional memory. Succession
should be designed before founders become indispensable.
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An operating system is successful when ordinary procedures carry
extraordinary purpose across generations.

Tajdid is not only a vision of what Muslims should value. It
is a method for turning those values into repeated,
corrigible, competent choices.
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CHAPTER 24

BUILDING THE BLOC

From sentiment to a layered architecture of civilizational cooperation

The bloc is not a single state. It is the machinery through which
a civilization relearns coordinated action.

The word bloc can sound immediately geopolitical, as if the project begins
with a treaty organization or a new flag. The more useful starting point is
functional integration: a set of states, firms, universities, foundations, scholarly
bodies, cities, and civil-society institutions that pool selected capabilities because
doing so makes each participant stronger.

This architecture should be layered. Some projects may include nearly every
Muslim-majority state. Others may begin with three or four willing participants.
Some may be public. Others may be commercial or philanthropic. The criterion
is not universal membership at the beginning. It is the creation of institutions
that work and can be joined later.

Knowledge layer

A serious bloc would fund cross-border research missions, shared laboratories,
translation and archive programs, compute infrastructure, open datasets, faculty
mobility, and joint graduate education. Rather than duplicating every discipline
everywhere, institutions could specialize and share access.

Productive layer

The productive layer would coordinate industrial clusters, standards,
procurement, logistics, energy, and supplier development. The point is not to
create one centrally planned Muslim economy but to make civilizational scale
economically useful. A firm should be able to grow across several Muslim markets
without relearning every rule from zero.

Financial layer

Payments, development finance, venture capital, insurance, trade finance,
sovereign investment, and waqf capital can reduce the cost of building across
borders. Shared funds should be judged by retained capability, not
announcements. The bloc should become a place where patient capital can find
mission-aligned technical talent.

Security and resilience layer

Security cooperation can begin with politically less explosive domains: disaster
response, cyber defense, public health, food reserves, maritime safety, critical
infrastructure, and humanitarian logistics. Repeated operational cooperation
creates trust and exposes weaknesses before crises do.
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Narrative layer

A civilization also needs the ability to see itself as a continuing subject. Shared
historical archives, museums, streaming platforms, publishing networks, games,
film, educational tools, and Al systems can create cultural scale without requiring
one official narrative. The goal is not propaganda or a single authorized history.
It is civilizational literacy joined to future orientation: the ability to recognize
African, Arab, Persianate, Turkic, South Asian, Southeast Asian, European, and
other Muslim histories as parts of one complicated inheritance, and to
understand that inheritance as material for new work rather than a substitute for
1t.

Designed for disagreement

The bloc must be resilient to political disputes. If every disagreement suspends
every institution, cooperation will never compound. Projects should therefore
have narrow mandates, professional governance, clear exit rules, and financing
structures that reduce exposure to day-to-day politics.

The European Union is not a template to copy, nor are NATO, ASEAN,
OPEC, or multinational corporations. They are reminders that sovereignty can
be layered and that institutions can create scales of action larger than a single
state without immediately abolishing the state.

A civilization becomes a project when its values acquire
budgets, institutions, timelines, standards, and responsible
owners.
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CHAPTER 25

CAPABILITY BEFORE POLITICAL
FORM

Why construction should precede maximal constitutional claims

A civilization should not ask political form to create competence
that it refused to build beforehand.

The longing for Muslim political unity is understandable. The memory of the
caliphate, the moral language of the Ummah, and the frustration produced by
fragmented responses to crisis all push political imagination toward a single
question: what would it take to become one again?

This book proposes a different sequence. Before asking which political form
should contain Muslim unity, build enough civilizational capability that deeper
unity would have something real to govern.

The sequence is not an argument that political institutions are irrelevant.
Political authority can accelerate or obstruct every order described in this book. It
is an argument against treating constitutional form as a shortcut around the
difficult work of institution-building.

A larger jurisdiction with weak administration remains weak. A unified
market without common standards can remain fragmented. A military
command without industrial depth can remain dependent. A university system
without intellectual freedom and rigorous selection can remain mediocre. A
grand title cannot manufacture competence.

Integration as preparation

The safer path is to build interoperability before maximal unity: common
research standards, student mobility, investment rules, logistics corridors,
payment systems, professional networks, energy connections, shared reserves,
cultural distribution, and strategic consultation. Each institution creates a
constituency that benefits from cooperation. Each successful project makes the
civilizational scale less abstract.

Over time, the political question changes. Societies already sharing markets,
infrastructure, research, standards, and security mechanisms possess forms of
practical unity regardless of whether they share one constitutional order.
Conversely, a single constitutional order placed over disconnected systems may
possess unity in appearance and fragmentation in fact.

The risk of premature symbolism

There is also a security reason for sequencing. Maximal political claims can
trigger maximal resistance before the material basis to withstand that resistance
exists. A project concerned with sovereignty should not confuse dramatic
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symbolism with strategic wisdom. The aim is to expand the range of viable
choices, not to narrow it through avoidable vulnerability.

This principle is especially important in a world of financial sanctions,
technological chokepoints, military alliances, and information warfare.
Civilizational strategy must account for power as it exists.

But capability is not an excuse for endless delay

The opposite danger is technocratic postponement: always build more, never
ask what the capability is for. The five orders prevent this by beginning with
purpose. Capability is accumulated precisely so that the civilization can eventually
make choices that dependency currently makes too costly.

The project therefore advances on two tracks. One builds the material and
institutional basis of agency. The other keeps the civilizational horizon visible so
that competence does not become merely national optimization.

Build the muscles before arguing about the posture - but
never forget what the body is meant to do.
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CHAPTER 26

THE LIVING CIVILIZATION

What recovered agency would actually look and feel like

The opposite of the undead condition is not domination. It is

purposeful life.

A living civilization would not necessarily look more dramatic from the
outside. It might look calmer because it would rely less on rhetorical
compensation. Its confidence would be visible in institutions that work.

Its students would encounter Islamic civilization not as a museum of
disconnected golden ages but as an unfinished intellectual inheritance. They
would learn its achievements and failures without fearing that honest history
weakens faith. They would understand that disagreement among jurists,
theologians, philosophers, rulers, merchants, artists, and communities was part of
the civilization's life rather than proof that it never existed.

Its scholars would participate in the design of new systems without pretending
to possess technical expertise they do not have. Its engineers would understand
that technical decisions have moral and geopolitical consequences. Its
entrepreneurs would see Muslim societies as a market and mission larger than one
national consumer base. Its investors would understand that some returns are
measured in resilience, learning, and retained capability. Its artists would treat
Islamic history, metaphysics, and social experience as sources of world-class
creation rather than obligatory messaging.

Its states would remain states. They would still disagree. They would still
possess different interests. But enough institutions would exist above and across
the national level that cooperation would be routine rather than theatrical. A
public-health crisis could trigger shared procurement and research. A natural
disaster could activate common logistics. A critical supply disruption could be
absorbed through reserves and alternative suppliers. Students and scholars could
circulate. Firms could scale across integrated markets. Strategic research would be
divided intelligently rather than duplicated for prestige.

A restored center

Most importantly, ordinary Muslims would have a clearer sense of what their
civilization is trying to become and how ordinary excellence can participate in
that future. Coherence is not unanimity. It is a recognizable center of gravity
strong enough to orient many different lives without making them identical.

That center would join worship and moral seriousness to mastery of the age;
knowledge to production; wealth to stewardship; power to responsibility; local
belonging to civilizational obligation; individual flourishing to common goods;
intellectual freedom to accountability; and memory to future-building.

The recovered center would also change the psychology of engagement with
other civilizations. A confident Muslim civilization would not need to deny
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Western achievements in order to criticize Western domination. It could learn
from China without imagining China as a model for everything. It could receive
technologies from India, Japan, Korea, Europe, Africa, or the Americas and still
ask what form those technologies should take inside Islamic moral horizons. It
would neither isolate itself nor dissolve itself.

Contribution rather than resentment

The final measure of tajdid is not whether Muslims become feared. It is
whether they become capable of producing goods - intellectual, spiritual,
scientific, technological, economic, artistic, and institutional - that improve
human life while remaining recognizably rooted in their own moral tradition.

SCRIPTURAL ORIENTATION

Qur'an 2:143 describes the community in terms of witness
over humanity, not merely self-preservation.

Qur'an 3110 links communal excellence to belief and moral
action for the good of people.

The destination of capability is therefore not civilizational narcissism. If
tajdid merely makes Muslims richer, harder to coerce, and more technologically
sophisticated while severing power from justice and witness, it has reproduced the
machinery of civilization without its moral center.

Civilizational agency is therefore not a synonym for empire. It is the capacity
to choose, create, protect, cooperate, and contribute without permanent tutelage.

The undead civilization remembers that it once made
history. The living civilization accepts responsibility for
making history again.
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EPILOGUE

THE RECOVERY OF AUTHORSHIP

The abolition of the Ottoman caliphate can be mourned. Colonial
intervention can be studied. Sykes-Picot can remain a symbol of territorial
reordering. Nationalism can be interrogated. Western imperial power can be
criticized. Internal Muslim failures can and must be named. None of these acts,
by themselves, creates a future.

A civilization becomes historical again when critique gives way to
construction.

The argument of this book can now be stated in its simplest form. Muslim
identity was not erased in the twentieth century. It was hollowed at the level of
civilizational narrative and collective agency. The Ummah survived as creed,
emotion, ritual, memory, and moral obligation, but increasingly ceased to
function as an active subject of ordinary planning. The individual, household,
profession, firm, sect, party, and territorial state became more concrete units of
ambition. At the same time, much of the institutional architecture through
which civilizational belonging might have become durable strategy was absent,
weakened, or nationally bounded. This occurred precisely as industrial, financial,
technological, and military power was becoming more complex, capital-
intensive, and transnational.

The result is the dissonance with which the book began: people who can
sincerely identify with one civilization while living almost entirely through
narrower horizons of consequence; societies capable of producing extraordinary
individuals but less capable of converting their achievement into shared strategic
depth; states possessing formal sovereignty but often constrained by dependencies
accumulated over decades. The civilization is remembered as a 'we’ while everyday
incentives repeatedly return the Muslim to 'I,’ 'my family,” 'my profession,’ or 'my
state.’

Tajdid in this context cannot mean restoration alone. It is the recovery of
generative capacity.

The modern Ibn Khaldunian model developed here names five orders through
which that recovery can be pursued, but a shared narrative precedes all five.
Narrative supplies a future; shared purpose turns that future into obligation;
creedal social cohesion makes cooperation morally meaningful. Strong
institutions give intelligence somewhere to accumulate. Knowledge and
productive capacity transform understanding into powers of action. A prosperous
economic order rewards labor, trade, investment, and enterprise while financing
common goods. Capability and security protect the space in which the
civilization can continue choosing.

These orders form a loop. Narrative makes shared purpose imaginable. Shared
purpose strengthens cohesion and makes institutions worth sustaining.
Institutions make knowledge cumulative. Knowledge deepens production.
Production creates prosperity. Prosperity finances capability. Capability widens
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sovereignty. Sovereignty makes the civilizational project more credible because
people can see that collective action produces real choices. Credibility, in turn,
strengthens the narrative.

None of this guarantees justice. Capability can be abused. Cohesion can
become chauvinism. Institutions can become oligarchies. Wealth can corrupt.
Security can become repression. This is why tajdid must remain moral before it
becomes strategic. The project is not to build power and then search for an ethic.
It is to build capability inside an ethic that understands power as trust.

The book began with the metaphor of the civilizational undead: motion
without direction, identity without project, memory without authorship. The
opposite condition is not a return to an imagined past. It is the recovery of the
ability to answer the future in one's own voice.

The Muslim who recovers authorship does not ask only whether a technology
is permissible after somebody else builds it. He asks what technology should be
built. The investor does not ask only where returns are highest. She asks which
capabilities must exist twenty years from now. The policymaker does not ask only
how to increase output. He asks what productive structure preserves the freedom
of future generations. The scholar does not ask only how an inherited ruling
applies to a finished system. She asks how Islamic moral reasoning can enter the
system while it is still being designed.

The question is no longer only: What happened to us?
It is: What are we trying to become?

When that answer becomes coherent enough to organize trust, institutions,
knowledge, capital, and power, tajdid will have moved from a word of hope to a
civilizational process.
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SELECTED SOURCES AND FURTHER READING

This book is a synthetic civilizational essay rather than a fully footnoted
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Sunnah for normative orientation; classical scholarship for interpretive concepts;
historical scholarship for causal and contextual claims; and contemporary
institutional proposals as reasoned applications rather than revelation. The
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Reality. Cambridge University Press, 1990.

Hallaq, Wael B. The Impossible State: Islam, Politics, and Modernity's Moral
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Ibn Taymiyyah. Majmu' al-Fatawa, especially discussions conventionally gathered
in English under themes concerning the life, sickness, and death of the heart.
The phrase ‘civilizational undead' in this book is the author's metaphor, not
Ibn Taymiyyah's term.

The Sykes-Picot Agreement (1916), together with scholarship on the later
mandate settlements and the broader territorialization of political authority
after the Ottoman collapse.
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The Ummah still has faith.
It still has memory.

It still has scholars,
wealth, institutions,

and people.
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What it has lost
is coherence.
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The ability to connect these things
into a shared civilizational purpose—
a sense of what we are building,
why we are building it, and what
this generation owes the next.
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That is the hollowing:
the loss of a shared purpose,

as the civilizational soul
drifts toward the dark,

and what remains is only
the skeletal husk.

oo
And tajdid is not simply
a return to the past.
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inheritance into direction;
and direction into
a shared future.
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