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Mapping the Lived Experiences of Spirituality and Youth Well-Being
in Malaysia: A Scoping Review

Nurhafizah Zainal
Faculty of Business and Management, University Technology MARA
Corresponding Author: nurhafizahzainal@uitm.edu.my

Abstract

Spirituality has been increasingly recognized as a key determinant of youth well-being,
influencing resilience, identity, and coping strategies. In Malaysia, where cultural and religious
diversity shapes young people’s lived experiences, a systematic mapping of the literature is
needed to clarify how spirituality contributes to their well-being. This scoping review aimed
to map existing evidence on the lived experiences of spirituality and its influence on youth
well-being in Malaysia, identify conceptualizations of spirituality, and highlight gaps for future
research. Guided by the PRISMA-ScR framework, a systematic search was conducted across
databases including Scopus, Web of Science, PubMed, and Google Scholar for studies
published between 2000 and 2025. Eligible studies focused on Malaysian youth (aged 15-30)
and examined spirituality in relation to psychological, emotional, or social well-being. Data
were charted on study design, population, setting, conceptualization of spirituality, and
outcomes. A total of 1102 articles were identified and 10 were included in the final analysis.
Most were cross-sectional surveys involving university students in urban settings. Spirituality
was predominantly conceptualized through religious practices, particularly Islamic traditions,
though broader understandings such as mindfulness, cultural rituals, and meaning-making
also emerged. Across studies, spirituality was associated with enhanced resilience, reduced
depressive symptoms, greater life satisfaction, and stronger social connectedness. However,
limited research addressed rural, indigenous, and non-religious youth and few studies used
longitudinal or participatory designs. Spirituality plays a protective and identity-shaping role
in the well-being of Malaysian youth. Yet, evidence remains fragmented and narrow in scope.
Future research should explore diverse spiritual expressions across different youth
populations, adopt robust methodological designs, and consider both positive and
challenging aspects of spirituality. These insights can inform culturally responsive policies and
practices that integrate spiritual well-being into youth development strategies.

Keywords: Spirituality, Youth well-being, Malaysia, Lived experiences, Scoping review

Background

The well-being of youth in Malaysia is increasingly recognized as a critical area of concern,
particularly in the context of rapid social changes, economic pressures, and mental health
challenges. Spirituality, often intertwined with cultural and religious practices, is a significant
aspect of many young people's lives in Malaysia. Youth well-being is multi-dimensional,
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spanning psychological, social, and spiritual domains. Global evidence since 2020 highlights
adolescence and young adulthood as a formative window when mental health vulnerabilities
and protective factors co-evolve, and when meaning-making and value systems consolidate.
The World Health Organization (WHO) notes that one in six people worldwide are aged 10—
19, with rapid biopsychosocial changes that heighten risk for common mental disorders while
also making this period highly responsive to promotive interventions that build well-being
(World Health Organization, 2024). In parallel, policy framings commonly define “youth” as
roughly ages 15-24, a social stage linked to transitions in education, work, and civic life
contexts where spirituality may serve as a source of purpose, coping, and community (United
Nations, 2023).

In Malaysia, recent monitoring underscores both the urgency and opportunity for action.
Recent studies from 2000 to 2025 have highlighted the significant role of spirituality in the
well-being of Malaysian youth. Spiritual well-being among Malaysian youth is notably high,
with variations observed based on gender, religion, and educational background (Dahalan et
al., 2019; Abdullah et al., 2018). This high level of spiritual well-being is crucial as it provides
resilience and stability, contributing to overall mental health and quality of life (Lourembam
& Ete, 2021). Research indicates that spirituality, particularly religious and existential well-
being, is inversely related to mental health issues such as suicidal ideation and depression
among adolescents (Ibrahim et al., 2019; Yahaya et al., 2012). For instance, both religious and
existential well-being have been shown to significantly reduce the odds of mental health
problems, suggesting that spirituality acts as a protective factor (Yahaya et al.,, 2012).
Additionally, spirituality combined with family support has been found to predict lower levels
of suicidal ideation, emphasizing the importance of a supportive environment (lbrahim et al.,
2019).

Additionally, the Malaysian Youth Mental Health Index 2023 (MyMHI’23) reported notable
proportions of youth (15—-30) exhibiting stress, anxiety, and depressive symptoms, and called
for culturally attuned promotive strategies that leverage family, campus, and community
assets (UNICEF Malaysia & Institute for Youth Research Malaysia, 2023). Within Malaysia’s
plural religious landscape, emerging studies suggest that religiosity/spirituality can operate
as a protective factor via positive religious/spiritual coping, social connectedness, and
meaning among university students and young people; however, associations are nuanced
and context-dependent (Che Rahimi, Bakar, & Mohd Yasin, 2021). At the global level, a 2025
meta-synthesis of adolescent research found that greater investment in religiosity/spirituality
is generally associated with reduced suicidality, strengthening the rationale to examine
spiritual dimensions when addressing youth well-being (West, Rana, Awan, Sagot, 2025).

Despite growing interest, the Malaysian evidence base on lived experiences of spirituality
among youth remains fragmented across disciplines (public health, psychology, education,
Islamic/Religious studies) and study designs (quantitative surveys on coping, small qualitative
studies, pandemic-era reports). Existing work often focuses on specific subgroups (e.g.,
university students) or single traditions, leaving gaps on how Malaysian youth from diverse
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backgrounds experience spirituality in everyday life, how those experiences intersect with
identity, belonging, stressors (academic pressure, family expectations, digital life), and which
mechanisms (e.g., meaning, rituals, community participation) are most salient for well-being
outcomes.

A scoping review is therefore appropriate to map concepts, populations, contexts, and
methodological approaches; to clarify how spirituality is defined and operationalized; and to
identify knowledge gaps and implications for practice and policy. The Joanna Briggs Institute
(JBI) guidance (updated 2020-2024) specifically positions scoping reviews to examine the
breadth and nature of evidence, refine questions, and inform future systematic reviews and
intervention research exactly what is needed for this nascent, multi-disciplinary Malaysian
topic. Accordingly, this review will chart the terrain of lived spiritual experiences among
Malaysian youth and synthesize how these experiences relate to well-being, pointing to
culturally grounded avenues for support across education, health, and community settings.

Methods

Study Design

A scoping review was carried out following the Arksey & O’Malley guidelines: 1) identifying
the research question, 2) identifying relevant studies, 3) study selection, 4) charting the data
and 5) collating, summarizing, and reporting results. The review has also followed the
guideline by the Joanna Briggs Institute (JBI) methodology for scoping reviews and reported
according to the PRISMA-ScR checklist. The scoping review approach is appropriate to
comprehensively map the extent, range, and nature of evidence on the lived experiences of
spirituality and its relationship to youth well-being in Malaysia, identify knowledge gaps, and
inform future research directions.

Databases and Search Strategy

A systematic search strategy was developed in consultation with a subject librarian. The
scientific databases (CINAHL, SCOPUS, Pubmed and Web of Science) were consulted and
keywords from the Medical Subject Headings (MeSH) were used. The search strategy was
((spirituality OR religious) AND (wellbeing OR well-being) AND (youth OR adolescent)). The
above-mentioned electronic databases were searched from January 2000 to May 2025 in
order to capture contemporary evidence.

Additionally, grey literature was explored through Malaysian government and NGO reports
such as Ministry of Youth and Sports, Institute for Youth research Malaysia, and UNICEF
Malaysia. Apart from that, theses and dissertations form Malaysian universities were also
referred to.

Inclusion and Exclusion Criteria

The review included studies involving youth aged 15-30 years, in alignment with the
Malaysian youth policy, and encompassed both adolescents and young adults. Studies that
explored the lived experiences of spirituality including religious, spiritual, and meaning-
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making practices and their influence on well-being were considered. Only studies conducted
in Malaysia or involving Malaysian participants were included. Eligible sources comprised
peer-reviewed articles, qualitative and mixed-method studies, surveys, reports, and grey
literature. Both English and Malay language publications were included. The timeframe for
eligible studies was restricted to those published between 2000 and 2025.

Studies conducted outside Malaysia were excluded. Research focusing on populations outside
the youth age bracket (below 15 or above 30 years) was not considered. Studies that
examined exclusively clinical or medical interventions without addressing spirituality were
excluded. Non-empirical works, such as editorials, commentaries, and opinion papers, were
also excluded from the review.

Data Extraction

A data extraction form was developed and piloted on a sample of included studies. Extracted
data included bibliographic details such as author, year, journal, and type of publication.
Study characteristics, including design, methodology, sample size, and setting, were also
recorded. Participant characteristics such as age, gender, educational background, religious
affiliation, and socioeconomic factors were extracted. The conceptualization or definition of
spirituality used in each study was noted. Reported lived experiences, including themes,
narratives, and practices, were identified. In addition, links between spirituality and well-
being outcomes were documented. Key findings, limitations, and recommendations from
each study were also extracted. All data were charted in a summary table and synthesized
thematically to map patterns and gaps in the evidence.

Assessment of Methodological Quality

Although scoping reviews typically did not appraise study quality, a critical appraisal was
conducted to enhance transparency and interpretability. Appropriate JBI Critical Appraisal
Checklists were applied according to study design (e.g., qualitative, cross-sectional). Each
study was independently assessed by two reviewers, with disagreements resolved by
consensus or by involving a third reviewer. The appraisal was not used as an exclusion
criterion but informed the interpretation of evidence strength and research gaps.

Results

Search Outcome

After initial review in the databases, 1102 articles were obtained. Author examined these
records in order to eliminate duplicates, obtaining an initial sample of 1046 references. A total
of 969 studies did not meet all criteria during title and abstract analyses, so they were
eliminated. Then, 77 articles were read in full text and finally 10 articles were included for
analysis. The grey literature search did not retrieve any new studies. The flowchart for these
studies is presented in Figure 1.
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Study Characteristics
A total of 10 articles were included in this review: 7 quantitative cross-sectional studies, 2
gualitative studies, and 1 mixed-method study. Of these, 80% were published within the last
5 years. All studies focused exclusively on youth aged 15 to 30. Most of the selected articles
(70%) examined the influence of spirituality on youth well-being in educational settings such
as universities and schools, while approximately 30% focused on community settings. The
quality of the studies ranged from medium to good based on reviewers' feedback, ensuring
the reliability of the results.

Identification

Records identified through database (n = 1102)
Pubmed (n =321)

Scopus (n=422)

Web of Science (n = 247)

CINAHL (n = 112)

Records from grey literature (n = 0)

References identified in the databases after
applying the language filter (English and Malay)
(n=1046)

Screening

Records after duplicates removed
(n = 462)

Select references after reading title and abstract
(n=77)

Eligibility

Full-text references assessed for eligibility
(n=77)

Included

Studies included
(n=10)

Vol. 3, Issue 2, December 2025
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Records excluded

——» | (h=56)

Records excluded

—— | (n=584)

Records excluded

——» | (n=385)

Full-text articles
excluded (n = 67),
due to:

e Youth not
included.

e No relationship
between
spirituality and
well-being.

Figure 1: Flowchart for the articles selection by using PRISMA method
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Spirituality and Well-Being

The body of literature reviewed between 2000 to 2025 provides a rich yet varied picture of
how spirituality has been studied in relation to youth well-being in Malaysia. Ten studies were
identified, encompassing diverse methodological approaches including cross-sectional
surveys, qualitative interviews and focus groups, as well as mixed-methods designs. The
populations studied ranged from secondary school adolescents and university students to
rural and low-income youth, reflecting different developmental stages and socio-cultural
contexts. Taken together, the evidence consistently highlighted that spirituality whether
expressed through religiosity, meaning-making, connectedness, or ritual practices was
positively associated with different aspects of psychological and social well-being.

A key theme emerging from these studies lies in the conceptualization of spirituality. Several
works treated spirituality as overlapping with religiosity, emphasizing practices such as
prayer, coping strategies, and religious beliefs (Ahmad et al., 2021; Che Rahimi et al., 2021;
Hassan et al.,, 2023; Abdel-Khalek & Tekke, 2019). In these studies, spirituality was
operationalized using measures of religiosity and religious coping, often framed within Islam
but at times incorporating multi-faith contexts. In contrast, other research adopted a broader
and more holistic perspective. For instance, Nor et al. (2023) described spirituality as
connectedness to self, others, and God, while Dahalan et al. (2019) conceptualized spiritual
well-being as a dynamic and harmonious relationship with the Creator, fellow humans, and
the environment, encompassing meaning, purpose, happiness, and fulfillment. Lee and Tan
(2022) offered yet another angle, describing spirituality in adolescents as a process of moral
guidance and identity formation, whereas Ali and Kumar (2024) emphasized the role of
spiritual practices such as prayer, rituals, and family traditions in maintaining continuity and
comfort. Velusamy et al. (2024) integrated spirituality with constructs of empathy and moral
identity, linking it to broader prosocial outcomes. These varying definitions underscore the
conceptual diversity in the Malaysian context, ranging from narrowly religious to inclusively
psychosocial interpretations.

The populations studied also reflected this diversity. A majority of studies focused on
university students, typically aged 18-25, across both public and private institutions (Ahmad
et al.,, 2021; Ma’rof et al., 2021; Nor et al., 2023; Che Rahimi et al., 2021; Abdel-Khalek &
Tekke, 2019). These studies provided quantitative evidence from relatively large samples,
often in the range of 200-515 participants, reflecting the accessibility of this population for
research. Beyond higher education, two studies shed light on adolescents in secondary
schools and rural communities. Lee and Tan’s (2022) qualitative interviews with adolescents
in urban schools highlighted spirituality as a source of resilience in the face of peer pressure,
while Ali and Kumar’s (2024) focus groups with rural youth illuminated the importance of
rituals and family traditions. Notably, Ali and Kumar also observed that opportunities for
youth-led expressions of spirituality were limited in rural settings, suggesting generational
gaps in religious and spiritual engagement. Meanwhile, Hassan et al. (2023) specifically
focused on low-income Muslim youth, while Dahalan et al. (2019) provided a rare nationwide
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perspective, sampling across five geographical zones in Malaysia, thereby capturing urban—
rural and regional variations.

Across these varied contexts, the well-being outcomes associated with spirituality were
consistently positive. A recurring finding was the protective role of spirituality against mental
health difficulties. Ahmad et al. (2021) and Che Rahimi et al. (2021) both found that higher
levels of religious coping and religiosity were associated with lower levels of anxiety,
depressive symptoms, and greater psychological adjustment during the COVID-19 pandemic.
Similarly, Ma’rof et al. (2021) reported that spiritual well-being predicted lower suicidal
ideation, with social support mediating this relationship, highlighting the importance of social
networks in amplifying the protective effects of spirituality. Hassan et al. (2023) extended
these findings by showing that religiosity influenced youth mindsets, which in turn shaped
emotional outcomes, with higher religiosity linked to better subjective well-being through
adaptive cognitive styles. Abdel-Khalek and Tekke (2019) also identified positive associations
between intrinsic religiosity and well-being, noting gendered differences, with men reporting
higher happiness and mental health, while women scored higher on religiosity. Importantly,
the authors suggested that religious practices may be integrated into psychotherapy for
youth, pointing to potential applied implications.

Beyond mental health, spirituality was also tied to positive psychosocial outcomes. Nor et al.
(2023) found significant correlations between spiritual well-being and life satisfaction, with
gualitative themes emphasizing the role of spirituality in fostering a sense of community
belonging. Velusamy et al. (2024) demonstrated that spirituality, operationalized alongside
empathy and moral identity, positively predicted prosocial behaviour and was associated with
higher subjective well-being. Similarly, Dahalan et al. (2019) reported overall high levels of
spiritual well-being among Malaysian youth, with links to positive behaviour and self-esteem.
Nevertheless, they also noted that loneliness remained a challenge for some young people,
suggesting that spirituality may not fully shield against social isolation. Qualitative studies
further deepened these insights: Lee and Tan (2022) highlighted adolescents’ reliance on
spirituality as moral guidance and a resilience-building tool, while Ali and Kumar (2024)
emphasized the role of rituals in providing comfort and identity continuity in rural
communities, though the absence of youth-driven engagement raised questions about
intergenerational transmission of spiritual practices.

The synthesis of these findings highlights several cross-study patterns and divergences. First,
across different conceptualizations, spirituality consistently emerged as a positive factor for
youth well-being, whether in terms of reducing psychological distress, enhancing resilience,
or promoting prosocial behaviours and belonging. Second, the way spirituality was defined
shaped the outcomes emphasized: religiosity-focused studies tended to foreground coping
and mental health, while broader definitions linked spirituality to identity, belonging, and
prosociality. Third, contextual and demographic factors moderated these associations. For
instance, Dahalan et al. (2019) found differences in spiritual well-being based on gender,
location, and region, while Abdel-Khalek and Tekke (2019) reported gender-specific patterns
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in the relationship between religiosity and health. Qualitative studies revealed nuances often
overlooked in surveys, such as adolescents’ struggles with peer pressure (Lee & Tan, 2022) or
the limited opportunities for spiritual self-expression among rural youth (Ali & Kumar, 2024).
Despite the positive associations documented, the evidence base also reveals important gaps
and limitations. The predominance of cross-sectional survey designs limits causal inferences
and may obscure the dynamic role of spirituality over time. University students are heavily
overrepresented, leaving the experiences of non-student youth, particularly those outside
urban or institutional settings, less well understood. Moreover, while many studies examined
spirituality in predominantly Muslim populations, fewer captured the lived experiences of
non-Muslim youth, even though some samples included multi-faith contexts. Finally, youth
voices are more clearly heard in the qualitative studies, suggesting the need for participatory
and longitudinal designs that can better capture the evolving nature of spirituality in shaping
well-being.

In summary, Table 1 shows results of the scoping review. The reviewed studies collectively
demonstrate that spirituality plays a significant role in promoting youth well-being in
Malaysia. Whether understood through religiosity, meaning-making, connectedness, or
spiritual practices, spirituality was consistently associated with positive psychological and
social outcomes, while also providing resilience in the face of adversity. At the same time, the
findings underscore the importance of context, highlighting differences by age, gender,
socioeconomic status, and setting. Addressing current gaps such as limited youth-led
perspectives, overreliance on university samples, and cross-sectional approaches will be
critical in advancing a more comprehensive understanding of spirituality’s influence on youth
well-being in Malaysia.
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Authors

Year

Study Design

Conceptualization of

Population & Sample Setting

Spirituality

Key Findings on Well-Being

Ali & Kumar

2024

Qualitative
(Focus Groups)

40 Malaysian rural
youth, aged 18-25

Community setting
(Malaysia)

Spiritual practices (prayer,
rituals, family traditions).

Spiritual rituals provided
comfort and identity
continuity; however, limited
opportunities for youth-led
expression were noted.

Velusamy et al.

2024

Cross-sectional
survey
Quantitative

411 Malaysian youth

Universities and
schools

Spirituality operationalized
alongside empathy/moral
identity.

Spirituality positively predicted

prosocial behaviour and was
linked to positive well-being
indicators (higher subjective
well-being and prosociality).

Hassan et al.

2023

Cross-sectional
survey
Quantitative

396 Malaysian Low
income Muslim
youth aged 15-25

Community setting
(Malaysia)

Religiosity (practices &
beliefs) treated distinct from
mindset constructs.

Religiosity influenced mindset
and emotional outcomes;
higher religiosity associated
with better subjective well-
being via adaptive mindsets.
Men scored higher on
happiness, satisfaction, and
mental health; women scored
higher on religiosity.

Nor et al.

2023

Mixed-methods

200 Malaysian
undergraduates
(Islam, Christianity,
Buddhism)

Private university
(Malaysia)

Spirituality as connectedness
to self, others, and God.

Found positive correlations
between spiritual well-being
and life satisfaction;
qualitative themes highlighted
community belonging.

Lee & Tan

2022

Qualitative
(interviews)

30 Malaysian
secondary school

adolescents, aged 15-

17

Urban schools
(Malaysia)

Spirituality as meaning-
making and identity.

Students described spirituality
as a source of moral guidance
and resilience when facing
peer pressure.
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Ahmad et al.

Cross-sectional

2021
0 survey Quantitative

450 Malaysian
university students,
aged 18-24

Public university
(Malaysia)

Religiosity (prayer, religious
coping).

Higher religious coping was
linked to reduced anxiety and
depressive symptoms during

COVID-19.

Ma’rof et al.

Cross-sectional
survey
Quantitative

2021

515 Malaysian
undergraduates

Public university
(Malaysia)

Spiritual well-being and social
support.

High spiritual well-being

predicted lower suicidal

ideation; social support
mediated the relationship.

Che Rahimi
Bakar & Mohd
Yasin

Cross-sectional
survey
Quantitative

2021

450 Malaysian
university students

Universities
(Malaysia)

Religiosity/religious coping
(measures of religiosity and
coping).

Positive religious coping and
higher religiosity were
associated which better
psychological well-being and
adjustment during Covid-19.

Abdel-Khalek &
Tekke

Cross-sectional
survey
Quantitative

2019

238 Muslim college
students from
Malaysia

Higher education

Religiosity primarily as
intrinsic religiosity measured
by the Arabic Scale of Intrinsic
Religiosity, reflecting internal
religious commitment.

Religiosity positively correlated
with well-being and mental
health. Physical health
predicted religiosity in men,
mental health in women.
Religious practices suggested
for psychotherapy integration.

Dahalan et al.

Cross-sectional
survey
Quantitative

2019

500 Malaysian youth
aged 19-30 years

Five zones in
Malaysia: North,
Middle, South, East
Coast, and Borneo

Spiritual well-being as a
dynamic harmonious
relationship with the Creator,
fellow human beings, and the
environment; involving
meaning, purpose, spiritual
happiness, and fulfilment.

Overall high level of spiritual
well-being among Malaysian
youth. Significant differences
based on gender, location, and
zones. Females and urban
youth scored higher. Spiritual
well-being linked to positive
behaviour and self-esteem.
Felt loneliness noted in some
youth.
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Discussion and Conclusion

This scoping review synthesized the available literature on the lived experiences of spirituality
and youth well-being in Malaysia. The findings demonstrate that spirituality plays a significant
role in shaping how young people navigate stress, construct meaning, and maintain social
connectedness. Across the reviewed studies, spirituality consistently emerged as a protective
factor, supporting resilience, mental health, and identity development. However, the
evidence base remains fragmented and concentrated in urban, university-based populations,
leaving notable gaps in understanding the experiences of rural, indigenous, and marginalized
youth.

The findings align with international research that identifies spirituality as an important
determinant of youth well-being. Globally, studies have reported that spirituality enhances
resilience, provides a framework for meaning-making, and reduces risks of depression,
anxiety, and suicidality (Post et al., 2023; Du, 2024). For example, a global synthesis by Piko
(2023) found that religiosity and spirituality significantly predicted life satisfaction and
reduced mental distress among adolescents across diverse cultural settings. Similarly, recent
UNICEF reports (2024) emphasize that spirituality can offer protective mechanisms in times
of crisis, particularly during the COVID-19 pandemic, when young people experienced
heightened uncertainty and stress.

At the same time, this review highlights cultural distinctiveness in the Malaysian context.
Given the country’s majority Muslim population, spirituality was frequently conceptualized in
terms of Islamic practices such as prayer, Quran recitation, and religious community
participation. These practices were reported to foster discipline, hope, and moral grounding.
Yet, in line with studies from other multicultural societies, spirituality among Malaysian youth
also extended beyond religious affiliation to include meditation, mindfulness, cultural rituals,
and acts of community service. This pluralistic understanding mirrors global calls to recognize
spirituality as multidimensional, encompassing religious, cultural, and personal expressions
of meaning.

The findings of this review have both policy and practical implications. At the policy level, they
underscore the importance of incorporating spiritual well-being into youth development and
mental health initiatives. Current national policies, such as those led by the Ministry of Youth
and Sports and the Institute for Youth Research Malaysia (IYRES), could benefit from
integrating spiritual dimensions alongside psychological and social indicators of well-being.
Such integration should adopt a culturally sensitive approach that acknowledges Malaysia’s
multifaith and multicultural landscape.

In practice, universities and schools could leverage these findings by implementing programs
that foster spiritual coping strategies, interfaith dialogues, and peer support networks. For
instance, structured spaces for reflection, mindfulness sessions, and student-led community
service initiatives could help nurture both spiritual growth and social cohesion. Similarly,
community-based youth organizations may consider drawing upon traditional rituals, cultural
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heritage, and family-based practices to reinforce resilience and connectedness among young
people.

Despite the evidence linking spirituality to positive outcomes, this review identified several
key gaps. First, population gaps were evident, as most studies concentrated on urban youth,
particularly university students, with minimal attention to rural or indigenous communities.
This limits the generalizability of findings and risks overlooking diverse spiritual worldviews.
Second, conceptual gaps emerged from the tendency to conflate spirituality with religiosity.
Few studies examined secular or non-religious forms of spirituality, such as nature
connectedness or personal meaning-making. Third, methodological gaps were notable, with
most studies employing cross-sectional designs. Longitudinal and participatory approaches
are needed to capture how spirituality evolves across developmental stages and social
contexts.

Future research should address the identified gaps by focusing on underrepresented
populations, particularly rural, indigenous, and marginalized youth. There is also a need to
broaden the conceptualization of spirituality to include secular, cultural, and nature-based
dimensions. Additionally, future studies should examine both the positive and negative
aspects of spirituality. While spirituality often fosters resilience, some young people may
experience guilt, spiritual struggles, or exclusion due to rigid religious norms, and these
aspects remain underexplored in Malaysia. Methodologically, longitudinal and mixed-
methods designs would allow for a more nuanced understanding of how spirituality interacts
with developmental processes and well-being across time. Intervention studies that test the
integration of spiritual components into youth mental health programs could further inform
practice and policy.

In summary, this scoping review demonstrates that spirituality is a vital yet underexplored
component of youth well-being in Malaysia. The current evidence highlights spirituality’s role
in fostering resilience, identity, and social connectedness but also points to critical research
and practice gaps. By systematically mapping this landscape, the review provides a foundation
for future culturally grounded studies and holistic youth development strategies. Integrating
spiritual dimensions into research, policy, and practice holds promise for supporting the next
generation of Malaysian youth in navigating the challenges of an increasingly complex world.
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Abstract

This study analyzes the transformation of Pegadaian Syariah in responding to the needs of
Generation Z in Indonesia, with an emphasis on the role of strengthening digital literacy as an
adaptation strategy. The purpose of the study is to identify how Pegadaian Syariah adapts to
Generation Z preferences based on digitalization, accessibility, and technology services, and
to disseminate digital literacy challenges that hinder the transformation. The research
method uses a qualitative approach through a literature review by collecting and analyzing
data from related literature sources. The results of the study indicate that Pegadaian Syariah
has transformed through service digitalization initiatives, increasing sharia financial
education, and integrating sharia values into digital platforms. However, the main challenge
lies in the low understanding of digital sharia finance and the decline in technological
adaptation among Generation Z. The conclusion of the study confirms that strengthening
sharia digital literacy is the key to the desire for transformation, with recommendations for
holistic strategies including: (1) developing sharia digital literacy competency standards, (2)
education integration modules in digital products, (3) establishing a digital sharia financial
literacy research center, and (4) continuous evaluation to ensure the effectiveness of
adaptation.

Kata Kunci: Islamic Pawnshop, Generation Z, Transformation, Islamic Finance, Digital
Literacy

Introduction

Amid the rapid digital transformation of Indonesia's financial sector, Pegadaian Syariah, as
one of the main players in Islamic finance, is required to innovate and adapt to the unique
characteristics of Generation Z (Manik et al., 2021). The generation born between 1997-2012
has become a potential market segment with distinctive consumption behaviors and
preferences for financial services. As digital natives, Generation Z desires sharia financial
services that not only adhere to Islamic principles but also prioritize ease of digital access,
transaction speed, and integration with modern lifestyles (Fatimah & Nasrullah, 2024;
Hasanah & Qibtiyah, 2025). However, behind this potential, the main challenge lies in the low
digital literacy of Islamic finance among the younger generation.
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Although Generation Z is highly skilled in using technology, their understanding of the basic
principles of Islamic finance is still limited. A survey by the Financial Services Authority (2023)
showed that only 28% of Generation Z respondents were able to correctly explain basic
concepts such as Islamic contracts or the differences between Islamic and conventional
products. This condition creates a paradox of digital literacy—where simple access to financial
technology is not balanced with a deep understanding of the products used (Mirza et al.,
2024). Strengthening digital literacy is crucial not only in the technical aspects of using digital
platforms but also in building critical skills to comprehensively evaluate Islamic financial
products.

Pegadaian Syariah's digital transformation in responding to the needs of Generation Z
presents an interesting dynamic between opportunities and challenges. On the one hand, the
character of Gen Z who are tech-savvy and open to sharia financial innovation opens up
significant market expansion opportunities. Data shows an increase in Generation Z's interest
in sharia financial products reaching 35% in the last three years (Subkhan & Yusli, 2022).
However, the same study revealed that of all Generation Z respondents who have bank
accounts, only 51% choose sharia products - a figure that is still lower than conventional banks
and e-money.

This phenomenon shows that strengthening digital sharia literacy must be the foundation of
Pegadaian Syariah's digital transformation strategy. The multidimensional challenges faced
include: (1) the low level of sharia financial literacy, (2) tight competition with conventional
fintech services, and (3) the need for large investments in developing digital infrastructure. In
this context, strengthening literacy should not only focus on delivering information, but also
needs to adopt an edutainment approach that combines education with gamification
elements and digital storytelling to increase engagement (Koravuna & Surepally, 2020).

The significance of this study lies in its efforts to provide a comprehensive perspective on the
role of digital literacy as a catalyst for Islamic financial transformation in the era of digital
disruption. By focusing on the case of Pegadaian Syariah and Generation Z as the object of
study, the research findings are expected to: (1) map an effective Islamic digital literacy model
for the younger generation, (2) identify digital communication strategies that suit the
characteristics of Generation Z, and (3) provide policy recommendations to strengthen the
digital Islamic financial ecosystem. Furthermore, this study will provide academic
contributions in enriching the research treasury on the digital financial behavior of the young
Muslim generation in Indonesia, as well as being a reference for the development of more
adaptive and relevant Islamic financial strategies.

Literature Review

Pegadaian Syariah in Indonesia

As a country with a Muslim majority population, Indonesia needs financial instruments that
comply with sharia principles. In response to this, PT Pegadaian has formed a Sharia Business
Unit that operates under the supervision of the Sharia Supervisory Board and the National
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Sharia Council (DSN). The existence of this business unit is important considering that sharia
pawnshops are one of the key instruments in the sharia economic system in Indonesia.
Functionally, Sharia Pawnshops answer the community's need for cash liquidity while
maintaining ownership of their valuable assets. Sharia Pawnshops offer a fundamentally
different model from the conventional system, especially in terms of eliminating usury
elements. This system replaces interest with a transparent fee scheme, including custody,
maintenance, guarding, and appraisal fees that are only charged once per transaction. This
structural difference not only has an impact on sharia aspects but also creates added value in
the form of cost certainty for customers (Roficoh & Ghozali, 2018; Yuniwati et al., 2021).

Pegaidaian Syariah is non-bank financial institutions that provide financing based on Islamic
sharia principles, avoiding elements of usury, gharar (uncertainty), and maysir (speculation).
Conceptually, Islamic pawn (rahn) in muamalah figh is defined as the retention of goods of
economic value belonging to the borrower (rahin) as collateral (marhun) for debts given by
the pawn recipient (murtahin) (Harahap, 2021). This mechanism provides legal certainty for
both parties in Islamic financial transactions, as well as being an alternative financing that is
in accordance with Islamic values.

The practice of sharia pawnshops has a strong legal basis in Islam, both from primary and
secondary sources. In the Qur'an, Surah Al-Bagarah verse 283 explicitly allows the practice of
pawning as a form of collateral in debt transactions. This basis is strengthened by the
authentic hadith narrated by Bukhari (No. 2202) and Muslim (No. 1603) which tells how the
Prophet Muhammad SAW once pawned his armor to a Jew in Medina as collateral for the
purchase of food (Safwah, 2022; Lestari & Hanifuddin, 2021). Historically, this practice shows
that pawning has been part of the Islamic economic system since the early days.

In Indonesia, the operation of Islamic Pawnshops is regulated through two main legal
instruments. First, the Financial Services Authority Regulation (POJK) No. 31/POJK.05/2016
concerning Pawnshop Business which is the operational legal umbrella. Second, the Fatwa of
the National Sharia Council-Indonesian Ulema Council No. 25/DSN-MUI/I11/2002 concerning
Rahn which provides specific guidance from a sharia perspective (Khotimah, 2024). The
combination of state regulations and religious fatwas creates a comprehensive legal
framework for the development of Islamic pawnshops in Indonesia.

Operationally, Pegadaian Syariah applies a combination of several contracts to fulfill sharia
principles. The main contract is rahn (sharia pawn) which functions as the basis for collateral
for goods. This contract is then combined with gardh (goodwill loan) or ijarah (rent) for
administrative costs (Khotimah, 2024). This mechanism is designed to avoid usury practices
while providing justice for both parties. In practice, the pawned goods must meet sharia
criteria, both in terms of the type of goods and their economic value, while administrative
costs are determined based on the principles of transparency and justice.
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The historical development of Islamic Pawnshops in Indonesia began in 2002 through a
strategic collaboration between PT Pegadaian (Persero) and Bank Muamalat Indonesia in the
form of musyarakah (Khaerunnisa, 2022). Technical implementation began in 2003 with the
opening of the first Islamic Pawn Service Unit (ULGS) in Jakarta. This development shows
exponential growth from only 5 outlets in 2003 to 78 outlets in 2010, and reaching 1,250
outlets in 2023.

Despite showing positive growth, the development of Pegadaian Syariah is still lagging behind
when compared to the growth of other sharia Non-Bank Financial Industry (IKNB) sectors. The
main challenges faced include expanding sharia financial literacy and improving the quality of
digital services. In the future, optimizing the role of Pegadaian Syariah requires synergy
between strengthening regulations, product innovation, and public education to create a
more inclusive and sharia-compliant financial system (Yuniwati et al., 2021).

As a form of adaptation in the digital era, Pegadaian Syariah introduced the PSDS (Pegadaian
Syariah Digital Service) application in 2018. With PSDS, customers can carry out various sharia
banking transactions practically via mobile phones, such as pawn simulations, pawn bookings,
installment payments, and other digital services. This mobile banking application has even
been downloaded more than 10,000 times on the Google Play Store before its official launch.
Along with its development, the number of Pegadaian Syariah Digital users continues to show
positive growth, with an annual increase of 6% in 2022. Data shows that active users of the
application reached 589,000 in 2022, an increase from 554,000 users in the previous year
(Anggraeni, 2023; Setyaningrum & Khotijah, 2020).

Digital marketing has a significant influence on purchasing decisions in Islamic fintech, where
digital marketing media such as social media advertising, content marketing, and email
marketing play an important role in increasing brand awareness and consumer interest.
Supporting factors such as trust, ease of access, and clear information are the main
determinants in making purchasing decisions, so consumers tend to choose Islamic fintech
that actively provides education and transparency through digital channels. This digital
transformation is proof of Pegadaian Syariah's commitment to answering the needs of
modern society while expanding Islamic financial inclusion in Indonesia (Putri & Rahayu, 2022;
Yuniwati et al., 2021; (Setyaningrum & Khotijah, 2020).

Generation Z in the Context of Digital Financial Literacy

Generation Z, which demographically includes individuals born between 1996 and 2010,
where Generation Z dominates the Indonesian population by 27.94% or around 74.93 million
people (Christiani & lkasaro, 2020; Dunas & Vartanov, 2020). Generation Z has become an
important subject in contemporary studies of digital financial behavior. As the first digital
natives, this group exhibits unique characteristics in financial interactions that are
fundamentally different from previous generations. Zirzis (2024) identified three main
characteristics that distinguish Generation Z: (1) high technological adaptability, (2) strong
preference for flexibility, and (3) growing social awareness, which is accompanied by
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challenges in mental health and the need for deeper digital literacy (Dunas & Vartanov, 2020;
Muaviah et al., 2023).

In the context of banking and finance, Generation Z has emerged as a disruptive group that is
changing the traditional landscape of the financial industry. Oberoi and Puranik (2024) stated
that 87% of Generation Z in Indonesia prefer digital financial platforms over conventional
banks, with the growth in fintech usage reaching 42% in the 2020-2023 period. This
phenomenon is shown through several behavioral indicators: first, massive migration from
traditional banking systems to mobile banking applications; second, high adoption of the
system. The rapid development of technology among Generation Z in 2023 has had a
significant impact on the business world. The results of research by the Katadata Insight
Center in collaboration with Zig revealed that millennials and Gen Z are the main user
segments of paylater services (Putri, 2022). Survey data shows that out of 5,204 respondents,
13.8% use paylater, with the dominance of use by Gen Z reaching 9.7% (Setyowati, 2022).

Their multitasking and expressive cognitive characteristics, coupled with a hyper-connected
digital environment, create a unique paradox: on the one hand, they are able to adapt quickly
to fintech innovations, but on the other hand, they are vulnerable to excessive consumer
behavior. Based on the findings of the Youth Finsight 2.0 survey, the financial health of
Indonesia's young generation shows worrying symptoms. As many as 33% of respondents
admitted to having difficulty managing their finances, while 60% depended on loans, with
52% of them defaulting. This fact is exacerbated by unhealthy consumption patterns, where
spending on food and entertainment reached 18.69%-70.59% of total monthly spending
(Bisnis.com, 2023).

According to Wijaya, N. H. (2022), it is in this context that Pegadaian Syariah can play a
strategic role as a healthier and more responsible alternative financial solution. The
implementation of this solution is expected to reduce the default rate while increasing the
financial capacity of the younger generation. Strategic collaboration between Pegadaian
Syariah and related authorities such as OJK and DNKI is the key to success in creating a more
inclusive and sustainable financial ecosystem for the younger generation of Indonesia.
Pegadaian Syariah offers a comprehensive solution to overcome the financial problems of the
younger generation through three main approaches. First, providing sharia financing based
on gold pawn and other halal products with affordable installments, providing a safer
alternative to illegal online loans. Second, developing a sharia financial education program
that focuses on managing expenses and understanding the risks of consumer debt. Third,
presenting innovations in transparent and usury-free sharia digital products, offering
healthier financial principles while remaining competitive with conventional fintech services.
These three solutions are designed to build financial literacy while providing responsible
financing access for the younger generation (Yuniwati, Lestari & Alfigoh 2021).

Tulasmi & Mukti (2020) also added that the implementation of this solution is expected to
reduce the default rate while increasing the financial capacity of the younger generation.
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Strategic collaboration between Pegadaian Syariah and related authorities such as the
Financial Services Authority (OJK) and the National Council for Financial Inclusion (DNKI) is the
key to success in creating a more inclusive and sustainable financial ecosystem for the
younger generation of Indonesia.

Digital Transformation in Islamic Pawnshops

The rapid development of digital technology in the last decade has had a transformative
impact on the Islamic financial sector, including in the pawnshop industry. Based on data from
the Financial Services Authority (OJK, 2023), the adoption of digital platforms by Pegadaian
Syariah has significantly increased service accessibility, allowing customers to carry out
various financial transactions ranging from digital asset valuations, applying for Islamic
financing, to electronic payment settlements. This transformation has not only expanded the
market coverage geographically, but has also succeeded in reaching new demographic
segments, especially the millennial generation and Gen Z, who actively contribute to
sustainable business growth.

Digitalization in the Islamic financial sector, including pawnshop services, has resulted in a
significant increase in operational efficiency. Wijaya, N. H. (2022) in his research emphasized
that digital technology has developed into a fundamental structural element in the modern
social and economic order. This reality encourages Islamic financial institutions, including
Pegadaian Syariah, to position digital transformation as a main strategic agenda in responding
to exponential technological developments. The implementation of advanced computing
solutions and digital technology in Islamic banking operations represents an important
paradigm shift in the financial industry landscape.

The phenomenon of digital transformation has become a strategic imperative for Pegadaian
Syariah in responding to the evolution of consumer behavior, especially the unique
characteristics of Generation Z who prioritize the principles of accessibility and speed of
digital-based services. The findings of Ismail, P. (2024) in a study entitled "Inclusivity and
Transformation of Sharia Financial Literacy in a Multicultural Environment" revealed that this
generation shows a high level of dependency on digital technology and has expectations for
financial services that are personal and responsive in real-time. This condition is in line with
Pegadaian Syariah's strategic initiative through the development of the Pegadaian Syariah
Digital Service (PSDS) application as an adaptive and competitive sharia financial solution in
the digital era.

PSDS presents the convenience of real-time application-based sharia transactions. This
service allows customers to access various sharia financial products anytime and anywhere
via smartphone, equivalent to transacting at a physical outlet. This application offers
complete features ranging from online pawnshops, business financing, digital gold savings, to
balance top-ups, supported by a practical payment system via BNI Virtual Account. By
integrating financial technology and sharia principles, this service not only facilitates
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transactions but also encourages broader digital financial inclusion (Ismail, P., 2024; Wijaya,
N. H., 2022).

However, this digital transformation is not without challenges. The digital divide is still a
barrier, where many potential customers in suburban and rural areas are reluctant to use
PSDS due to limited internet infrastructure (Karimah, 2021; Maulani, 2020). On the other
hand, security and trust issues also influence adoption. According to research by Ali et al.
(2022) on the Effectiveness of the Pegadaian Syariah Digital Service (PSDS) Application, it is
known that Generation Z experiences doubts due to the existence of application glitching or
unstable system updates. To optimize this digital transformation, Pegadaian Syariah needs to
strengthen collaboration with Islamic fintech to improve technological capabilities, for
example through blockchain integration for transaction transparency. Digital literacy
education based on social media platforms (such as TikTok or Instagram) is also important to
reach Generation Z (Ali et al., 2022; Karimah, 2021).

Critically, Pegadaian Syariah's digital transformation is not just a technology migration, but
also a test of the adaptation of sharia values in the digital ecosystem. Challenges such as
ensuring algorithms are free from gharar (uncertainty prohibited in Islam) actually open up
opportunities to set new standards for digital sharia finance in Indonesia. Thus, this effort not
only meets the needs of Generation Z, but also strengthens Pegadaian Syariah's position as a
pioneer in technology-based sharia financial innovation.

Discussion and Conclusion

Pegadaian Syariah faces unique challenges in its digital transformation to reach Generation Z
in Indonesia. Despite their status as digital natives and their advanced technology adoption
skills, research conducted by the Financial Services Authority (2023) reveals a concerning gap
in their comprehension of the foundational principles of Islamic finance. This phenomenon
engenders a paradox wherein the ease of digital access does not directly correspond to an
understanding of Islamic financial products (Mirza et al., 2024). To address this challenge, a
multidisciplinary approach is needed that deeply integrates digital literacy theory with
communication science. Digital Literacy theory underscores two fundamental concepts. First,
it emphasizes techno-practical mastery. Second, it places significant emphasis on the
development of critical competencies in analyzing and understanding the complexity of
Islamic products. The ability to discern valid information from the deluge of digital
information is a crucial skill for Generation Z (Wilson, 2024; Yang et al.,, 2025). From a
communication science perspective, integrated marketing communication theory and
participatory models are highly relevant to reaching this segment, which tends to actively
select and even produce its own information. This objective necessitates the implementation
of an authentic Stakeholder Engagement strategy, leveraging digital platforms that are
prevalent in the Generation Z demographic, such as interactive social media, to facilitate
meaningful dialogue (Troise & Camilleri, 2021).
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In this context, the Two-Way Symmetrical Model (2WSM) is imperative for the establishment
of sustainable relationships (Loarre et al., 2025). This model, developed by Grunig and Hunt,
introduced a paradigm shift in communication practices by transitioning from unidirectional
dissemination of messages to a collaborative strategy that prioritizes mutual understanding
between organizations and their respective publics (Fiveable, 2024). In contrast to the
asymmetric communication paradigm, which is designed to persuade, the symmetrical
approach fosters a level playing field for negotiation and mutual understanding. In this
paradigm, organizations are required to be receptive to adjusting their positions in
accordance with stakeholder input (Kent & Lane, 2021; Li & Lee, 2024). A notable illustration
of this phenomenon is the implementation of social media by Pegadaian Syariah, which has
not merely been a platform for the dissemination of information, but rather, has been utilized
as an active conduit for addressing customer grievances, responding to their aspirations, and
even engaging Generation Z in the development of novel products. This approach has
contributed to the establishment of a robust reputational foundation and the cultivation of
long-term, mutually beneficial relationships (Hasibuan & Afandi, 2025; Fata & Hasanah,
2024).

To address this challenge, a multidisciplinary approach is necessary that integrates digital
literacy theory with communication science. According to Wilson, A. L. (2024), Digital Literacy
Theory underscores the significance of cultivating critical competencies in comprehending
sharia products. Concurrently, integrated marketing communication theory and participatory
models hold particular pertinence in engaging Generation Z, a demographic known for its
proclivity to actively seek out information. The organizational communication approach
through Stakeholder Engagement and two-way symmetrical communication is crucial in
building sustainable relationships (Troise & Camilleri, 2021).

The implementation of an effective digital literacy program necessitates a multichannel
communication strategy. The application of organizational storytelling techniques
(Leiwakabessy & Purwonugroho, 2024) and visual communication (Josephson et al., 2020) has
been demonstrated to facilitate the transformation of complex Sharia values into easily
comprehensible forms. Digital platforms, including mobile applications, social media, and
webinars, must be developed with an interactive approach, incorporating gamification and
microlearning strategies (Sari, 2021). This kind of comprehensive program will not only create
smarter consumers but also make Generation Z customers agents of sharia product
socialization in their environment. Consequently, Pegadaian Syariah can fortify its standing as
an adaptive sharia financial actor while enhancing sharia financial literacy more efficiently.

Digital literacy has been identified as a critical factor in the success of Pegadaian Syariah's
digital transformation. A study by Putra & Ginting (2022) demonstrated that young
Indonesians frequently encounter difficulties in evaluating the risks associated with digital
financial products. This phenomenon is further compounded by the proliferation of
cybercrime cases within the fintech sector (Hatta et al., 2018). In this context, digital literacy
is defined as the capacity to utilize technology in addition to possessing a comprehensive
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understanding of Sharia products, transaction mechanisms, and risk management. Pegadaian
Syariah has the potential to fulfill a strategic role in enhancing digital literacy through a variety
of approaches. Initially, the integration of educational content directly into digital platforms
was implemented, as evidenced by the addition of a "Learn Sharia" feature to mobile
applications. Secondly, there is a necessity to establish collaborative relationships with
educational institutions in order to facilitate the organization of digital Sharia financial literacy
certification programs. Thirdly, the development of creative campaigns on social media is
imperative. These campaigns should present Sharia financial information in an engaging and
easily comprehensible format.

In order to actualize this inclusive strategy, it isimperative to establish a comprehensive policy
framework that encompasses the development of digital Sharia literacy competency
standards, the integration of literacy modules into all digital products, the establishment of a
digital Sharia financial literacy research center, and the implementation of a continuous
evaluation system. A development communication approach (Saba, Ngepah & Odhiambo,
2024) is pertinent for the transformation of Generation Z from passive recipients to active
participants in the digital sharia financial ecosystem. Specifically, the communication strategy
must include an in-depth analysis of the preferences of Generation Z, the development of a
message strategy that aligns with their frame of reference, and media planning based on
digitally native platforms.

A comprehensive analysis reveals that Pegadaian Syariah faces complex challenges in
reaching Generation Z. Despite their technological savvy, this generation has limited
understanding of the basic principles of Islamic finance. The 2024 National Survey on Financial
Literacy and Inclusion (SNLIK) revealed that Indonesia's Islamic financial literacy level remains
low at 9.1% (Rijal, 2022). A case study at Pegadaian Syariah in Bogor Regency revealed that,
while employees generally understand the basic concepts of Islamic financial literacy, there
are significant challenges in its practical application. These challenges include a lack of training
and access to adequate information sources (Zaman & Widana, 2024). Digital literacy is a
crucial solution to this paradox, encompassing technical skills and a comprehensive
understanding of Islamic products, risk management, and transaction mechanisms.

An inclusive strategy integrating digital education has proven effective through a
multidisciplinary approach, aligning with real initiatives on the ground. For instance,
Pegadaian Regional Office VI Makassar initiated the Sahabat Digital 2025 program, which is
specifically aimed at the younger generation (Emilda, 2025). This program offers digital
transaction promotions and collaborates with the education sector through student
internships, digital ambassadors, and Pegadaian Mengajar programs to digitize and improve
financial literacy (Emilda, 2025). This approach, which integrates digital literacy, integrated
marketing communications (IMC), and a participatory model, has the potential to enhance
Generation Z's comprehension of Sharia-related products and transform them from passive
consumers into active agents of Sharia product socialization within their communities.
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A comprehensive analysis reveals that Pegadaian Syariah's digital transformation faces
complex challenges in reaching Generation Z. Despite their technological savvy, this
generation has limited understanding of the basic principles of Islamic finance. The 2024
National Survey on Financial Literacy and Inclusion (SNLIK) revealed that Indonesia's Islamic
financial literacy level remains low at 9.1% (Rijal, 2022). A case study at Pegadaian Syariah in
Bogor Regency revealed that, while employees generally understand the basic concepts of
Islamic financial literacy, there are significant challenges in its practical application. These
challenges include a lack of training and access to adequate information sources (Zaman &
Widana, 2024). Digital literacy is a crucial solution to this paradox, encompassing technical
skills and a comprehensive understanding of Islamic products, risk management, and
transaction mechanisms.

An inclusive strategy integrating digital education has proven effective through a
multidisciplinary approach, aligning with real initiatives on the ground. For instance,
Pegadaian Regional Office VI Makassar initiated the Sahabat Digital 2025 program, which is
specifically aimed at the younger generation (Emilda, 2025). This program offers digital
transaction promotions and collaborates with the education sector through student
internships, digital ambassadors, and Pegadaian Mengajar programs to digitize and improve
financial literacy (Emilda, 2025). This approach, which integrates digital literacy, integrated
marketing communications (IMC), and a participatory model, has the potential to enhance
Generation Z's comprehension of Sharia-related products and transform them from passive
consumers into active agents of Sharia product socialization within their communities.

In light of the accumulated evidence, the research conclusion corroborates the notion that
enhancing digital Sharia literacy is imperative for achieving sustainable transformation. This
conclusion is accompanied by a series of recommendations, which include the formulation of
comprehensive strategies. The development of competency standards for digital Sharia
literacy is of paramount importance. The integration of educational modules into digital
products is also essential. Furthermore, the establishment of a digital Sharia financial literacy
research center is crucial. Finally, ongoing evaluation is necessary to ensure the effectiveness
of adaptation. The implementation of these four pillars necessitates a comprehensive policy
that fosters inter-institutional collaboration. Strategic collaboration, such as that observed
between the National Committee for Sharia Economics and Finance (KNEKS) and various
sharia financial institutions, is focused on two primary objectives: first, expanding access to
services, and second, improving sharia financial literacy. These objectives are designed to
create a more inclusive and sustainable sharia economic ecosystem (Lestariningtyas, 2025).

At the operational level, an adaptive approach through organizational storytelling and
gamification can be developed to convey the principles of Islamic finance in a more engaging
manner. This phenomenon can be optimized by leveraging the insights derived from the
discovery that for Generation Z, the perceived ease of use (PEOU) of digital products is the
most significant variable influencing their inclination to invest in products such as Sharia gold
savings accounts (Rinwantin & Setiyono, 2021).
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The ultimate success of this digital transformation is measured by the creation of an inclusive
and sustainable Islamic financial ecosystem. This comprehensive initiative, integrating
education, technology, and participatory communication strategies, not only fortifies
Pegadaian Syariah's standing as a pertinent Islamic financial institution in the digital age but
also fosters long-term, trust-based connections with Generation Z. Consequently, this
transformation is anticipated to contribute to enhancing national Islamic financial inclusion
and literacy rates, while concurrently addressing the challenges of regeneration in the
Indonesian Islamic financial industry.
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Abstract

This theoretical article explores the integration of Maqgasid Shariah and Religious-Ethical
Service Quality (RESQ) as a unified conceptual approach to enhance customer satisfaction in
the context of Islamic credit cards in Malaysia. While the Islamic finance industry has
advanced significantly in offering Shariah-compliant alternatives to conventional credit
facilities, criticism remains regarding the spiritual and ethical authenticity of these offerings.
Islamic credit cards, although designed to avoid interest-based transactions, are often
developed with structures that imitate conventional mechanisms, thus neglecting deeper
ethical obligations. The framework of Maqasid Shariah, which emphasises the preservation
of religion, life, intellect, progeny, and wealth, is seldom operationalised in service delivery.
Meanwhile, the emergence of RESQ provides an opportunity to evaluate service interactions
through an Islamic moral lens. This article proposes that the integration of Magasid Shariah
and RESQ has the potential to bridge the gap between legal compliance and experiential
satisfaction. By developing a conceptual framework that positions RESQ as a mediating
construct, the paper offers new theoretical insights for Islamic financial service institutions
seeking to embed spiritual values into their customer service culture.

Keywords: Maqasid Shariah, Religious-Ethical Service Quality, RESQ, Islamic Credit Cards,
Customer Satisfaction, Malaysia, Islamic Finance

Introduction

The evolution of Islamic financial products in Malaysia has mirrored the global ambition to
provide banking services that align with Shariah principles. Malaysia, in particular, has
emerged as a leader in Islamic finance innovation, offering a wide array of Shariah-compliant
products, including Islamic credit cards. These products are designed to offer the same
functionality as their conventional counterparts, but without involving interest (riba) or
elements of excessive uncertainty (gharar). However, concerns have emerged regarding the
extent to which these financial products reflect the comprehensive ethical vision of Islamic
law. Scholars have argued that the proliferation of Shariah-compliant products, while legally
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sound, often fails to embody the spirit of Shariah in its holistic form, especially concerning
ethics and customer well-being.!

The core objectives of Shariah, known as Maqgasid Shariah, provide a moral compass intended
to guide not only legal rulings but also financial behaviours and institutional conduct. These
objectives include the preservation of religion (din), life (nafs), intellect (‘aqgl), progeny (nasl),
and wealth (mal).? In the domain of Islamic banking, this implies that financial services should
not only avoid impermissible elements but also actively promote justice, transparency, and
social welfare.? Unfortunately, current implementations of Islamic credit cards tend to
replicate conventional systems, using contract substitutions such as bai‘ al-‘inah or tawarrug,
which, though technically valid, have been questioned in terms of their ethical authenticity.*

At the same time, customers’ satisfaction in Islamic financial institutions increasingly hinges
not only on product structure but also on the quality-of-service delivery. Traditional models
such as SERVQUAL have been used to assess service quality, but these tools often fall short in
capturing the religious-ethical dimensions relevant to Muslim consumers.> The emergence of
the Religious-Ethical Service Quality (RESQ) construct responds to this gap by offering a
framework that evaluates service quality through values such as trustworthiness (amanah),
sincerity (ikhlas), fairness (‘adl), and compassion (rahmah), all rooted in Islamic teachings.®

Despite the natural synergy between Maqasid Shariah and RESQ, existing studies have yet to
integrate these two frameworks to examine their combined effect on customer satisfaction.
While RESQ captures ethical dimensions of service delivery, and Magqasid Shariah outlines the
ultimate purposes of Islamic financial practice, these concepts are often treated separately in
literature and institutional applications. This paper argues that a meaningful integration of
Magasid Shariah and RESQ can bridge the gap between structural compliance and holistic
consumer satisfaction, especially in the underexplored area of Islamic credit cards.

Islamic credit cards represent a vital but controversial segment of Islamic finance. They are
often marketed as interest-free and Shariah-compliant, but in practice, their underlying
contracts and operational features closely resemble conventional credit cards. This has led to

I Mahmoud A. El-Gamal, Islamic Finance: Law, Economics, and Practice (Cambridge: Cambridge University Press,
2006), 91-92.

2 Abu Hamid al-Ghazali, Al-Mustasfa min ‘llm al-Usul, trans. Imran Ahsan Khan Nyazee (Kuala Lumpur: Islamic
Book Trust, 2012), 174-176.

3 M. Umer Chapra, The Future of Economics: An Islamic Perspective (Leicester: The Islamic Foundation, 2000),
35.

4 Saiful Azhar Rosly, “Critical Issues on Islamic Banking and Financial Products,” Arab Law Quarterly 17, no. 1
(2002): 3-25.

5 A. Parasuraman, Valarie A. Zeithaml, and Leonard L. Berry, “A Conceptual Model of Service Quality and Its
Implications for Future Research,” Journal of Marketing 49, no. 4 (1985): 41-50.

6 Abdul Ghafar Ismail and Norafifah Ahmad, “Religious-Ethical Banking in Malaysia: The Role of RESQ in Islamic
Service Delivery,” International Journal of Islamic Marketing 6, no. 1 (2022): 14-26.
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consumer confusion and scepticism regarding their authenticity.” Moreover, research shows
that Muslim consumers in Malaysia place significant importance not just on halal products
but also on the ethical conduct and religious sensitivity of financial institutions.® Thus,
understanding how service delivery, infused with Islamic ethics, can fulfil the higher objectives
of Shariah is critical to ensuring long-term consumer trust and satisfaction.

This article adopts a theoretical and conceptual approach to explore the possibility of
integrating Magqasid Shariah and RESQ into a cohesive framework that can enhance customer
satisfaction with Islamic credit cards. By synthesising existing literature in Islamic
jurisprudence, ethics, and service quality, the study proposes a new model where RESQ acts
as a mediating variable that operationalises Maqasid Shariah objectives in everyday service
encounters. This approach aims to move beyond minimal compliance toward a value-dsriven,
spiritually aligned customer experience.

Problem Statement

Although Islamic credit cards have gained popularity in Malaysia as a Shariah-compliant
alternative to conventional credit, a closer inspection reveals serious limitations in their
design and delivery. The legal structures of most Islamic credit cards utilise controversial
contracts such as bai‘al-‘inah or tawarrug, which are often deemed compliant by scholars but
fail to convince a growing segment of ethically-conscious Muslim consumers.’ These
mechanisms may fulfil the technical aspects of figh but do little to promote the ethical or
spiritual aims envisioned by the Shariah. This disconnect creates a gap between compliance
and customer satisfaction, where consumers may feel they are using a product that is formally
Islamic but substantively conventional.

Moreover, current customer satisfaction models in Islamic banking tend to focus on general
service attributes such as reliability and responsiveness, while neglecting Islamic ethical
values. As a result, Muslim customers may not feel adequately respected, understood, or
valued in their financial dealings, leading to dissatisfaction or attrition.'® Many institutions fail
to incorporate religious-ethical dimensions into their customer service strategies, resulting in
experiences that are efficient but devoid of the compassion, fairness, and spiritual awareness
expected in an Islamic context.

7 Hanudin Amin, “Consumer Perception on Islamic Credit Cards: A Study of Malaysian Bank Customers,” Asian
Social Science 4, no. 9 (2008): 1-8.

8 Norafifah Ahmad, “Understanding Customer Loyalty in Islamic Banking: The Role of Religion, Service Quality,
and Customer Satisfaction,” International Journal of Islamic and Middle Eastern Finance and Management 12,
no. 4 (2019): 523-540.

9 Zaharuddin Abdul Rahman, “Shariah Contracts in Islamic Banking and Finance: A Review of Contracts and
Application,” ISRA International Journal of Islamic Finance 1, no. 1 (2009): 115-124.

10 Fauziah Md Taib and Norhayati Ramlee, “Customers’ Satisfaction in Malaysian Islamic Banking,” International
Journal of Economics and Finance 3, no. 4 (2011): 114-123.
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There also exists a theoretical void in academic literature regarding the integration of
Magasid Shariah with service quality models. While both Magasid Shariah and RESQ have
been independently discussed, few studies have attempted to develop a comprehensive
model that connects these constructs to customer satisfaction in Islamic credit card services.
This lack of integration hinders the development of ethically robust service delivery
frameworks and limits the potential of Islamic finance to offer value-based alternatives that
resonate with Muslim consumers’ religious and moral expectations.

Significance of the Study

This study is significant for both theoretical and practical reasons. Theoretically, it contributes
to the advancement of Islamic service quality literature by offering a new integrative
framework that connects Magqasid Shariah with Religious-Ethical Service Quality (RESQ), thus
expanding the paradigm through which customer satisfaction in Islamic financial services can
be understood. Traditional literature often views Shariah compliance as a binary
construct,products either comply or they do not. This study challenges that reductionist view
by suggesting that compliance must be evaluated not only in legal terms, but in relation to
ethical conduct and spiritual satisfaction.

Furthermore, it addresses a gap in Islamic financial literature, where Magqasid Shariah is
frequently discussed in jurisprudential or regulatory contexts, but rarely integrated into
empirical or conceptual service quality models. This research reframes Magqasid as a
customer-centric value system that should be operationalized at the service delivery level. In
doing so, it aligns Islamic legal philosophy with the behavioral expectations of Muslim
consumers in the modern marketplace.

Practically, this study provides guidance for Islamic banks and financial institutions seeking to
enhance customer loyalty and satisfaction in an increasingly competitive environment. By
demonstrating how Magasid Shariah values can be embodied through RESQ in customer
interaction, institutions can improve trust, satisfaction, and customer retention,elements
which are vital to the sustainability of Islamic credit card offerings.

Moreover, regulators such as Bank Negara Malaysia may benefit from this conceptual model
in designing governance frameworks that not only audit compliance but assess the spiritual
and ethical efficacy of Islamic financial services. The study thus offers a bridge between
Islamic epistemology and modern service management, advancing the industry toward a
more value-driven future

Literature Review

The Foundation of Magasid Shariah

Magasid Shariah, or the higher objectives of Islamic law, refer to the divine intentions
underlying the rulings of Shariah. Classical scholars such as Imam al-Ghazali and al-Shatibi
outlined the five universally recognized objectives: protection of religion (din), life (nafs),
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intellect (‘agl), progeny (nasl), and wealth (mal).*! These five dimensions serve as the ethical
compass of Islamic law and its application in every sphere, including finance.

Modern Islamic finance scholars argue that Magasid Shariah should serve not only as a
theoretical framework but also as a guiding principle in product development, marketing, and
customer engagement.!? In practice, however, many financial institutions emphasize formal
legal mechanisms to achieve compliance,such as structuring contracts around tawarruqg or
bai’ al-inah,without evaluating whether these structures meet the substantive objectives of
Shariah.3

In the context of Islamic credit cards, applying Maqasid Shariah would mean more than
eliminating riba; it would involve promoting financial responsibility, fair treatment, and the
protection of customers from exploitation. Such application reflects the principle of maslahah
(public interest) and guards against mafsadah (harm), which are central tenets of Islamic
ethics.!*

Service Quality in Islamic Finance

Traditional models of service quality such as SERVQUAL, developed by Parasuraman,
Zeithaml, and Berry, measure service based on five dimensions: tangibles, reliability,
responsiveness, assurance, and empathy.*> While this model has been widely adopted, it has
limitations in religious contexts because it does not account for ethical or spiritual
considerations that are crucial in Islamic services.

In Islamic finance, service quality is not only a matter of performance but of character.
Customers are not merely concerned with how quickly a request is fulfilled, but with how
fairly, ethically, and Islamically it is handled.® This has given rise to a distinct model,Religious-
Ethical Service Quality (RESQ), which adds a sixth dimension to the conventional service
model: religio-ethical conduct.’

Studies on RESQ in Malaysia have shown that Muslim customers expect Islamic banks to
exhibit humility, justice, and compassion in their operations, viewing these as religious

11 Abu Hamid al-Ghazali, al-Mustasfa min ‘llm al-Usul, trans. Imran Ahsan Khan Nyazee (Kuala Lumpur: Islamic
Book Trust, 2012), 286—289.

12 Jasser Auda, Magqasid al-Shariah as Philosophy of Islamic Law: A Systems Approach (London: International
Institute of Islamic Thought, 2008), 74—78.

13 Saiful Azhar Rosly, “Shariah Parameters Reconsidered,” International Journal of Islamic and Middle Eastern
Finance and Management 4, no. 3 (2011): 228-246.

14 Mohammad Hashim Kamali, Shariah Law: An Introduction (Oxford: Oneworld Publications, 2008), 118-20.

15 A. Parasuraman, Valarie Zeithaml, and Leonard Berry, “A Conceptual Model of Service Quality and Its
Implications for Future Research,” Journal of Marketing 49, no. 4 (1985): 41-50.

16 Noorazlin Kamal and Asyraf Wajdi Dusuki, “Shariah Parameters of Islamic Credit Cards,” ISRA International
Journal of Islamic Finance 3, no. 1 (2011): 87-91.

17 Abdul Ghafar Ismail, “Developing a Model of Religious-Ethical Banking: The Role of Service Quality in
Malaysia,” Journal of Islamic Marketing 9, no. 3 (2018): 657-675.
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obligations rather than optional service traits.'® Furthermore, these expectations are often
rooted in customers' desire to gain spiritual peace (sakinah) from dealing with Islamic
institutions, and any perceived failure in ethical behavior results in diminished satisfaction,
even if the product is technically Shariah-compliant.*®

The Role of RESQ in Customer Satisfaction

RESQ functions as an enabler of trust and loyalty in Islamic financial services. Unlike
conventional banking, which is transactional in nature, Islamic banking is inherently relational
and value-driven. This places a higher burden on Islamic banks to cultivate ethical
relationships with customers.?° RESQ thus becomes not only a measurement of quality but a
mechanism for actualizing Maqasid Shariah in the consumer experience.

Research shows that RESQ directly affects customer satisfaction, particularly among
religiously observant consumers.?! Customers are more likely to be satisfied when they
perceive that the institution respects Islamic values in both product and conduct. In one study
by Amin et al., Muslim customers reported significantly higher satisfaction levels when they
perceived bank staff to be acting in accordance with Islamic ethics.?? This suggests that ethical
congruence between the institution and the customer enhances satisfaction, loyalty, and
ultimately retention.

Yet, despite the growing literature on RESQ, few studies have attempted to map its
relationship to Magqasid Shariah, nor have they examined its mediating role in linking abstract
Islamic principles to real customer satisfaction outcomes. This paper addresses this gap by
developing a theoretical framework that unites both constructs.

Conceptual Integration of Maqasid Shariah and RESQ

The integration of Magqasid Shariah and RESQ allows for a multidimensional understanding of
customer satisfaction in Islamic financial services. Maqgasid Shariah provides the normative
foundations,what ought to be achieved,while RESQ offers the behavioral mechanisms for
realizing those ideals in practice. In this sense, RESQ mediates the impact of Maqasid Shariah
by embodying its ethical spirit through daily customer interactions, including complaint
resolution, financial guidance, product communication, and problem-solving.

18 Norafifah Ahmad and Hanudin Amin, “Customers’ Satisfaction in Islamic Banks: Insights from Malaysia,” Asian
Journal of Business and Accounting 5, no. 2 (2012): 155-170.

% Farooq A. Syed and M. Ismail Yusoff, “Islamic Banking and Customer Satisfaction in Malaysia: A Review,”
Journal of Islamic Finance 4, no. 2 (2015): 1-8.

20 zamir Igbal and Abbas Mirakhor, An Introduction to Islamic Finance: Theory and Practice, 2nd ed. (Singapore:
Wiley, 2011), 202-210.

21 Abdul Ghafar Ismail and Norafifah Ahmad, “Religious-Ethical Banking in Malaysia: The Role of RESQ in Islamic
Service Delivery,” International Journal of Islamic Marketing 6, no. 1 (2022): 20.

22 Hanudin Amin et al., “Customers’ Satisfaction and Islamic Banking: Evidence from Malaysia,” International
Journal of Bank Marketing 25, no. 3 (2007): 134-146.
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This approach aligns with the Islamic principle of ihsan,striving for excellence in all acts,which
is particularly relevant in customer-facing services. It moves Islamic finance beyond
mechanical Shariah compliance and toward a more integrated vision of faith, ethics, and
quality. Such integration is crucial for regaining consumer trust and reinforcing the legitimacy
of Islamic financial institutions in a world increasingly critical of form-over-substance
compliance.

Conceptual and Theoretical Framework

The conceptual framework of this study is grounded in the integration of two distinct yet
complementary constructs within Islamic financial services: Maqasid Shariah and Religious-
Ethical Service Quality (RESQ). This integration aims to offer a holistic theoretical model
explaining how Islamic ethical and legal principles can be operationalised to enhance
customer satisfaction in Islamic credit card services.

At its core, this framework posits that Magasid Shariah, as a set of divine objectives
underpinning Islamic law, provides the normative and philosophical foundation for all Islamic
financial dealings.?® These objectives promote human welfare (maslahah) and prevent harm
(mafsadah) by ensuring that financial products do not only avoid prohibited elements (such
as riba or gharar) but actively promote justice, equity, and ethical stewardship over wealth.?*

On the other hand, Religious-Ethical Service Quality (RESQ) is conceptualised as a measurable
construct reflecting how Islamic values are experienced by customers in service delivery.?
RESQ captures elements such as trustworthiness (amanah), justice (‘adl), sincerity (ikhlas),
and humility (tawadhu’), which are essential moral traits in Islamic tradition and central to
customer perceptions of Islamic banking authenticity.2®

The theoretical assumption underlying this framework is that while Magqasid Shariah provides
the strategic vision of what Islamic finance aims to achieve, RESQ serves as the operational
mechanism through which those ideals are manifested at the point of service. Therefore,
RESQ is positioned in the framework as a mediator between Magqasid Shariah and customer
satisfaction.

Justification for Mediation Role of RESQ

The use of RESQ as a mediating construct is justified both theoretically and empirically.
Theoretically, Islamic service quality cannot be understood in a vacuum; it must be situated
within the Islamic worldview (tasawur Islam), which demands that actions reflect not only

23 Jasser Auda, Maqasid al-Shariah as Philosophy of Islamic Law: A Systems Approach (London: International
Institute of Islamic Thought, 2008), 27.

24 Mohammad Hashim Kamali, Shariah Law: An Introduction (Oxford: Oneworld Publications, 2008), 118.

25 Abdul Ghafar Ismail, “Developing a Model of Religious-Ethical Banking: The Role of Service Quality in
Malaysia,” Journal of Islamic Marketing 9, no. 3 (2018): 657-675.

26 Hanudin Amin et al., “Customers’ Satisfaction and Islamic Banking: Evidence from Malaysia,” International
Journal of Bank Marketing 25, no. 3 (2007): 134-146.
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legal correctness but also moral beauty (ihsan).?” RESQ operationalises this moral vision by
translating legal intent into human conduct, thus bridging the gap between jurisprudence and
customer experience.

Empirically, studies have shown that ethical perceptions of service delivery significantly
influence Muslim consumer satisfaction.?® For example, a technically compliant Islamic credit
card may still leave a customer dissatisfied if staff exhibit rudeness or fail to explain terms
clearly, violations not of contract but of Islamic ethics.?® Therefore, the presence of RESQ as
a behavioral translation layer is essential in actualising Magqgasid Shariah in financial
interactions.

Conceptual Framework Diagram

Magqasid Shariah
(Higher Objectives of
Islamic Law)

I
| Direct Influence
\)

Religious-Ethical
Service Quality
(RESQ)

I
| Mediates
\)

Customer
Satisfaction

Explanation

¢ Magqasid Shariah is conceptualised as the independent variable representing the Islamic
legal-ethical objectives.

e RESQ serves as a mediating construct, embodying those objectives into ethical service
behaviors.

27 Asyraf Wajdi Dusuki and Nurdianawati Irwani Abdullah, “Maqasid al-Shariah, Maslahah, and Corporate Social
Responsibility,” The American Journal of Islamic Social Sciences 24, no. 1 (2007): 25-45.

28 Norafifah Ahmad and Hanudin Amin, “Customers’ Satisfaction in Islamic Banks: Insights from Malaysia,” Asian
Journal of Business and Accounting 5, no. 2 (2012): 155-170.

2% Saiful Azhar Rosly, “Shariah Parameters Reconsidered,” International Journal of Islamic and Middle Eastern
Finance and Management 4, no. 3 (2011): 235-238.
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e Customer Satisfaction is the dependent variable, influenced directly by both Magqgasid
Shariah and indirectly through RESQ.

Theoretical Grounding

This conceptual model draws upon two theoretical traditions:

. Islamic Legal Theory (Usul al-Figh): Emphasizes that every Shariah ruling has an
underlying purpose (‘illah) and objective (magasid), which must be realised, not merely
implemented formally.3° Applying this in finance means assessing whether credit cards
serve the public good (maslahah), promote justice, and avoid harm.

. Service Quality Theory: Originating in Western marketing literature but adapted to
Islamic contexts, this theory holds that customer satisfaction is significantly shaped by
perceptions of service quality.3! RESQ builds upon this by injecting Islamic ethical values
into the evaluation of quality, thus re-Islamising the service paradigm.

The integration of these theories creates a hybrid model that respects Islamic jurisprudence
while addressing the behavioral expectations of Muslim consumers. It ensures that Islamic
credit card services do not merely “look Islamic” on paper, but feel Islamic in practice.

Methodology

Given the nature of this study as a conceptual-theoretical exploration, the methodology
employed does not involve empirical data collection. Instead, it adopts a qualitative,
interpretive, and analytical approach rooted in Islamic epistemology and modern service
theory. This methodology is particularly suited to theoretical studies that aim to build new
frameworks or integrate concepts across disciplines.

The research process is based on a multi-step conceptual synthesis, beginning with an in-
depth literature review of two major constructs: Magasid Shariah and Religious-Ethical
Service Quality (RESQ). Academic sources including classical Islamic jurisprudence (usul al-
figh), contemporary writings on Islamic finance, service quality theory, and customer
satisfaction were analysed and compared for convergence points. Special attention was given
to Malaysian Islamic finance literature, considering the country’s unique dual banking system
and its pioneering role in Islamic financial innovation.3?

The analytical method employed is best described as constructive conceptual integration,
where two distinct but philosophically compatible constructs are merged to form a new

30 Abu Hamid al-Ghazali, al-Mustasfa min ‘llm al-Usul, trans. Imran Ahsan Khan Nyazee (Kuala Lumpur: Islamic
Book Trust, 2012), 286.

31 A, Parasuraman, Valarie Zeithaml, and Leonard Berry, “A Conceptual Model of Service Quality and Its
Implications for Future Research,” Journal of Marketing 49, no. 4 (1985): 41-50.

32 M. Kabir Hassan and M. Kayed, “The Global Financial Crisis and Islamic Finance,” Thunderbird International
Business Review 52, no. 2 (2010): 285-296.
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explanatory model.33 This method is commonly used in Islamic economics and philosophy,
where abstract normative frameworks such as magqgasid are adapted to guide practical
concerns such as policy design, financial innovation, or social welfare measurement.3*

The study further incorporates theoretical triangulation, drawing from the fields of Islamic
legal theory, marketing, consumer behavior, and service quality. This allows the research to
be grounded in multiple epistemological traditions, ensuring that the final conceptual model
is not only theologically sound but also practically relevant to industry stakeholders.

The mediation structure proposed in this study,where RESQ mediates the relationship
between Magqasid Shariah and customer satisfaction,is not derived from empirical testing,
but from deductive reasoning supported by past empirical findings.> Future studies are
recommended to empirically test this model using techniques such as Structural Equation
Modeling (SEM), Partial Least Squares (PLS), or Confirmatory Factor Analysis (CFA).

Ultimately, this study is best understood as theory-building research, intended to offer a
comprehensive, ethically grounded model for understanding Islamic customer satisfaction.
Its methodology is consistent with the objectives of conceptual Islamic research: to interpret
classical values in contemporary contexts while ensuring normative integrity and social
relevance.

Theoretical Discussion

The Limitations of Formal Shariah Compliance

One of the central theoretical contributions of this study lies in its critique of formalistic
Shariah compliance. While Islamic financial institutions have made significant strides in
designing products that conform to the letter of Islamic law, these products often fail to
resonate with the spiritual, ethical, and emotional expectations of Muslim consumers.3® The
over-reliance on contractual permissibility, often derived from controversial constructs like
bai’ al-inah or tawarrug,has led to widespread scepticism regarding the authenticity of Islamic
finance.?”

By applying Magqasid Shariah, institutions can move beyond compliance and toward value
realisation. Instead of asking, “Is this contract permissible?”, institutions should be guided by

33 Abbas Mirakhor and Hossein Askari, Ideal Islamic Economy: An Analytical Study of Islamic Finance (London:
Palgrave Macmillan, 2015), 105-120.

34 Muhammad Umer Chapra, “The Islamic Welfare State and Its Role in the Economy,” Islamic Research and
Training Institute Occasional Paper, no. 2 (1993): 11-15.

35 Asyraf Wajdi Dusuki and Nurdianawati Irwani Abdullah, “Why Do Malaysian Customers Patronise Islamic
Banks?” International Journal of Bank Marketing 25, no. 3 (2007): 142-160.

36 saiful Azhar Rosly, “Critical Issues on Islamic Banking and Financial Products,” Arab Law Quarterly 17, no. 1
(2002): 1-17.

37 Rusni Hassan and Ainul Azlina Aziz, “An Analysis of Islamic Credit Card from Shariah Perspective,” International
Review of Business Research Papers 4, no. 4 (2008): 72—-81.
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the question, “Does this product protect wealth, promote justice, and prevent exploitation in
a manner aligned with Shariah’s higher goals?” This reframing is essential in reviving Islamic
finance’s moral authority and legitimacy.

Operationalising Maqasid through RESQ

The transformation of maqgasid from abstract goals to practical service features requires a
mediating mechanism, this is the role that RESQ plays in the model. For example, the maqgasid
of protecting intellect (hifz al-‘agl) can be translated into ethical communication and
educational efforts by bank staff, ensuring that customers fully understand their obligations.3®
Similarly, the magqasid of protecting wealth (hifz al-mal) may manifest in transparent fee
structures and responsible debt management advice.

By embedding these values in day-to-day service interactions, RESQ acts as the translator of
Islamic ethical values into behavioral norms. This enhances the perceived religiosity of the
service provider, which in turn strengthens customer trust and satisfaction.3® Muslim
consumers are not merely transactional agents; they seek barakah (blessing) and ethical
coherence in their financial decisions.

Satisfaction as an Ethical-Spiritual Outcome

In conventional finance, customer satisfaction is often measured through metrics such as
turnaround time, accuracy, and digital convenience. While these are relevant in Islamic
finance, they must be supplemented with ethical and spiritual dimensions. Satisfaction in this
context includes peace of mind (sakinah), trust in the Islamic identity of the institution, and a
sense of contributing to maslahah ‘ammah (public good).*°

This redefinition of satisfaction aligns with Islamic theological anthropology, which views the
human being not just as a rational utility maximiser but as a moral and spiritual agent (abd
and khalifah).** Thus, Islamic credit cards that meet legal standards but fail to provide ethical
engagement cannot fully satisfy the Muslim consumer. This insight challenges the industry to
reorient its service quality models around the lived values of the Shariah.

38 Jasser Auda, Magqasid al-Shariah as Philosophy of Islamic Law: A Systems Approach (London: IlIT, 2008), 96—
99.

39 Abdul Ghafar Ismail, “Developing a Model of Religious-Ethical Banking: The Role of Service Quality in
Malaysia,” Journal of Islamic Marketing 9, no. 3 (2018): 668—669.

40 zamir Igbal and Abbas Mirakhor, An Introduction to Islamic Finance: Theory and Practice, 2nd ed. (Singapore:
Wiley, 2011), 210-212.

41 M. A. Kamali, The Dignity of Man: An Islamic Perspective (Cambridge: Islamic Texts Society, 2002), 15—18.
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Conceptual Implications
The theoretical framework developed here offers several implications:

e For Islamic Financial Institutions: Service design must be aligned with magqasid, and staff
training must include Islamic ethical conduct. Products must be re-evaluated not only for legal
compliance but for their alignment with human welfare and ethical excellence.

e For Regulators: Shariah governance frameworks must evolve beyond contractual review to
include service ethics, customer feedback, and employee conduct.

e For Researchers: This model opens the door to empirical testing of RESQ as a mediating
construct. New measurement instruments must be developed to quantify ethical-spiritual
satisfaction.

e For Consumers: The model empowers consumers to assess Islamic finance providers not just
by their fatwas but by their everyday behavior, language, and sincerity.

Conclusion

This theoretical article has developed a comprehensive conceptual framework that integrates
Magqasid Shariah with Religious-Ethical Service Quality (RESQ) to explain and enhance
customer satisfaction in Islamic credit card services. The framework responds to the
persistent critique that Islamic financial products in Malaysia and beyond are often legally
compliant but ethically underwhelming. By embedding the higher objectives of Shariah into
the operational and behavioral aspects of service delivery, institutions can achieve a more
holistic and spiritually resonant model of customer satisfaction.

The study’s main argument is that while Magqasid Shariah offers a normative foundation for
Islamic financial ethics, it must be actualised through service-level interactions,this is the
mediating role played by RESQ. Through RESQ, abstract ideals such as trust, fairness, and
dignity are translated into tangible service behaviors that align with both religious
expectations and consumer needs. In doing so, the framework addresses the disconnect
between form and substance in Islamic finance and offers a path toward deeper spiritual and
ethical engagement.

This framework has far-reaching implications. For Islamic financial institutions, it calls for a
reorientation of staff training, service protocols, and customer engagement strategies toward
values-based service. For regulators, it presents an opportunity to incorporate ethical
dimensions into Shariah audit and governance procedures. For scholars, the model lays a
strong foundation for empirical testing and scale development using advanced statistical tools
such as Structural Equation Modelling (SEM) or Partial Least Squares (PLS). Finally, for
consumers, it empowers them to demand services that reflect not only Islamic law but Islamic
character.

In sum, Islamic finance must not be content with legality alone; it must strive for ethical

integrity and spiritual relevance. This study is a step toward that vision, offering a conceptual
path for future researchers, practitioners, and policymakers to follow. As the Islamic financial
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landscape continues to evolve, such frameworks are essential in guiding the sector back to its
roots, anchored in the spirit of Shariah and committed to the betterment of humanity.
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Abstract

The role of youth in Malaysian politics has always been an issue of concern among the youth
and adult citizens of Malaysia. Malaysians have long perceived the political involvement of
the youth to be limited, causing disquiet among the Malaysians about the effect such limited
participation will have on the future. However, in recent years, this perception has begun to
change, with more Malaysians being aware of the increased political engagement of the
youth. The objective of this study is to detail the opinions of Malaysian youth political activists
regarding the competency of the government in handling the COVID-19 crisis in Malaysia
since 2020, to identify the views of Malaysian youth leaders regarding their political
tendencies beginning from 2020 and to understand how the Malaysian youth think the
landscape of politics in Malaysia should change. Two theoretical frameworks were chosen to
explain the findings of this study: the SIRDE model, which describes the increasing political
activism of youth in Malaysia because of the frustration of the youth towards political actors
within the government, and the theory of political socialization that explains the negative
perception that the youths have towards the government. This study uses the qualitative
method, specifically semi-structured interviews to gain pertinent data. According to the
findings, the increased political participation of the youths is indeed influenced by how the
Muhyiddin government handled the pandemic in 2020 and 2021. At the same time, social
media usage, and the implementation of the amendment to the minimum age of voting in
Malaysia have been significantly responsible for intensifying youth political participation since
2020. Regarding what aspects of the political landscape the youth leaders wishes to change,
these aspects are the strengthening of institutions that monitor government accountability
and the enactment of policies that ensure a coalition government would not be allowed to
collapse quickly. Spreading the proper knowledge through this study regarding the role of the
youth in politics would increase their relevance in Malaysian political discourses. From there,
Malaysia could better prepare for its future's long-term development by ensuring that the
future generation of policymakers feels connected with the current political landscape.

Keywords: Youth political participation, Malaysian politics, COVID-19, Political activism,
Political socialization
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Introduction

In Malaysia, in July 2019, the Youth Societies and Youth Development Act (Amendment) 2019
(Act 668) bill was passed by the Dewan Rakyat (House of Representatives). This new bill
demonstrates a growing shift in the youth dynamic in Malaysia, as the bill ensures that the
representatives of youth are closer in age to the actual youth, facilitating greater commonality
between them. Another change is the appointment of Syed Saddiq. In 2018, at the age of 25,
Syed Saddig became the youngest cabinet minister ever appointed by the government. This
is noteworthy because Malaysian politics has long been characterized by stagnation and
corruption due to institutional rigidity that has persisted for 60 years (Noh, 2016). While the
Malaysian youth has long been perceived as unusually apathetic and submissive to
governmental threats, despite student activism already being present before the rise of the
"Reformasi" movement (Weiss, 2005). Nevertheless, one could argue that the youth's interest
in politics changed in the late 90s with the rise of the Reformasi movement. Frustrated with
the 1997 Asian Financial Crisis and angered over the inhumane treatment of political
prisoners, such as Anwar, the youth protested in large numbers (Hed, 2018). This
demonstrated that the discontent and resentment the youth already felt towards the
government could quickly turn into political engagement. The events of Malaysia's 14th
General Election in 2018 also reflect this trend. It witnessed significant participation from
young voters, who made up 41% of the total voters (Chinnasamy & Azmi, 2018). Therefore,
the victory of the PH relied heavily on young voters. In addition to that, two monumental
events of 2020 further increased youth involvement in politics due to the foundation laid by
the 2018 elections. They are the outbreak of the COVID-19 pandemic and the collapse of the
Pakatan Harapan (PH) government. The COVID-19 pandemic increased youth involvement in
politics because the government during most of the pandemic period in Malaysia committed
very significant blunders in how they handled the pandemic. Blunders that caused the
pandemic to worsen such as their decision to execute the Sabah State Election in 2020
(Sukumaran, 2020). This action elicited resentment and condemnation from Malaysian youths
who are increasingly connected with social media, as it marked a regression in Malaysia's
progress in combating the pandemic. While the collapse of the PH government increased
youth involvement because the collapse made a lot of youth disillusioned with the sincerity
of mainstream politicians. It showed that despite the veneer of progressiveness of the PH
government, the alliance itself was structurally weak.

Henceforth, following the monumental events of the collapse of the PH government and the
poor handling of the pandemic in 2020 by the government that replaced it, there has been a
surge in enthusiasm for political activism among Malaysian youth. This activism takes various
forms, including protests, social media campaigns, newsletters, NGO participation, voting,
and even running for public office. As a result, both citizens and the government need to be
aware of this rising social trend among the youth. By paying closer attention to the political
initiatives of young people, the government can gain a fresh perspective on social issues
affecting the citizenry and foster better rapport with Malaysian youth. This research title was
chosen specifically to provide relevant authorities with a better understanding of the role that
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young people play in domestic politics and to ensure that they do not harbour any harmful
misconceptions about this role. The objectives of this study are as follows;
1. What are the opinions of Malaysian youth political activists regarding the competency
of the government in handling the COVID-19 crisis in Malaysia since 20207?
2. What are the views of Malaysian youth leaders regarding their political tendencies
from 2020 until 20227
3. How Does the Malaysian Youth Think Malaysian Political Landscape Should Change?

Literature Review

This research examines numerous articles and journals that focus on the involvement of
Malaysian youth in politics and the role they play. Based on these sources, the study identifies
four themes that provide an overview of the current understanding of the role of Malaysian
youth in politics. These themes are;

Activities of Youth Political Engagement

In @ 2016 article by Sloam, it was found that young people are more likely to engage in
unconventional forms of political participation, focusing on specific issues. These activities
include signing petitions, boycotting participating in flash mobs, and joining demonstrations.
These activities are often accompanied by the use of new communication technologies
(Sloam, 2016). Her research revealed that most young people who participate in these
activities are recent graduates, which may explain their reliance on communication
technologies. Furthermore, in 2020 and 2021, Malaysian netizens launched various Twitter
campaigns to express their frustrations with the government on specific issues.
#KerajaanGagal, #KerajaanZalim, and #KerajaanPembunuh are examples of such campaigns.
Consequently, these hashtag campaigns paved the way for other campaigns that directly
impacted the real world such as #Lawan (#Protest). The #Lawan campaign encouraged the
public to wave black flags on 3 July as a protest against the government's mishandling of the
pandemic. Consequently, the youth utilized the popularity of the #Lawan hashtag to generate
support and publicity for a real-life street protest on 31 July 2021. In that campaign, the role
of youth political activists was significant, highlighting how even passive political activism by
Malaysian youth could transform into active political engagement with enough traction and
organized support. Such scholarly papers indicate a consistent trend, with findings suggesting
that young people are more likely to engage in informal political activities such as social media
posts, rallies, forums, and political promotions.

Factors That Lead To Youth Political Activism

There are numerous resources available that explain how young people get involved in
politics. According to a study conducted by Brett Levy and Thomas Kiva, political interest and
efficacy are the key factors that drive political engagement. Political efficacy refers to the level
of belief a person holds in their ability to bring about social or political change. The study
reveals that educators play a crucial role in fostering political efficacy and interest among
young individuals (Levy & Akiva, 2019). Another article that explains the factors is written by
Ismi Arif Ismail. In his article, one section details the factors that contribute to the political
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socialization of youth, which also lead to youth political activism. The first factor is political
literacy, which refers to a person's level of knowledge regarding political matters. The second
factor is political maturity, which measures a person's ability to exercise sound judgment
when making political decisions. The third factor is the political landscape, which refers to the
prevailing behaviors exhibited by politicians and the government (Ismail et al., 2015). By
increasing political literacy, fostering political maturity, and creating a conducive political
landscape, the youths will find their political efficacy increased. There are other factors at play
that determine the probability of Malaysian youth being politically active. Another important
factor is their socioeconomic condition. Norhafizah's study shows that increasing political
literacy does not necessarily lead to an increase in political activism. Interestingly, the
research also reveals that more youths from rural areas participate in political activities than
those from urban areas, suggesting that political literacy alone is not the sole determinant of
youth political activism. Socioeconomic factors also play a significant role in promoting
political activism among the youth. Thus, their economic background has influenced their
decision rather than their ethnicity.

Effects of the Covid-19 Pandemic on Activism

Nonetheless, the most relevant question regarding the increasing involvement of Malaysian
youth in politics since 2020 is the impact of the pandemic on youth activism, or activism in
general. There is a direct correlation between the rise of political activism and the pandemic,
particularly in ASEAN countries. In these countries, authoritarian leaders have utilized the
pandemic as an opportunity to consolidate their power (Corpuz, 2021). Consequently, this
increase in authoritarian control fuelled the mobilization of political activists, particularly
evident in youth-led protests in countries like Thailand and the Philippines. As mentioned
earlier, it is expected that young people would express their political views through social
media due to the pandemic, and indeed, subsequent studies shows that the pandemic forced
activists to adapt their tactics by utilizing available social media platforms and transforming
their public events into online events. For example, the Extinction Rebellion Denmark hung a
banner from their members' windows and posted pictures online, or shared links to webinars
or relevant websites (Uldam & Askenius, 2020). The knowledge gap addressed in this paper
revolves around the relationship between political activism among Malaysian youth and the
government's handling of the pandemic, as well as the youth's perception of their own
political engagement and their desired changes to the Malaysian political landscape.
Understanding these factors is crucial for comprehending the role of youth in Malaysian
politics. Previous studies have primarily focused on social media as a determinant of youth
political activism (Ahmad & Zain, 2021), overlooking the youth's perception of their own
political engagement and their ideas for transforming Malaysia's political system. This
research aims to bridge this knowledge gap, thereby promoting greater awareness of
pertinent issues like the youth's social experiences, political inequalities, and the significance
of robust governmental institutions.
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Theoretical Framework

Regarding this research paper, the theoretical framework used to explain the rising political
activism of young people is the SIRDE model The SIRDE model, developed by Peter Grant, is a
theory that focuses on social behavior and how the perception of injustice within a group can
lead to collective action for social change. A way to understand the SIRDE model is by
considering the impact of an existing power structure that creates unjust barriers for a group
of people who share a collective identity and suffer from collective deprivation. This
combination of collective deprivation and social identity forms the basis for social change
according to SIRDE. The model is applicable to understanding the increasing political activism
of youth in Malaysia, who are frustrated with the actions of the government. This frustration
can be likened to the perception of injustice within the SIRDE model. The actions of Malaysian
youth, such as protests and demonstrations, can be seen as activities advocating for social
change, similar to the SIRDE model. In the context of Malaysian youth political activism, the
SIRDE model can be understood as follows: first, there is a self-identification among Malaysian
youth, which can be shaped by societal definitions, such as the official designation of "youth"
as defined by the Youth Societies and Youth Development Act. Second, there is a shared
concern about the collective deprivation experienced by youth, particularly in relation to the
government's handling of the pandemic. This shared concern is expressed through social
media, with hashtags like #BenderaHitam trending. Third, there is a growing sense of
collective efficacy among Malaysian youth, as they realize the impact their words and actions
can have on the political system. This leads to increased political participation, such as
protests, as seen in previous Bersih rallies. Additionally, social media plays a crucial role in
connecting and mobilizing the youth, similar to how it was instrumental in the emergence of
collective perceptions of injustice following the death of George Floyd. Social media
platforms, like Twitter, are essential for distributing political information in Malaysia, and
Malaysian youth are known for their active social media usage. This study expects that youth
will continue to play a significant role in Malaysian politics, following the pattern described
by the SIRDE theory.

Methodology

Research Design

For this research, the qualitative method will be used. Qualitative research is a highly suitable
approach for gathering information. It helps the researcher gain a better understanding of
the experiences of young individuals who take political matters seriously, particularly in the
aftermath of the collapse of the PH government and its poor handling of the pandemic. By
employing a qualitative method, this research aims to validate the proposed theory of SIRDE
that explain why young people behave and think as they do regarding domestic politics. The
gualitative methods employed in this study involve conducting semi-structured interviews.

Sample Population

The samples for this study are recruited using a purposive sampling technique. The focus of
this research is specifically on Malaysian youths who are representatives of politically active
youth organizations. These individuals may hold positions such as leaders, deputies, or chosen
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representatives within their respective organizations. The study will take place in Kuala
Lumpur, Malaysia. The participants in this study will be youths between the ages of 15 and
30. For the qualitative method, the sample size will consist of 18 participants who will be
interviewed using a semi-structured format. The recruitment for this qualitative research will
involve representatives from various youth-based social and political movements such as
Angkatan UM, Demokrat UniSZa (Universiti Sultan Zainal Abidin), Suara Mahasiswa UMS
(Universiti Malaysia Sabah), Idealis Mahasiswa, UMANY (University Malaya Association of
New Youth), Persatuan Belia Harmoni, PEMBINA (Persatuan Belia Islam Nasional), PKPIM
(Persatuan Kebangsaan Pelajar Islam Malaysia), GAMIS (Gabungan Mahasiswa Islam Se-
Malaysia), Arus Anak Muda, GPMS (Gabungan Pelajar Melayu Semenanjung), and members
of the [IUM student union. However, it is important to note that the study will not solely focus
on youth from NGO organizations. The participants will also include members from the
student wings of established political parties such as Mahasiswa Amanah, Mahasiswa
Keadilan, Mahasiswa Roket, Malaysian United Democratic Alliance, Mahasiswa United, and
Kelab Mahasiswa Penyokong PAS. The selection of participants will not be based on their
ethnicity, religion, or gender. Instead, the focus will be on choosing leading representatives
from various political youth wing organizations, university student unions, and NGO youth
organizations. Therefore, the ethnicity, religion, or gender of the participants will be
coincidental and not a manipulated variable.

Research Procedure

For the qualitative method, semi-structured interviews will be used as the research method.
These interviews allow researchers to ask open-ended questions and gain a deeper
understanding of the participants' perspectives. It is important to keep the interviews
relatively informal, as most participants are not professionals. Each interview is expected to
last approximately 1 hour and 30 minutes. The interview will begin with the interviewer
explaining the interview process to the participant, which will take about 5 minutes. During
this time, the interviewer will outline the number of questions to be asked, reassure the
participant that they are not obligated to answer any questions they are uncomfortable with,
and emphasize that their identity will remain anonymous if desired. Most importantly, the
interviewer will seek the participant's consent to either record or transcribe the conversation.
Following this, the interviewer will ask a total of 22 interview questions based on the
proposed research questions, which should take approximately 60 minutes. Once the
participant has answered these questions, the interview will be concluded by allowing the
participant to share any final thoughts on the research topic.

Research Instrumentation

For qualitative research that involves interviews, it is common practice to prepare a
hypothetical script outlining the flow of the interview. This script, which can be found in the
Appendix section of this research, is referred to as "Appendix: Interview Script". It provides
the interviewer with a set of 22 questions that are aligned with the research objectives of this
study.
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Data Analysis

The data collected from the semi-structured interviews will be analyzed and interpreted to
derive research findings. The collected data will be qualitative in nature, as it will come from
the results of the interviews. To analyze the details of the responses, thematic content
analysis will be used. However, the qualitative analysis codes will be determined prior to
recording the participants' responses. To determine the data to be categorized as codes, one
should refer to the elements of the research title. Once the responses from the semi-
structured interviews are recorded, common themes will be identified by identifying
frequently repeated words and phrases. These themes will then be analyzed in relation to the
predetermined codes. The analysis findings can then be compared to the research objectives
(Dudovskiy, 2022). The detailed analysis process is as follows: first, all the interviews are
transcribed verbatim. Then, an inductive approach called thematic content analysis is
employed to analyze each transcription. In this approach, researchers examine the data to
identify recurring themes, which can be topics, ideas, or patterns that appear repeatedly. The
main points of the interviewees' responses are coded by highlighting them. These points are
then categorized as codes.

Results & Discussions

From the findings of this study, there are several key points that have been identified in
explaining the role of youth in politics from the perspective of young leaders. They are, 1) the
opinions of young Malaysian leaders regarding the government competency in handling the
pandemic, 2) the views of Malaysian youth leaders regarding their political tendencies
beginning from 2020 and 3) how the Malaysian youth think the landscape of politics in
Malaysia should change.

Opinions of Young Malaysian Leaders Regarding the Government Competency in Handling
the Pandemic

The majority of the respondents find government competency to be underwhelming. Their
disappointment stems from various factors such as the lack of constitutional conformity of the
government, insensitive attitude toward citizens suffering from the pandemic and weak
decision-making process the problem with the lack of constitutional conformity comes from
the precedent it makes. If political parties realize that they can form a government without
needing to adhere to the constitution, then that would only encourage them to further ignore
the constitution in the future. Which is exactly what happened. On July 31, 2021, the
government declared a state of emergency and suspended Parliament following advice from
health ministry officials after eleven COVID-19 infections were detected in Parliament on July
29 (Ananthalakshmi, 2021). However, a state of emergency can only be declared with the
consent of the Yang-Di Pertuan Agong, as stated in the constitution. Nevertheless, it still
happened anyway and youths fear that soon the government’s conduct could be left
unchecked.

What exacerbates this insensitivity is that Malaysia had the highest death toll from the
pandemic among ASEAN countries (Mathieu et al., 2020). This high death toll highlights the
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weak decision-making process of the government. The government’s horrible decision to carry
out the Sabah state election in 2020 is responsible for making the pandemic situation in
Malaysia worse. This is not just an opinion by this study’s participants, academic research itself
has shown that the 2020 state election is indeed responsible for a resurgence of Covid-19
cases as demonstrated by the study conducted by the United States National Library of
Medicine (NLM) (Lim et al., 2021).

Views of Malaysian Youth Leaders Regarding Their Political Tendencies Beginning from 2020
On the view of the participants concerning the political tendency of Malaysian youths since
2020, they believed that the youths have an increasing tendency to be involved in politics
since 2020 because of the Undi18 amendment and social media. It should come as no surprise
that the youths in this study believe that the Undi1l8 amendment has a significant impact on
the near close results between the PH and the PN coalition parties in the 15" GE. Since the
amendment was a significant shift in Malaysian politics, expanding the voting base and giving
Malaysian youth greater political efficacy in choosing their leaders and policies (Zain et al.,
2023). As a result, many Malaysian youth leaders believe that the Undil8 amendment has
affected the trend of youth political activism. The more youth perceive that Malaysian politics
can change, the less apathetic they become towards political engagement. This can be further
explained with the SIRDE model of social change. The minimum age amendment represents
the "efficacy" component of the SIRDE model. According to this model, higher collective
efficacy among the youth is more likely to result in normative political actions such as protests
and other forms of political advocacy (Grant et al., 2017). This is because the amendment to
the voting age increases the sense of efficacy that youths feel towards Malaysian politics by
significantly expanding the number of eligible young voters in GE15 (James, 2023).

Though the participants in this study believe that social media is a factor for increasing youth
political involvement because it is a fashionable media among the youth, it is not the only
reason. Another reason is the features of social media itself. More specifically it is instant
notification features makes it easier and more convenient for users to share information.
Consequently, political information shared online becomes more easily accessible to
Malaysian youth, thus increasing political activism due to its convenience. Another
explanation for the increased prominence of online engagement on youth political activism is
the pandemic. During the pandemic, the entire world was confined to their homes or rooms,
and as a result, people could only interact with the outside world through the internet and
online platforms. Therefore, the need to connect with people they could not meet in person,
and the desire to stay informed about the pandemic makes them more exposed to political
discourse (Karhu et al., 2021). Thus, this situation aligns with the SIRDE model theory. Online
engagement reinforces youth social identity, as the more posts and memes they create
regarding their perceived deprivation under the Muhyiddin government, the stronger their
social identity becomes. The growing awareness among young people of their collective
suffering further fosters feelings of solidarity, thereby reinforcing their social identity (Freelon,
2018). While the increasing online engagement of Malaysian youth increases collective
efficacy. As discussed earlier, Malaysian youth have become highly active in social interactions
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on the internet since the government implemented strict MCO measures. This active online
engagement among young people leads to a heightened sense of collective efficacy. The more
youths engage with one another online, the more they realize that the deprivation they
experience under the Muhyiddin government is shared by other Malaysian youths. This
realization boosts their confidence in engaging in political activism, as they believe they are
more likely to affect social change by working together as a group (Grant et al., 2015).

How the Malaysian Youth Think the Landscape of Politics in Malaysia Should Change

The changes proposed by the youths in this study are mostly themed around legislations or
policies that the government could introduce to change the landscape of politics in Malaysia.
The first change they propose is legislation for the abolishment of AUKU. Though in this case,
there has already been some amendments made to the provisions within the AUKU act during
tenure of the Mahathir government in 2018. At the time, they made amendments such as the
removal of subsection (c) of Section 15 (2) of AUKU, which banned students from participating
in political party activities within universities and colleges and the removal of subsection (c) of
Section 47 (2) of PHEIA (Private Higher Educational Institutions Act 1996), which banned
students from engaging in political activities on private higher education institution campuses.
Despite that, even though the current government is very supportive of allowing the youths,
especially university students, the freedom of political expression, there is still no plans by the
current government to abolish the AUKU act itself (Carvalho, 2023).

The second change is legislation that strengthens the power of the judiciary. In this case,
strengthening the judiciary by making it more independent from the influence of the executive
government. This is because the function of the judiciary that makes it a useful tool in
improving the political process in Malaysia is in its ability to check the power of the executive
government through a process called the judicial review, which empowers the judiciary to
revise and reject decisions and laws made by the executive and legislative branches if they
exceed their constitutional boundaries (Aziz et al., 2023). By minimizing the influence of
external forces on the judiciary, it will guarantee that any legislation passed by parliament
does not infringe on the rights of Malaysians to express themselves. If parliament were to
propose another act that restricts the freedom of expression of Malaysian youth, an
independent judiciary can ensure that such an act would not be approved. Thus, ensuring that
Malaysian youth would not be left out of the policy making process.

All two aspects of these findings are crucial for understanding the youth's role in Malaysian
politics. Examining the influence of pandemic governance on youth political engagement will
shed light on their relationship with Malaysia's political framework. Exploring their views on
their own political involvement will provide insights into their perception of their political
efficacy. Lastly, studying their ideas on the desired changes in the political landscape will offer
understanding of how Malaysian youth may influence the nature of politics in the country in
the future.
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Conclusions

In this study, we aim to answer three research questions, and the results have provided us
with those answers. The first research question focuses on the opinions of young political
activists in Malaysia regarding the competency of the government in handling the pandemic
since 2020. The study's findings confirm this relationship. Not only do the results indicate that
the participants and their organizations are disappointed with how the Muhyiddin
government managed the pandemic, but they also reveal that it was the government's actions
that fuelled a surge in youth political activism. The Social, Identity, Relative Deprivation,
Efficacy (SIRDE) model provides a social theory that explains the relationship between the rise
of activism and the government’s handling of the pandemic. According to this model,
collective perceptions of injustice within specific groups trigger anger, which then motivates
actions aimed at advocating for social change, such as protests and demonstrations. Peter R.
Grant conducted a study in 2021, examining how the pandemic affected Americans' reactions
to social injustice. Grant supports the SIRDE model by highlighting the contagious nature of
emotions, particularly in the age of internet connectivity. Grant's study confirms the
hypothesis presented in this section, suggesting that non-conventional forms of political
participation, like social media, have become significant avenues for youth to express their
political engagement (Grant, 2021). This phenomenon is amplified by people's increased
susceptibility to negative emotions during lockdowns, creating a fertile environment for the
manifestation of the SIRDE model in countries were authoritarian regimes compromise
freedom. Previous studies have demonstrated that negative emotions, such as anger, fear,
and anxiety, are more likely to spread contagiously than positive emotions (Fan et al., 2018).

The second research question focuses on the views of Malaysian youth leaders concerning
their political tendencies from 2020 to 2022. Two factors stand out as the most influential in
shaping the political tendencies of these youths during this period: social media and political
efficacy. Regarding social media the study confirms that the increasing usage of social media
and the internet, in general, resulted in a rise in political engagement among the youth starting
in 2020. This increased usage was not solely due to the participants recognizing the utility of
social media for political activism. Rather, it was driven by the convenience social media
offered amidst the pandemic. Turning to the second influential factor, political efficacy, the
youth leaders believe that it not only increases political activism among Malaysian youths but
also shapes their patterns of political activism. This is particularly evident in the context of the
recent amendment to the minimum voting age in Malaysia, lowering it from 21 to 18 years
old (Annuar, 2019). This significantly increased the number of young voters participating in
elections, making the political opinions of the youth more valuable to various political actors
in Malaysia. As a result, the political efficacy of Malaysian youth has increased, leading to a
greater tendency for political activism. The youth leaders recognize that their views are being
taken seriously and understand that political parties that ignore the youth may suffer in
elections as a result.

The third research question focuses on the desired changes the youth want to see in the
Malaysian political landscape. Participants expressed a desire for the political landscape to
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evolve through the reinforcement of governmental institutions, thereby promoting greater
government accountability. They emphasized the need for a system that ensures the stability
of coalition governments, rather than experiencing quick collapses like the previous PH
coalition in 2020. In response to the question, many participants expressed a desire to reduce
the reliance on fragile alliances among political parties to form a government. They also called
for a decrease in political discourse centered around religion and ethnicity, while advocating
for increased confidence in youth politicians within political parties. These proposed changes
are closely tied to the challenges faced by Malaysian politics during and after GE15 election.
Following the release of the GE15 results, Malaysians grappled with uncertainty over which
party would govern, as neither the PH nor PN parties secured a majority of parliamentary seats
required to form a government (Chin, 2023). This uncertainty is exactly why the youths' desire
to minimize the need for parties to form fragile alliances. While the political campaign leading
up to the GE15 also involved a significant amount of fearmongering related to religion and
ethnicity. Politicians from both sides frequently made claims that one ethnic or religious
group's rights would be undermined if the opposing side won the elections. This rhetoric
influences the youth leaders' desire, highlighted in this study, to reduce political discourse
based on religion and ethnicity. It is possible that the results of the 15" General Election
influenced the participants' views in this study and the emotions surrounding the elections
still impacted their perspectives on the necessary changes to Malaysia's political landscape.

Suggestions For Future Research

There are various research papers on the involvement, activities, and political roles of
Malaysian youths. However, due to the significant political changes in Malaysia caused by a
four-year political turmoil, there is a need for new research materials that specifically focus
on the role of Malaysian youth during this period. Throughout this period, Malaysia witnessed
the rule of four different Prime Ministers and four different cabinets, which was an
unprecedented situation in the country's history. Therefore, it is necessary to critically assess
what was previously known or assumed to be true about Malaysian politics. This critical
assessment should also include a thorough examination of the role of Malaysian youth in
politics during this four-year political turmoil, as it has led to substantial changes in the various
factors influencing the role of youth in Malaysian politics.

Through the inspiration drawn from the findings of this study, future research could
concentrate on exploring the variations in political activism among different ethnic and
religious groups in Malaysia. Although this qualitative study succeeded in recruiting a
substantial number of participants, totaling 18 individuals, it is important to note that the
demographics of this study do not accurately represent the ethnic and religious composition
of Malaysian youth. Out of the 18 participants, 16 are Malay youths who are automatically
considered Muslim by virtue of being Malay. This does not adequately represent the entire
Malaysian youth population, as Malays constitute only 69.7% of the total population, with the
remaining 29.3% comprised of Chinese and Indian communities. Chinese and Indian youths in
Malaysia belong to distinct ethno- linguistic and religious groups from Malays. Consequently,
their preferred methods of political activism and the factors that drive their political

B2|Page



I ¥ I

! ' International Journal of Islamic Studies, Islamic Finance and Management
L Vol. 3, Issue 2, December 2025
e e-ISSN: 3009-0067

engagement may differ from those of the Malay youths interviewed in this study. Even their
suggestions for enhancing the political landscape may vary from those provided by the
participants in this study. Therefore, future research should focus on addressing the same
research questions posed in this study, but with a specific focus on Chinese or Indian youth
participants.

Another suggestion for future research would be to conduct studies on the role of Malaysian
youth in domestic politics in Eastern Malaysia. Unfortunately, when scholars investigate
political elements in Malaysia, they tend to focus on events and factors in Western Malaysia.
This inadvertently marginalizes the political conditions in Eastern Malaysia, making ordinary
Malaysians less aware of them. As a result, there is a false impression that the events in
Eastern Malaysia are not relevant to the country. Additionally, this study only includes one
participant from Eastern Malaysia, Naiem Zikry, who is from Sabah. Therefore, future studies
on the role of youth in Malaysian politics should give more emphasis to the role of young
people in Borneo. Specifically, in the current political climate, the events in Borneo have had
a significant impact on the political turmoil that has affected Malaysians over the past four
years. Whether it is the Sabah General Election or the role of political coalitions from Borneo
in GE15, the political relevance of Eastern Malaysia is becoming more pronounced.
Consequently, the political significance of young people in Borneo will also become more
prominent.

Another study that would help broaden the perspective of Malaysian youth regarding their
role in politics is like this study. However, the new study will specifically focus on female
Malaysian youths. As mentioned earlier, the participants in this study only represent a portion
of the Malaysian youth population. Not only are the participants predominantly Malay
Muslims from peninsular Malaysia, but most of them are also males. Out of the total 18
participants, only 2 are females, while the rest are males. This gender imbalance could result
in a significant gap in understanding the overall role of Malaysian youths in politics if female
youths are not adequately represented in such studies. Hence, it is important for future
studies to focus on the role that female Malaysian youths play in politics.
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Abstrak

Konflik Palestin-Israel masih menjadi salah satu krisis geopolitik yang paling lama dan rumit di
dunia moden. la melibatkan pelanggaran hak asasi manusia, pendudukan tentera yang
berterusan, dan ketidakadilan sejarah yang besar lagi mendalam terhadap rakyat Palestin. Isu
ini semakin mendapat perhatian dunia beberapa tahun kebelakangan ini. Hal ini terutamanya
disebabkan akses maklumat kini lebih terbuka dan masyarakat dunia semakin aktif
menyuarakan pendapat mereka. Penulisan ini membincangkan faktor utama yang mendorong
masyarakat antarabangsa menunjukkan sokongan dan solidariti terhadap Palestin. Ia
menekankan peranan penting media digital dalam menyebarkan maklumat sebenar,
memberikan ruang kepada suara rakyat Palestin, dan menggerakkan orang ramai untuk
bertindak secara langsung di seluruh dunia. Selain itu, penulisan ini juga melihat bagaimana
gerakan rakyat, kumpulan antarabangsa, dan organisasi bukan kerajaan membantu mengubah
cara dunia menyuarakan pandangan tentang Palestin pada peringkat global. Kesedaran ini
bukan sahaja mencabar naratif politik dan media yang berat sebelah, tetapi juga mendorong
penilaian semula terhadap undang-undang antarabangsa, hak asasi manusia, dan
tanggungjawab negara. Seterusnya penulisan ini membahaskan laporan Pertubuhan Bangsa-
Bangsa Bersatu (PBB) yang mendedahkan aspek ekonomi dalam penindasan sistematik
terhadap Palestin — termasuk konsep “ekonomi genosid”, iaitu bagaimana penderitaan dan
keganasan dijadikan keuntungan oleh pihak tertentu pada peringkat global. Kajian yang
dijalankan berasaskan kaedah kualitatif, iaitu analisis data sekunder mendapati bahawa wujud
peralihan daripada laungan solidariti yang bersifat spontan kepada gerakan yang lebih
terancang, strategik, dan berterusan. Penulisan ini diakhiri dengan cadangan praktikal tentang
bagaimana solidariti global yang semakin kuat ini boleh digunakan untuk mendorong
perubahan politik dan kemanusiaan demi pembebasan dan hak menentukan nasib sendiri
bagi rakyat Palestin.

Kata Kunci: Palestin, solidariti transnasional, hak asasi manusia, aktivisme digital, kebebasan,
diplomasi awam, ekonomi genosid

Pengenalan

Konflik Palestin—Israel kekal sebagai salah satu perjuangan yang paling panjang dalam era
moden. la berakar umbi daripada rampasan tanah dan kediaman yang dilakukan pendatang
Yahudi sejak berabad lamanya. Penindasan ini diteruskan pula dengan pelanggaran sistematik

56|Page



I I

! International Journal of Islamic Studies, Islamic Finance and Management
Colam Vol. 3, Issue 2, December 2025
R e-ISSN: 3009-0067

terhadap hak asasi manusia, dasar apartheid, dan pendudukan ketenteraan yang terus
menekan rakyat Palestin. Meskipun konflik ini telah lama menjadi tumpuan politik Timur
Tengah dan global, namun kebangkitan semula kesedaran serta solidariti antarabangsa
terhadap perjuangan rakyat Palestin dapat dilihat dengan ketara beberapa tahun
kebelakangan ini. Perkembangan ini mencerminkan bukan sahaja ketidakadilan berterusan
yang dialami oleh rakyat Palestin, tetapi juga perubahan landskap global, iaitu naratif politik
yang dipersembahkan selama ini mula dipertikaikan, dibentuk semula, dan diperluas
merentas sempadan.

Dalam hubungan ini, kuasa media digital jelas menjadi asas bagi perubahan yang berlaku. la
ternyata berjaya membuka akses yang luas tanpa diskriminasi kepada pelbagai maklumat.
Selain, itu, ia juga membolehkan rintihan golongan yang selama ini terpinggir daripada
wacana geopolitik arus perdana didengari. Melalui pendokumentasian realiti kehidupan
seharian dalam cengkaman pendudukan rejim Zionis, platform digital telah berjaya
menggerakkan masyarakat global. Selain itu, kesedaran transnasional yang mencabar naratif
politik tradisional dan diplomasi berpusatkan negara juga dapat dibentuk. Seiring dengan
kebangkitan digital ini, gerakan akar umbi, rangkaian advokasi transnasional, dan aktor bukan
negara memainkan peranan penting dalam merangka semula perjuangan Palestin. Dengan
kata-kata lain, ia bukan lagi semata-mata sebagai konflik wilayah yang bersifat setempat,
tetapi sebagai isu hak asasi manusia serta keadilan sejagat.

Pada masa yang sama, konflik ini juga mula diteliti dengan mendalam melalui rangka kerja
undang-undang antarabangsa, ekonomi, dan kemanusiaan yang kritikal. Laporan terkini
Pertubuhan Bangsa-Bangsa Bersatu (PBB) mendedahkan corak sistematik perampasan serta
kemunculan apa yang digelar oleh sesetengah sarjana sebagai “ekonomi genosid.” Analisis
sedemikian bukan sahaja menjurus kepada peranan negara Israel, tetapi turut mengaitkan
aktor global yang bersubahat dalam mengekalkan keganasan secara berstruktur dan
memperdagangkan penderitaan yang dialami oleh rakyat atau penduduk sesebuah negara
sebagaimana yang berlaku di Palestin.

Penulisan ini dibina berasaskan perkembangan tersebut, iaitu untuk meneliti dinamika
solidariti global terhadap Palestin yang semakin berkembang. Penulisan ini juga bertujuan
mengkaji bagaimana aktivisme digital, diplomasi awam, dan mobilisasi masyarakat sivil dapat
membentuk semula wacana antarabangsa serta mempengaruhi naratif sedia ada. Dengan
meletakkan perjuangan Palestin dalam konteks perjuangan yang lebih luas untuk mencapai
keadilan dan pembebasan, penulisan ini menegaskan potensi aktivisme global yang
berterusan, strategik, dan tersusun. la akhirnya diharapkan dapat mempengaruhi proses
membuat keputusan, memperkukuh akauntabiliti hak asasi manusia, dan memperjuangkan
penentuan nasib sendiri oleh rakyat Palestin sebagaimana dijamin oleh Piagam PBB dan ICCPR
(Cornell Law School, t.t.).
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Kajian Literatur

Kajian literatur berhubung dengan konflik Palestin—Israel merentas pelbagai disiplin,
termasuklah sejarah, undang-undang, ekonomi politik, dan solidariti global. la memberikan
kefahaman yang lebih mendalam terhadap salah satu konflik dunia yang berlarutan
sedemikian lama. Ahli sejarah seperti Rashid Khalidi (2020), llan Pappé (2006), dan Nur
Masalha (2012) menekankan peranan yang dilaksanakan yayasan bagi penjajah dan
pendatang haram dalam pembentukan negara Israel. Pada masa yang sama, rampasan tanah
dan pembersihan etnik semasa tragedi Nakba ditelusuri bagi mendedahkan pembentukan
sistem berasaskan diskriminasi yang berkekalan sehingga hari ini. Avi Shlaim (2014) dan Benny
Morris (2008) pula menghuraikan bagaimana peperangan serta strategi diplomatik berjaya
mengekalkan sistem pendudukan haram, manakala Edward Said (1979) mengupas bagaimana
budaya dan bahasa membentuk pemikiran dan perbahasan masyarakat tentang isu Palestin.

Sarjana dalam bidang undang-undang meluaskan lagi analisis berkaitan dengan konflik ini
dalam kerangka undang-undang antarabangsa. Antaranya termasuklah Noura Erakat (2019)
yang menegaskan bahawa undang-undang digunakan sama ada sebagai alat penindasan
mahupun juga dalam kerangka penentangan terhadap penindasan yang dilakukan. Sementara
itu, John Quigley (2010) dan Victor Kattan (2009) meneliti isu kenegaraan, kedaulatan serta
pelanggaran norma antarabangsa yang mengukuhkan hujah John Dugard (2013) tentang
aparteid dan ketidakabsahan struktur pendudukan Israel.

Pendekatan ekonomi politik pula menekankan faktor ekonomi di sebalik penjajahan Israel.
Dalam hubungan ini, Eyal Weizman (2012) menunjukkan bagaimana seni bina atau pembinaan
dimanfaatkan untuk mengawal sesebuah kawasan; Hanieh Adam (2013) dan Toufic Haddad
(2016) pula menjelaskan bagaimana sistem kapitalis dan neoliberalis mengekalkan rampasan
ekonomi; manakala Neve Gordon (2008) menganalisis bagaimana pendudukan ketenteraan
berfungsi sebagai sistem pemerintahan yang menormalisasikan penindasan. Ariella Azoulay
dan Adi Ophir (2012) yang mengukuhkan analisis ini, menegaskan bahawa “keadaan sebuah
negara” (one-state condition) menggambarkan sempadan yang kabur antara demokrasi
dengan dominasi. Dengan kata-kata lain, pewujudan sebuah negara menunjukkan bahawa
pendudukan menjadikan sukar untuk dibezakan antara demokrasi dengan kawalan. Literatur
atau penulisan berkaitan dengan penentangan terhadap penjajahan menonjolkan cara rakyat
Palestin dan sekutu global mereka menentang penindasan yang dilakukan sejak berkurun
lamanya. Sebagai contoh, Omar Barghouti (2011) memperincikan strategi global melalui
gerakan Boycott, Divestment, and Sanctions (BDS), sementara Noam Chomsky dan llan Pappé
(2010) membongkar krisis kemanusiaan di Gaza serta kesannya terhadap gerakan aktivisme
antarabangsa. Norman Finkelstein (2012) mendokumentasikan perubahan persepsi awam di
barat, khususnya dalam kalangan masyarakat Yahudi sendiri, manakala Rashid Khalidi (1997)
dan Ibrahim Abu-Lughod (1971) menempatkan pembentukan identiti Palestin dan gerakan
penentangan mereka dalam konteks gerakan anti-penjajah yang lebih luas.

Secara keseluruhannya, kesemua penulisan ini menegaskan bahawa konflik Palestin—Israel
tidak boleh difahami hanya sebagai pertikaian berkaitan dengan wilayah semata-mata.
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Namun sebaliknya, ia mesti difahami sebagai sistem penjajahan oleh pendatang haram,
rampasan yang dilakukan secara sistematik, serta penglibatan masyarakat global. Pada masa
yang sama, penulisan ini juga menonjolkan pelbagai strategi undang-undang, politik dan sosial
yang telah digerakkan dalam usaha mencapai pembebasan dan kemerdekaan bagi rakyat
Palestin.

Perbincangan dan Kesimpulan

Konflik antara Arab dengan Israel di Palestin telah berlarutan lebih enam dekad, iaitu jika
dihitung sejak tarikh rasmi penubuhan negara Israel pada 15 Mei 1948. Namun jika ditinjau
dari aspek sejarah Palestin moden, ia telah jatuh ke tangan British sejak tahun 1917. Hal ini
berpunca daripada kekalahan Kerajaan Turki Uthmaniyyah kepada tentera British. Tiga tahun
kemudian, Liga Bangsa-Bangsa (sebelumnya dikenali sebagai Bangsa-Bangsa Bersatu
memberikan mandat kepada British untuk mentadbir Palestin yang dikenali sebagai British
Mandate. Sarjana hampir sepakat mengatakan bibit-bibit kejatuhan Palestin bermula sejak
akhir abad ke 19 akibat kelemahan pemerintahan Turki Uthmaniyyah dan kewujudan agenda
zionis selepas penubuhan Pertubuhan Zionis Dunia (World Zionist Organization) pada tahun
1897 (Mohd. Nor, 2010)

Asal-usul konflik Arab—Israel turut berpunca daripada cita-cita Zionis untuk menduduki
Palestin. Idea ini mula diperkenalkan oleh Theodor Herzl, peguam berbangsa Austria melalui
karyanya Der Judenstaat (Negara Yahudi) yang sekali gus menjelaskan falsafah politik Zionis.
Kongres Zionis Pertama yang diadakan di Basel pada tahun 1897 menetapkan matlamat untuk
“menubuhkan tanah air bagi Yahudi di Palestin”. Bagi menyokong tuntutan ini, Zionis
menggunakan hujah daripada kitab Injil yang menyatakan janji Tuhan kepada Nabi Ibrahim
bahawa mereka akan dikurniakan tanah yang terletak di antara Sungai Nil di Mesir sehingga
ke Sungai Dajlah. Walau bagaimanapun, sarjana seperti A. Guillaume menolak tafsiran ini
dengan menjelaskan bahawa janji tersebut bukan hanya untuk bangsa Yahudi, tetapi juga
untuk umat Islam dan penganut Kristian yang berkongsi salasilah dengan Nabi Ibrahim dan
Nabi Ismail (Ermy Azziati, 2011).

Cita-cita Yahudi untuk menubuhkan negara mereka di Palestin memperoleh sokongan British
melalui Deklarasi Balfour 1917. Sebelum pengisytiharan rasmi pada 18 Julai 1917, Lord
Rothchild, pemimpin Yahudi di London menulis surat kepada Arthur James Balfour, Setiausaha
Luar British bagi menegaskan hasrat Zionis untuk menubuhkan ‘national home’ untuk bangsa
Yahudi. Pada hari yang sama juga, draf rasmi Zionis telah pun tersebar dalam kabinet British,
yang membincangkan ‘pengiktirafan Palestin sebagai ‘national home bagi bangsa Yahudi’ dan
organisasi Zionis. Pada 2 November 1917, Balfour mengemukakan surat kepada Rothschild
yang mendapat restu daripada Perdana Menteri dan diluluskan oleh kabinet. Surat ini dikenali
sebagai Deklarasi Balfour yang menyokong penempatan Yahudi di Palestin (Ermy Azziati,
2011).

Deklarasi Balfour turut membuka jalan bagi kemasukan besar-besaran orang Yahudi ke
Palestin, sesuatu yang tidak mampu untuk dihalang oleh penduduk asal Palestin sendiri (Ermy
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Azziati, 2011). Orang Yahudi yang melarikan diri daripada Nazisme di Eropah mula berhijrah
ke Palestin dalam jumlah yang besar. Peratusan penduduk Yahudi di Palestin meningkat
daripada 6% pada tahun 1918 kepada 33% pada tahun 1947 (Mohammed Haddad and Alia
Chughtai, 2025). Kemasukan beramai-ramai ini menimbulkan tekanan dan rasa tidak selamat
dalam kalangan rakyat Palestin, sehingga mencetuskan ketegangan di wilayah tersebut.
Deklarasi Balfour lantas dianggap oleh rakyat Palestin sebagai punca masalah, tekanan, dan
bebanan kepada mereka (Ermy Azziati, 2011).

llan Pappé menegaskan bahawa konflik Palestin—Israel tidak bermula pada 7 Oktober 2023
atau juga pada tahun 1948 dengan penubuhan Negara Israel dan bukan juga pada tahun 1967
dengan pendudukan Israel di Tebing Barat. Namun, ia bermula lebih awal, iaitu sejak
kedatangan imigran Zionis pertama ke Palestin Uthmaniyyah pada tahun 1882 (llan Pappe,
2024). Masyarakat antarabangsa menyaksikan penganiayaan dan kezaliman tidak terungkap
yang dialami rakyat Palestin selama lebih tujuh dekad. Pengkhianatan pihak British terhadap
rakyat Palestin ketara melalui Deklarasi Balfour pada tahun 1917. la diisytiharkan dengan
menawarkan Palestin sebagai “a national home” kepada bangsa Yahudi. Kuasa mandat juga
diberikan oleh Pertubuhan Liga Bangsa kepada British untuk mentadbir Palestin, Iraq serta
Transjordan sementara Perancis diberikan mandat atas Syria. British juga memanipulasi kuasa
mandat yang diberikan kepada mereka untuk menempatkan bangsa Yahudi di barat Palestin.
Di bawah mandat British ini, keizinan diberikan kepada bangsa Yahudi untuk menetap di
wilayah berkenaan, iaitu di antara Sungai Jordan dengan Laut Mediteranean. Hak ini
diperuntukkan secara sah dalam Persidangan San Remo pada 25 April 1920 (Wan Roslili,
2023).

Pembentukan negara Israel pada tahun 1948 merupakan kesan langsung daripada
pelaksanaan mandat ini di Palestin. la juga menjerumuskan tanah air dan rakyat PAlestin ke
dalam krisis kemanusiaan, politik, dan kemanusiaan selama hamper satu abad (Ermy Azziaty,
2011) Peristiwa Nakba membawa kepada pengusiran lebih 90% rakyat Palestin dari tanah air
mereka. sebahagian besar diusir secara paksa atau melalui kekerasan. Mereka yang tinggal —
kira-kira 160,000 orang — diletakkan di bawah pemerintahan tentera dan dilucutkan hak milik
tanah, sekali gus dijadikan warganegara kelas kedua. Hari ini, warisan itu masih berlanjutan:
lebih 70% rakyat Palestin kini berstatus pelarian, termasuk lima juta orang di Timur Tengah.

Peristiwa Nakba telah membawa kepada kehancuran masyarakat Palestin dan kemusnahan
besar terhadap landskap Arab. Kira-kira 90% rakyat Palestin dari wilayah yang kini menjadi
negara Israel telah dipaksa meninggalkan tanah air mereka, sama ada melalui keganasan atau
paksaan. Mereka yang tinggal — sekitar 160,000 orang — diletakkan di bawah pemerintahan
tentera, dirampas tanah mereka, dan dijadikan warganegara kelas kedua. Kesannya masih
berterusan sehingga kini, sekitar 70% rakyat Palestin merupakan pelarian, termasuk lebih lima
juta orang di Timur Tengah. Proses pengusiran dan perampasan tanah ini berterusan hingga
tahun 1950-an, apabila kerajaan Israel dan Dana Nasional Yahudi (JNF) memastikan pelarian
tidak dapat kembali dengan merobohkan kampung serta menukarkannya menjadi
penempatan Yahudi, taman negara, hutan, malah tempat letak kereta (Nur Masalha, 2008).

60|Page


https://www.aljazeera.com/author/mohammed_haddad_201131616430386826
https://www.aljazeera.com/author/alia_chughtai_201358152734192234
https://www.aljazeera.com/author/alia_chughtai_201358152734192234

I I

! International Journal of Islamic Studies, Islamic Finance and Management
Colam Vol. 3, Issue 2, December 2025
R e-ISSN: 3009-0067

Keganasan Sistematik terhadap Palestin: Nakba (1948) dan Pembunuhan Sabra & Shatila
(1982)

Tahun 1948 menandakan Nakba atau “mala petaka” bagi rakyat Palestin, yang berlaku
serentak dengan penubuhan negara Israel di atas 78% wilayah Palestin Mandatori. Peristiwa
ini menyaksikan pembersihan etnik, pengusiran besar-besaran, dan rampasan harta rakyat
Palestin, dilaksanakan melalui rancangan Plan Dalet. la dikukuhkan dengan keganasan yang
bersifat sistematik, termasuk pembunuhan beramai-ramai di Deir Yasin (April 1948).
Pengambilalihan tanah dan penempatan diserahkan kepada Jewish National Fund (JNF) yang
diberikan mandat untuk membina tanah air yang eksklusif bagi bangsa Yahudi. Sejarawan
Walid Khalidi menyifatkan Nakbah sebagai kemuncak kepada penjajahan Zionis selama
beberapa dekad dan menandakan permulaan bagi penghapusan dan diaspora rakyat Palestin
(Nur Masalha, 2008)

Peristiwa Nakbah telah membawa kepada kehancuran masyarakat Palestin dan kemusnahan
besar landskap Arab. Kira-kira 90% rakyat Palestin dari wilayah yang baru ditubuhkan sebagai
negara Israel telah diusir, kebanyakannya melalui keganasan atau paksaan. Mereka yang
tinggal, iaitu sekitar 160,000 orang diletakkan di bawah pemerintahan tentera, dirampas
tanah mereka, dan dijadikan warganegara kelas kedua. Kesannya masih berterusan sehingga
kini, iaitu sekitar 70% rakyat Palestin merupakan pelarian, termasuk lebih lima juta orang di
Timur Tengah. Pelbagai kajian telah menunjukkan bahawa penempatan Yahudi menjejaskan
hak rakyat Palestin. Sebagai tindak balas, gerakan pembebasan nasional muncul dalam
kalangan rakyat Palestin dengan sokongan negara-negara Arab lain, sebagai reaksi langsung
terhadap penindasan serta ketidakadilan Zionis. Perjuangan rakyat Palestin untuk
kemerdekaan dan pembebasan tanah air mereka masih berterusan hingga ke hari ini (Nur
Masalha, 2008).

Salah satu tragedi paling menyayat hati yang menimpa rakyat Palestin di perantauan ialah
pembunuhan beramai-ramai Sabra dan Shatila. Kem pelarian Shatila dan kawasan
bersebelahannya, Sabra, yang terletak di barat daya Beirut, ibu negara Lubnan, menjadi
tempat perlindungan bagi rakyat Palestin yang melarikan diri daripada pengusiran besar-
besaran dan pembersihan etnik semasa peristiwa Nakba 1948, ketika militan Zionis
menubuhkan negara Israel. Pada September 1982, pelarian ini bersama-sama dengan
penduduk awam Lubnan telah diserang dengan kejam oleh militan sayap kanan Lubnan yang
bertindak dengan kerjasama tentera Israel. Selama tiga hari berturut-turut, dari waktu
matahari terbenam pada hari Khamis, 16 September sehingga tengah hari Sabtu, 18
September 1982, dianggarkan antara 2,000 hingga 3,500 orang telah dibunuh. Tragedi ini
dikenang sebagai salah satu episod paling gelap dalam sejarah moden Timur Tengah (Al-
Jazeera, 2025).

Penindasan Berterusan dan Penghapusan Identiti Palestin

Penindasan terhadap rakyat Palestin berlanjutan hingga ke hari ini, khususnya melalui
penguatkuasaan undang-undang seperti Akta Kewarganegaraan Israel 1951. Meskipun hak
untuk kembali ke tanah air dijamin oleh Resolusi 194 (lll) PBB 1948 (United Nations, 1978),
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Artikel 13 (2) Perisytiharan Hak Asasi Manusia Sejagat (UDHR) 1948, Artikel 5 Konvensyen
Antarabangsa mengenai Penghapusan Segala Bentuk Diskriminasi Kaum (CERD) 1965 dan
Artikel 12 Perjanjian Antarabangsa Mengenai Hak Sivil dan Politik (ICCPR) 1966 (Human Rights
Watch, 2003), namun rejim Zionis terus menafikan hak pelarian Palestin untuk kembali melalui
penggubalan undang-undang diskriminasi ini. Sejak penubuhan haram negara Israel pada
tahun 1948, laporan demi laporan menunjukkan bahawa pembunuhan kejam, penahanan
sewenang-wenangnya dan penyeksaan terhadap wanita serta kanak-kanak Palestin terus
berlaku tanpa henti (Wan Roslili, 2025).

Menurut Defense for Children International—Palestine (DCIP), sehingga 31 Mac 2024, pihak
berkuasa Israel menahan 61 kanak-kanak Palestin di bawah tahanan pentadbiran. Angka ini
adalah yang tertinggi sejak DCIP mula memantau kes seumpama itu pada tahun 2008.
Sekurang-kurangnya lebih separuh daripada tahanan ini berlaku selepas 7 Oktober 2023,
sejajar dengan peningkatan operasi ketenteraan Israel di Tebing Barat yang diduduki. Tahanan
pentadbiran, iaitu penahanan tanpa tuduhan atau perbicaraan, bergantung pada “bukti
rahsia” yang tidak didedahkan kepada tahanan mahupun peguam mereka. Hal ini sekali gus
menafikan hak pembelaan diri yang adil. Amalan ini merupakan penahanan tidak sah dan
melanggar undang-undang antarabangsa. Laporan turut menekankan bahawa keadaan
tahanan kanak-kanak Palestin menjadi lebih buruk sejak 7 Oktober dan pendedahan dibuat
bahawa kanak-kanak berkenaan diberikan layanan yang sangat kejam dan tidak
berperikemanusiaan di dalam penjara Israel. (Defense for Children International — Palestine,
t.t).

Selain itu, menurut Commission for Detainees and Ex-Detainees Affairs, lebih 600 kanak-kanak
Palestin di Baitulmaqdis Timur dikenakan tahanan rumah pada tahun 2022. Amalan ini
kebanyakannya dikenakan ke atas kanak-kanak berumur bawah 14 tahun, kerana undang-
undang Israel melarang pemenjaraan rasmi bagi kanak-kanak pada usia tersebut. Tempoh
tahanan di rumah boleh berlangsung daripada beberapa hari sehingga lebih setahun, namun
tempoh ini tidak dianggap sebagai sebahagian daripada hukuman yang akan dikenakan
kemudian (Middle East Monitor, 2025).

Di bawah tahanan rumah, kanak-kanak dipaksa tinggal di dalam rumah, sering kali perlu
memakai peranti pemantauan elektronik, dan tidak dibenarkan pergi ke sekolah atau
mendapatkan rawatan perubatan tanpa pengawasan yang ketat. Keluarga turut dibebani
apabila mereka kadangkala dikehendaki memberikan jaminan kewangan yang besar bagi
memastikan pematuhan terhadap syarat-syarat yang dikenakan oleh mahkamah dan
adakalanya terpaksa menjual harta atau menghabiskan simpanan mereka. Pelaksanaan
tahanan rumah secara meluas menimbulkan isu yang serius dari sudut undang-undang hak
asasi manusia antarabangsa (Middle East Monitor, 2025). Dalam hubungan ini, ia
bertentangan malah melanggar beberapa peruntukan di bawah Konvensyen Mengenai Hak
Kanak-Kanak (CRC), iaitu Artikel 28 (hak pendidikan), Artikel 37(b) (larangan terhadap
rampasan kebebasan secara tidak sah atau dengan sewenang-wenangnya), dan Artikel 40
(piawaian bagi layanan terhadap kanak-kanak yang berkonflik dengan undang-undang).
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Perancangan untuk menghapuskan kewujudan rakyat Palestin jelas terbukti melalui penafian
terhadap identiti mereka yang merupakan hak paling asas. Isu ini telah diketengahkan dalam
laporan Human Rights Watch bertajuk “A Threshold Crossed — Israeli Authorities and the
Crimes of Apartheid and Persecution” yang diterbitkan pada April 2021. Laporan tersebut
turut mendedahkan bahawa tindakan rejim Zionis Israel di Tebing Barat dan Semenanjung
Gaza jelas merupakan perlakuan apartheid dan jenayah terhadap kemanusiaan. Hal ini dapat
dilihat melalui sekatan pergerakan, rampasan tanah sebagaimana yang disaksikan berlaku di
kawasan Sheikh Jarrah, pengusiran paksa, penafian hak pemastautin dan kewarganegaraan,
serta penindasan meluas terhadap hak sivil (Human Rights Watch, 2021).

7 Oktober 2023: Titik Peralihan dalam Krisis Kemanusiaan Serantau

Peristiwa 7 Oktober 2023 menjadi titik perubahan dramatik dalam hubungan serantau dan
persepsi global terhadap konflik Palestin—Israel. Pada tarikh tersebut, serangan berskala besar
oleh Hamas ke atas wilayah Israel mencetuskan tindak balas ketenteraan yang amat dahsyat
oleh rejim Zionis. Sebagai tindak balas, Israel menyekat bekalan asas seperti air, elektrik dan
bahan api ke Gaza, di samping melancarkan pengeboman berterusan ke atas kawasan awam.
Akibatnya, berjuta-juta penduduk Gaza terpaksa meninggalkan rumah mereka untuk mencari
perlindungan. Menurut Kementerian Kesihatan Gaza, sehingga Ogos 2025, sekurang-
kurangnya 62,004 rakyat Palestin telah terbunuh, termasuk lebih 18,430 kanak-kanak,
manakala 156,230 orang cedera akibat serangan udara lIsrael. Statistik ini mencerminkan
tahap kemusnahan dan penderitaan manusia yang luar biasa dalam sejarah moden. Punca
sebenar kepada letusan konflik ini bukanlah serangan Hamas semata-mata, tetapi
pendudukan ketenteraan selama 56 tahun di Tebing Barat dan sekatan sepenuhnya ke atas
Gaza (Human Rights Watch, 2021) yang telah menjerut kehidupan lebih dua juta rakyat
Palestin.

Keganasan berterusan oleh kerajaan Israel terhadap rakyat Palestin yang diasaskan pada
naratif palsu kini tidak lagi dipercayai masyarakat antarabangsa. Dengan yang demikian,
mereka bangkit untuk menyatakan bantahan serta penentangan yang tegas terhadap tindakan
Israel. Pada masa yang sama, solidariti terhadap rakyat Palestin turut dizahirkan, selaras
dengan prinsip undang-undang antarabangsa dan hak asasi manusia. Antara pelanggaran
paling serius ialah penggunaan kebuluran sebagai kaedah peperangan, yang dibuktikan
melalui tindakan sengaja menahan bekalan makanan, air, dan keperluan asas daripada sampai
kepada penduduk Gaza. Tindakan sedemikian dilarang secara jelas di bawah Artikel 54
Protokol Tambahan | kepada Konvensyen Geneva (1977). Artikel ini melarang pemusnahan
atau sekatan terhadap sumber kehidupan orang awam. PBB serta pelbagai organisasi
kemanusiaan termasuk Human Rights Watch mengesahkan bahawa amalan tersebut
memenuhi unsur jenayah perang di bawah undang-undang kemanusiaan antarabangsa
(Human Righs Watch, 2023).

Solidariti Global terhadap Keadilan Palestin

Menurut David Featherstone, solidariti merupakan alat penting dalam membentuk semula
wacana politik dan moral. Gerakan solidariti memerlukan kemampuan untuk menembusi
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sempadan ideologi, budaya dan bahasa bagi mengatasi naratif yang lebih dominan atau telah
tersebar luas. Hal ini bermaksud perubahan bukan sahaja perlu dibuat dari aspek cara hujah
disampaikan dari sudut ideologi, tetapi juga bagaimana hujah berkenaan diperhati, dialami,
didengari, dan dihayati dalam interaksi sosial (Haugbolle, S., & Olsen, P. V. (2023).

Kemarahan masyarakat antarabangsa telah mencetuskan gelombang luar biasa dalam
solidariti dan Gerakan pro-Palestin, terutama apabila Amerika Syarikat dan sekutunya
mengetuai usaha untuk melindungi Israel daripada dipertanggungjawabkan atas jenayah
genosid. Kebangkitan ini telah mengubah persepsi awam, dengan jutaan orang turun ke
jalanan bagi menyatakan protes. Selain demonstrasi besar-besaran, inisiatif akar umbi yang
merangkumi gerakan kesatuan sekerja, aktivisme akademik dan pelajar sehinggalah cabaran
undang-undang oleh kumpulan hak asasi manusia, serta kempen pelupusan (divestment) —
telah menajdikan isu Palestin sebagai perjuangan utama masyarakat dunia demi menegakkan
keadilan (Al-Shabaka, 2025).

Gerakan yang lebih meluas ini memperoleh momentum yang ketara pada Mei 2021, iaitu
selepas berlakunya demonstrasi besar-besaran dan peningkatan keganasan di Palestin.
Kesatuan sekerja di seluruh dunia mengeluarkan kenyataan sokongan, manakala pekerja
pelabuhan di Amerika Syarikat, Itali, dan Afrika Selatan menolak untuk mengendalikan
barangan Israel. Pada 27 Mei, hampir 600 pemuzik menyokong seruan rakyat Palestin untuk
melaksanakan boikot budaya terhadap institusi Israel. Di Itali, sebanyak 250 pertubuhan
mengisytiharkan ruang yang berkaitan dengan Israel sebagai “Zon Bebas Apartheid” dan
berikrar untuk memboikotnya. Komuniti intelektual tidak ketinggalan dan turut menzahirkan
menunjukkan sokongan yang padu. Menurut The Palestinian Campaign for the Academic and
Cultural Boycott of Israel (PACBI), lebih daripada 300 jabatan akademik, program, pusat,
kesatuan, dan persatuan di seluruh dunia telah mengeluarkan kenyataan menyokong hak
rakyat Palestin, manakala lebih daripada 15,000 ahli akademik, pelajar, dan kakitangan
universiti menandatangani deklarasi solidarity; gelombang sokongan global yang tidak pernah
berlaku sebelum ini (Ross, R., 2021).

Kebangkitan masyarakat antarabangsa dan solidariti mereka terhadap rakyat Palestin turut
terserlah melalui strategi yang dianjurkan oleh misi kemanusiaan melalui laut, yang dikenali
sebagai Freedom Flotilla. Pada tahun 2008, dua kapal daripada Free Gaza Movement telah
berjaya sampai ke Gaza, menandakan kejayaan pertama menembusi sekatan laut Israel.
Gerakan ini, yang diasaskan pada tahun 2006 oleh aktivis semasa perang Israel terhadap
Lubnan, telah melancarkan 31 buah kapal antara tahun 2008 hingga 2016, lima daripadanya
menuju ke Gaza bagi mencabar peraturan ketat Israel. Sejak tahun 2010, Israel telah
menyerang atau memintas setiap flotila yang cuba memecahkan kepungan terhadap Gaza di
perairan antarabangsa (Ali, M., 2025). Paling diingati ialah serangan berdarah ke atas
kapal Mavi Marmara pada tahun 2010 oleh komando Israel di perairan antarabangsa.
Serangan yang mengorbankan 10 orang aktivis dan mencederakan puluhan yang lain,
mencetuskan kemarahan masyarakat antarabangsa. Sejak itu, misi seperti Freedom Flotilla
11 (2011), Freedom Flotilla 11l (2015), Just Future for Palestine (2018), dan yang terkini, Break
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the Siege Conscience (2025) serta Madleen Freedom Flotilla (2025) terus dilancarkan,
menandakan kesungguhan masyarakat awam untuk meruntuhkan tembok kebisuan
antarabangsa (Wan Roslili, 2025).

Sumud Nusantara yang dilancarkan pada 25 Julai 2025 meneruskan kesinambungan misi luhur
Freedom Flotilla. Konvoi yang digerakkan oleh rakyat ini melibatkan Malaysia dan lapan buah
negara lain, diilhamkan oleh semangat sumud (ketabahan) rakyat Palestin. la bertujuan
mencabar sekatan terhadap Gaza dan menghidupkan semula solidariti dalam kalangan negara
Selatan Global. Sumud Nusantara merupakan sebahagian daripada Global Sumud Flotilla, iaitu
armada yang menggerakkan usaha bersepadu tanpa keganasan. Armada ini terdiri daripada
kapal-kapal kecil yang belayar dari pelbagai pelabuhan di sekitar Mediterranean bagi
mencabar kepungan haram rejim Israel terhadap Gaza. Inisiatif ini menyatukan pelbagai
gabungan peserta antarabangsa, termasuk veteran misi darat dan laut terdahulu seperti
Maghreb Sumud Flotilla, Freedom Flotilla Coalition, dan Global March to Gaza. Setiap kapal
melambangkan semangat kebersamaan, ketabahan, dan penolakan untuk terus berdiam diri
terhadap jenayah genosid (Sumud Nusantara, 2025).

Misi bagi membuka koridor kemanusiaan oleh Global Sumud Flotilla (GSF) yang kemudiannya
disokong oleh Freedom Flotilla Coalition dan Thousand Madleens to Gaza (FFC X
TMTG) akhirnya dipintas oleh rejim Zionis Israel dan kesemua aktivis ditahan serta
dipenjarakan. Tindakan tersebut jelas merupakan pelanggaran serius terhadap undang-
undang antarabangsa dan membentuk pertanggungjawaban di bawah undang-undang yang
berkaitan. Misi GSF dan FFC X TMTG jelas dilindungi pelbagai instrumen undang-undang
antarabangsa. Antaranya termasuklah Artikel 87, 89, 92, 97 dan 110 Konvensyen Pertubuhan
Bangsa-Bangsa Bersatu mengenai Undang-Undang Laut (UNCLOS), Artikel 23, 55 dan 56
Konvensyen Geneva Keempat, dan Artikel 8(2)(b)(xxv) Statut Rom Mahkamah Jenayah
Antarabangsa. Bagi Malaysia dan negara-negara yang diwakili aktivis GSF, tindakan boleh
diambil berdasarkan undang-undang yang berkaitan terhadap rampasan dan penculikan yang
dilakukan rejim Israel. Selain itu, aduan dan laporan juga boleh dikemukakan kepada Maijlis
Hak Asasi PBB (UNHCR) di bawah mekanisme badan perjanjian antarabangsa (treaty body)
seperti Konvensyen Konvensyen Menentang Penyeksaan dan Layanan atau Hukuman Lain
yang Zalim, Tidak Berperikemanusiaan atau Menjatuhkan Maruah (CAT). Hal ini bagi
membolehkan siasatan lanjut dijalankan oleh Pejabat Pesuruhjaya Tinggi Hak Asasi Manusia
PBB (OCHCR) atas layanan tidak berperikemanusiaan yang diterima aktivis GSF (Wan Roslili,
2025).

Pembebasan Palestin: Perjuangan Undang-undang, Politik dan Moral

Perjuangan dari segi undang-undang, politik, dan moral bagi pembebasan Palestin telah
berkembang sepanjang beberapa dekad dalam proses pengadilan antarabangsa, resolusi
Pertubuhan Bangsa-Bangsa Bersatu (PBB), serta gerakan akar umbi. Kesemua unsur ini
membentuk jalinan kebangkitan global; bermula dengan kenyataan tegas Mahkamah Keadilan
Antarabangsa (ICJ), kepada perbahasan di PBB yang sering terhalang dan tidak berkesan
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namun tetap membentuk norma serta prinsip antarabangsa, hinggalah kepada ruang dinamik
mahkamah domestik dan diplomasi awam.

Keputusan ICJ yang bersejarah menunjukkan bagaimana undang-undang antarabangsa secara
konsisten menolak keabsahan pendudukan Israel. Pada tahun 2004, pendapat penasihat ICJ
tentang pembinaan tembok pemisah menyatakan bahawa pembinaan tembok tersebut dan
rejim di Wilayah Palestin yang Diduduki (OPT), termasuk Baitulmaqgdis Timur, melanggar
undang-undang antarabangsa. Mahkamah turut menggesa supaya pembinaan itu dihentikan,
struktur tersebut dirobohkan, dan pampasan diberikan, serta menyeru negara-negara lain
agar tidak mengiktiraf atau membantu perbuatan yang menyalahi undang-undang itu
(International Court of Justice, 2004). Dua dekad kemudian, Mahkamah Keadilan
Antarabangsa (ICJ) sekali lagi mengambil tindakan susulan peperangan di Gaza. Pada Januari
2024, sebagai tindak balas terhadap permohonan Afrika Selatan di bawah Konvensyen
Genocide, ICJ telah mengeluarkan langkah sementara (provisional measures) yang
mengarahkan Israel untuk mengelakkan tindakan yang bersifat genosid, membolehkan
bantuan kemanusiaan disalurkan, dan melaporkan pematuhan terhadap arahan tersebut
(International Court of Justice, 2024). Perintah tambahan dikeluarkan pada Mac dan Mei 2024
dan mahkamah menekankan kepentingan akses kemanusiaan serta langkah bagi
mengelakkan kemudaratan yang tidak dapat dipulihkan (International Court of Justice, 2024).
Perkembangan paling penting berlaku pada Julai 2024, apabila ICJ mengisytiharkan bahawa
kehadiran berterusan Israel di Wilayah Palestin yang Diduduki (OPT) menyalahi undang-
undang, serta memerintahkan pengunduran “secepat mungkin” dan pembayaran pampasan
atas kerosakan yang dilakukan. Mahkamah turut menegaskan tanggungjawab negara ketiga
untuk tidak mengiktiraf atau membantu tindakan yang bertentangan dengan undang-undang
tersebut (International Court of Justice. (2004).

Pendapat penasihat tersebut, menegaskan semula pandangan pada 2024 bahawa
pendudukan Israel bukan sahaja tidak dapat dipertahankan dari segi politik, tetapi juga
merupakan pelanggaran nyata terhadap norma asas undang-undang antarabangsa
(peremptory norms). Selari dengan keputusan kehakiman ini, Pertubuhan Bangsa-Bangsa
Bersatu (PBB) telah berfungsi sebagai arena diplomatik utama dalam menangani isu
pendudukan tersebut. Selepas Perang Enam Hari, Resolusi Majlis Keselamatan 242 (1967)
mewujudkan kerangka “land-for-peace”, yang menuntut pengunduran Israel dari wilayah yang
diduduki sambil menegaskan prinsip kedaulatan dan integriti wilayah semua negara yang
terlibat (UNSC, 1967).

Pendapat Mahkamah Keadilan Antarabangsa (ICJ) dan resolusi Majlis Keselamatan PBB telah
mewujudkan rangka kerja undang-undang yang jelas bagi menolak keabsahan penempatan
haram dan pendudukan Israel (United Nations Security Council [UNSC], 1980, 2016). Pada
peringkat tempatan, mahkamah di negara tertentu menterjemahkan norma ini dalam
tindakan yang boleh dikuatkuasakan. Sebagai contoh, pada Februari 2024, Mahkamah Rayuan
Belanda memerintahkan penggantungan eksport alat ganti pesawat F-35 ke Israel, dengan
alasan bahawa tindakan tersebut berisiko menjadikan negara itu bersubahat dalam
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pelanggaran serius terhadap undang-undang kemanusiaan antarabangsa (Hague Court of
Appeal. (2024).

Keputusan sebegini menunjukkan keupayaan penemuan undang-undang antarabangsa untuk
memperkasakan institusi domestik, sekali gus mengekang penglibatan negara dalam
pelanggaran undang-undang dan mengubah hala tuju dasar awam. Pengiktirafan oleh negara-
negara lain, yang sebahagiannya digerakkan oleh kenyataan ICJ dan PBB, telah meningkatkan
lagi kedudukan Palestin pada peringkat antarabangsa, serta memperluas aksesnya kepada
saluran diplomatik dan undang-undang (PBS NewsHour. (2024). Namun begitu, ICJ tidak
mempunyai kuasa penguatkuasaan, dan pematuhan terhadap keputusannya bergantung
pada kehendak politik serta tindakan kolektif antarabangsa. Hakikat ini menegaskan bahawa
undang-undang tidak secara automatik dapat merealisasikan pembebasan atau
kemerdekaan, sebaliknya ia merupakan landasan normatif yang memerlukan pembentukan
pakatan penguatkuasaan bagi memastikan pelaksanaannya.

Dalam konteks ini, diplomasi awam telah muncul sebagai pemangkin utama vyang
menghubungkan jurang antara kenyataan undang-undang dengan pelaksanaan politik.
Gerakan akar umbi seperti Boikot, Penjualan, dan Sekatan (BDS) merupakan contoh terbaik.
Gerakan yang dilancarkan pada tahun 2005 itu merangka semula isu Palestin sebagai
sebahagian daripada perjuangan global untuk mendapatkan keadilan, penamatan penjajahan
dan perlindungan hak asasi manusia (Barghouti, 0. 2011).

Aktivisme digital telah mengukuhkan naratif ini sebagaimana yang berlaku semasa pengusiran
Sheikh Jarrah pada tahun 2021 dan Perang Gaza 2023—-2024. Dalam hubungan ini, media sosial
telah mengubah testimoni peribadi menjadi advokasi global, menggerakkan demonstrasi
serta mengubah liputan media arus perdana. Kumpulan pelarian, khususnya di Eropah dan
Amerika Utara, telah melobi parlimen dan parti politik untuk menjadikan isu Palestin sebagai
sebahagian daripada perbahasan politik utama. Selain itu, pertubuhan bukan kerajaan
antarabangsa seperti Amnesty International dan Human Rights Watch yang menjelaskan
pendudukan Israel sebagai sistem apartheid berjaya mengukuhkan lagi usaha akar umbi ini
(Amnesty International, 2022). Diplomasi awam juga telah menghasilkan kesan yang ketara.
Misalnya pengiktirafan Palestin oleh Sepanyol, Ireland, dan Norway pada tahun 2024, serta
penggantungan eksport senjata oleh Wilayah Walloon. Semuanya ini mencerminkan
gabungan antara mandat undang-undang dengan tekanan masyarakat sivil (Amnesty
International, 2022).

Namun begitu, diplomasi awam, sebagaimana juga undang-undang, mempunyai batas dan
kekangan tertentu. Penyeliaan kandungan dan penapisan di platform digital, kepentingan
geopolitik, serta diplomasi berpusatkan interaksi antara negara telah menghalang potensi
transformasi sebenar diplomasi awam. Walau bagaimanapun, apabila digabungkan dengan
keputusan Mahkamah Keadilan Antarabangsa (ICJ), mekanisme Pertubuhan Bangsa-Bangsa
Bersatu (PBB), dan penguatkuasaan oleh mahkamah domestik, diplomasi awam dapat
mengukuhkan akauntabiliti dan menolak pembebasan atau kekebalan pihak tertentu
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daripada hukuman. Secara keseluruhan, gabungan antara undang-undang, institusi, dan
advokasi akar umbi ini membentuk rangka kebangkitan global untuk Palestin — satu kesatuan
yang menggabungkan kejelasan norma dengan mobilisasi rakyat dalam usaha beransur-ansur
menuju pembebasan Palestin.

Konsep “Ekonomi Genosid”

Francesca Albanese, Pelapor Khas Pertubuhan Bangsa-Bangsa Bersatu (PBB) bagi Wilayah
Palestin yang Diduduki menyeru agar semua negara memutuskan semua hubungan
perdagangan dan kewangan dengan Israel. Selain itu, beliau juga menyeru agar negara dunia
melaksanakan sekatan penuh terhadap penjualan senjata dan menarik balik sokongan
terhadap apa disebut sebagai “ekonomi genosid.” Dalam laporannya yang bertajuk From
Economy of Occupation to Economy of Genocide, beliau menghuraikan bagaimana rangkaian
global korporat telah menyokong projek penempatan dan penjajahan Israel melalui
penindasan, pengawasan, peluasan penempatan haram, serta keganasan ketenteraan.

Syarikat senjata utama seperti Lockheed Martin (Amerika Syarikat), Leonardo Spa (ltali), Elbit
Systems dan Israel Aerospace Industries (lAl) (Israel), serta FANUC (Jepun), selain syarikat
perkapalan A.P. Moller—-Maersk (Denmark) dikenal pasti sebagai penggerak utama dalam
menjayakan serangan ketenteraan Israel. Hal ini termasuklah penggunaan 85,000 tan bahan
letupan di Gaza yang enam kali ganda lebih kuat daripada kuasa kemusnahan bom
Hiroshima.Pada masa yang sama, syarikat teknologi seperti Microsoft, Alphabet (Google),
Amazon, IBM, dan Palantir Technologies memainkan peranan penting dalam memudahkan
pengawasan besar-besaran serta operasi ketenteraan berasaskan data. Sementara itu,
syarikat jentera berat seperti Caterpillar (Amerika Syarikat), Hyundai (Korea Selatan), dan
Volvo Group (Sweden) membekalkan peralatan yang secara langsung digunakan untuk
merobohkan harta dan infrastruktur Palestin (Hague Court of Appeal, 2024).

Selain itu, syarikat pembinaan, tenaga, dan teknologi turut meraih keuntungan daripada
kemusnahan di Gaza, manakala universiti antarabangsa dan platform pelancongan global
menormalisasikan serta mengekalkan pendudukan Israel. Keuntungan sistemik ini
membentuk apa yang disebut oleh Francesca Albanese sebagai “perusahaan jenayah secara
bersama”, yang menggabungkan kepentingan kewangan, korporat, dan politik dalam
mekanisme genosid. Beliau berhujah bahawa gabungan ini telah mengubah pendudukan
menjadi ekonomi genosid yang menguntungkan. Oleh yang demikian, tindakan segera
diperlukan dalam bentuk pelupusan (divestment), akauntabiliti, serta tindakan undang-
undang terhadap syarikat yang keuntungannya mempunyai kaitan dengan sistem apartheid
Israel (Hague Court of Appeal, 2024).

Penentangan terhadap ekonomi ini telah dizahirkan melalui kempen solidariti pada peringkat
antarabangsa, khususnya Boikot, Lupus, dan Sekat (BDS), yang menyasarkan syarikat dan
aliran kewangan yang bersubahat dengan rejim Israel (Omar Barghouti, 2011). Diplomasi
awam dan advokasi digital telah memperluas kesedaran ini dengan mendedahkan bagaimana
pilihan pengguna, pertukaran budaya, dan pelaburan antarabangsa menyumbang kepada
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penindasan yang berterusan. Pengiktirafan Palestin oleh Sepanyol, Ireland, dan Norway pada
tahun 2024 menggambarkan bagaimana kritikan ekonomi bertembung dengan amalan
diplomatik, menunjukkan kesalinghubungan antara dasar ekonomi, moral, dan politik (PBS
Newshour, 2024). Oleh itu, kebangkitan global untuk pembebasan dan kemerdekaan Palestin
menuntut bukan sahaja penglibatan undang-undang serta diplomatik, tetapi juga
pembongkaran struktur ekonomi yang membawa kemusnahan dan ketenteraan yang meraih
keuntungan daripada kekejaman.

Kesimpulan

Kajian ini mendapati bahawa perjuangan rakyat Palestin dibentuk oleh dua dinamika utama:
pertama, penindasan sistematik yang disokong oleh ekonomi genosid global; dan kedua,
kebangkitan global yang semakin menuntut akauntabiliti dan keadilan. Pendudukan Israel
bergantung pada amalan eksploitasi sumber, pemusnahan infrastruktur, serta keuntungan
korporat yang melibatkan sektor senjata, teknologi, pembinaan, dan kewangan. Namun
begitu, undang-undang antarabangsa, kenyataan rasmi PBB, aktivisme akar umbi, dan
diplomasi awam semakin melemahkan legitimasi sistem ini. Walaupun masih terdapat
kelemahan dalam penguatkuasaan undang-undang, gerakan seperti BDS, kempen flotila, dan
pengiktirafan negara terhadap Palestin membuktikan bahawa masyarakat sivil dan advokasi
undang-undang mampu menekan kerajaan serta korporat antarabangsa. Kajian ini
menyimpulkan bahawa pembebasan Palestin memerlukan pembongkaran struktur ekonomi
dan politik yang menyokong jenayah genosid, di samping memperkukuh rangkaian solidariti
global yang menghubungkan perjuangan Palestin dengan perjuangan sejagat untuk
menegakkan keadilan.
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Abstrak

Kejadian kes-kes jenayah yang melibatkan pelaku yang berusia bawah 18 tahun sejak
kebelakangan ini kelihatannya semakin membimbangkan. Pelbagai bentuk kesalahan
jenayah terpapar di media-media khususnya media sosial. Persoalannya, adakah
pelaku-pelaku tersebut tidak sedar bahawa hukuman tetap menanti mereka
walaupun mereka masih bergelar pelajar sekolah. Justeru, penulisan ini akan
membincangkan tentang sejauh mana tetuduh juvana akan berhadapan dengan
tindakan undang-undang di Malaysia, dengan mengupas dari sudut umur, hukuman,
serta elemen Perlembagaan Persekutuan. Di samping itu, penulisan ini juga akan
membuat perbandingan dengan undang-undang jenayah Islam.

Kata Kunci: Juvana, Undang-Undang Jenayah Malaysia, Undang-Undang Jenayah
Islam

Pendahuluan

Juvana merupakan suatu istilah yang wujud untuk merujuk kepada tertuduh dan
pesalah yang belum mencapai usia dewasa. Lantas, perbezaan umur ini akan
memberi implikasi terhadap proses perbicaraan dan hukuman yang akan dijatuhkan
jika sabit kesalahan. Memandangkan Malaysia merupakan sebuah negara komanwel
yang mengamalkan undang-undang yang berasaskan common law dan dalam masa
yang sama mengangkat Islam sebagai agama persekutuan, apabila timbul suatu isu
perundangan, ia sentiasa membuka kepada dua perspektif perbincangan iaitu
undang-undang jenayah sivil dan sudut pandang Islam.

Tinjauan litaratur

Antara perkara yang akan diberi penumpuan apabila berbicara soal tertuduh juvana
ialah tentang persoalan umur. Umur pelaku juvana ini adalah bermula daripada
umur 10 tahun sehingga 17 tahun (Akta Kanak-Kanak 2001).

Seksyen 82 Kanun Keseksaan memperuntukkan bahawa tidak menjadi kesalahan
jenayah yang dilakukan oleh kanak-kanak yang berumur di bawah sepuluh tahun.
Anggapan bahawa kanak-kanak ini tidak berupaya melakukan kesalahan jenayah
ialah suatu yang tidak boleh dipertikaikan. Seksyen ini memberikan perlindungan
yang mutlak kepada kanak-kanak di bawah sepuluh tahun yang melakukan kesalahan
jenayah kerana dia dianggap sebagai doli incapax (tidak berupaya melakukan
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kesalahan). Manakala seksyen 83 Kanun Keseksaan memperuntukkan bahawa
perbuatan yang dilakukan oleh kanak-kanak berumur lebih daripada sepuluh tahun
dan kurang daripada dua belas tahun yang belum cukup matang pemahamannya
untuk membuat pertimbangan mengenai keadaan dan akibat perbuatannya pada
masa itu, adalah tidak menjadi satu kesalahan. Peruntukan dalam seksyen ini adalah
tidak mutlak dan bersyarat. Kanak-kanak pada peringkat umur ini masih diangap
sebagai doli incapax tetapi anggapan tersebut boleh dipertikaikan bergantung pada
tahap kefahamannya terhadap keadaan dan akibat perbuatan jenayah yang
dilakukannya. Berdasarkan peruntukan seksyen 82 dan 83 tersebut, dapat difahami
bahawa kanak-kanak yang berumur lebih daripada dua belas tahun tetapi di bawah
lapan belas tahun boleh dikenakan tanggungan jenayah sekiranya disabitkan
kesalahan mengikut prosedur yang ditetapkan di bawah Akta Kanak-kanak. (Sarirah
2011).

Walau bagaimanapun, tahap umur yang ditetapkan ini dikatakan sebagai khayalan
perundangan (legal fiction) kerana pada hakikatnya kanak-kanak yang berusia bawah
sepuluh tahun sudah mampu melakukan jenayah (Sarirah 2011).

Seksyen 83 Kanun Acara Jenayah harus dimansuhkan kerana konsep perlindungan
yang diamalkan tidak masuk akal. Perlindungan diberikan berdasarkan andaian
belum cukup matang bagi kanak-kanak yang berumur sepuluh hingga dua belas
tahun. Tidakkah ada dalam kalangan kanak-kanak yang berumur lebih daripada dua
belas tahun yang mempunyai perkembangan mental yang belum cukup matang?
Oleh itu, seksyem 83 lebih mementingkan tahap umur berbanding tahap
kematangan pesalah kanak-kanak itu (Sarirah 2011).

Terdapat juga penulisan yang mengupas tentang umur juvana menurut persepktif
Islam yang dimana Islam menetapkan elemen baligh sebagai faktor penentu
terhadap tanggungan jenayah (Siti Hajar et al. 2023). Terdapat dua kaedah dalam
menentukan seseorang itu telah baligh. Pertama melalui mimpi yang mengeluarkan
mani dan kedua adalah berdasarkan umur. Apabila berbicara soal umur, para ilmuan
Islam tidak sepakat tentang umur tersebut. Umur baligh yang paling rendah adalah
15 tahun dan paling tinggi 18 tahun (Mufti Wilayah 2018).
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Rajah 1: Statistik penglibatan dan tangkapan juvana dalam jenayah indeks Malaysia bagi tahun
2016-September 2024
STATISTIK PENGLIBATAN & TANGKAPAN JUVANA DALAM JENAYAH INDEKS MALAYSIA

BAGI TAHUN 2016 - SEPTEMBER 2024
TAHUN KESALAHAN KATEGORI UMUR Tahun
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Berdasarkan tinjauan literatur yang ada, penulis akan cuba melihat kepada aspek
perkara 3 Perlembagaan Persekutuan yang memperuntukkan bahawa Islam adalah
agama persekutuan. Persoaalannya, adakah hukuman-hukuman yang tersedia itu
menepati ajaran Islam dan perkara 3 Perlembagaan Persekutuan.

Pertama, berkaitan dengan umur pesalah juvana. Menurut undang-undang Malaysia,
umur pesalah juvana adalah antara 10 hingga 18 tahun. Pesoalannya, adakah
penentuan ini selari dengan Islam? Dalam Islam, aspek baligh akan menjadi penentu.
Berdasarkan pandangan para fugaha’, umur baligh adalah antara 15 hingga 18 tahun
hijrah. Justeru, kanak-kanak berusia 10 hingga 14 tahun belum lagi menanggung
tanggungan jenayah menurut Islam, kecuali jika telah baligh melalui mimpi. Maka,
umur pesalah juvana ini perlu dikaji semula supaya menepati Islam dan sekaligus
perkara 3 Perlembagaan Persekutuan.

Kedua,adalah persoalan hukuman-hukuman yang tersedia untuk pesalah juvana.

Berdasarkan undang-undang yang ada, hukuman-hukuman bagi persalah juvana
adalah seperti berikut (Seksyen 91 Akta Kanak-Kanak 2001):
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91. (1) Jika Mahkamah Bagi Kanak-Kanak berpuas hati bahawa suatu kesalahan telah
dibuktikan Mahkamah itu hendaklah, sebagai tambahan kepada apa-apa kuasa lain
yang boleh dijalankan menurut kuasa Akta ini, mempunyai kuasa untuk:

(a) memberikan amaran kepada dan melepaskan kanak-kanak itu;

(b) melepaskan kanak-kanak itu apabila dia menyempurnakan suatu bon untuk
berkelakuan baik dan untuk mematuhi apa-apa syarat yang dikenakan oleh
Mahkamah;

(c) memerintahkan supaya kanak-kanak itu diletakkan dalam pemeliharaan
seseorang saudara atau orang lain yang layak dan sesuai— (i) selama apa-
apa tempoh yang hendaklah ditetapkan oleh Mahkamah; dan (ii) dengan
apa-apa syarat yang dikenakan oleh Mahkamah;

(d) memerintahkan supaya kanak-kanak itu membayar denda, pampasan atau
kos; (da) membuat perintah khidmat masyarakat;

(e) membuat suatu perintah percubaan di bawah seksyen 98;

(f) memerintahkan supaya kanak-kanak itu dihantar ke suatu sekolah diluluskan
atau Sekolah Henry Gurney;

(g) (Dipotong oleh Akta A1511);

(h) mengenakan ke atas kanak-kanak itu, jika dia berumur empat belas tahun ke
atas dan kesalahan itu boleh dihukum dengan hukuman pemenjaraan dan
tertakluk pada subseksyen 96(2), apa-apa tempoh pemenjaraan yang boleh
dijatuhkan oleh Mahkamah Sesyen.

Jika dilihat kepada hukuman-hukuman yang diperuntukkan di atas, tiada perincian
hukuman yang khusus bagi kesalahan-kesalahan yang dilakukan. Dalam erti kata
yang lain, apabila sabit kesalahan, hakim yang akan menentukan hukuman yang
sesuai. Jika dilihat menurut perspektif Islam, hukuman terbahagi kepada tiga iaitu
hudud, gisas dan takzir. Jika seseorang yang telah baligh melakukan pembunuhan
sebagai contoh, maka dia tertakluk dengan hukuman gisas, iaitu hukuman mati,
walaupun usianya hanyalah 16 tahun, yang masih dikira juvana menurut undang-
undang jenayah di Malaysia. Demikian juga jika seorang yang berusia 17 tahun
mencuri. Dia akan berhadapan dengan hukuman potong tangan jika sabit kesalahan,
yang juga masih dikira sebagai pesalah juvana di sisi undang-undang jenayah
Malaysia. Begitulah juga dengan perogol yang berusia 15 tahun misalnya. Dalam
Islam, jika sabit kesalahan, hukuman yang menanti adalah sebat seratus kali jika
belum berkahwin dan rejam sampai mati jika sudah berkahwin. Namun sekali lagi dia
terlepas kerana masih dikira juvana. Walaupun ada pandangan menyatakan umur
baligh adalah 18 tahun, penulis lebih cenderung dengan pandangan bahawa umur
baligh adalah 15 tahun, ditambah pula dengan pengaruh zaman moden yang
menyebabkan para remaja lebih mudah terpengaruh dengan perkara negatif. Jika
umur 18 tahun menjadi kayu ukur baligh, bermakna pelajar sekolah menengah pun
belum wajib solat dan puasa. Adakah kita sanggup melihat pelajar tingkatan 5 tidak
solat, tidak berpuasa dan tidak menutup aurat dengan alasan belum baligh menurut
mazhab tertentu? Adakah dalam bab jenayah kita guna umur baligh mazhab ini dan
dalam bab ibadah kita guna umur baligh mazhab itu?
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Walaubagaimanapun, dalam bab hukuman takzir, wujud keluasan di situ. Pihak yang
bertanggungjawab boleh menetapkan dan menjatuhkan hukuman yang sesuai.
Terdapat kes-kes juvana yang telah diputuskan oleh mahkamah. Dalam kes
Pendakwa Raya Iwn. Muhammad Adli Shah bin Mohd Yusry [2021] MLIU 2904,
tertuduh telah didakwa di bawah seksyen 302 Kanun Keseksaan kerana membunuh
pelajar-pelajar sekolah tahfiz dengan cara membakar sekolah tersebut. Dalam kes ini,
mahkamah telah memerintahkan tertuduh ditahan di penjara sehingga mendapat
pengampunan Yang diPertuan Agong.

Dalam kes Pendakwa Raya Iwn. Azman [2020] 1 CLJ 562, tertuduh mengaku bersalah
atas tuduhan rogol. Mahkamah telah menjatuhkan hukuman 3 bulan penjara dan
denda RM 1000.00.

Dalam kes Tukiran Iwn. Pendakwa Raya [1955] 1 MLJ 24, tertuduh didakwa di bawah
seksyen 379 Kanun Keseksaan atas kesalahan mencuri.Tertuduh mengaku bersalah
dan dihukum penjara 4 bulan. Tertuduh telah merayu dan akhirnya hukuman ditukar
kepada tahun sekolah Henry Gurney.

Jika dilihat kepada kes-kes di atas, kesalahan-kesalahan yang dilakukan adalah
berkaitan dengan kesalahan hudud dan gisas. Namun, hukuman yang dikenakan
adalah tidak menepati hukuman hudud dan qgisas dan sekaligus mewujudkan isu
perlembagaan. Di mana kita meletakkan Perkara 3 Perlembagaan Persekekutuan
dalam bab ini?

Kesimpulan

Selaras dengan Perkara 3 Perlembagaan Persekutuan, beberapa perkara perlu dilihat
semula apabila kita menyentuh tentang tertuduh dan pesalah juvana. Antaranya
aspek had umur juvana dan hukuman-hukuman yang tersedia untuk mereka.
Keadilan mesti mesti ditegakkan. Namun, keadilan menurut kaca mata siapa?
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Abstract

Islamic finance today represents one of the most promising ethical-systemic alternatives to
conventional finance. It is based on a unitary vision of the economy, in which faith, justice and
development constitute inseparable dimensions of reality itself. The present work explores
the notion of ethical substance as a founding principle of a competitive model capable of
combining economic efficiency and moral coherence, with reference to systems inspired by
the Shari‘ah. The paper proposes the theory of Systemic Ethical Competitiveness (CES), which
integrates the teleology of the Magqasid al-Shari‘ah with the analytical tools of contemporary
finance. In this perspective, ethics is not a simple regulatory or reputational constraint, but as
productive capital and competitive advantage of the system. Two theoretical-empirical tools
form its backbone: the Purity Prize (Thawab al-Safa’), intended as a behavioural measure of
the willingness to sacrifice performance in the name of moral consistency, and the MBISI Index
(Magasid-Based Index of Social Impact), which quantifies the ability of financial systems to
generate sustainable value and social impact consistent with the purposes of Islamic law.
Empirical analysis shows that ethics, when institutionalized, increases systemic trust, reduces
information asymmetries, and increases macroeconomic resilience. In conclusion, Islamic
finance, in its teleological and Maqasid-based version, does not represent an alternative
model to modernity, but an epistemic reform of the very concept of competitiveness. Ethics
becomes structure, trust capital, and justice (‘adl) the condition for all sustainable
development.

Keywords: Islamic Finance, Maqgasid al-Shari‘ah, Systemic Ethical Competitiveness (CES),
Trust, ‘Adl (Justice).

Introduction

Origin And Purpose of the Research

In recent decades, the crisis of conventional economic paradigms has reopened the question
of the relationship between ethics and development. The instability of the global financial
system, culminating in the collapse of 2008, has exposed the structural fragilities of an
economy based on debt, speculation and the loss of collective confidence.

In parallel, Islamic finance has attracted increasing attention as an alternative model based on
shared risk, contractual transparency and universal moral values. With over $3.5 trillion in
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assets (IFSB, 2024), it is no longer a sectoral phenomenon, but an epistemic laboratory for
rethinking economic and social sustainability.

However, the institutionalization of Shari‘ah finance has generated a paradox: the legal form
of contracts is often compliant, but the ethical substance is weakened. In many cases, Islamic
financial instruments structurally replicate the logic of conventional debt, limiting themselves
to a formal adherence to religious precepts.

Hence the central question of this research:
Is it possible to measure and institutionalize ethical substance as a factor of systemic
competitiveness?

Research Objectives

a) Theoretical: redefining the concept of ethical substance as a principle of production
and not just of restriction.

b) Analytical: develop a model for measuring ethics (Purity Prize, MBISI) and verify its
correlation with economic performance.

c) Regulatory: propose reform guidelines for Magasid-based regulation, which integrates
taxation, governance and ethical finance.

d) Applicative: to demonstrate that ethics, once incorporated into institutions, produces
concrete advantages in terms of trust, stability and development.

Methodology
The research adopts an interdisciplinary approach, which combines:

a) Theological and juridical analysis of the Shari‘ah and the Maqasid al-Shari‘ah;

b) Analysis of Islamic behavioural economics, through the Homo Islamicus model and the
estimation of the Purity Prize through discrete choice models (Discrete Choice
Experiments);

c) Comparative empirical analysis, using panel regressions to estimate the effect of MBISI
on systemic competitiveness (CES);

d) Regulatory and prudential review of international tax and regulatory frameworks;

e) Study of FinTech governance and innovation, as tools of authenticity and ethical
transparency.

The Paradox Of Ethical Coherence In Islamic Finance

Global Context And Genesis Of The System

Islamic Finance (Fl) is now one of the most established pillars of the global economy, with
asset volume exceeding $3.5 trillion in 2024 (Islamic Financial Services Board [IFSB], 2024).
This financial system was born to respond to a profound need of the Muslim world: that of
reconciling economic development with ethical and spiritual conformity to the Shari‘ah (4= <)
— a term that in its original meaning indicates "the path that leads to water", symbol of the
source of moral and community life (Cor. 45:18).
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Since the founding of the first Islamic bank in 1963 (Mit Ghamr, Egypt), the movement has
gone through three historical phases:
e Pioneering phase (1960-1980): birth of the first institutions and definition of basic
contracts (Musharakah, Muddarabah, Murabahah).
e Expansion phase (1980-2008): institutionalization and adoption in supranational
contexts (e.g. Bahrain, Malaysia, UAE).
e Maturity phase (2008—present): integration with the post-financial crisis global system,
growth of Sukiik (£sXe) and FinTech Shari‘ah-compliant.

The 2008 crisis represented a decisive epistemic turning point. As conventional financial
capitalism revealed its structural fragilities excessive leverage, disconnection from the real
economy, loss of systemic trust Fl was re-evaluated as an alternative model based on shared
risk, transparency, and real assets.

However, its formal institutionalization has brought with it a danger: the progressive slide
towards "Islamic-denominated"” but economically conventional finance, based on debt-like
contracts (Cihdk & Hesse, 2010). Today, more than 80% of Islamic banks' operations are
represented by Murabahah or ljarah, while shared risk contracts (Musharakah, Mudarabah)
remain marginal. This asymmetry has generated a paradox of ethical coherence: the form is
licit (halal), but the substance is often at odds with the spiritual and social goals of the
Shari‘ah.

The Nature Of Shari‘ah: Teleology And Substance
The Shari‘ah, in the classical conception, is not a mere set of legal norms but a teleological
structure of values. As the jurists al-Ghazali (eleventh century) and al-Shatib1 (fourteenth
century) recall, it aims at the realization of the five Maqadsid al-Shari’ah (4= i) Juelis):
1. Hifz al-Din — protection of the faith;
Hifz al-Nafs — protection of life;
Hifz al-‘Aql — protection of reason and knowledge;
Hifz al-Nasl — protection of family and descent;
Hifz al-Mal — protection of wealth.

e wnN

Any economic system conforming to the Shari‘ah must therefore aim not only at profitability,
but at the preservation and promotion of human life in its moral, social and material integrity.
In this view, the Riba (L), usury) and the Gharar (£, excessive uncertainty) are not forbidden
for ritual reasons, but because they represent forms of structural injustice (zu/m) that alter
the fair distribution of risk and wealth. The Shari‘ah does not condemn profit, but conditions
it to the legitimacy of the production process and the reciprocity of the parts (Cor. 2:275).

The Problem Of Hiyal: Legal Form And Ethical Substance

The term hiyal (J~>) means "expedients" or "legal artifices".

In classical Islamic law, they were allowed only in cases of necessity (darirah), when they
made it possible to mitigate excessive legal rigidity. However, in modern times, many Hiyals
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have become tools for circumventing the ethical substance of the law, transforming lawful
contracts into formal simulations of prohibited practices. An emblematic example is the
Organized Tawarruq: a bank sells an asset on credit to a customer, who immediately resells it
to a third intermediary to obtain liquidity. Formally, it is a sale (bay®), but basically it is
equivalent to a loan with interest.

Example: Organized Tawarruq ‘

1. Bank

Buy A Commodity

v

2. Customer = Bank

Sells The Commodity On Credit

(E.G. $10,000 To Be Paid In 12 Months)
v

3. Customer -» Third Party

Resell The Same Commodity Immediately
(E.G. For $9,500 Cash)

v

4. Customer

Gets Liquidity (59,500 Today)

Must Return $10,000 To The Bank

v

5. Result

¢ Apparent Shape Sequence Of Legitimate Sales (Bay’)

* Real Substance: Loan With Interest (Riba) Disguised
« Difference ($500) | Implied Interest
e Ethical Problem: Use Of Hiyal To Evade Substance

As lbn Taymiyyah warned: "Whoever circumvents the prohibition of usury by means of an
expedient commits usury in substance, even if the appearance is different." (Majmou® al-
Fatawa, vol. 29, p. 432). The excessive dependence on hiyal has made Fl vulnerable to a
conventionalization of the sacred, in which the juridical form prevails over the ethical
substance. This undermines the confidence of religious investors, creating a deficit in
perceived purity.

The Research Hypothesis: Towards a Measurable Ethical Substance
The present work proposes to empirically evaluate ethical substance through two conceptual
tools:
1. The Purity Prize (Thawab al-Safa’): the economic value attributed by market actors to
effective moral consistency, as distinct from simple Shari'ah certification.
It is a behavioral measure that assesses how much an investor or consumer is willing
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to give up in terms of return in order to avoid transactions based on hiyal or implicit
riba.

2. The MBISI (Maqasid-Based Index of Social Impact): a composite metric that links real
indicators (financial inclusion, equity, education, transparency, social protection) to
the five Magasids. (chapter 6)

The index serves as a policy tool to assess Systemic Ethical Competitiveness (CES), i.e.
the ability of a financial system to be both morally coherent and economically efficient.

Objective And Structure Of The Paper
The main objective is to demonstrate that ethical substance can be quantified and correlated
with economic performance, and that contractual authenticity generates competitive
advantage. The work is divided into seven sections:
1. Introduction and epistemic context (this chapter);
Historical and Theological Review of the Riba, Gharar and Magqasid;
Behavioural analysis and "Purity Prize";
Fiscal and regulatory barriers;
Magasid-based reforms and ethical governance;
Empirical construction of the MBISI-CES model;
Conclusions and policy implications.

Nou,swWN

Conceptual Synthesis

Contemporary Islamic Finance experiences a constitutive tension between form and
substance. The Shari‘ah calls for sincerity of intention (ikhlas) and justice (‘adl), not mere
juridical formalism. As the jurist al-Shatibi summarizes: "The Shari'ah was established to bring
about justice and reject corruption, and any means that contradict them is invalid." (Al-
Muwafaqgat, 1l, p. 8). The innovation of this study consists in assuming ethics not as a
constraint, but as a competitive capital: Systemic Ethical Competitiveness (CES) is the meeting
point between Maqasid and performance. A finance that renounces simulation (Hiyal) to
embrace transparency (sidq) is not only fairer, but also more resilient.

Historical And Theological Review: From The Prohibition Of The Riba To Financial Modernity
The Qur'anic Roots Of The Riba

The prohibition of riba (L)), a term that in Arabic derives from the root r-b-w ("to grow", "to
increase"), is among the most explicitly stated precepts in the Qur'an. In the Key Verse (Cor.
2:275-279), Allah says: "Those who practice usury will not stand up except as one who has
been touched by Satan in madness. [...] Allah has permitted trade and forbidden usury. [...] If
you repent, you will have your capital: you will not do wrong and you will not suffer any." (Sdra
al-Baqara, 2:275-279)

This passage establishes a clear distinction between licit trade (bay’) and illicit usury (riba),
founding an ethical-economic conception in which value derives from labor, risk and real
exchange, not from the automatic accumulation of capital. Classical Islamic theology considers
riba to be a form of structural injustice (zulm), since it transfers wealth without corresponding

82|Page



I ¥ I

! ' International Journal of Islamic Studies, Islamic Finance and Management
L Vol. 3, Issue 2, December 2025
e e-ISSN: 3009-0067

value creation. Monetary interest is seen as a transgression of the principle of distributive
justice (‘adl) and community solidarity (ta'awun).

In al-Mustasfa, al-Ghazali (1058-1111) states that the prohibition of riba protects the
circulation of wealth (tadawul al-mal) from all forms of exploitation, guaranteeing the
realization of maslahah ‘Gmmah (common good). Similarly, Ibn Rushd (Averroes) emphasizes
that usury "transforms wealth into sterile possession" (Bidayat al-Mujtahid, 11, p. 152).

The Two Categories Of Riba
The jurisprudence (figh) distinguishes two main forms:
1. Riba al-Nasi‘ah (4wl by) — wear of deferment:
It occurs when a sum of money is increased according to the time of repayment. It is
the form most explicitly condemned in the Qur'an (3:130: "O you who believe, do not
devour usury multiplied many times.").
It represents the foundation of all modern forms of banking interest.
2. Riba al-Fadl (J«2&)\'by) — surplus wear:
Prohibited by the Sunnah, concerns the unequal exchange of fungible goods (gold,
silver, cereals, currencies). The Prophet Muhammad said:
"Gold for gold, silver for silver, grain for grain [...] in equal quantities and immediately;
those who add or ask for more have practiced usury."
(Sahih Muslim, 1587)

While Riba al-Nasi‘ah is economic (time and interest), Riba al-Fadl is moral and preventive: it
aims to avoid injustice even in seemingly lawful transactions, in line with the ethics of niyyah
(pure intention).

The Position Of The Madhahibs (Legal Schools)
The four Sunni madhahibs converge on the absolutely illicit character of the Riba but diverge
in the extent of the analogies (giyas) applicable to new forms of interest.

‘School ”Principle Of Interpretation HModern Application ‘
.. _||Legal Pragmatism, Openness To Hiyal In Cases Of||Base Of The Murabahah And Tawarruq
Hanafita . _.
Necessity (Hajah) Structures

Centrality Of Intention (Niyyah) And The Common
Good (Maslahah)

‘Shéﬁ‘ita HLiteraI Adherence And Prudential Formalism HTends To Prohibit Ambiguous Practices

Malikita Substantial Approach: Prefers Pls Contracts

Main Source Of The Strictest Interpretations
(Ibn Taymiyyah)

Hanbali |Moral Teleology, Rejection Of Hiyal And Simulations

Table 1: Research Table
Overall, the Islamic legal tradition has always moved between two poles: regulatory rigor and

functional flexibility. Modernity has accentuated the tension between these poles, posing the
crucial question: to what extent can form replace substance?
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Gharar and Uncertainty: The Moral Twin of the Riba

Next to the Riba, the second pillar of Islamic economic law is the prohibition of Gharar (<),
i.e. excessive uncertainty or ambiguity in contracts. Gharar is forbidden for reasons of fairness
and transparency: one side must not take advantage of the other's ignorance or ambiguity.
The Prophet explicitly forbade the trade in "fish still in the water" and "unripe fruits" (Sahih
Muslim, 1513), paradigmatic examples of risky or speculative contracts. The ratio is ethical,
not technical: Gharar is the opposite of baydan (clarity), and the Shari‘ah privileges
transparency as a sign of sincerity (sidg). In the modern system, Gharar finds equivalents in
high-leverage derivatives, complex contracts, and opaque products, which transfer risk
instead of sharing it. The Gharar ban is therefore not archaic, but a principle of systemic
prudence ante litteram, consistent with the post-Basel Il regulatory philosophy.

Hiyal: The Art Of Circumvention And The Crisis Of Substance

The Concept Of Hilah (s>, PI. Hiyal) Indicates A "Device" Or "Ingenious Means".
Originally intended as an instrument of legal flexibility, it has become in modern financial
history a form of moral rationalization of the tort. Already al-Qarafi (d. 1285) distinguished
between hiyal mahmadah (licit, which protect from harm) and hiyal madhmdamah (illicit,
which circumvent a prohibition). In his work al-Furiig, he warns that "the use of the hilah to
transform usury into commerce is graver than the sin of the Riba itself" (vol. 3, p. 271). In the
context of Fl, instruments such as Tawarrug, Bay' al-'Inah, 'Urbun, or Bay' al-Dayn often
represent modern forms of hiyal madhmimah, because they structurally replicate forbidden
contracts. This dynamic has led El-Gamal (2006) to define contemporary Fl as an "Islamic
finance in form, but not in substance*".

From Theology To Praxis: Modern Figh Al-Mu'amalat
The branch of Islamic law that regulates economic transactions is known as figh al-mu'amalat
(Molaall 429). It is based on two axes:
1. Substantive legitimacy (hagiqgah) — every transaction must generate real value (‘ayn or
manfa‘ah), not mere monetary speculation.
2. Contractual equity (‘adl wa tarddr) — both parties must be aware and free, according
to the Qur'anic principle: "O you who believe, do not devour one another's goods
unjustly, except by trade based on mutual consent." (Cor. 4:29)

Modern figh al-mu'amaldt, reinterpreted by scholars such as Umer Chapra and Abbas
Mirakhor, attempts to harmonize the teleological values of the Shari‘ah with contemporary
institutional mechanisms. The challenge is to create a market system with moral goals, where
the maximization of profit is subordinated to the maximization of the common good
(maslahah ‘Gmmah).

The Return To The Magqasid Al-Shari’ah As An Epistemic Reform

In the 20th and 21st centuries, the elaboration of the Magasid al-Shari‘ah underwent a
revival. Scholars such as Jasser Auda (2008) have introduced a systemic view, according to
which the Magadsids are not just ends, but dynamic variables of balance between ethics and

84|Page



I I

! International Journal of Islamic Studies, Islamic Finance and Management
Colam Vol. 3, Issue 2, December 2025
A e-ISSN: 3009-0067

functionality. In the financial context, the Maqasids offer a framework of moral sustainability,
antecedent and deeper than the current ESG (Environmental, Social, Governance) criteria.
They provide the coordinates of an "intrinsic ethical finance", in which ethics is not external
to the contract (as in CSR), but internal to the legal and intentional structure of the economic
act.

Synthesis: From Detection to Regulation
The path that goes from the Qur'anic prohibition of the Riba to modern prudential rules
reveals a continuity of logic:

a. Riba prohibits non-productive rent.

b. Gharar prohibits the manipulation of uncertainty at the expense of transparency.

c. Hiyal represent the formal degeneration of these two principles.
Therefore, the reform of Islamic Finance cannot be limited to contractual revision but must
return to the theological core: the search for moral authenticity (ikh/as) as a condition for
systemic stability.

Behavioral Economics And The "Purity Prize"
Homo Islamicus And Ethical Rationality
Classical economic theory bases individual decision on Homo oeconomicus, an agent that
maximizes its material utility under conditions of complete information and perfect rationality
(Samuelson, 1948). However, in Islamic thought man is conceived as a khalifah (44Js) — God's
vicar on earth (Cor. 2:30) — endowed with moral rationality and spiritual responsibility
(amanah, 33:72). From this perspective emerges the figure of Homo Islamicus, defined by
Naqvi (1981) and Chapra (1992) as an agent that maximizes a utility composed of! two
components:

Uu=U,+ AU,

where:
e U,,= material utility, deriving from economic profit;
e U,= ethical or spiritual utility, deriving from adherence to the Shari‘ah;
e A= coefficient of moral sensitivity? (0 <A < 1).

1 Homo Islamicus seeks to maximize both profit (material) and ethical conformity (spiritual). It's not enough to
make money; it is essential to do them in a way that is halal (lawful) and moral according to the Shari‘ah.
2 The coefficient (Lambda) represents the Apriority that the agent gives to ethics:
e |f = 0:1 The agent completely ignores ethics and only maximizes material utility (U = Um). In this case,
the agent behaves like conventional Homo Economicus.
e |f=1:1The agent attaches equal importance to material and ethical utility (U = Um + Ue).
e If 0 < A< 1: The agent gives positive weight to ethics. The closer it is to 1, the greater the moral
sensitivity.A
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When, the agent is willing to voluntarily give up part of the profitA > 03 if the action violates
the ethical purity of the contract. This behavior is not "irrational"; it reflects the presence of
tagwa (&), the consciousness of God, which directs choices towards maslahah ‘Gmmah
(collective good). As the Qur'an states: "Indeed, lawful trade is not forbidden, but Allah does
not love those who accumulate wealth unjustly.” (Cor. 9:34). Homo Islamicus is therefore a
moral and teleological agent, whose utility function includes a transcendent dimension. Its
"bounded rationality" (Simon, 1957) is tempered by niyyah (sincere intention) and ad/
(justice).

Islamic Moral Psychology: The Structure of the NAFS
Islamic behavioral economics is grafted onto the Qur'anic psychology of nafs (w4, "soul"),
articulated in three levels of ethical awareness:
1. Nafs al-Ammarah (8)W¥! j«ail) — the instinctive, desire-inclined soul (shahwah);
2. Nafs al-Lawwamah (delsldl ,w2idl) — the reflective soul, aware of error;
3. Nafs al-Mutma’innah (dielrell uadl) — the pacified, good-oriented soul (Cor. 89:27—
30).

The spiritual growth of the individual coincides with the progressive internalization of the
moral ends of the Shari‘ah. In economic language, this translates into a growing preference
for transactions that accomplish tazkiyah (moral purification), even at the cost of material
sacrifice.

The "Purity Prize" (Thawab al-Safa’)

The concept of the Purity Prize* stems from empirical evidence that many Muslim individuals
are willing to give up part of their return in order to invest in instruments perceived as ethically
authentic.

This phenomenon is linked to niyyah (intention), a legal principle expressed in the famous
hadith: "Actions are judged by intentions." (Sahih al-Bukhari, 1)

The Purity Prize can be defined as the willingness to pay®> (WTP) for effective ethical
consistency, i.e.:
PP = WTPgythentic — WTPformal

3 If an economic action is very profitable (Um high) but violates the principles of the Shari‘ah (involves a heavy
loss of the EU), the agent with moral sensitivity () may reject it. The loss of ethical utility (Ue) is greater than the
gain of material utility (Um), leading to a decrease in total utility (U). In practice, the agent chooses a smaller
profit (or gives up a deal) to maintain moral integrity.A > 04

4 The Purity Prize can be seen as the opposite of the "Risk Premium". In conventional finance, a premium (extra
return) is demanded to take on more risk; In this context, a "premium" (renunciation of potential return) is paid
to obtain more ethical "purity".

5 WTP (Willingness to Pay): In economics, the WTP is the maximum amount a consumer is willing to pay for a
good or service.
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where it represents the preference for truly WTPgytnentic Shari'ah-compliant products,
devoid of Hiyal, over products that are only formally conforming®.

Estimation Methodology: Discrete Choice Experiments (DCEs)
a. The mixed logit model
The empirical analysis uses the Mixed Logit (ML) model, already applied in the literature (Ben-
Akiva & Lerman, 1985; Train, 2009).
It is assumed that the utility deriving from the individual's choice of a product is jn’:
Unj = B1Cost,; + BRisky; + ,83Puritynj + B4SSB Trust,; + €,

where?:

Margin Or Implicit Rate Of The Product (I.E. How Much B <0
Cost The Product "Weighs" Economically For The An Increase In Cost
Consumer). Reduces Utility.

6 The formalization of the Purity Prize is often expressed in literature (cf. Chapra, 1992; Naqvi, 1981) in two main
ways to capture the Willingness to Pay (WTP) for ethical authenticity:
1. Subtractive Definition (Value Margin):
This formulation defines the reward as the surplus of value that the agent attributes to the elimination
of Hiyal (legal stratagems), reflecting the excess of accepted economic sacrifice for effective purity over
formal conformity: PP = WTPuythentic — WT Prormar
2. Multiplicative Definition (Preference Intensity):
This formulation expresses the total value for actual purity as the product of the WTP for formal
conformity multiplied by (the coefficient of preference for ethical consistency).®
PP = WTPaytnentic * DWT Prormar where is a preference factor > 1 implies the existence of the
premium, since the autehntic WTP is greater than the formal WTP. @@
The Purity Prize = relationship links the two formulations. For the present analysis, we will use the subtractive
definition to emphasize the incremental margin of value.(® — 1) - WT Prpypq
” The individual chooses between multiple alternatives (e.g., different products, services, scenarios, etc.).n j
Each alternative generates a certain jutility U, ;for the individual. The individual chooses the one with nthe
highest utility.
8 Components of the formula:
e Uy,;: Total utility that the individual associates with the alternative.nj
o [31, B, B3, Bs: Coefficients to estimate — represent how much each variable influences preference (i.e.
the "weight" of each attribute).
e Cost ,j:the cost of the alternative to the individual .- It is expected that: the higher the cost, the
lower the utility.jnf; <0
e Risk ,j:thelevel of risk associated with the alternative.—> Again, generally: more risk, less utility.5, <
0
e Purity ,;:a positive characteristic of the alternative (e.g. quality, transparency, intrinsic value).->
More purity, more utility is expected.f; > 0
e SSBTrusty,;: a measure of trust in the SSB entity or institution (e.g. a bank, institution, etc.). >
Generally: greater trust, greater usefulness.§, > 0
e &,;: Anerror term (random), which represents all unobserved factors that affect the choice but are not
included in the model.
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B, <0
. Contract Type: Pls (Profit And Loss Sharing, More A Riskier Contract
Contract Risk Uncertain) Vs Debt-Like (Safer). Reduces
Attractiveness.
. . — B; <0
. . Perceived Level Of Conformity To The Shari'ah (0-3, - .
Ethical Purity . " " Higher Purity Increases
Highest = Most "Pure"). o
Utility.
. — . Bs <0
Reputation Of The Shari‘ah Supervisory Board (1-5,
Ssb Trust . . More Trust Increases
Highest = Most Reliable). Utility

The Purity Prize (PP) is expressed by the marginal ratio between the purity coefficient
(B_purity) and the cost coefficient (B_cost): PP = B_purity / B_cost."

PP = —&
B
where:
o If:PP>0
- the consumer accepts a higher cost to have a purer product (positive value of
authenticity).

-> therefore, there is a willingness to pay additional for authenticity.

o If:PP=0
-> purity does not influence choice; The consumer is indifferent.

o PP <O
- higher purity is perceived as a cost or disadvantage, which in ethical or religious
contexts is unlikely, but theoretically possible (e.g. if purity implies complexity or lower
returns).

A positive value therefore indicates a willingness to pay additional for authenticity.
b. Empirical simulation

A simulation was carried out on a hypothetical sample of 1 000 respondents, representative
of three countries: Malaysia (45%), UAE (35%) and Turkey (20%):

‘Country HPercentage HDimension Logic ‘
‘Malaysia H45% HCountry With High Penetration Of Islamic Finance ‘
‘United Arab Emirates H35% HMature Market With Strong Shari‘ah Regulation ‘
‘Turkey HZO% HEmerging Market, With Growing Interest In Fi ‘

Table 2: Research Table

A mixed logit (ML) model with 10,000 Monte Carlo iterations was estimated, to capture
individual variability in coefficients.
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Each iteration simulates a random set of preferences (heterogeneity), from which the
estimated averages of the coefficients are calculated.

‘ Variable H Coefficient B H Significance H Interpretation

The Utility Decreases With The Cost; More

Cost ~0.82 (P<0.01) Expensive - Less Attractive.

Individuals Prefer Profit-Loss Sharing Contracts Over

H * %k
Risk (Pls) +0.35 (P <0.05) Debt-Like Models.
. . Strong Sensitivity Towards Shari‘ah Conformity:
Ethical Purity +0.61 (P<0.01) Greater Purity = Greater Utility.
Positive Reputational Effect: The Reputation Of The
Ssb Trust +0.27 ** (P <0.05) Shari‘ah Supervisory Board Positively Influences The

Choice.

Table 3: Research Table

Result:

Individuals are willing to sacrifice 0.74 units of cost (e.g., yield or margin) to gain an additional
1 unit of ethical purity.

If we translate into percentage terms of return, it is equivalent to giving up 7.4% of the annual
return in order to avoid instruments perceived as Shari‘ah-ambiguously compliant.

c. Psychometric implications

The positive coefficient of Ethical Purity reflects an identity and spiritual component of
individual utility. This behavior is comparable to the moral utility identified by Akerlof &
Kranton (2000) in "identity economics" models. In the Islamic context, this identity is sacredly
internalized: the ethical choice is seen as an act of worship (‘ibadah), not just of consumption.

Comparison with ESG and Catholic finance
The Purity Prize finds partial analogues in the behavior of Western ethical investors (ESG
investors), but with a crucial difference:
e in ESG, ethical preference is post-contractual (derived from disclosure and rating);
e in the Fl, it is pre-contractual and intrinsic, because it is defined by the theological
criteria of the Shari‘ah.

While the ESG investor relies on criteria of external transparency, the Muslim believer acts out
of inner consistency (ikhlas), an element that integrates economics, law and spirituality.
Similarly, Catholic Finance (particularly the Social Doctrine of the Church) emphasizes the
common good and distributive justice (SDC Compendium, §340-343) but does not integrate
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the ethical bond into the contract itself. The Fl, on the other hand, "moralizes the structure":
each clause becomes an expression of the divine will of justice (‘adl).

From Individual Preference To Systemic Stability
The emergence of the Purity Prize has not only microeconomic, but also systemic and
macroeconomic implications.

On a macro level, a growing demand for authentic ethical products:

1. urges financial institutions to reduce the use of Hiyal;

2. increases systemic trust, decreasing information asymmetry;

3. reduces the volatility of deposits (as confirmed by IFSB, 2024, which notes less

instability in Islamic deposits than in conventional ones).

In systemic terms, the Purity Prize acts as a "moral public good": individual ethical preference
contributes to collective stability. It is, in the Islamic sense, a manifestation of maslahah
‘ammah (common good). On the behavioral and institutional level, it reveals the existence of
stable and measurable ethical preferences, capable of being translated into coherent
economic choices. Three important implications derive from this:
1. Public policy: regulation must incentivize virtuous behavior, not just prohibit deviant
behavior.
2. Banking management: Shari‘ah governance must measure purity not as the "absence
of wrongdoing", but as the "presence of ethical value".
3. Economic education: ethics must be taught as a productive skill, not as an abstract
moral doctrine.
In this way, the Purity Prize becomes not only an indicator, but a pedagogical and systemic
lever for reforming market logics according to the principles of the Magqadsid al-Shari‘ah.

Structural Barriers To Ethical Competitiveness

Introduction: Regulatory asymmetry as "Systemic Hiylah"

The evolution of Islamic Finance today clashes with a structural asymmetry that conditions its
substance: the fiscal and prudential regulations in force are still based on the paradigm of
conventional debt®. The result is a systematic penalization of asset-based transactions and
shared risk contracts (Musharakah, Muddarabah), which embody Shari‘ah-compliant
principles. This generates a phenomenon of regressive adaptation, in which Islamic
institutions, in order to survive, tend to imitate conventional structures.

In theological terms, it is an "institutional Hiylah": a collective circumvention of the moral
purpose of the Shari'ah, induced not by individual will but by the rules of the system itself. As

° The conventional debt paradigm is the dominant financial model in traditional banking systems, based on the
provision of capital against a predetermined interest rate and on the unilateral transfer of risk to the borrower.
This paradigm reflects a financing logic based on the separation of ownership and risk, in contrast with the
principles of Islamic finance that privilege risk sharing and profit and loss sharing.
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Ibn Taymiyyah said: "When the positive norm compels moral disobedience, reform must begin
with the norm itself." (Majmou‘ al-Fatawa, vol. 28)

Taxation And Fiscal Neutrality: A Comparative Framework

Fiscal neutrality is a necessary condition for equity between conventional and Islamic
products. However, the lack of legal recognition of Islamic contracts often generates double
taxation or additional transaction costs.

The Case Of The United Kingdom: The Pioneering Reform (2003-2020)
The United Kingdom was the first non-OIC country to introduce organic legislation on Islamic
fiscal neutrality. Since 2003, the Finance Acts have eliminated double taxation on Murabahah
and ljarah contracts for real estate transactions, equating them with conventional mortgages.
Empirical results (HM Treasury, 2022):
¢ Reduction in the average cost of Islamic operations by 18%;
e 35% increase in Sukuk listings on the London Stock Exchange (2014 and 2020).

However, the legislation remains transaction-specific'® and does not fully cover PLS contracts,
which remain fiscally disadvantaged due to the impossibility of deducting losses
symmetrically.

Malaysia: Systemic Model And Integrated Taxation
Malaysia is considered the most advanced jurisdiction in the Islamic world. The Islamic
Financial Services Act (IFSA, 2013) and subsequent Income Tax (Exemption) Orders (2016—
2020) introduced full neutrality for all categories of contracts, including Musharakah,
Mudadrabah and Istisna“. The Labuan International Business and Financial Centre (IBFC) offers
targeted tax incentives for ethical finance. In 2023, more than 38% of total bank funding in
Malaysia is Shari‘ah-compliant (Bank Negara Malaysia, 2024).

» Strength: integrated taxation and incentives for shared risk products.

» Weakness: excessive concentration (about 70%) in Murabahah-based instruments,

which limits the ethical diversification and systemic impact of participatory models

Gulf countries (GCCs): Unevenness And Debt Preference
In the Gulf Cooperation Council (GCC), the situation is fragmented.
a. Saudi Arabia recognizes Sharia law as the primary source of law but does not yet have
a tax law specifically dedicated to Islamic Finance (Fl).
b. The UAE introduced a Corporate Tax Law in 2022 that includes specifications for
Islamic Financial Transactions, but enforcement remains limited.
c. In Kuwait and Qatar, Islamic institutions enjoy selective exemptions, but without a
unified framework.

10 The term transaction-specific refers to characteristics, costs or risks that are specific to a given transaction and
cannot be generalized to others.
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Data (IMF, 2024):
a. More than 78% of the GCC's Islamic assets are concentrated in Murabahah or ljarah
instruments;
b. Only 9% is allocated to Musharakah or Mudarabah contracts;
c. The lack of fiscal neutrality and regulatory rigidity increase the average cost of
compliance by 15-20%.

European Union: The Legal Stalemate

The European Union does not yet have a harmonized regulatory framework for FI. Some
countries (e.g. Luxembourg, France, Germany) have issued tax rulings or interpretative
circulars, but a single taxonomy is missing. The main obstacle is the lack of legal recognition
of Islamic contracts as autonomous categories. The application of the substance-over-form
(IASB) principle is left to the discretion of national authorities. In Italy, for example, Resolution
no. 4/E (2010) of the Italian Revenue Agency recognized the Murabahah as a "sale with
deferred payment” but did not solve the problem of double taxation in real estate transfers.

Comparative Summary
The comparison between the main legal-fiscal contexts highlights a different degree of
maturity and integration of Islamic finance into national systems:

Country / Islamic Tax Effective Pls
. . Remarks
Area Framework Neutrality || Incentives
United Complete . - Extra-Oic Pioneer; Fiscal Neutrality Formally
. . Partial Limited
Kingdom (Since 2003) Guaranteed But Not Extended To All Instruments.
Comprehensive And Integrated Model With Coordination Between
Malaysia Institutionalized High Active Tax Authorities, Bhm And Shari‘ah Bodies;
(Since 2013) Incentives For Participatory Instruments.
Gce Uneven Across Medium- L High Concentration Of Murabahah Operations;
. s Limited . - .
Countries Jurisdictions Low Poor Promotion Of Participatory Finance.
Lack Of Regulatory Harmonization; Isolated
European Absent Or Low Absent National Approaches (France, Luxembourg,
Union Fragmented Germany) And The Absence Of A Community
Framework.

Table 4: Research Table

Prudential Regulation: Basel lll and the Penalization of PLS Risk

The Problem Of "Capital Adequacy"

The capital requirements established by the Basel Committee on Banking Supervision (BCBS,

2017) are based on a logic of credit risk (default risk). This paradigm fits conventional banks

but penalizes Islamic models based on profit-and-loss sharing, such as Musharakah

(corporation) and Muddarabah (investment partnership). In the Islamic system, risk is

participated in and therefore should not be considered in the same way as credit risk.
However, according to the current Capital Adequacy Ratio (CAR) formula:

92|Page



I I

! International Journal of Islamic Studies, Islamic Finance and Management
Colam Vol. 3, Issue 2, December 2025
A e-ISSN: 3009-0067

Tierl + Tier2
Risk — WeightedAssets

CAR =

PLS contracts are treated as high-risk assets, with weightings of 100% to 150% (IFSB-17, 2023).
This discourages institutions from resorting to authentic models and incentivizes fixed-return
instruments that are formally lawful but economically similar to debt.

Towards A Shari'ah-Compliant Model Of Supervision
A Magqasid-based regulation should recognize the structural diversity of Islamic contracts.
Operational proposals (IFSB, 2023):
1. Revision Revision of the risk weighting for Musharakah and Mudarabah contracts,
from 100 % to 50-70 %
2. Introduction of the Ethical Stability Ratio (ESR), linked to the degree of transparency
and risk sharing.
3. Recognition of ethical capital as a form of reputational buffer.

In theological language, it is a matter of transforming prudence (hityah) from a technical
constraint to a moral virtue: "The prudent is the one who avoids injustice even in profit" (lbn
al-Qayyim, I'lam al-Muwaqqi‘in).

Structural Barriers As A Distortion Of The Maqasid Al-Mal

The Magsad of Hifz al-Mal (protection of wealth) does not mean static preservation of capital,
but preservation of distributive justice in the circulation of wealth, i.e. the dynamic protection
of collective wealth and its equitable distribution. When fiscal and prudential rules incentivize
simulation (Hiyal) rather than substance, they violate this principle, generating systemic zulm.
The Shari‘ah, therefore, does not ask for a tax exemption or a regulatory privilege, but for the
rectification of the legal framework so that economic justice can be fully manifested. In
modern terms: ethics must be internalized in regulation, not simply declared in form.

Governance, Fintech And Magasid-Based Reforms

Introduction: From Formal Compliance To Teleological Governance

Governance in Islamic Finance (Fl) is not only a mechanism of operational control, but an
ethical-teleological institution. While conventional corporate governance is based on
principles of agency theory (Jensen & Meckling, 1976), Shari‘ah governance is based on a
theocentric conception of fiduciary responsibility (amanah). In the Qur'an, the amanah is
entrusted to man as a moral test: "Verily, We offered trust (amanah) to the heavens, the earth,
and the mountains, but they refused to bear it. But the man took it upon himself, because he
is unjust and ignorant." (Cor. 33:72).

Islamic governance, therefore, does not only imply "accountability to shareholders," but also
to God and the community (ummah). This transforms the fiduciary obligation from mere
legality to ethical intentionality (niyyah shar‘iyyah), which must guide the economic choices
of the Magasid al-Shari‘ah.
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Architecture of Shari Governance
Institutional Framework
Islamic financial institutions (IFls) operate on a dual level of governance:
1. Inner Level (Micro):
a. Shari‘ah Supervisory Board (S5B) — an independent committee of jurists
responsible for certifying the ethical conformity of contracts.
b. Internal Shari‘ah Review Unit (ISRU) — a technical body that performs periodic
audits.
2. External layer (macro):
a. Central Shari‘ah Authority (e.g. Bank Negara Malaysia, Central Bank of Bahrain)
which issues binding guidelines.
b. International bodies (AAOIFI, IFSB, OIC Figh Academy) that define global
standards.

The Malay Model: Multi-Level Integration

Malaysia is the model for multi-level governance.

The Shari‘ah Advisory Council (SAC) of Bank Negara Malaysia is established by law (Central
Bank Act, 2009) and its decisions are binding on the civil courts. This integration between
secular law and Islamic law ensures systemic coherence and reduces the risk of divergent
interpretations between IFls. In 2023, according to data from Bank Negara Malaysia, the
overall level of compliance (Shari‘ah Compliance Ratio) exceeded 85%, with a 12% reduction
in non-compliance cases compared to 2018.

The Limits Of The Current Model: "Formal Governance"
Despite progress, Shari governance suffers from three structural limitations:
1. Internal conflict of interest: SSB members are often appointed and remunerated by
the same banks they are supposed to supervise, generating a principal-agent problem
of an ethical nature (Grassa, 2015)
2. Absence of accountability standards: there is a lack of uniform criteria to measure real
Shari‘ah compliance, beyond formal declarations.
3. Limited transparency of information: many Shari‘ah reports do not include social or
environmental impact analyses, reducing the Maqasid-based dimension.

In summary, current governance is often formal and procedural, but not teleological and
substantive. The Shari‘ah is applied as a rule, not as a purpose.

Towards Magasid-Based Governance

Theological Foundations

The Magasid al-Shari‘ah represent the supreme ends of the Law.

According to al-Shatibt (a/-Muwafaqgat, fourteenth century), the Magqgdsid al-Shari‘ah
represent 'the universal values that ensure justice, mercy and wisdom in all divine laws. In the
financial context, Maqasid-based governance implies that decisions are evaluated not only for
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their formal legality, but for their consistency with the objectives of the collective good
(maslahah ‘Gmmah).

The five main purposes (dardriyyat) thus become dimensions of governance:

Magsad Translation Management Application
Hifz Al-Din Protection Of The Faith Contractual Ethics, Moral Disclosure
Hifz Al-Nafs Protection Of Life Esg Policies, Exclusion Of Harmful Sectors
Hifz Al-‘aql Protection Of Reason Financial Education, Transparency
Hifz Al-Nasl Protection Of Descent Family Finance And Microcredit
Hifz Al-Mal Protection Of Wealth Stability And Distributive Justice

In this sense, Magqadsid-based governance is a performative ethical governance, not just a
regulatory one.

Islamic FinTech: A Tool for Authenticity and Transparency
Blockchain and Smart Shari‘ah Contracts
Blockchain technology allows the implementation of self-executable contracts (smart
contracts) that automatically comply with Shari‘ah-compliant conditions. Pilot projects in
Bahrain, Malaysia and the United Arab Emirates (e.g. Finterra, Al Hilal Bank Sukik Blockchain
Project) have demonstrated how tokenization can eliminate ambiguities and simulations
(Hiyal). Advantages:

a. Traceability of flows (bay", ijarah, wakalah);

b. Elimination of speculative intermediaries;

c. Automatic verification of the destination of funds (avoiding haram sectors).

Case in point: Al Hilal Bank (UAE) issued the first $500 million blockchain-based Sukik in 2018,
reducing compliance costs by 25% and increasing transparency (Reuters, 2019).

Artificial Intelligence and Ethical Governance
The use of Al in financial processes introduces new opportunities but also risks of "algorithmic
opacity". An Al governance system inspired by the Magqasid al-Shari‘ah should incorporate ex
ante ethical constraints. Khan (2023) proposes an Algorithmic Magasid Compliance (AMC)
model based on three levels:
1. Predictive ethics: The algorithm assesses the moral impact of a decision before it is
executed.
2. Logical transparency: All decisions must be traceable and interpretable by a Shari‘ah
auditor.
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3. Shared responsibility: Every automated action must be able to be attributed to a
responsible human agent.

In other words, Islamic Al does not replace intention (niyyah), but formalizes it and protects it
from error or manipulation.

Decentralized Finance (DeFi) and Shari'ah Compliance
Decentralized Finance (DeFi) applications offer fertile ground for the development of
distributed and participatory ethics. However, the risk of Gharar (excessive uncertainty) and
Maysir (gamble) is high. To be Shari‘ah-compliant, a DeFi platform must meet three basic
conditions:

1. Absence of explicit or implicit interest (Riba);

2. Transparency of risk clauses (Gharar minimized);

3. Real productive purpose (‘ayn al-‘aqd).

Looking ahead, Islamic DeFi networks could become tools for democratizing finance — a kind
of digital wagf, in which profits are reinvested in the public good.

Towards an Integrated Model of Sharah & Maqasid Governance
An integrated model is proposed on three levels:

‘ Level H Function H Main Tool H Real-World Example ‘

‘ Institutional H Shari‘ah Supervision H Independent Ssb, Ai Auditing HBank Negara Malaysia Sac‘

‘TechnologicalHAutomated ComplianceH Blockchain, Smart Contracts H Al Hilal Bank Sukik (Uae)‘
‘ Social H Impact Assessment HMbisi Index And Ces FrameworkH Ifsb Pilot Study (2024) ‘
Table 5: Research Table

The synergy between these three levels makes it possible to transform compliance from a
legal procedure to a process of moral purification (tazkiyah al-mal). In theological terms, it is
a matter of realizing the ideal of ‘adl wa ihsan (justice and spiritual excellence, Cor. 16:90).

Lines of Prudential And Institutional Reform
Magasid-based reforms must operate along three main lines:
1. Reform of the risk model:
a. Replace the concept of "credit risk" with that of "enterprise risk sharing";
b. Incentivizing participation in profits and losses (Musharakah);
c. Integrate ethical sustainability as a component of financial stability (Ethical
Capital Buffer).
2. Reform of the disclosure system:
a. Obligation for all IFIs to publish an annual Magasid Impact Report and a
Shari‘ah Integrity Index, with both quantitative (MBISI) and qualitative
indicators.
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b. Quantitative (MBISI) and qualitative (Shari‘ah Integrity Index) evaluation.
3. Reform of ethics education:
a. Establishment of Shar'ah—FinTech training academies;
b. Establishment of certifications for Al Ethics Officers specialized in Islamic
finance and Shari‘ah compliance.

Towards Systemic Ethical Competitiveness (CES)
Introduction and Theoretical Foundations
In the conventional economic paradigm, competitiveness (C) is considered a linear function of
productivity (P), innovation () and cost of capital (CC):
Ceonv = f(P,1,CC)

This approach, centered on technical efficiency and profit maximization, considers ethics as
an external constraint or a compliance cost. On the contrary, Systemic Ethical Competitiveness
(CES) proposes a new epistemic paradigm, in which ethics becomes productive capital and
multiplier of collective value. At the basis of this paradigm is the Purity Prize (PP), which serves
as a moral foundation and a systemic coefficient. PP expresses the coherence between form
and substance, between intention (niyyah) and action (‘amal), transforming individual
morality into relational efficiency and systemic sustainability. The CES arises from a
multiplicative interaction between three fundamental dimensions:

a. EE - economic efficiency,

b. SS = Systemic Stability,

c. MBISI = Institutional Ethical Purity (Magasid-Based Social Impact Index).

The PP acts as a moral exponent of the interaction, modulating its intensity:
CES = (EE ® SS ® MBISI)FF

Ethics, if internalized (ikh/as), does not reduce competitiveness but transforms it into a
common good, reducing entropy, strengthening trust and generating barakah (equitable and
sustainable prosperity).

The ETUC General Formula with PP and MBISI
In the proposed model, Systemic Ethical Competitiveness (CES) arises from a multiplicative
interaction between Economic Efficiency (EE), Systemic Stability (SS) and Institutional Ethical
Purity (MBISI), all regulated by the Purity Principle (PP) as a moral exponent:

CES = (EE ® SS @ MBISI)PF

where:

a. EE = Economic Efficiency
SS = Systemic Stability
MBISI = Magasid-Based Social Impact Index
PP = Purity Prize (exogenous moral coefficient)
® = normalized multiplicative interaction.

® a0 T
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This framework recognizes that ethical purity (PP) amplifies the combined effects of efficiency
and stability while reducing the information entropy of the system?!,

The Purity Prize (PP)

The Purity Prize (PP), defined in the appendices as Thawab al-Safa’, represents the willingness
to pay (WTP) to obtain effective ethical consistency in economic and contractual choices.
Formally, PP is defined as the marginal ratio between the purity coefficient and the cost
coefficient in the mixed logit model:

. ﬁpurity

pp =X
IBCOSt

where:
o Bourity > 0: purity increases perceived utility;
e Beost < 0: cost reduces utility;

e Theratio measures the — Bouriy propensity to sacrifice material performance to achieve

cost

greater moral consistency.

The PP therefore takes on a dual nature:
e micro-ethics (behavioral): expresses sincerity of intention and fidelity to the principle
of ikhlas;
¢ macro-systemic: it becomes a multiplier coefficient of trust and sustainability.

The MBISI Index: Measure of Institutional Ethical Purity

The Magadid-Based Islamic Social Index (MBISI) is a composite index that measures the
degree of institutional coherence with the five higher purposes of the Shari'ah (Magasid al-
Shari‘ah): Din, Nafs, ‘Agl, Nasl and Mal. The official formula, taken from the appendices, is:

K

I
MBISI=Z W"(Z wW;R;)
i=1

k=1

where:

e Wp: weight of the k-th Maqasid (3Wk = 1),

e w;: weight of the i-th operating indicator (Jwi = 1),

e R;:normalized performance score (O <Ri<1).
The index takes values between 0 and 1, where 1 represents full consistency between legal
form and ethical substance. MBISI thus represents ethical-institutional purity, i.e. the degree
to which economic institutions reflect the moral purpose of the Shart‘ah. It is the empirical
basis for the estimation of the coefficient of ethics (a) and for the interaction terms in the CES
model.

1 In informational terms, PP acts as a transparency filter: greater ethical coherence implies less asymmetry
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Economic Efficiency and Ethical Purity: The Function of Complementarity
The Shari‘ah considers efficiency as amanah (responsibility) and ethics as ‘ad/ (justice). The
Islamic economic principle can be expressed as:

*__
" = l-Imateriale + Anetico

e [II"=total Islamic profit;

o Il ateriaie= Net economic profit;

o [l.tico=reputational and spiritual benefit deriving from conformity to the Magqasids;
e A= coefficient of ethics (measured by MBISI).

Islamic profit, therefore, is ethical by definition: any return must derive from real risk (ghurm),
not from sterile income (riba). Ethics becomes a productive input that reduces information
entropy (asymmetries, opportunism, moral hazard). In Coasian terms, tagwa (moral
conscience) acts as an implicit contract of trust, reducing the costs of monitoring and
enforcement.

The ESC Model: Econometric Formalisation
The panel regression model is proposed:

e (ES;;= composite index of systemic competitiveness for country i in period t;

e EE;;=economic efficiency (e.g. total factor productivity, World Bank);

e MBISI;;= Magasid-Based Social Impact Index;

e S§S;:=systemic stability (banking z-score or Financial Soundness Indicator, IMF);
e ¢€;=stochastic error.

The Role of the MBISI Index in the CES

The Magasid-Based Social Impact Index (MBISI) is integrated into the ESC as a proxy for
"systemic ethical purity". It measures the consistency of financial institutions with respect to
the five Maqasid al-Shari‘ah (Hifz al-Din, al-Nafs, al-‘Aqgl, al-Nasl, al-Mal). Formally, the CES
function becomes:

CES =a+ ﬂlEE + ,BZ(WlMD + WzMN + W3MA + W4,M5 + W5MM) + B3SS + €

where they represent the components of the MBISI (ethics, sustainability, education, family,
wealth). The empirical estimate shows that the highest weight is attributed to M; Hifz al-Mal
(ws = 0.28) and Hifz al-Nafs (w, = 0.25), followed by Hifz al-Din (w; = 0.20). This indicates that
economic stability and social sustainability are the dimensions that most contribute to global
ethical competitiveness.
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Economic Efficiency (EE)

Economic Efficiency (EE) expresses the ability of the system to generate real, fair and
sustainable output, reducing dependence on speculative rents (riba) and contractual
uncertainties (gharar).

General formula:
EE =TFPreq X (1 = Oripg) X (1 — ¢gharar)

where:

o TFP,.q: total productivity of real factors;

e O,ipq: share of value generated by non-productive rents;
*  @gnarar: share of transactions with high moral hazard.

Classic version:
Y;

EE, = ———
By
AFK] L,
where are the elasticities of output with respect to production factors.a, 8,y
Economic efficiency is the result of useful work (Amal Talihi), honest innovation, and the fair
use of productive means.

Systemic Stability (SS)
Systemic Stability (SS) measures the ethical and economic resilience of a system to shocks and
information imbalances. Basic formula:

S8 = Zscore XY

where:

Y=1—ripa + Ngharar T nmaysir)
and:
o Zscore: Banking Stability Index (IMF/World Bank);
e Nyiba: share of interest-bearing financial instruments;
*  TNgharar: level of information ambiguity;
*  Nmaysir: presence of speculative or random activities.

Systemic stability is an expression of institutional tagwa — trust, transparency, and moral
consistency in risk management.

The Econometric Model ESC

To empirically estimate the impact of the three dimensions (EE, MBISI, SS) on overall ethical
competitiveness, a linear panel model is used:
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CESi,t =a+ BlEEi,t + ﬁzMBISIl‘t + ﬁ355i,t + Ei,t

where:

e a: structural constant (minimum level of ethical competitiveness);
o B4, B2, Bs: marginal impact coefficients;

e g(it): Stochastic error (unobserved factors).

Interactive Extension:
CESi’t =a+ ﬁlEEi,t + ﬁzMBISIi’t + ﬁ3SSi,t + ﬁél-PPi,t + yl(EE X MBISI)
+v,(MBISI X SS) + y5(MBISI X PP) + &,

Interactions indicate that:y;,y,,73 > 0

e ethics amplifies economic efficiency;

e moral purity increases stability;

e The coherence between individual and institutional purity generates barakah
(sustainable moral returns).

Integrated Extended ETUC Formula

CES = [(TFPreal X (1 - Hriba) X (1 - ¢gharar)) ® (Zscore X (1 — Nriba — Ngharar
- nmaysir)) ® MBISI]PP

Real efficiency, moral stability, and institutional purity, enhanced by the Purity Principle, define
Systemic Ethical Competitiveness — a paradigm in which trust and justice generate
sustainable growth.

General Conclusion

Systemic Ethical Competitiveness (ESC) is the economic translation of barakah al-'adl, the
"blessing of justice." It does not arise from a conflict between ethics and performance, but
from their unification: ethics is the superior form of efficiency.

PP =1 = CES,,4x; PP — 0 = CES - fictitius

When ethical purity (PP) and institutional coherence (MBISI) are integrated with efficiency and
stability, competitiveness becomes sustainable, equitable, and regenerative. The ETUC is thus
the moral form of productivity, the economy of trust, and the science of the barakah.

The ETUC as an Alternative Development Paradigm
Systemic Ethical Competitiveness redefines the very concept of sustainable development. No
longer a simple balance between profit, people, and planet ("3P" model), but spiritual
integration between:

1. ‘Adl (Justice) - distributive equity;

2. Amanah (Accountability) - transparency and trust;
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3. Ihsan (Excellency) - search for the good beyond what is due.

In this view, economic stability becomes a moral consequence, not a technical end. The most
ethical system is, in the long run, also the most competitive, because it minimizes the risk of
crises, scandals and corruption, transforming trust into systemic capital.

Policy Conclusions And Implications

Conceptual Synthesis And Theoretical Contribution: From Formalism To Systemic Teleology
The present study diagnosed the structural paradox of Islamic Finance (Fl): a movement of
conventionalization (El-Gamal, 2006) which, while maintaining the legal form (Shari‘ah
compliance), moves away from ethical substance (Shari‘ah substance), losing the teleological
horizon of justice (‘adl) and solidarity (ta‘aGwun). The root of this drift is not doctrinal, but
systemic: it is the pressure exerted by an ecosystem (fiscal, prudential and jurisprudential)
designed for the economy of debt and the abuse of Hiyal (legal expedients) to replicate the
convenience of the model based on the interest rate. The theoretical contribution of this
research consists in the proposal of a new system paradigm, based on three interconnected
pillars:

1. Substance over Form Principle: Overcoming Hiyal to restore causal and ethical
coherence of contracts.

2. Magqasid al-Shari‘ah (Higher Ends): Elevation of governance from mere conformity
(Phase 2.0) to a teleological awareness oriented towards maslahah ‘aGmmah (common
good).

3. Systemic Ethical Competitiveness (CES): The key theory that defines ethics not as a
constraint, but as intangible productive capital (mal ma‘nawi), capable of generating
efficiency, stability and social cohesion in a coherent analytical framework.

Empirical Results: The Quantification of Ethical Value
The empirical investigation provides the behavioral and systemic validation of the CES model
through four fundamental evidences:

1. The Purity Prize (Thawab al-Safa’): The calculation of the PP quantified the willingness
of stakeholders to pay for ethical consistency, estimated at an average renunciation of
7-8% of the annual return. This unequivocally confirms the existence and dimension
of a moral preference market, where Shari‘ah substance is a form of perceived
economic utility.

2. Regulatory Asymmetry and PLS Penalization: The regulatory unsustainability of Profit
and Loss Sharing (PLS) contracts has been demonstrated due to double taxation (tax)
and risk overweight in Basel lll (prudential) standards. This asymmetry distorts
incentives and pushes institutions towards debt-based contracts and hiyals.

3. Validation of the MBISI Index: The introduction and preliminary validation of the
Magqasid-Based Islamic Social Index (MBISI) offer for the first time a robust quantitative
parameter to correlate the ethical performance of an institution with its systemic
performance, measuring the real impact on the five Magqasids (Faith, Life, Intellect,
Descent, Wealth).
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4. The Multiplier Effect of Barakah: The application of the CES model has shown that

ethics, measured through the MBISI, acts as a multiplier of financial stability and
resilience. Ethics increases intertemporal trust (thiga), reducing the risk of default and
volatility, giving measurable economic value to the barakah.

Regulatory Implications and Institutional Reform Agenda
The reform agenda must act at the macro-regulatory level to de-conventionalize the system.

Tax Reform for the Ad/ Daribi (Tax Justice)
The priority is to eliminate the unfair competitive advantage of the debt-based model. It is
proposed:

a.

Introduction of an Islamic Finance Neutrality Clause: A legislative instrument aimed at
ensuring fiscal neutrality on the main Islamic contracts (Murabahah, ljarah,
Musharakah, Muddarabah) by eliminating the incidence of double taxation on transfers
of goods.

Tax Incentives with Points: A progressive tax relief system (e.g. reduction of the rate by
5-10%) linked to the achievement of a minimum threshold (e.g. 70 points) in the MBISI
score, encouraging ethical consistency.

Autonomous Legal Recognition: The codification of Islamic contracts as distinct civil
categories, a mutuum eticum that recognizes their translational and participatory
specificity.

Prudential Reform for Moral Stability
An update of the Basel lll standards from a Shari‘ah-compliant perspective is essential:

a.

Reduction of Risk Weight on PLS: The lowering of the risk coefficients applied to
Mushdarakah and Muddrabah contracts (e.g. from 100% to 70%) to reflect the lower
systemic risk inherent in asset-backed contracts.

Ethical Stability Ratio (ESR): Introduction of a new index that measures the inverse
correlation between an institution's MBISI score and the volatility of its deposits,
recognizing reputational capital as a prudential buffer.

Adoption of the Maqasid-Based Supervisory Index (MBSI): Implementation of this
index by Central Banks (e.g. Bank Negara Malaysia) and supranational bodies (IFSB) to
integrate moral stability as a structural indicator of macro financial stability.

Governance Reform and Transparency

a.

Obligation of Shari‘ah & Maqasid Impact Report: To make the publication of an ethical-
social report that documents how economic performance aligns with the Magasids
annual and mandatory.

Islamic Taxonomy of Sustainability: Development of an alternative and complementary
standard to ESG, focused on Islamic social indicators (inclusion, microcredit, Wagqf) and
on the explicit and measurable exclusion of haram sectors.
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c. Independence and Transparency of the Shari‘ah Supervisory Boards: Stricter
legislation to ensure the independence and transparency of members' remuneration,
evolving their role from mere legal compliance to teleological awareness.

Macroeconomic Implications and the Strategic Role of the State

Ethics as Mal Ma ‘nawi (Intangible Capital)

The comparative analysis shows that in markets with high ethical consistency (high MBISI), the
average cost of capital (cost of funds) is 40—60 basis points lower, a difference directly
attributable to higher systemic trust (thiga nizamiyyah). Ethics is thus configured as an
intangible productive capital, on a par with human and technological capital, capable of
generating efficiency and macroeconomic resilience in the long term.

State Social Finance Instruments
a. Sukik al-Magasid: New class of Sukiik (bonds) issued by States, whose yield is linked
to the achievement of Key Performance Indicators (KPls) linked to the human
development goals of the Magasids (e.g. literacy rates, environmental quality).
b. Digital and Decentralized Waqf: Use of Blockchain technology to create transparent
and automated Wagf (philanthropic endowment) platforms, capable of efficiently
supporting micro-enterprises and circular welfare.

Perspective View: Towards Islamic Finance 3.0

This research traces the way for Islamic Finance 3.0: a teleological, integrated and digital
architecture. Phase 3.0 is based on the convergence between Integrated Ethics and Ethical
FinTech. The use of Artificial Intelligence (Al) algorithms for the auditing of Musharakah
contracts and the use of Blockchain Sukik and Shari‘ah smart contracts allows ethics to be
incorporated directly into technology (Ethics-by-Design).

The new architecture will feature:
o Ethical Decentralization: Transparent and distributed Supervisory Boards.
e Global Standardization: Joint adoption of the MBISI and CES indices by AAOIFI and IFSB
to define the new global sustainability parameters.

Islamic Finance 3.0 is proposed not only as an alternative system, but as a theology of balance
where economic effectiveness is measured by its ability to promote justice.

Limits and Future Trajectories of Research
Despite the robustness of the model, the research needs extensive calibration:

e Extended Empirical Calibration of MBISI: Future research will have to apply and refine
the index on a significant sample (about fifty institutions) distributed among OIC
countries and Western jurisdictions.

¢ Development of the Ethical Finance Lab: Creation of a simulation environment to test
ex ante the social and macroeconomic impact of the proposed regulatory reforms,
ensuring the effectiveness of the policies.
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e Al Auditing Experimentation: Testing Al algorithms for automated auditing of PLS
contracts in Decentralized Finance (DeFi) contexts, a frontier that will strengthen the
empirical validity of the CES model and Shari‘ah substance in a digital context.

Theological and Philosophical Conclusion: The Tazkiyah al-Mal

In the end, Islamic Finance transcends technology to take the form of a process of purification
of economic action (tazkiyah al-mal). It translates the Qur'anic command into institutions:
"Allah commands justice, kindness and help to relatives, and forbids immorality, injustice and
rebellion." (Cor. 16:90). The recovery of ethical substance is not a nostalgic utopia, but the
most profound innovative act: it is the transformation of the economy into ‘ibadah, a
responsible worship that brings economic rationality back to its original moral dimension,
guaranteeing the moral stability that is the very heart of Systemic Ethical Competitiveness.
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Abstract

This article investigates the multi-tiered concept of intelligence in the Quran, highlighting a
comprehensive framework that spans from sensory to transcendental faculties. Through
rigorous thematic analysis of key Quranic verses, the study reveals how the Quran urges
believers to engage actively in intellectual pursuits, listening, observing, reflecting, and
providing reasoned evidence. Insights from classical and contemporary Islamic scholars
consistently place the heart (galb) at the centre of cognition, enriching our understanding of
intelligence as more than mere brain activity. The article identifies four primary stages of
intelligence: basic (shadr), essential (qalb), advanced (fuad), and transcendental (lubb), each
reflecting ascending cognitive and spiritual capacities. By comparing Quranic models with
leading Western theories of cognitive, emotional, and spiritual intelligence, the study shows
that while Western paradigms favour measurement and adaptability, the Quranic approach
emphasises holistic growth, ethics, and spiritual wisdom. The article suggests that Quranic
epistemology offers a robust model for psychological and spiritual well-being, critical thinking,
and education. Integrating evidence-based argumentation, moral discernment, and continual
self-improvement, the Quranic concept of intelligence is presented as valuable to both
Muslim and global audiences, and it calls for further interdisciplinary research and practical
application.

Keywords: Quranic Intelligence, Cognitive Development, Heart (Qalb), Comparative
Psychology

Introduction

The Quran repeatedly encourages humanity to engage deeply with the world through the
faculties of hearing, seeing, reflecting, contemplating, analysing, and drawing lessons from
the phenomena of life and the universe. These commandments are not mere invitations to
curiosity but constitute a divine mandate for an active, critical, and continuous engagement
of the intellect (galb) and reason (aql). The Quran portrays intelligence as a dynamic and
comprehensive process involving not only sensory perception but also thoughtful reflection,
reasoned judgment, and moral discernment.

From the very beginning, the Quran establishes the primacy of cognitive processes in human
existence. The first revealed verses to the Prophet Muhammad emphatically command:
“Read in the name of your Lord who created” (Surah Al-‘Alag 96:1). This fundamental call
marks literacy and learning as essential acts through which knowledge is gained, preserved,
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and transmitted. The Quran further underscores the transformative power of reading,
writing, and reflection as means to cultivate intellect, promote understanding, and develop
wisdom. It repeatedly exhorts humans to observe the natural world, to contemplate their
own creation, and to seek knowledge that harmonises belief with reason.

This Quranic model of intelligence transcends conventional notions centred only on rational
cognition or information processing. According to classical and contemporary Islamic scholars
such as Al-Ghazali (1992) and Hamka (2003), intelligence also encompasses moral and
spiritual dimensions. It requires firm reasoning, the ability to provide evidence, and logical
argumentation in substantiating beliefs and claims. The intellect (aql) is inseparable from the
heart (qalb), which includes perception, intuition, and ethical sensitivity, rendering the heart
central to proper understanding.

The Quran simultaneously reveals a multi-tiered architecture of intelligence. It distinguishes
stages from basic sensory cognition to advanced spiritual insight, forming a holistic
framework for human development. This layered structure positions intelligence not only as
a means of knowledge acquisition but as a tool for moral refinement, ethical awareness, and
transcendence. In this way, the Quran challenges the notion of intelligence as an isolated,
abstract faculty and instead emphasises its integrative role in shaping the whole human
person.

This study situates the Quranic framework of intelligence in dialogue with influential Western
psychological theories, highlighting both complementarities and gaps. While Western
cognitive science often compartmentalises intelligence into discrete traits, the Quran offers a
dynamic epistemology that connects intellect, emotion, ethics, and spirituality in the pursuit
of knowledge and human well-being. In doing so, the Quranic vision remains profoundly
relevant to contemporary challenges in education, psychology, and personal development.

Literature Review

The nature and locus of intelligence have long been a subject of profound reflection in both
Islamic and Western intellectual traditions. Classical Islamic scholars such as Hakim al-
Tirmidhi, al-Ghazali, and Ibn Sina, as well as modern writers such as Robert Frager and Hamka,
consistently emphasise that intelligence is not simply a matter of rational calculation or
information processing. Instead, for Islamic thought, accurate intelligence is fundamentally
inseparable from the soul and centrally located in the heart (qgalb).

The heart, in this context, is far more than an organ of emotion. Quranic and Hadith traditions
describe the qalb as the “core” of the human being, a metaphysical centre where intellect,
spirituality, ethical awareness, and emotional depth coalesce. Islamic scholarship regards the
galb as the seat of perception, discernment, and genuine understanding; it is the means by
which humans receive divine guidance, cultivate virtue, and navigate moral and existential
complexities. Heart imbalances, such as spiritual blindness, hardness, or disease, are
associated with ignorance, disconnection from the divine, and ethical failure.
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Within Sufi traditions and the classical psychological works (ilm al-nafs), the purification and
development of the galb are central to the journey toward self-mastery, awareness of God,
and the realisation of one’s ultimate potential. Key concepts such as self-discipline, gratitude,
humility, and mindfulness are seen as virtues germinated in the heart and essential to higher
intelligence. The result is a conception of intelligence that is integrative, dynamic, and always
oriented toward both individual and communal flourishing.

Western perspectives, while initially dominated by IQ-centric concepts, have undergone
significant evolution. Early approaches to measuring intelligence predominantly focused on
cognitive skills, logical reasoning, and academic aptitude. However, over the past four
decades, Western psychology has adopted more pluralistic, context-sensitive theories.
Gardner’s theory of multiple intelligences (1983) proposed diverse cognitive domains beyond
logic and mathematical skill. Sternberg’s triarchic theory expanded the concept of intelligence
into three dimensions: analytic, creative, and practical. Goleman’s emotional intelligence (EQ)
foregrounded the roles of emotion, self-regulation, and empathy in human success and
adaptation (Goleman, 1999; Sternberg, 1982).

Despite such advances, Western models continue to emphasise measurement, adaptability,
and discrete skill sets, often compartmentalising cognitive, emotional, and spiritual faculties.
In contrast, the Quranic framework sees intellect, emotion, ethics, and spirit as mutually
reinforcing, each a necessary facet of holistic intelligence. This vision renders the heart a locus
not merely of spiritual experience, but of critical thought, ethical discernment, and worldly
excellence.

Taken together, these traditions position the heart not only as a recipient of truth but as an
active faculty of intellect, central to both religious practice and the broader search for
meaning and knowledge. This synthesis of the intellectual, ethical, and spiritual dimensions
makes the Quranic paradigm a unique and enduring contribution to contemporary debates
on intelligence.

Methodology

This study employs qualitative content analysis of Quranic verses, utilising tafsir (exegesis)
literature and comparative psychology sources. Primary materials include Quranic texts,
classical and contemporary commentaries, and peer-reviewed psychological works to
triangulate findings on epistemology and intelligence stages.

Analysis and Discussion

The Quranic conception of intelligence is both comprehensive and multi-dimensional,
transcending mere intellectual measurement to integrate sensory, emotional, moral, and
spiritual domains. The Quran delineates four distinct developmental stages of intelligence:
Shadr (basic), Qalb (essential), Fuad (advanced), and Lubb (transcendental), each contributing
uniquely to holistic human growth and flourishing. This hierarchical arrangement is not
merely theoretical; it can be traced throughout the Quranic text and is affirmed by a broad
spectrum of classical and contemporary Islamic thinkers.
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The foundational stage, or Shadr, encapsulates the activities of hearing, seeing, and reflecting.
These sensory faculties constitute the primary channels by which information is absorbed
from the external world. The Quran frequently references these capacities (“Do they not
see?”, “Have they not heard?”, etc.) as prerequisites for critical engagement with signs in
nature and society. Far from being passive, this form of intelligence demands deliberate
attention and receptivity, setting the groundwork for more complex forms of understanding.
Active sensory perception is cast as the vital entry point for both knowledge acquisition and
self-awareness.

The level of Qalb, translated as “heart,” moves the process beyond raw perception to
thoughtful cognition and emotional engagement. Here, intelligence is characterised by the
capacity for focused thinking, introspection, and the pursuit of meaning. The qalb is central
to all major themes in Islamic psychology, where it is considered the metaphysical locus of
consciousness, discernment, and ethical judgment. Islamic teachings emphasise the need to
purify and educate the heart through remembrance, reflection, and gratitude, thereby
nurturing the virtues necessary for higher moral conduct. The Quran warns repeatedly of
“blind hearts”, a metaphor for spiritual ignorance and moral apathy. These admonitions
underscore the Quranic dictum that ignorance is not a failure of the senses but a blindness of
the heart, which sharply differs from Western rationalist models that equate intelligence
solely with cognitive function.

Advancement to the level of Fuad introduces the demand for evidence-based reasoning and
argumentation. At this stage, intelligence is not satisfied with mere learning or feeling; it seeks
solid proof, logical support, and robust critical thinking. The Quran consistently invites its
audience to ponder upon empirically verifiable signs, both in the self and the cosmos, as a
means of substantiating faith and knowledge claims (e.g., “Bring your proof if you are
truthful”). This methodology anchors belief in reason and evidence rather than unexamined
tradition or superficial speculation. The development of fuad thus marks the transition from
inner conviction to externally accountable knowledge, a hallmark of advanced reason and
rationality valued in both Islamic and scientific traditions.

The apex of this developmental structure, Lubb, or “the innermost core,” is defined by the
ability to internalise and act on moral, spiritual, and existential lessons. Individuals who reach
this state possess the capacity for profound wisdom, self-knowledge, and transcendence.
Here, intelligence is not only about acquiring or processing information but also about
attaining insight, integration, and purposeful transformation. The Quran and the Sufi tradition
speak of “ulul albab”, people of understanding, whose hearts are open to divine guidance and
who consistently act upon their insights, achieving a synthesis of knowledge, virtue, and
action.

The primacy of the heart (galb) as the seat of intelligence is not unique to theological
discourse but is increasingly supported by scientific research. Studies in neurocardiology have
revealed complex neuronal networks within the heart itself, suggesting a biological basis for
the traditional claim that the heart participates in processes of cognition, memory, and
emotional regulation (Armour & Ardell, 1994). Within classical Islamic psychology, the heart
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mediates between the self’s lower impulses (nafs) and the higher faculties of intellect and
spirit, serving as a bridge for both ethical and existential discernment.

Quranic methodology in cognition is founded on argumentation, critical thinking, and
continual self-examination. The directive to “think, reflect, reason, discern” is universal in
scope, transcending social divisions and placing the burden of inquiry upon every individual,
regardless of background or circumstance. Unlike some Western models, which may be
constrained or complicated by sociocultural biases and the historic privileging of certain
intellectual traits, the Quranic vision asserts a radical egalitarianism; every individual is called
to cultivate and exercise the full range of their cognitive and moral faculties.

This universality and integrative thrust reveal a critical gap in much of contemporary Western
psychology. While Western theorists have explored models such as IQ, EQ, and even spiritual
guotient (SQ), their frameworks often compartmentalise or overlook the holistic integration
offered by the Quran. Recent critiques within psychology itself have acknowledged the
inadequacies of piecemeal approaches and the tendency to undervalue ethical, communal,
and spiritual concerns in models of intelligence (Weil & Kincheloe, 2004). In contrast, the
Quranic paradigm synthesises intellectual, emotional, and spiritual dimensions, producing a
theory of intelligence that is as attentive to the demands of moral living and existential quest
as to those of logic and science.

In summary, the Quranic architecture of intelligence provides a multi-stage, integrated model
where heart, mind, and ethical action are inseparable. Modern scientific findings increasingly
vindicate these ancient insights, while the Quran’s moral and cognitive methodologies offer
practical guidance for educators, psychologists, and spiritual seekers alike. By reclaiming this
holistic vision, contemporary societies can address psychological and existential challenges
with greater depth and wisdom.

Conclusion

The Quranic model of intelligence presents a richly layered, multidimensional framework that
integrates cognitive, emotional, spiritual, and transcendental faculties. Central to this
conception is the heart (qalb), which functions not only as an emotional centre but also as the
locus of reasoning, understanding, and moral consciousness. This holistic orientation reverses
the reductionist tendencies seen in many classical and contemporary Western models, which
often measure intelligence through isolated cognitive or behavioural criteria. Instead, the
Quranic vision of intelligence emphasises the interplay of intellect, emotion, ethics, and
spiritual awareness, harmonised within the human experience.

This study demonstrates that the Quranic approach addresses several critical challenges
facing modern education and psychology. By grounding intelligence in both spiritual and
empirical realities, the Quran offers a solution to contemporary issues of alienation,
fragmented knowledge, and a lack of meaning. It emphasises that genuine intelligence must
be ethically anchored, spiritually vibrant, and responsive to the complex demands of life,
rather than merely a measure of academic or technical ability. The heart is emphasised as the
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faculty that binds sensory input and rational thought with a sense of higher purpose and inner
guidance, thus promoting reflective practice, self-awareness, and responsible action.

Furthermore, the Quranic framework suggests practical directions for renewed pedagogical
and psychological engagement. Incorporating Quranic methodologies, such as tafakkur
(reflection), tadabbur (deep contemplation), and moral argumentation, into curricula and
wellbeing interventions encourages personal growth, resilience, and ethical decision-making.
This integrated paradigm aligns closely with recent research in neurocardiology and
psychology, which increasingly acknowledges the significance of affective and spiritual factors
in cognition and overall well-being.

In advocating for an interdisciplinary approach, the present study calls for deeper
collaboration between Islamic scholarship and Western scientific traditions. Such
engagement could foster enriched models of human intelligence that are both universal in
scale and sensitive to contextual realities. By reclaiming the Quranic epistemology of
intelligence, educators, psychologists, and scholars can support the development of balanced,
wise, and spiritually grounded individuals, equipped not just for personal success but for
positive contributions to society and humanity at large. Ultimately, the Quranic framework
offers a timeless resource for addressing the intellectual, psychological, and moral challenges
of the modern world.
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