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ABSTRACT

The phenomenon of the boy crisis and the increasing issue of a fatherless society in various parts of the world 
pose a serious challenge to the sustainability of future generations. The loss of a father figure in the family 
not only impacts the weakening of boys' identities but also threatens the formation of a just civil society. The 
Qur'an, as the primary source of values for Muslims, emphasizes the role of men, especially fathers, in family 
leadership, moral education, and the formation of civilization. This study aims to reexamine the role of men 
in the Qur'an, focusing on family leadership as a foundation for a global civil society. The research method 
used is library research, analyzing Qur'anic verses, interpretations, and contemporary literature relevant to 
gender studies, leadership, and family education. The results show that the Qur'an views men not only as 
husbands but also as fathers who bear great responsibility in guiding, protecting, and educating their children. 
This role is inseparable from the sustainability of civil society because the family is the smallest unit that 
forms civilization. The findings also demonstrate a fundamental critique: marriage for men does not simply 
mean becoming a husband but rather entails full readiness to be a responsible father, spiritually, morally, and 
socially. In conclusion, the formation of a civil society, from a Qur'anic perspective, is inextricably linked 
to strengthening the role of men within the family. Failure to fulfill the role of father directly impacts a 
generational crisis, while successfully fulfilling it will be a key asset for creating a Qur'anic civilization that 
contributes to global unity.
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INTRODUCTION

The Boy Crisis and the rise of Fatherless Societies are interconnected global socio-moral challenges that 
are eroding the foundations of generational character formation. The Boy Crisis refers to the social and 
academic conditions that show boys and young men systemically lagging behind their female counterparts in 
various indicators of well-being; this includes significant declines in academic achievement, increased risk of 
conduct disorders, masculinity crises, and high rates of depression and suicide.(Farrell & Gray, 2018). This 
phenomenon is often exacerbated by Fatherless Society, a condition in which the father figure is structurally 
or functionally absent from home life and child development.(Ashari, 2017). This loss is not only limited to 
physical absence (e.g., due to divorce or remote work), but also includes emotional and spiritual absence, 
which fails to provide the role models and moral guidance that boys need to build a stable and responsible 
masculine identity.(Nurmalasari et al., 2024). Collectively, these two issues create a vacuum of leadership and 
moral guidance at the family level that has direct implications for broader social instability.
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This issue goes beyond demographic statistics; it is a manifestation of profound structural and 
psychological damage, eroding the foundations of character formation for future generations. Empirical 
studies, both in the Western and Indonesian contexts, consistently show that the absence of a father figure, 
defined as a lack of substantial physical and emotional involvement, is strongly correlated with a range of 
negative outcomes.(Ashari, 2017) Theologically normatively, this accumulation of damage indicates a failure 
to maintain the essence of humanity. In Islamic tradition, the primary objective of divine law (Sharī'ah) is to 
achieve the benefit (Maṣlaḥah) and prevent harm (Mafsadah) for humanity, a principle systematized by Imam 
al-Syāṭibī (d. 790 AH/1388 CE) in his theory. 

This framework identifies five primary needs (al-Dharūriyyāt al-Khams) that must be protected: 
religion (Hifẓ al-Dīn), life (Hifẓ al-Nafs), reason (Hifẓ al 'Aql), property (Hifẓ al-Māl), and most relevant to 
this issue, life (Hifẓ al-Nafs) and offspring (Hifẓ al-Naṣl). (Sunarto, 2025). Thus, the contemporary fatherhood 
crisis must be understood as directly attacking the primary objectives of the Sharī'ah, specifically safeguarding 
the soul that is below the spiritual dimension (by threatening the quality of generations) and (by undermining 
the psychological integrity of the individual)(Roslan, 2023).  The Quran, as the primary source of values 
for Muslims, provides a comprehensive framework and mandates the role of men, designed to ensure the 
achievement of these Shariah objectives, starting with the smallest social unit, the family. This role is not 
merely economic, but rather encompasses profound moral and spiritual responsibilities, which the author 
divides into two main textual dimensions:

• Dimensions of Protective Leadership (Qawwāmah)

The Qur'an establishes the primary role of men in the family through the concept, as stated in Allah's words:

ُ ب�عَْضََهَُمْ عَلٰى ب�عَْضّ وَبمآ انَ�فَِْقَُوْا مَِنْ امََْوَاಋಝِِمْ �ٰዜዢالَر�جَِْالَُ قَ�وََامَُوْنََ عَلَى النِ�سَاۤءِ بماَ فََضََلَ ا

"Men are the leaders (qawwāmūn) of women, because Allah has made some of them excel others, and because 
they spend from their wealth." 

(al-Quran.  An-Nisā: 34)."

When viewed from the perspective of Maqāṣidiyyah al-Syāṭibī, Qawwāmah must be reconstructed as full 
responsibility (al-Mas'ūliyyah) for functional maintenance and protection, which includes physical security 
and, more fundamentally, psychological integrity (Hifẓ al-Nafs). The absence of a father who is involved in 
carrying out this Qawwāmah morally and emotionally creates emptiness and vulnerability in the child's soul, 
which is a form of failure in protecting the family. This protective responsibility is further emphasized by the 
command to protect oneself and one's family from the threat of hellfire which firmly links the role of the head 
of the family with fulfillment.

يُ��هََا الَذَِيُْنَ اٰمََن�وُْا قَ�وُْٓا انَ�فُِْسَكُمْ وَاهََْلِيْكُمْ نَاراا وَقَ�وُْدَُهََا النَاسُ وَالحِْجَُارَةُ يآٰ
"O you who believe, protect yourselves and your families from the fire of hell whose fuel is people and stones." 

(al-Quran. At-Taḥrīm : 6)
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• Dimensions of Educational Fatherhood (Abūwah and Tarbiya)

The second dimension establishes men as the primary moral and spiritual educators (murabbī). This function is 
the primary mechanism for achieving (and maintaining) quality offspring. This model is perfectly exemplified 
by the profound dialogue between Luqman and his son:

رْكَ لಆَّلُْمٌ عಆَِّيْمٌ وَاِذَْ قَاَلََ لقَُْمٰنُ ౫َِبنِْه وَهَُوَ يُعಆَِّهُ يُ�بٰ�౫ ََُِಐََ تُشْركِْ ዜዢًِ౏ٰ�ِۗ اِنََ الشِ�

"And (remember) when Luqmān said to his son, when he was teaching him: 'O my son, do not associate 
partners with Allah, indeed to associate partners with (Allah) is truly great injustice." 

(al-Quran.  Luqmān : 13)

This story emphasizes the role of fathers in transmitting values both cognitively and emotionally, a 
process that remains the highest priority in educating about monotheism and social ethics. Success in this 
aspect of Abuwah guarantees that the next generation has the moral and intellectual resources needed to build 
a sustainable civil society.

Therefore, this study aims to critically reexamine the role of men in the Qur'an. Using this framework, 
the study will analyze how their roles and functions as instruments of the maqāṣidiyyah (objectives of virtue) 
are essential for addressing contemporary social crises and serve as a fundamental basis for creating a Qur'anic 
civilization that promotes global well-being.

LITERATURE REVIEW

The phenomena of the Boy Crisis and Fatherless Society have become a major intersection between studies 
of family sociology, child development psychology, and contemporary Islamic law. These social phenomena 
present a profound crisis of identity and morality, compelling theological-normative studies to provide solutions. 
The shifting social roles of men and the failure of the family structure indicate that spiritual foundations and 
common sense are no longer the primary foundations for shaping the character of a generation.(Farrell & 
Gray, 2018)

Over time, there has been a new emphasis in the academic literature, both internationally and nationally, 
on the correlation between the role of fathers and the quality of generations: 
Contemporary Literature: Empirical Impact of Fatherhood Crisis

The literature review shows a direct link between the absence of a father figure and the various negative 
impacts studied by the author:

• In the international publication by (Farrell & Gray, 2018) in the book The Boy Crisis, it shows a statistical
correlation between boys from fatherless homes and an increased risk of juvenile delinquency, mental
health problems, and academic failure. This work explicitly addresses the crisis of masculinity and the
need for clear role models for boys in their formative years
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• Psychological Impact in Indonesia can be seen in studies in Indonesia which show that the absence of
fathers, both physical and emotional, is strongly correlated with psychological problems in early adulthood
with the article title "Fatherless in Indonesia and its impact on children's psychological development"
(Ashari, 2017) and "The Impact of the Absence of a Father's Role (Fatherless) on Adolescent Academic
Achievement" (Nurmalasari et al., 2024) which highlights how the absence of substantial father involvement
creates emotional emptiness, low self-esteem, and difficulty in finding self-identity in children, which
confirms that Fatherless Society is a multidimensional problem

• Spiritual Identity Crisis: This problem extends to the spiritual dimension. The literature highlights the
father's failure to provide moral and religious guidance, which creates mental vulnerability (Roslan, 2023)
This suggests that the fatherhood crisis is a failure of spiritual leadership at the smallest level.

METHODOLOGY 

This research adopts a qualitative approach with the type of Literature Research or Document Analysis. This 
method was chosen because the main objective of the research is to reread (reconstruct) the normative meaning 
and function of Maqāṣidiyyah from the text of the Qur'an (primary text) as a response to the contemporary 
social crisis (tertiary text). This analysis is oriented towards the Textual-Normative-Philosophical approach, 
which places Maqaˉṣid Syarıˉ′ah as the main analytical framework. 

Secondary data are classical interpretations and Islamic philosophical frameworks of the Maqāṣid 
Syarī'ah Framework: Kitab Al MuwafaqatfıUṣulalSharı’ah by Imam al-Syāṭibī (d. 790 H/1388 AD), which is 
used to define and classify the five primary needs (al-Dharūriyyāt al-Khams). By conducting linguistic and 
thematic analysis of key verses. The author examines the root meaning (al-Dhalālah al-Lugawiyyah) of key 
terms such as Qawwamun, Abuwah, and Rajul in the context of the grouped verses, to obtain a coherent and 
holistic meaning regarding the role of men.

FINDING & DISCUSSION

The role of men in the Qur'an through the lens of Imam al-Syāṭibī. Our main findings confirm that the 
contemporary social crisis (boy crisis and fatherless s) is not simply a family problem, but rather a failure of 
the maqāṣidiyyah (the principle of morality) that demands a reaffirmation of the father's role as the primary 
bearer of the spiritual and mental well-being of the next generation, especially young men. The following are 
some of the main findings from previous research, summarized in a table.



•926•

Proceedings of the International Conference on Quran as the Foundation of Civilization 
e-ISSN 2811-3411

Universiti Sains Islam Malaysia

Reconstrcution Qawwāmah

A thorough analysis of the verse (Q.S. An-Nisa: 34) reveals an urgent need to shift traditional, authoritarian 
interpretations to ones based on responsibility and partnership. Classical interpretations often interpret 
Qawwamah as emphasizing the financial aspect (bima anfaqū), which directly supports (protecting wealth). 
However, our findings indicate that Qawwamah's primary, neglected function is as an instrument (protecting 
the soul). The absence of an emotionally involved father, the phenomenon of fatherlessness, strips families of 
their sense of security and emotional support.
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Contemporary psychological studies have proven that the absence of a father makes boys vulnerable to mental 
problems and difficulties in emotional regulation, which is a form of serious damage to their soul (nafs) (Farrell 
& Gray, 2018). Therefore, Qawwāmah must be reconstructed as Protective Leadership based on emotional 
justice (mu'āsyarah bi al-ma'rūf (Surah An-Nisā: 19), not just power.

Criticism of Separation of Roles

We found that fatherlessness is rooted in a misdivided role division: the father becomes solely the material 
provider, while the mother bears the burden of Tarbiya (education). The Qur'an rejects this division through 
the universal command, "O you who believe! Protect yourselves and your families from the Fire..." (Surah 
At-Taḥrīm: 6). This verse explicitly places the father as responsible for the spiritual safety (Hifẓ al-Dīn) of the 
entire family, emphasizing that this responsibility cannot be delegated simply for the sake of earning a living.

A thematic analysis of the fatherhood stories of Prophets Ibrahim and Luqman, which we refer to as 
the Abūwah dimension, demonstrates that the father's role is a vital qualitative investment for achieving Hifẓ 
al-Naṣl (protecting the quality of offspring) and Hifẓ al-'Aql (protecting the intellect). Hifẓ al-Naṣl should be 
interpreted as preserving the quality of the generation. Luqman's model (Surah Luqman: 13) demonstrates 
that fathers must begin education with tawhid (monotheism) and social ethics. This is an active process of the 
murabbī (educator) who instills moral and cognitive awareness (Hifẓ al-'Aql). If the father is absent, the boy 
lacks a model of self-discipline and reasoning, which is a major risk factor for the boy crisis (Nurmalasari et 
al., 2024). In other words, failure means the resulting biological generation lacks the moral capital to face the 
challenges of civilization, a form of Mafsadah (Mafsadah) regarding Hifẓ al-Naṣl (Practical Observance) that 
al-Syāṭibī classified as a primary need.

Islam views marriage for men as full readiness to become a father (wālid), not just a husband (zawj). 
This readiness requires mastery of the skills of guiding the soul and intellect. Without Abūwah's readiness, 
Qawwāmah will be crippled and produce unstable families, which then transfer internal problems (identity 
crisis) into social problems (crime and moral decadence).

Maqāṣid Bridge

Domestic leadership and social responsibility are two sides of the same coin, Maqāṣid Syarī'ah. The command 
to uphold justice in society (Qawwāmīn bil-Qistṭ) (Surah An-Nisa: 135) is an extension of the integrity built 
at home. We conclude that men who fail to carry out the role of qawwamah fairly in the family (failed Hifẓ al-
Nafs) will struggle to become full enforcers of justice in the public sphere. The Qur'an demands that Rijal (true 
men) be characterized by commitment, integrity, and courage (Surah Al-Aḥzāb: 23). These qualities must be 
instilled through the successful role of Abuwah. A father's failure to uphold justice and responsibility in the 
household (failed Hifẓ al-Nafs) will directly implicate the weakening of the moral fabric of society. The Qur'an 
emphasizes that true Rijal are those who possess moral commitment, integrity, and courage in upholding their 
trust. Within the maqāṣid framework, values such as commitment and courage are not merely personal ethics, 
but the foundation for achieving Hifẓ al-Dīn (protection of religion) and Hifẓ al-Māl (protection of public 
welfare). Thus, a successful Abuwah not only produces pious children but also produces a generation of 
community leaders with integrity and justice.
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In the contemporary social context, where the phenomenon of the boy crisis and fatherless society is on 
the rise, the value of qawwāmah must be restored into a just leadership paradigm that combines spiritual, 
emotional, and social dimensions. A Qur'anic man is not only a physical protector, but also a protector of the 
values, morals, and meaning of life for his family. This is a concrete form of tahqīq al-maqāṣid, linking the 
micro (family) and macro (society) dimensions.

Maqāṣidiyyah Solutions for Civil Society 

The failure of the father's role has triggered widespread social problems, threatening the Maslahah 'Āmmah 
(the welfare of the family). Therefore, this reconstruction of men's roles serves as a normative roadmap: by 
ensuring that every father fully fulfills the roles of Qawwāmah and Abūwah, society will successfully achieve 
high-quality Hifẓ al-Nasl (the principle of self-determination). These morally and mentally strong individuals, 
in turn, become the primary capital for creating a just civil society capable of making positive contributions 
to global civilization.

The solution offered by the maqāṣidiyyah approach is not merely normative but transformative. The 
reconstruction of men's roles in the family needs to begin with:

1. Reorienting the meaning of Qawwāmah, from gender superiority to moral and spiritual responsibility.
2. Reinstitutionalizing Abūwah, by making the father the primary educator in the development of children's

morals and emotional intelligence. 3. Reintegrating the values of justice and compassion (al-‘adl wa al-
raḥmah) into all dimensions of domestic and social life.

By ensuring that every father understands and implements this role comprehensively, society will 
successfully achieve a quality Hifẓ al-Naṣl that is, a generation that is intellectually strong, emotionally mature, 
and spiritually solid. This generation will become the pillar of a just civil society envisioned by the Qur'an: a 
society that upholds humanitarian values, upholds social justice, and makes a positive contribution to global 
civilization.

Therefore, in the context of community development, reconstructing men's roles based on the maqāṣid 
al-shari'ah (Islamic principles) is not merely a moral agenda, but a civilizational strategy. It serves as a bridge 
between Qur'anic ideals and modern social realities, serving to reorganize the family, society, and nation 
toward the spiritual and social balance desired by sharia.

CONCLUSION

These findings underscore that the successful formation of a civil society, from a Qur'anic perspective, is 
inseparable from strengthening the role of men within the family. Failure to fulfill the role of fathers in the 
context of Qawwāmah and Abūwah not only creates family issues but also constitutes a functional failure 
to achieve the goals of sharia (maṣlaḥah), which then impacts generational crises and social vulnerability. 
Conversely, when fathers fully fulfill their protective and educational roles, the family becomes a civilization-
building unit that contributes to a just civil society and makes a positive contribution globally.
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Conversely, when fathers are able to fully fulfill their protective and educational roles, the family becomes the 
smallest unit that forms a just, empowered civilization and contributes to the development of a spiritually and 
socially balanced civil society. Therefore, revitalizing the role of fathers based on Qur'anic values needs to be 
positioned as a primary strategy in building a civilized family and society. Thus, the author's suggestions for 
further study include:

1. Developing a conceptual model of the father's role based on the maqāṣid al-sharī‘ah (obligatory duties of
the father), which can be measured through indicators of spiritual, emotional, and social responsibility in
childcare.

2. Conducting field research using both qualitative and quantitative approaches to measure the relationship
between fathers' Quranic involvement and child character development and family social stability.

3. Examining the Quranic gender dimension, which balances the roles of fathers (qawwāmah–abūwah) and
mothers (raḥmah–tarbiyah) as two pillars of harmony in the Islamic family system.

4. Integrating theological study findings with public policies, such as premarital education, Islamic parenting
programs, and family leadership training, so that research findings can have a tangible social impact.
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ABSTRACT

This paper investigates the Quranic term al-Falāḥ and its interpretation within the modern Islamic economic 
thought framework. Drawing on a thematic and comparative literature review, this study synthesizes the 
perspectives of prominent scholars, including M. Umer Chapra, Monzer Kahf, Abbas Mirakhor, Muhammad 
Akram Khan, Asad Zaman, and Hossein Askari.The analysis, combining Qur'anic semantic inquiry with an 
interpretive study of scholarly works, reveals that al-Falāḥ is a multidimensional concept transcending material 
prosperity, encompassing spiritual, ethical, and social well-being. The findings suggest that these thinkers 
collectively position al-Falāḥ not as a passive theological ideal, but as a systemic, normative objective that 
guides economic behavior and institutional development. The paper argues that a renewed, comprehensive 
understanding of al-Falāḥ is crucial for contemporary reforms in Islamic economic theory and practice, 
addressing the significant gap between the ideal vision and its current implementation in Muslim-majority 
countries.

Keywords: Al-Falāḥ Exegesis; Quranic Terminology; Islamic Economic Thought

INTRODUCTION 

Al-Falāḥ, translated as "success" or "victory," constitutes a foundational term in the Qur'an, consistently 
associated with spiritual, moral, and social attainment. It represents a holistic well-being notion encompassing 
worldly prosperity and eternal salvation. Mentioned forty times throughout the Qur'anic text frequently in 
conjunction with the term iman (faith) (Faozan et al., 2022). Al-Falāḥ is portrayed as inseparable from faith 
and righteous deeds, which serve as its essential prerequisites (Alnassar, 2023). Within this framework, al-
Falāḥ emerges as a teleological objective that transcends material gratification, centering instead on pursuing 
divine pleasure and reward (Khan, 1991).

Al-Falāḥ in the economic domain widely recognized as the principal normative goal of Islamic 
economics. In contrast to conventional economics, which prioritizes utility maximization and material growth, 
Islamic economics is a value-oriented discipline wherein every economic activity is directed toward achieving 
worldly welfare and eschatological success (Hendrianto et al., 2021).
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Several prominent scholars have articulated how al-Falāḥ can be operationalized within economic 
frameworks. Akram Khan posits that Islamic economics seeks to realize al-Falāḥ through collaborative and 
participatory management of earthly resources (Khan, 1984). Similarly, M. Umer Chapra asserts that al-Falāḥ 
is the axis of holistic Islamic development, attainable only through an economic system grounded in the 
Maqāṣid al-Sharī‘ah (objectives of Islamic law) (Chapra et al., 2008). Collectively, these perspectives position 
al-Falāḥ as a defining principle that distinguishes Islamic economics from its conventional counterpart.

Despite the valuable insights these scholars offer, existing studies tend to examine their contributions 
in a fragmented manner. The extant literature often focuses on individual thinkers, such as the works on Umer 
Chapra by Rangkuti (2024), Anisa (2024), Kusnan et al. (2022), and Lazuardi (2020), or Monzer Kahf by Bella 
& Mugiyanti (2024), Bella (2024), and Wijaya et al. (2023), or Abbas Mirakhor by Hadi (2023), and Aravik et 
al. (2021), or remains confined to specific subfields such as personal finance or corporate social responsibility 
by Omar & Khairi (2024), and Ariyadi et al. (2024). There remains a notable gap in research that comparatively 
and thematically synthesizes diverse interpretations of al-Falāḥ into a cohesive framework. Current studies are 
dispersed across theological, institutional, and epistemological domains, without presenting a comprehensive 
view of al-Falāḥ as a systemic, revelation-based economic objective.

Accordingly, this study aims to bridge this gap by analyzing and synthesizing the interpretations of 
al-Falāḥ offered by leading contemporary Muslim economists. By examining how this concept is understood 
as a Qur'anic term and the extent to which it is integrated into modern Islamic economic theory and practice, 
the study seeks to identify the collective contributions of these scholars to the development of al-Falāḥ as a 
guiding objective of the economic system. The findings are expected to yield a sharper conceptual mapping, 
provide an analytical framework for Islamic economics curricula, public policy, and institutional design, and 
reinforce the position of al-Falāḥ as a key indicator in reforming the Islamic economic system. The scope of 
this research is limited to a thematic analysis of the works of six principal figures: M. Umer Chapra, Monzer 
Kahf, Abbas Mirakhor, Muhammad Akram Khan, Asad Zaman, and Hossein Askari.

METHODOLOGY

This study adopts a qualitative-descriptive approach, integrating thematic literature review and conceptual 
analysis to enable a precise and factual depiction of the phenomenon under investigation. The thematic literature 
review synthesizes scholarly sources by clustering them according to conceptual similarities (Creswell, 2014), 
while the conceptual analysis elucidates key constructs and their interrelations (Tesch, 2013).

Primary data for this research are drawn from Qur'anic verses on al-Falāḥ and the seminal works of 
six prominent Islamic economists: M. Umer Chapra, Monzer Kahf, Abbas Mirakhor, Muhammad Akram 
Khan, Asad Zaman, and Hossein Askari. Secondary data are obtained from peer-reviewed journal articles and 
relevant empirical studies, including datasets such as the Islamicity Index.

The data analysis proceeds in three stages, with the second stage involving a comprehensive thematic 
analysis of the selected scholars' thoughts. This in-depth analysis, undertaken using an interpretive methodology 
(Creswell, 2014), ensures that we understand how each scholar formulates the concept of al-Falāḥ within their 
respective intellectual contexts (Denzin (ed) & Lincoln, 2005).
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The third stage involves synthesizing a theoretical framework by integrating insights from the 
preceding analyses, generating an original conceptual contribution. This synthesis weaves together the various 
dimensions of al-Falāḥ into a coherent model. The study's validity is ensured through data triangulation -a 
strategy employed to enhance internal validity (Creswell, 2014)- by corroborating evidence from three distinct 
sources: the Qur'an, interpretations by Islamic economists, and secondary empirical analyses. Reliability is 
maintained through consistent thematic coding and the use of credible academic sources.

RESULTS AND DISCUSSION

Qur'anic Semantic Analysis of the Term Al-Falāḥ

The term al-Falāḥ occupies a central position in Islamic thought, appearing forty times in the Qur'an (Faozan 
et al., 2022). Linguistic analysis reveals its deliberate and varied usage, including the past tense verb form Qad 
aflaḥa (Q.S. Al-Mu'minūn [23]:1), which denotes a definitive and realized success. In contrast, the present/
future tense form La'allakum tufliḥūn—used eleven times—portrays al-Falāḥ as a future aspiration contingent 
upon human effort. Additionally, the active participle form al-Mufliḥūn, appearing twelve times, transforms 
al-Falāḥ from a mere outcome into an existential condition, characterizing those who have attained success.
Etymologically, the root Falāḥ (ح-ل-ف) carries dual meanings: "to split or break open" and "to achieve victory 
or continuity." 

This duality is exemplified in the term fallāḥ (farmer), conceptually linked to one who "splits" or opens 
a path toward their goal (Tantawi, 1998). Al-Māwardī offers three profound interpretations of Qad aflaḥa: 
happiness, eternal continuity in paradise, and goal attainment (al-Māwardī, 1992). These are reinforced by Ibn 
Kathīr, who interprets al-Mufliḥūn as victorious, joyful, and having achieved al-Falāḥ (Ibn Kathīr, 2022). This 
etymological foundation affirms that al-Falāḥ is an active and transformative process, rather than a passive 
state. Although not primarily associated with material prosperity, al-Falāḥ conveys that true success in both 
this world and the Hereafter is realized through spiritual integrity and moral excellence (Alim et al., 2024). 
The Qur'an conceptually reconstructs the meaning of al-Falāḥ, shifting it from its pre-Islamic connotation of 
worldly triumph to a deeply ethical-theological concept rooted in eternal salvation (Khan, 1984). At its core, 
al-Falāḥ signifies the attainment of divine pleasure and reward, as well as protection from divine punishment, 
achievable only through al-Īmān (faith) and 'Amal ṣāliḥ (righteous deeds), the two inseparable pillars of Islam 
(Alnassar, 2023). 

The Qur'an further delineates the attributes of those who succeed (al-Mufliḥūn), promising them divine 
guidance, worldly goodness (Q.S. Al-Baqarah 2:5), and a weighty balance of good deeds in the Hereafter (Al-
Ākhirah) (Q.S. At-Tawbah [9]:89). This distinguishes al-Falāḥ from other terms such as al-Fawz (success in 
attaining goodness), al-Naṣr (victory over adversaries), and al-Najāh (salvation) (Muḥammad et al., 2019).
The linguistic and thematic analysis synthesis reveals that al-Falāḥ is a holistic and multidimensional concept 
encompassing spiritual, emotional, social, and economic well-being. (See Table 1)
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The spiritual dimension forms its foundational axis, centered on the individual's relationship with God through 
faith, prayer, and purification (Tazkiyah) (Q.S. Al-Mu'minūn 23:1–2; Q.S. An-Nūr 24:31). The emotional 
dimension emphasizes inner stability and tranquility, achieved through patience (Ṣabr), contemplation 
(Tafakkur), and remembrance of God (Dhikr) (Q.S. Āli' Imrān 3:200; Q.S. Al-Anfāl 8:45). The social dimension 
underscores al-Falāḥ as a collective endeavor, manifested in the command to enjoin good and forbid evil 
(Amr ma'rūf nahī munkar) (Q.S. Āli' Imrān 3:104), and in the sacrifice (Jihad) for justice (Q.S. Al-Mā'idah 
5:35). Finally, the economic dimension asserts that material success is not measured by accumulation alone, 
but by the manner of acquisition and utilization, with explicit prohibitions against unjust practices such as 
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This framework serves as the basis for analyzing the interpretations of contemporary Muslim economists in 
the subsequent section.

Understanding Al-Falāḥ in the Perspective of Islamic Economic Thought

Islamic economists share a strong consensus that al-Falāḥ represents the highest normative objective of 
the Islamic economic system, fundamentally distinguishing it from the conventional economic paradigm. 
In contrast to the emphasis on utility maximization and material accumulation, scholars such as M. Umer 
Chapra, Muhammad Akram Khan, Monzer Kahf, Hossein Askari, Abbas Mirakhor, and Asad Zaman interpret 
al-Falāḥ as a multidimensional and holistic concept that serves as both the moral foundation and operational 
compass of Islamic economics.

Collectively, these thinkers challenge the foundational assumptions of conventional economics. They 
reject the notion that the ultimate human goal is unlimited material satisfaction. Asad Zaman (2015) likens the 
pursuit of endless material desires to "an unending horse race", while Akram Khan (Khan, 1984) asserts that 
the ultimate purpose of human life is not the fulfillment of material wants, but the attainment of al-Falāḥ itself. 
This rejection of materialist assumptions emerges as a central theme, with Monzer Kahf (2024) explicitly 
defining Islamic economics as "a normative science aimed at achieving comprehensive al-Falāḥ."

To realize al-Falāḥ, these scholars propose economic frameworks rooted in Islamic principles. Umer 
Chapra (2014) argues that al-Falāḥ is the axis of holistic Islamic development, wherein material prosperity is 
integrated with social justice, good governance, and spiritual enhancement -all grounded- in the Maqāṣid al-
Sharī‘ah (objectives of Islamic law). Chapra et al. (2008) views al-Falāḥ as the ultimate objective of economic 
and social development, defined not merely by material prosperity but by the integration of faith, justice, 
knowledge, and equitable distribution of resources. It entails the expansion of wealth as a trust from God, 
supported by good governance, social solidarity, and sustainable development, which together foster both 
spiritual enrichment and worldly well-being.
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According to Chapra (1992), the resources bestowed by God are sufficient to ensure the welfare of all, 
provided they are utilized responsibly, efficiently, and equitably, in accordance with divine law. The 
principal challenge for Muslim countries lies in actualizing this vision by deploying these resources to 
reduce poverty and wealth inequality. Thus, genuine development is an integrated process in which material 
prosperity, sound governance, and technological advancement are harmonized with spiritual enrichment, 
social justice, and solidarity culminating in holistic well-being, the true essence of al-Falāḥ.

This vision is reinforced by Abbas Mirakhor and Hossein Askari (2010), who present a holistic 
development paradigm based on three dimensions: human self-development (Rushd), physical development 
of the earth (Isti'mār), and community building. Mirakhor (2009) links this vision to a theological 
framework comprising Tawḥīd (Divine Unity), Nubuwwah (Prophethood), and Ma‘ād (Eschatology). He 
emphasizes that the Islamic economic system must be founded on risk-sharing rather than risk-transfer, 
through Mu‘āmalāt instruments and redistributive mechanisms such as zakat (Mirakhor & Smolo, 2014). 
This perspective also highlights the critical role of institutions as bridges for translating the ideal of al-Falāḥ 
into practical reality. 

Meanwhile, Muhammad Akram Khan (1991) conceptualizes al-Falāḥ as a multidimensional 
construct manifesting at both micro (individual) and macro (societal) levels. He asserts that material 
prosperity is merely a "milestone" on the path to al-Falāḥ, not its ultimate goal. (see Figure 2)
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He argues that this fundamental flaw has led to the failure of contemporary Islamic economics, 
which attempts to "borrow concepts and methodologies from the framework of conventional 
capitalism" (Zaman, 2015). Zaman (2021) advocates reconstructing Islamic economics upon foundations 
antithetical to conventional models, emphasizing Islamic values such as cooperation, generosity, fraternity, 
and social responsibility.

This sharp critique extends to current Islamic economic and financial practices. Mirakhor and Askari 
(2019) contend that Islamic teachings do not cause crises in many Muslim-majority countries, but rather 
failures to adhere to them. They criticize the modern Islamic finance industry for frequently mimicking 
conventional models and neglecting the core principle of risk-sharing. Askari (2019) developed the 
Islamicity Index as a reformative tool to address this gap. This index measures the implementation of 
universal Islamic values within social and public structures, revealing that Western countries often rank 
higher than Muslim-majority nations (Askari & Mohammadkhan, 2016b). According to Askari and 
Mohammadkhan (2016a), this indicates that Western societies have successfully adopted core Islamic values 
such as the rule of law and freedom, while Muslim leaders and communities have failed to realize their 
religious responsibilities fully. These scholars' thoughts affirm that al-Falāḥ is a holistic and transcendent 
goal, far beyond mere material wealth. They argue that a truly Islamic economic system must be 
fundamentally distinct from conventional models, and that attaining al-Falāḥ requires a synthesis of 
ethical behavior, social justice, and well-structured institutions. While this vision has been clearly 
expressed, a notable disparity exists between the ideal framework and the reality of practice, a disparity that 
can only be bridged through comprehensive reform.

The Integrative Al-Falāḥ Framework in Islamic Economics

The Islamic economic framework centered on al-Falāḥ represents a holistic vision transcending material 
well-being. Unlike the secular assumptions of conventional economics, Islamic economists assert that this 
system must be built upon fundamentally different value foundations (Chapra, 2014). Drawing on Qur'anic 
principles and scholarly perspectives, the Integrative Al-Falāḥ Framework is designed to reflect the ultimate 
objectives of Islamic economics (see Figure 3).

Source: Compiled by the authors
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As its foundation, al-Falāḥ is understood as a comprehensive goal encompassing material, spiritual, 
and moral well-being for all members of society, both in this world and the hereafter (Chapra, 2016). The 
Qur'an consistently links al-Falāḥ to righteous deeds while warning against destructive behaviors such as 
Shirk (Q.S. Az-Zumar [39]:65) and excessive attachment to wealth (Tabdhīr) (Q.S. Al-Munafiqun [63]:9). 
Achieving al-Falāḥ requires integrated development aligned with the Maqāṣid al-Sharī‘ah, spanning spiritual, 
moral, social, political, and economic dimensions (Chapra et al., 2008). At the micro level, al-Falāḥ describe 
as a condition in which individuals are productively employed, free from poverty, socially and politically 
engaged, and have opportunities for spiritual and cultural growth (Khan, 1991).

Islamic economics from a spiritual perspective is a value-based social transformation process 
(Tazkiyah) that reshapes human behavior and social structures (Zaman, 2019). This spiritual dimension 
is rooted in faith in Allah and the Hereafter as the core foundation of al-Falāḥ (Q.S. Al-Baqarah [2]:4–5). 
Al-Falāḥ is granted only to those who purify themselves through faith (Q.S. Asy-Syams [91]:9–10), where 
rational Muslim consumers manage their wealth to achieve success in both worldly and eternal life (Kahf, 
2009). Zaman (2021) emphasizes that the first step in Islamic transformation is to place human beings at 
the center of the economic system, viewing wealth as a tool for their development. Islamic economics aims 
to cultivate the human spirit to rise above material desires and develop higher virtues such as compassion, 
generosity, cooperation, and sacrifice. Accordingly, Zaman (2014) argues that Islamic economics is not merely 
an analytical discipline but also a form of struggle (Jihād) to implement Allah's commands in economic affairs 
at the individual, community, and ummah levels. The Qur'an affirms that Falāḥ is attained through establishing 
truth and justice, even at the cost of one's life and wealth (Q.S. Al-Mā'idah [5]:35).

Morally, this framework underscores solidarity and cooperation (Ta‘āwun) as the antithesis of selfishness 
(Khan, 1994). It is based on the injunction to assist one another in righteousness and piety (Q.S. Al-Maidah 
[5]:2) to transform negative behaviors into positive ones (Zaman, 2015). Therefore, economic institutions 
and mechanisms are designed as tools for achieving spiritual development (Zaman, 2019). Internalizing these 
values requires Qur'an and Hadith-based education (Ta‘līm) to guide society away from ignorance and error 
(Q.S. Al-Baqarah 2]151; Q.S. Ali' Imran 3:164).

Politically, achieving al-Falāḥ necessitates an active role for the state in ensuring justice, security, 
and equitable wealth distribution (Khan, 1991). Governments are entrusted with upholding the rule of law, 
safeguarding property rights, and maintaining sound governance (Mirakhor & Askari, 2017). States are 
also responsible for ensuring equal access to resources, employment opportunities, and markets free from 
manipulation (Zaman, 2010). Democracy is a necessary component for enhancing Islamicity, as it helps reduce 
uncertainty, corruption, and informal economies, ultimately contributing to economic growth (Gassouma & 
Benhamed, 2023).

Socially, al-Falāḥ is supported by pillars of social security for people experiencing poverty and a 
culture of sharing. The Qur'an describes the people of Paradise as those who allocate part of their wealth to 
the needy (Q.S. Al-Ma'arij [70]:24–25). Zakat is mandated as a distributive justice instrument (Chapra, 1992; 
Kahf, 2003) and is critical in alleviating poverty while stimulating economic activity (Khan, 1991). Other 
social finance instruments, including Infāq, Sadaqah, and Waqf, are also promoted to foster solidarity (Zaman, 
2019). 
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However, optimizing zakat remains challenging, requiring broader asset coverage and more effective 
collection strategies (Muhammad, 2024). Research on zakat governance has advanced significantly since 
2011 in Indonesia and Malaysia, yet gaps remain, such as integrating digital technology, sharia audits, and 
risk management systems (Baehaqi et al., 2025). Waqf, which declined during the colonial era (Khan, 1991), 
has re-emerged as a modern socio-economic instrument. Digital transformation and legal innovations -such as 
Cash Waqf-Linked Sukuk- have enhanced transparency, operational efficiency, and financial inclusion (Jafar 
et al., 2025). Nevertheless, limited public literacy, unprofessional management, rigid legal frameworks, and 
outdated governance practices continue to hinder the optimal utilization of waqf (Kamaruddin et al., 2025).

Economically, achieving al-Falāḥ requires avoiding transactions involving Ribā, Gharar, and Maysir 
(Q.S. Ali' Imran [3]:130). Islamic finance emphasizes risk sharing, where returns are based on actual outcomes 
(Maghrebi & Mirakhor, 2015). Askari et al. (2012) criticizes modern Islamic banks for relying heavily on 
debt-based instruments such as Murābaḥah rather than profit and loss-sharing contracts like Musyārakah 
and Muḍārabah, thereby limiting the true potential of Islamic economics. A study in Pakistan highlights 
inconsistencies between Islamic banking practices and AAOIFI standards regarding Murābaḥah arrangement 
fees, recommending reforms to ensure greater uniformity (Bhatti et al., 2025). In Indonesia, financing trends 
indicate a dominance of Muḍārabah and Musyārakah contracts, primarily directed toward working capital in 
the services and trade sectors, shifting from SME financing to corporate lending (Hasib et al., 2025).

As an evaluative tool, Askari introduced the Islamicity Index to measure how Islamic values are 
implemented in social structures (Askari, 2019). The index reveals that Western countries often rank higher 
than Muslim-majority nations, highlighting a gap between the theory and practice of al-Falāḥ. However, 
the index has faced criticism for employing indicators that are insufficiently aligned with Islamic principles 
(Abdeldayem & Aldulaim, 2019). Enhancing the index is essential to improve its validity and to support 
Muslim nations in strengthening Islamic economic values. Nonetheless, the index remains a reliable instrument 
for measuring the holistic development of well-being in Muslim countries (AlQashouti & Shirazi, 2023).

CONCLUSION

This study demonstrates that al-Falāḥ is not an isolated spiritual construct but a holistic and multidimensional 
objective encompassing spiritual, emotional, social, and economic well-being. Semantic analysis of Qur'anic 
texts establishes that al-Falāḥ represents an active and transformative process rooted in faith and righteous deeds. 
In contrast to conventional economic models that emphasize material accumulation, al-Falāḥ emphasizes the 
transformation of the human soul toward eternal happiness in the Hereafter, while simultaneously requiring 
a balance between worldly achievement and eschatological salvation. Thus, al-Falāḥ serves as a normative 
foundation for the theory and practice of Islamic economics.

The synthesis of perspectives from leading scholars -such as M. Umer Chapra, Muhammad Akram 
Khan, and Abbas Mirakhor- reveals a strong consensus that al-Falāḥ should serve as the cornerstone of an 
economic system oriented toward distributive justice and social responsibility.
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Nevertheless, this study also identifies a substantial gap between the ideal frameworks articulated by these 
scholars and the realities of contemporary Islamic economic practices. As emphasized by Asad Zaman and 
Hossein Askari, many institutions continue to adopt models that closely resemble conventional economics, 
thereby failing to fully realize the transformative potential of the al-Falāḥ vision.

LIMITATIONS AND RECOMMENDATIONS FOR FUTURE RESEARCH

The primary limitation of this study lies in its restricted scope, which focuses only on the thematic analysis 
of six prominent scholars without incorporating broader perspectives from other thinkers or schools of 
thought. Furthermore, its conceptual-descriptive nature does not include primary empirical data. Based 
on these limitations, future research should broaden comparative analyses by including a wider range of 
scholarly viewpoints. Employing quantitative or qualitative empirical methodologies is also recommended to 
directly measure the implementation of al-Falāḥ principles within economic policies and financial institutions. 
Additionally, future studies may investigate the social, political, and institutional factors that influence the 
realization of al-Falāḥ in practical contexts.

ACKNOWLEDGEMENT 

The authors wish to express their heartfelt gratitude for the support received from the Doctoral Program 
in Islamic Economics at the Graduate School of ibn Khaldun University, Bogor. This article is a product 
of a sandwich program completed during our doctoral studies. We extend our special appreciation to the 
professors and lecturers for their invaluable guidance. Additionally, we would like to thank our fellow doctoral 
colleagues, whose insightful discussions have greatly enriched the preparation of this articl

REFERENCES

Abdeldayem, M. M., & Aldulaim, S. H. (2019). The-Economic-Islamicity-Index-between-Islamicity-and-
Universality-Critical-Review-and-Discussion. International Business Management, 12(1), 46–
52.

al-Māwardī, ʻAlī ibn Muḥammad. (1992). Al-Nukat wa-al-ʻuyūn, tafsīr al-Māwardī. Dar Al-Kotob Al-
Ilmiyah.

Alim, A. S., Alim, A., & Hafidhuddin, D. (2024). Beyond Material Wealth: A Conceptual Analysis of Well-
being Terminology in the Quran. Journal of Islamic Economics Literatures, 5(2). https://doi.
org/10.58968/jiel.v5i2.549

Alnassar, L. A. M. A. (2023). Al-Falah “Success” in the Prophetic Tradition Compilation and Study. Al-
Zahraa, 33(33), 549–604. https://doi.org/10.21608/zjac.2023.329938

AlQashouti, B. M., & Shirazi, N. S. (2023). Islamicity indices: An extensive systematic literature review. 
Journal of Islamic Accounting and Business Research, 15(2), 327–341. https://doi.org/10.1108/
JIABR-06-2022-0158

Anisa, L. N. (2024). Integration of Umer Chapra’s Islamic Economic Values in Indonesian Economic 
Policy. Commodity : Jurnal Perbankan Dan Keuangan Islam, 3(1), 1–32. https://doi.org/10.56997/
commodity.v3i1.1425



•940•

Proceedings of the International Conference on Quran as the Foundation of Civilization 
e-ISSN 2811-3411

Universiti Sains Islam Malaysia

Aravik, H., Hamzani, A. I., & Khasanah, N. (2021). The role of the state in the Islamic economic system: 
A review of Abbas Mirakhor’s thought. Islamic Banking: Jurnal Pemikiran Dan Pengembangan 
Perbankan Syariah, 7(1), 1–22. 

Ariyadi, A., Nurlaila, N., & Daulay, A. N. (2024). Implementation Of Corporate Social Responsibility 
(CSR) In Improving The Community’s Economy In The Concept Of Falah: Kontigensi : Jurnal 
Ilmiah Manajemen, 12(1), 396–408. https://doi.org/10.56457/jimk.v12i1.562

Askari, H. (2019). Islamicity Indices: A Moral Compass for Reform and Effective Institutions. International 
Journal of Islamic Economics, 1(01), 1–29. https://doi.org/10.32332/ijie.v1i01.1574

Askari, H., Iqbal, Z., Krichne, N., & Mirakhor, A. (Eds.). (2012). Gaps between the Theory and Practice 
of Islamic Finance. In Risk Sharing in Finance (1st ed., pp. 225–245). Wiley. https://doi.
org/10.1002/9781119199328.ch11

Askari, H., & Mohammadkhan, H. (2016a). The Indices and Their Formulation. In H. Askari & H. 
Mohammadkhan (Eds.), Islamicity Indices: The Seed for Change (pp. 25–33). Palgrave Macmillan 
US. https://doi.org/10.1057/9781137587718_3

Askari, H., & Mohammadkhan, H. (2016b). The Results—Islamicity Rankings of All Countries. In H. 
Askari & H. Mohammadkhan (Eds.), Islamicity Indices: The Seed for Change (pp. 34–67). 
Palgrave Macmillan US. https://doi.org/10.1057/9781137587718_4

Baehaqi, A., Chariri, A., & Prabowo, T. J. W. (2025). The Governance of Zakat Institutions: A Meta-Narrative 
Review. Jurnal Reviu Akuntansi Dan Keuangan, 15(2), 396–414. https://doi.org/10.22219/jrak.
v15i2.39656

Bella, A. M. E. (2024). Development of Monzer Kahf’s Islamic Consumption Theory and Ethics. 
TAWAZUN : Journal of Sharia Economic Law, 7(1), 76. https://doi.org/10.21043/tawazun.
v7i1.25484

Bella, A. M. E., & Mugiyati. (2024). Islamic Economic Actors: Comparative Study Of The Thinking 
Khurshid Ahmad And Monzer Khaf. Al-Afkar, Journal For Islamic Studies, 7(3), 1351–1363. 
https://doi.org/10.31943/afkarjournal.v7i3.995

Bhatti, M., Saleem, M. S., & Mansor, F. (2025). Need for reform in AAOIFI standards on murabaha 
financing: Evidence from Islamic Banks in Pakistan. Quality & Quantity, 59(1), 59–78. https://
doi.org/10.1007/s11135-024-01974-y

Chapra, M. U. (1992). Islam and the Economic Challenge. The Islamic Foundation Quran House.
Chapra, M. U. (2014). Morality and Justice in Islamic Economics and Finance. https://www.elgaronline.

com/monobook/9781783475711.xml
Chapra, M. U. (2016). The Future of Economics: An Islamic Perspective. Kube Publishing Ltd.
Chapra, M. U., Khan, S., & Shaikh-Ali, A. A. (2008). The Islamic Vision of Development in the Light of 

Maqasid al-Shari’ah (Occasional Papers Series 15). International Institute of Islamic Thought 
(IIIT).

Creswell, J. (2014). Research Design Qualitative, Quantitative, And Mixed Methods Approaches ( 4th Ed.) 
(4th ed). SAGE Publications, Inc.

Denzin (ed), N. K., & Lincoln, Y. S. (2005). The SAGE Handbook of Qualitative Research. SAGE.
Creswell, J. (2014). Research Design Qualitative, Quantitative, And Mixed Methods Approaches ( 4th Ed.) 

(4th ed). SAGE Publications, Inc.



•941•

Proceedings of the International Conference on Quran as the Foundation of Civilization 
e-ISSN 2811-3411

Universiti Sains Islam Malaysia

Denzin (ed), N. K., & Lincoln, Y. S. (2005). The SAGE Handbook of Qualitative Research. SAGE.
Faozan, F., Muchtar, A., & Kusnadi, K. (2022). Interpretation of the Words of Al-Falah According to 

M. Quraish Shihab in Tafsir Al-Mishbah: Hermeneutic Approach. International Journal of
Multicultural and Multireligious Understanding, 9(11), 142–148. https://doi.org/10.18415/ijmmu.
v9i11.4202

Gassouma, M. S., & Benhamed, A. (2023). The Impact of the Islamic System on Economic and Social 
Factors: A Macroeconomic Uncertainty Context. Economies, 11(12), 303. https://doi.org/10.3390/
economies11120303

Hadi, M. (2023). The Role of the State in Islamic Economics Law in the Light of Abbas Mirakhor’s 
Thoughts. International Significance of Notary, 3(2), 29–42.

Hasib, F. F., Cahyono, E. F., & Hapsari, M. I. (2025). Trends and Implications of Islamic Bank Financing in 
Indonesia: A Comparative Analysis of Profit-Loss Sharing and Non-Profit-Loss Sharing Contracts 
(2006-2023). In Innovative Ventures and Strategies in Islamic Business (pp. 433–462). IGI Global 
Scientific Publishing. https://doi.org/10.4018/979-8-3693-3980-0.ch021

Hendrianto, H., Praja, J. S., & Nurrahman. (2021). Sharia Philosophy Correlation and the Islamic Economic 
Philosophy. Economit Journal Scientific Journal of Accountancy Management and Finance, 1(1), 
12–20. https://doi.org/10.33258/economit.v1i1.370

Ibn Kathīr, “Imād ad-Dīn Abū al-Fidā” Ismā’īl. (2022). Tafsīr Al-Qur’ān Al-’Aẓīm (ناوضر .ج .ر, Ed.; 2nd 
ed.). Maktabah Awlād ash-Shaikh.

Jafar, A., Ibrahim, H., & Malik, R. (2025). Waqf: From classical charitable system to modern 
financial tool. International Journal of Ethics and Systems. https://doi.org/10.1108/
IJOES-10-2024-0354

Kahf, M. (2003, January). The Role of Waqf in Improving The Ummah Walfare. The International Seminar 
on “Waqf as a Private Legal Body,” Indonesia. https://monzer.kahf.com/papers/english/ROLE_
OF_WAQF_IN_THE_WELFARE_OF_THE_UMMAH.pdf

Kahf, M. (2009, October 22). Demand Side or Consumer Behavior: Islamic Perspective. https://www.
iefpedia.com/english/?p=3828

Kahf, Monzer. “البناء المؤسسي لاقتصاد إسلامي معاصر.” Journal of Islamic Economics 4, no. 2 (2024): 107–28. 
Khan, M. A. (1984). Islamic economics: Nature and need. Journal of King Abdulaziz University: Islamic 
Economics, 1(2), 51–55.
Khan, M. A. (1991). The future of Islamic economics. Futures, 23(3), 248–261.
Khan, M. A. (1994). An introduction to Islamic economics (1st ed., Vol. 15). International Institute  

of Islamic Thought (IIIT). https://books.google.com/books?
hl=en&lr=lang_en&id=SqB2bI9KZH-4C&oi=fnd&pg=PP1&dq=Muhammad+Akram
+Khan&ots=mt8r2yH7jE&sig=oOFtQvrmSY-0iNSDtQVQj7_CsiyE

Khan, M. A. (2013). What is wrong with Islamic economics?: Analysing the present state and future agen-
da. Edward Elgar Publishing. https://books.google.com/books?hl=en&lr=lang_en&id=Fr36G-
d1X_rcC&oi=fnd&pg=PR1&dq=Muhammad+Akram+Khan&ots=QrmQrtb8bx&sig=JMe7a-
De3UQ0cbn2yfjMiZ7lE2Yk



•942•

Proceedings of the International Conference on Quran as the Foundation of Civilization 
e-ISSN 2811-3411

Universiti Sains Islam Malaysia

Kusnan, bin Osman, M. D. H., & Khalilurrahman. (2022). Maqashid Al Shariah in Economic Development: 
Theoretical Review of Muhammad Umer Chapra’s Thoughts. Millah: Journal of Religious Stud-
ies, 583–612. https://doi.org/10.20885/millah.vol21.iss2.art10

Lazuardi, M. N., & Santosa, P. B. (2020). Comparative Analysis of the Thoughts of M. Umer Chapra and 
M. Abdul Mannan on the Concept of Riba and Banking. Ad-Deenar: Jurnal Ekonomi dan Bisnis
Islam, 4(02), 139–162. https://doi.org/10.30868/ad.v4i02.715

Maghrebi, N., & Mirakhor, A. (2015). Risk Sharing and Shared Prosperity in Islamic Finance. Islamic 
Economic Studies, 23(2), 85–115. https://doi.org/DOI:%252010.12816/0015021

Mirakhor, A. (2009). Islamic economics and finance: An institutional perspective. Journal of Economics 
and Management, 17(1), 31–72.

Mirakhor, A., & Askari, H. (2010). The Foundational Elements of Development in Islam. In A. Mirakhor 
& H. Askari, Islam and the Path to Human and Economic Development (pp. 53–89). Palgrave 
Macmillan US. https://doi.org/10.1057/9780230110014_3

Mirakhor, A., & Askari, H. (2017). The Rules Governing an Islamic Economy. In A. Mirakhor & H. Askari, 
Ideal Islamic Economy (pp. 139–178). Palgrave Macmillan US. https://doi.org/10.1057/978-1-
137-53727-0_5

Mirakhor, A., & Askari, H. (2019). Islam and the Conception of Justice. In A. Mirakhor & H. Askari, Con-
ceptions of Justice from Earliest History to Islam (pp. 181–214). Palgrave Macmillan US. https://
doi.org/10.1057/978-1-137-54303-5_8

Mirakhor, A., & Smolo, E. (2014). Epistemological Foundation of Finance: Islamic and Conventional. Islam-
ic Banking and Finance Review, 1, 01–24. https://doi.org/10.32350/ibfr.2014.01.01

Muhammad, A. D. (2024). Trends and Developments in Contemporary Zakat Administration. Jour-
nal of Islamic Economics and Finance Studies, 5(1), 67–81. https://doi.org/10.47700/jiefes.
v5i1.7952

Muḥammad, M. M., al-‘Iyṣ, Z. ‘Umar, al-Khaṭīb, A. S., al-Qāsim, ‘Abd al-Ḥakīm, al-Nujaybī, ‘Abd Allāh, 
al-Ahdal, A. al-R. S., & Ziyādī, T. ‘Alī. (2019). Mawsu’at al-Tafsir al-Mawdhu’i li al-Qur’an al-
Karim (1st ed., Vol. 26). Markaz Tafsir li al-Dirasat al-Qur’aniyyah. https://modoee.com/show-
book/410

Omar, N., & Khairi, K. F. (2024). Islamic Financial Planning: Towards Achieving Al-Falah. Journal Islamic 
Philanthrophy and Social Finance, 6(2), 17–24. https://doi.org/10.24191/JIPSF/v6n22024_17-
24

Rangkuti, R. A. (2024). M. Umer Chapra’s Islamic Economic Thought in the Context of Contemporary Era. 
Journal of Nusantara Economy, 3(2), 15–22.

Tantawi, M. S. (1998). Tafsir Al-Wasith Lil Quran al-Karim (1st ed.). Dar al-Nahda.
Tesch, R. (2013). Qualitative Research: Analysis Types and Software. Routledge. https://doi.

org/10.4324/9781315067339
Wijaya, B. H., Dzukha Asyiqin, A., & Marno Rahayu, S. (2023). The Relevance of Monzer Kahf’s Views 

on Islamic Banking in Indonesia. Invest Journal of Sharia & Economic Law, 3(1), 120–138. 
https://doi.org/10.21154/invest.v3i1.5875

Zaman, A. (2010). Islamic Economics: A Survey of the Literature. Islamic Studies, 49(1), 37–63.
Zaman, A. (2014). Islam versus economics. In Handbook on Islam and economic life (pp. 45–70). 

Edward Elgar Publishing. https://www.elgaronline.com/downloadpdf/edcollchap/ed-
coll/9781783479818/9781783479818.00008.pdf



•943•

Proceedings of the International Conference on Quran as the Foundation of Civilization 
e-ISSN 2811-3411

Universiti Sains Islam Malaysia

Zaman, A. (2015). Re-defining Islamic economics. Islamic Economics: Basic Concepts, New Thinking and 
Future Directions, 58–76.

Zaman, A. (2019). Islam’s Gift: An Economy of Spiritual Development. The American Journal of Econom-
ics and Sociology, 78(2), 443–491. https://doi.org/10.1111/ajes.12272

Zaman, A. (2021). Rebuilding Islamic Economics on New Foundations. Turkish Journal of Islamic Eco-
nomics, 2022, 1–30.




