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I. Introduction
The concept of harmony is often associated with balance, order and peaceful coexistence. In peace studies, harmony is a key notion that bridges divisions by transforming cycles of conflict whilst promoting cooperation and sustainable coexistence. In this essay, harmony will be treated as a practical and ethical way of organizing relationships so that individuals, communities, and institutions can thrive in an environment that embodies justice, care, and shared accountability. This is important as it serves the essence of peacebuilding, which is not only concerned with ending visible conflict, but also with addressing social, economic, and other concealed conditions that allow the continuation of conflict and injustice. As Gill argues, harmony encompasses the idea of “right relationships amongst all” that should be understood as “dynamic and proactive” instead of static (Gill, 2020, p. 289). This conceptualization provides a clear linkage between the theory of Harmony and sustainable peacebuilding.
This essay examines how the theory and principles of Harmony can be manifested and applied through social justice and conflict resolution. It does so through an Islamic ethical framework that focuses on three practices: zakat, waqf, and ṣulḥ. Zakat refers to obligatory giving and wealth redistribution; waqf refers to the dedication of property or assets for long-term public benefit and use; and finally, ṣulḥ refers to reconciliation or mediation between parties in dispute. These practices in Islam are not only religious duties but can also be viewed as a practical manifestation of Harmony due to their aim of restoring balance, reducing harm, supporting vulnerable groups, and mending relationships.
This discussion is based on an Islamic foundation rooted in the Qur’anic values of balance, justice, trust and reconciliation. The Qur’an states: “He has set the balance so that you may not exceed in the balance: weigh with justice and do not fall short in the balance” (Qur’an 55:7–9, trans. Abdel Haleem, 2005). The balance, or al-mīzān, here serves two meanings according to classical and modern Islamic interpretations, as it holds both a literal and metaphorical sense. On a literal level, the verse calls for honesty in trade, and metaphorically refers to justice, equity, and environmental stewardship; the verses remind believers to mirror the structural harmony found in the cosmos. On a similar note, the Qur’an commands believers to “uphold justice and bear witness to God, even if it is against yourselves, your parents, or your close relatives” (Qur’an 4:135, trans. Abdel Haleem, 2005). Such verses suggest that Harmony cannot be limited or reduced to social calm or outward order but rather implies that it must be grounded in justice.
To further connect this argument with peace studies, Galtung’s work is important as it shows that violence is not limited to direct physical harm. Violence can embody other forms, as it can be structural, especially when social dynamics prevent people from reaching their full potential or accessing the resources they need. Galtung draws a distinction between negative peace, defined as the absence of personal violence, and positive peace, understood as the absence of structural violence or the presence of social justice (Galtung, 1969, p. 183). From this lens, zakat and waqf can be studied as responses to structural injustice, while ṣulḥ can be studied as a process of relational repair. Hence, this topic is made relevant not only to Islamic studies, but also to wider debates in peacebuilding and social justice.
This essay argues that the three practices of zakat, waqf, and ṣulḥ can showcase Harmony as a model for sustainable peacebuilding because they consist of a combination of ethical principles and practical mechanisms. Zakat addresses inequality through a mechanism of redistribution; waqf provides long-term charitable endowment to communities; and ṣulḥ seeks to transform conflict through dialogue and reconciliation. It’s important to note that this essay also argues that these practices are not harmonious by default, as their success depends on the means and conditions of implementation. Hence, this essay attempts to answer the following question: to what extent can Islamic principles and practices of zakat, waqf and ṣulḥ express the theory and principles of Harmony as a model for social justice, conflict resolution and sustainable peacebuilding? To address this question, the essay first reviews the literature on Harmony, positive peace and Islamic ethical principles. It also examines practical case studies on the role that harmony can play in transforming injustice through the application of Islamic principles.
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II. Literature Review: 

a. Harmony, Positive Peace and Sustainable Peacebuilding
This section reviews the key relevant literature needed to frame the essay, focusing on three interrelated concepts: Harmony, positive peace and sustainable peacebuilding. These concepts are crucial for the essay, since it revolves around examining Harmony as a practical framework for social justice, conflict resolution, and ethical policy.
The ‘Harmony Project’ defines Harmony as a way of learning from natural pre-existing systems to create “healthier, more sustainable ways of living and being” (The Harmony Project, n.d., p. 1). The principles of this source are applicable to social and political life, despite it being strongly linked to nature and education. A particularly relevant principle is interdependence, which states that “natural systems are wholly interconnected” and that every component in a healthy system has “a value and a role to play” (The Harmony Project, n.d., p. 2). This principle allows Harmony to be understood not only as environmental balance, but also as a social concept. In human societies, poverty, conflict, and injustice are not isolated problems as they are connected to wider systems of power, resource mobilization, governance and community dynamics. Therefore, a harmony-based approach must ask how social systems can be understood and shaped in a way that all people’s dignity, value, and meaningful roles are recognized.
The Harmony Project also states that “in a sustainable system resources are recycled to create never-ending, regenerative cycles” (The Harmony Project, n.d., p. 3). This statement connects to the discussion of zakat and waqf since both practices promote circulation instead of accumulation. Zakat is about the redistribution of wealth from those who possess surplus resources to those who are eligible for support, whereas waqf is about dedicating and preserving assets for long-term use that would benefit community welfare. Given what was mentioned, Harmony can be linked to systems that prevent social stagnation, while reducing inequality and keeping resources preserved towards public utility and benefit.
Scherto Gill provides a more direct link between Harmony and Peace studies. Gill states that harmony contains the concept of “right relationships amongst all” and should be viewed as “dynamic and proactive” instead of stagnant (Gill, 2020, p. 289). Such an outlook challenges the narrow understanding of harmony such as simple order, compliance or the absence of disagreement. Instead, Gill presents harmony as a process of harmonizing, which she describes as “a co-creative and generative process” that transforms conflict and tension into new horizons of relationship and interconnectedness (Gill, 2020, p. 289). This suggests that conflict is not always the opposite of Harmony, since conflict may reveal fragmented relationships, unmet needs or injustice. Hence, Harmony is not about concealing conflict, instead it is an invitation to engage with conflict in a way that can mend relationships, resulting in more just outcomes.
Gill also adds that Harmony is relational and multidimensional, as it applies to relationships between individuals, communities, institutions, and societies. She emphasizes this idea by arguing that harmony involves “symbiosis and interdependence” and that its relational nature applies to “individuals, groups, societies, structures and systems” (Gill, 2020, p. 292). This argument is relevant to sustainable peacebuilding. Sustainable peace is not only about stopping immediate violence, but it should also include addressing social inequality, institutional mistrust or unresolved grievances. Therefore, a peace process that is based on harmony must include addressing both visible relationships between people and the structures that shape people’s lives.
In terms of direct and indirect violence, Johan Galtung’s theory of violence and peace is relevant. Galtung’s contribution expands the meaning of violence beyond physical harm, as he distinguishes between personal and structural violence. He explains that violence can be direct and visible when it involves a clear actor, or indirect and invisible where harm is embedded in social structures (Galtung, 1969, p. 178). Structural violence is when political, economic, or social conditions hinder people’s ability to fulfill their needs and achieve their potential. Poverty, exclusion, unequal access to services, and lack of protection are all examples of conditions that jeopardize peace.
Galtung also draws a distinction between negative and positive peace. Negative peace refers to the absence of direct or personal violence, whereas positive peace includes the reduction of structural violence and the ensuring of social justice (Galtung, 1969, pp. 183–184). He warns that focusing solely on the absence of personal violence often leads to the reliance on and acceptance of “law and order” societies, in which social calm becomes more valued than justice (Galtung, 1969, p. 184). In such cases, a society might seem peaceful since there is no open-air fighting, protests, direct violence or any other forms of civil unrest or insecurity, but that calm is temporary as the root causes of the conflict are left unaddressed. This indicates that injustice has been normalized or even silenced. From that perspective, Harmony must be evaluated and measured through justice and not only through order.
The relationship between Harmony and positive peace is core yet complex due to its interconnectedness and subjectivity. Both concepts reject the simple and narrow understanding of peace as being the absence of violence. They also both emphasize relationships, systems and conditions that enable flourishing in life. However, Harmony is more concerned with a broader ethical and relationship-oriented approach, in comparison to positive peace that provides a more explicit analytical tool for identifying structural injustice. Harmony and positive peace together allow this essay to analyze the three Islamic practices of zakat, waqf, and ṣulḥ as mechanisms that may lead to sustainable peace. Zakat and waqf addressing economic vulnerability and social welfare can be linked to positive peace. On the other hand, ṣulḥ can be linked to Harmony due to its focus on repairing relationships through mediation and reconciliation.
A limitation regarding Harmony can be drawn from the above literature. If Harmony is interpreted and presented as the preservation of order at any cost, it would become a counter force against peace. When Harmony is reduced to agreement or silence for the sake of social stability, it may discourage and force weaker groups to tolerate and accept injustice. Galtung warns that peace research must be inclusive of both the absence of personal violence and the fight against social injustice (Galtung, 1969, p. 186). Therefore, Harmony must allow disagreement and conflict to be expressed when harm is inflicted. Hence, it must include justice, participation and accountability. Harmony loses its value when it becomes about concealing tensions and preserves it when it transforms tension into just and more sustainable relationships.
In sum, the literature weaves a common thread between Harmony, positive peace, and sustainable peacebuilding on relationships, systems, and justice. The Harmony Project frames Harmony through interdependence and sustainable cycles. Gill links Harmony directly to peace, dialogue and relational transformation. Galtung offers the critical peace studies framework needed to distinguish shallow calm from concealed structural injustice.

b. Zakat, Waqf and Ṣulḥ
Zakat, waqf and ṣulḥ show how ethical principles can become social mechanisms, helping to connect the theory of Harmony with practical Islamic institutions. Zakat has to do with the redistribution of wealth and overall reduction of poverty, waqf is linked to long-term welfare and social infrastructure, and ṣulḥ focuses on reconciliation and resolution of disputes. These practices together provide tangible examples of how Harmony may be demonstrated through social justice and conflict transformation.
Zakat is the obligatory form of giving and one of the five main pillars of Islam. According to Noor and Pickup, zakat is “one of the largest forms of wealth transfer to the poor and needy in existence”, and they argue that it has a significant role to play in contributing to Sustainable Development Goals (Noor and Pickup, 2017, p. 3). This is an important argument for the essay because zakat is not only about individual charity, but also a social mechanism aimed at reducing inequality. The authors also note that zakat is usually given informally and often anonymously from one person to another, but they also argue that sustainable and long-term alleviation of poverty requires professional management and structured programs that create skills and opportunities (Noor and Pickup, 2017, pp. 6–8). Zakat supports Harmony when it fosters structural empowerment, however, its impact is limited when it is confined to only short-term relief.
Recent scholars, such as Zulkipli, Basit and Wajdi, frame zakat and waqf as complementary tools of Islamic social finance. They argue that zakat and waqf can play a strong role in sustainably alleviating poverty, however they are often underused due to their institutional fragmentation and weak policy integration (Zulkipli, Basit and Wajdi, 2025, p. 17). Their study moves beyond a religious or charitable reading of zakat and waqf, placing them within a wider discussion of governance, accountability, and sustainable development. This is useful for the argument that Islamic practices can contribute to Harmony only when implemented effectively through structured institutions, instead of only relying on moral intention.
Waqf differs from zakat due to its long-term dedication of property or assets. Kahf elaborates that waqf means holding and preserving property or assets “for the confined benefit of certain philanthropy” and preventing its misuse outside of that purpose (Kahf, n.d., p. 2). This makes waqf relevant to sustainable peacebuilding as it is intended and designed to continuously yield benefits for others, instead of one-time assistance. Kahf draws a historical reflection on waqf, stating that it has supported the poor and matters of public interest, varying from education, health-care services, libraries, scientific research, infrastructure, and support for animals and the environment (Kahf, n.d., p. 3). Therefore, waqf directly contributes to the notion of Harmony through continuity, public benefit, and intergenerational accountability. Kahf also highlights that the role of waqf in achieving full social potential depends on proper governance, preservation of assets and responsible management.
Finally, Ṣulḥ brings the focus to the dimension of conflict resolution. Wan Muhammad defines ṣulḥ as “reconciliation or mediation” and describes it as a process in which disputing parties reach a mutual agreement and a workable resolution with the aid of a mediator or ṣulḥ officer (Wan Muhammad, 2008, p. 34). Through that definition, its relevance to harmony is clear since it aims to end hostility whilst restoring peaceful relationships. For example, in the Malaysian Shariah court system, ṣulḥ is used as a formal mechanism for handling disputes, especially cases related to family affairs. Thus, this shows how ṣulḥ is not only a spiritual or moral concept, but also a practical method for the dispute-resolution process.
Overall, the literature above confirms how Islamic practices can contribute directly to the concept of Harmony under the condition of being critically analyzed. Zakat cannot reduce structural injustice if not managed properly. Waqf loses its effectiveness if assets and properties are mismanaged or misused due to the absence of accountability. For ṣulḥ to play a successful role in reconciliation, it should not allow one party to agree under pressure or allow the whole process to ignore unequal power relations. Hence, zakat, waqf, and ṣulḥ cannot be automatically presented as being successful in ensuring Harmony. Their contribution depends on the embodiment of justice, dignity, participation and sustainable social benefit. The next section expands further on the Islamic ethical framework focusing on mīzān, ʿadl, maslaḥa, maqāṣid and amānah.

III. Islamic Ethical Framework: Mīzān, ʿAdl, Maqāṣid, Maslaḥa and Amānah
Zakat, waqf, and ṣulḥ are reinforced through a set of Islamic ethical principles that also supports the expression of Harmony. Some of the most relevant principles are mīzān, ʿadl, maqāṣid, maslaḥa and amānah. These principles show that Islamic ethics are concerned with social responsibility, justice and the public good; not limited to personal piety only. This idea emphasizes that Harmony, as previously discussed, should not be understood as calm and order only. Within the Islamic framework, Harmony should include justice, trust, accountability and care for vulnerable community members.
The first principle is mīzān, which means balance, measure or proportion in Arabic. The Qur’an states: “He has set the balance so that you may not exceed in the balance: weigh with justice and do not fall short in the balance” (Qur’an 55:7–9, trans. Abdel Haleem, 2005). This verse connects balance directly with justice, as balance here is not only a spiritual or cosmic construct but also has a social meaning. Hence, a society cannot be harmonious if wealth, power and opportunity are unequally distributed. From such a lens, zakat and waqf can be viewed as practices that aim to restore balance by rechanneling wealth towards those in need in addition to supporting long-term public benefit.
The second principle is ʿadl, which means justice in Arabic. Justice is central and a key word to both Islamic ethics and peacebuilding, as it deepens the concept of Harmony away from becoming a superficial form of order. The Qur’an commands: “You who believe, uphold justice and bear witness to God, even if it is against yourselves, your parents, or your close relatives” (Qur’an 4:135, trans. Abdel Haleem, 2005). This verse commands a strong ethical standard calling for the prioritization of justice even if it is personally challenging. It also reinforces the idea that building real peace requires facing uncomfortable truths. ʿAdl is an important principle to adhere to, since it provides the standard by which zakat, waqf and ṣulḥ must be assessed. Harmony is therefore embodied when these practices reduce poverty, protect dignity and mend relationships, not by reproducing inequality, silencing vulnerable people or avoiding accountability.
The third principle is maqāṣid al-sharīʿah, which means the higher objectives or purposes of Islamic law. Kamali explains that the Shariah is concerned with “the benefits of the individual and that of the community” and its laws aim to safeguard these benefits and improve the living conditions of human life (Kamali, 2008, p. 2). This concept allows Islamic practices to be evaluated based on their ethical and social outcomes, instead of their formal performance. For instance, zakat should be assessed by whether it reduces hardship and empowers recipients instead of looking only at whether the money was distributed. Waqf should be assessed by the extent to which it serves public welfare, instead of whether only the asset is legally dedicated. Ṣulḥ should be assessed by whether reconciliation is fair and voluntary, and not only whether an agreement is reached.
A principle related to maqāṣid is maslaḥa, which refers to public interest. Maslaḥa refers to the welfare and common benefit that Islamic law seeks to achieve. Kamali, in his writings, links maslaḥa to compassion and justice, arguing that the Qur’an and Sunnah aim to “establish justice, eliminate prejudice, and alleviate hardship” (Kamali, 2008, p. 2). Social peace cannot be separated from public welfare; where people struggle to secure their basic needs such as food, education, healthcare, or livelihoods, conflict is hidden and delayed but conditions for injustice remain. Zakat and waqf are crucial since they support maslaḥa through redistribution, social support and sustainable community infrastructure.
The fifth and final principle to discuss is amānah, which translates to trust or responsibility. The Qur’an states: “God commands you [people] to return things entrusted to you to their rightful owners, and, if you judge between people, to do so with justice” (Qur’an 4:58, trans. Abdel Haleem, 2005). The verse links trust with justice and fair judgement, making amānah central for the governance of zakat and waqf especially since these practices involve managing resources for others’ use. The ones responsible for collecting zakat and managing waqf assets are not mere administrators; they are entrusted personnel for ensuring that resources reach the right people and serve the intended public good. Without adhering to the principle of amānah, Islamic social finance would lose its credibility and fail to achieve social harmony.
Overall, these five Islamic principles form the ethical foundation for Islamic practices. Mīzān is about the need to establish balance; ʿadl is concerned with meaningful justice and equity; maqāṣid and maslaḥa focus on public welfare and human flourishing; and finally, amānah calls for responsible governance and use of power. These principles show that Islamic Harmony is not about conflict avoidance and maintaining social order, it is about building conditions in which people’s rights, dignity and relationships are preserved
. 
IV. Case Study: Zakat, Waqf and Ṣulḥ in Practice
After establishing the theoretical discussion above, Harmony must be tested in practice so that it does not remain only an abstract ethical concept. This section therefore puts Harmony in practice through the examination of two practical case studies: the first, zakat and waqf in Indonesia as instruments of Islamic social finance aiming towards poverty alleviation and social welfare; and the second on ṣulḥ in Malaysian Shariah courts as a practical model of mediation and conflict resolution. Both cases show how Islamic principles can support the expression of Harmony through social welfare and reconciliation. They also highlight how implementation determines whether Harmony becomes a tool for transformation or merely an ideal symbol.
a. Zakat and Waqf in Indonesia: Social Justice and Sustainable Welfare
The case study of Indonesia is deemed useful due to its demographic context of having a large Muslim population and active national institutions that focus on the application of zakat and waqf. Some of these institutions include BAZNAS and the Indonesian Waqf Board. According to a report from UNDP and BAZNAS, zakat is framed as a major source of development, describing it as “one of the largest forms of wealth transfer to the poor and needy in existence” (Noor and Pickup, 2017, p. 3). This shifts zakat beyond the narrow idea of personal charity, to it becoming a form of social practice that contributes to reducing poverty and inequality and supporting sustainable development.
The Qur’an supports this understanding of zakat through the identification of specific categories of recipients, including: the poor, the needy, those who administer zakat, those in debt, travelers and others who are socially or economically vulnerable (Qur’an 9:60, trans. Abdel Haleem, 2005). This suggests that zakat is not an optional form of charity or generosity, but a structured social obligation for Muslims. Harmony gets expressed here due to the reflected principle of cycles in which wealth is not meant to remain concentrated in one place. On the contrary, it calls for wealth circulation towards those in need whose dignity and security are threatened by poverty.
Zakat here shows strength in providing direct support to vulnerable people by strengthening social responsibility and solidarity, while overall linking religious obligation with developmental goals. Noor and Pickup support this argument on how zakat has a greater development potential when managed professionally in alignment with long-term goals (2017, pp. 6–8). Zakat here meets with positive peace, since poverty is a form of structural violence, and the notion of redistributive systems helps reduce the conditions that generate insecurity and social resentment. Hence, zakat also contributes to the conceptualization of Harmony when moving beyond emergency response to alignment with empowerment, livelihood, education and unconditional access to services.
Waqf becomes complementary to zakat due to its long-term orientation. Kahf defines waqf as the preservation of property for charitable purposes whilst preventing it from being misused for other purposes (Kahf, n.d., p. 2). In the example of Indonesia, modern literature argues that zakat and waqf work together: zakat by providing direct support for the poor, while waqf provides longer-term infrastructure and empowerment (Zulkipli, Basit and Wajdi, 2025, pp. 25–26). This makes waqf relevant to sustainable Harmony as assets and properties are not depleted immediately, with benefits intended to continue across time.
It is also important to highlight the limitations of the Indonesian case study. Zulkipli, Basit and Wajdi identify low public literacy, weak coordination, institutional fragmentation, and insufficient policy integration as challenges to the proper implementation and management of zakat and waqf (2025, pp. 26–27). As previously reflected in the literature, despite the practice having a strong ethical foundation, it will not be successful if institutions are fragmented or poorly governed; this will result in a weak and limited social impact. For instance, if zakat funds are distributed without having prior credible data on need, or if waqf assets are misused due to weak management or absence of accountability, the result will be symbolic religious fulfillment with no real structural transformation.
The above case shows that zakat and waqf can play a significant role in expressing Harmony, however their success depends on specific conditions. These practices must be managed with amānah, transparency and accountability. They must also be embraced in structured social policy rather than treated as isolated and independent initiatives for charity. Therefore, their success should be measured by whether they reduce vulnerability, improve accessibility to services and strengthen social dignity instead of merely looking at the amount of money collected and number of assets secured. In sum, zakat and waqf strongly contribute to Harmony when moral intention and professional governance are combined for a greater social impact.






b. Ṣulḥ in Malaysian Shariah Courts: Reconciliation and Relational Peace
The second case study’s focus is on ṣulḥ in Malaysian Shariah courts. This case study shows what Islamic conflict resolution looks like in practice, and how it can be applied in a formal legal setting. Wan Muhammad defines ṣulḥ as “reconciliation or mediation” and continues to describe it as a process in which conflicting parties seek a mutually agreed resolution under the support and guidance of a mediator or ṣulḥ officer (Wan Muhammad, 2008, p. 34). The purpose of ṣulḥ is to end conflict and neutralize hostility for relationships to thrive in peace and harmony (Wan Muhammad, 2008, p. 34).
The Qur’an provides a clear and strong basis for this approach in Qur’an 49:10, stating that “the believers are brothers, so make peace between your two brothers” (Qur’an 49:10, trans. Abdel Haleem, 2005). Ṣulḥ therefore can act as a practical tool for achieving Harmony since it creates a space for dialogue and negotiation while focusing on relational repair. This can be crucial and relevant in family-related disputes, where relationships may continue even after legal processes end. In such a context, ṣulḥ, through mediation, can reduce hostility beyond the conclusion of a legal process.
The Malaysian case also highlights the importance of institutional ethics, as Wan Muhammad notes that ṣulḥ officers are commanded to avoid bias, refuse all forms of gifts and bribes to protect the credibility of the Shariah court as a reputable institution of justice (Wan Muhammad, 2008, pp. 47–48). This obligation is key, as reconciliation relies foundationally on trust. If the mediator is not neutral, or if one party feels pressured, ṣulḥ would result in settlement without achieving justice. Maintaining work ethics becomes crucially relevant, especially where there are unequal power relations in cases of family-related disputes such as divorce and inheritance-related topics.
Ṣulḥ can only express harmony when the reconciliation process is neutral, just and voluntary in the pursuit of protecting vulnerable parties. A successful settlement case should only be measured through an outcome that protects dignity, justice and consent; it should not only be measured through case closure as a successful indicator for resolution. Like zakat and waqf in the Indonesian case, ṣulḥ shows that Islamic practices can support sustainable peacebuilding only when ethical and accountable implementation is honored. 




V. Conclusion
	This essay has critically examined the extent to which Islamic practices and principles of zakat, waqf, and ṣulḥ can express the theory and principles of Harmony as a model for conflict resolution, sustainable peacebuilding and social justice. It has been argued that Harmony should not be framed as passive order, silence or the absence of disagreement. Instead, Harmony is better approached as a process of restoring balance, mending relationships and creating conditions in which communities can co-exist with dignity and shared accountability.
	The discussion drew strong linkages between Harmony and positive peace. Galtung’s distinction between negative and positive peace demonstrates that peace cannot be reduced to the absence of direct violence; it must also tackle structural violence and social injustice that are often concealed and suppressed (Galtung, 1969). This concept also closely links with Islamic ethical principles such as mīzān, ʿadl, maqāṣid, maslaḥa and amānah. An emphasis was also drawn from the Qur’an, underlining balance and justice and showing that Islamic Harmony is not only a spiritual concept, but also a social and practical one (Qur’an 55:7–9; Qur’an 4:135, trans. Abdel Haleem, 2005).
	The case studies further demonstrated how these concepts can be practically manifested, showing that zakat, waqf and ṣulḥ can express Harmony in different yet complementary ways. Zakat and waqf focus on addressing structural dimensions of peace through the notion of wealth redistribution, support to public welfare and creation of long-term public benefit. Ṣulḥ addresses relational dimensions of peace by inviting dialogue, mediation and reconciliation. More importantly, the cases also showed that these practices are not automatically harmonious and are limited to certain conditions. Zakat may be limited by short-term charity, waqf may suffer from poor governance, and ṣulḥ may result in unjust settlements if power dynamics are ignored and processes are poorly managed.
	Therefore, what determines the success of zakat, waqf and ṣulḥ in expressing Harmony depends on the conditions of implementation. To a significant extent, these practices can express Harmony, but only conditionally. When these practices are implemented with justice, accountability, transparency and protection for vulnerable groups, only then can they directly contribute to an atmosphere that embodies Harmony. Hence, the value of their fulfillment does not lie only in their religious origin, but in their ability to positively transform social conditions and relationships. In such a sense, Islamic principles can directly contribute to sustainable peacebuilding when ethical principles of justice, charity with structural change, and reconciliation with dignity are honored and integrated. 
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