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Abstract

This article explores the legal and ethical foundations of market regulation
in classical Islamic jurisprudence, focusing on the responsibility of the Islamic
state to intervene in economic practices such as price fixing (tas‘ir), hoarding
(ihtikar), and adulteration. Drawing upon Qur’anic injunctions, Prophetic
traditions, and the views of renowned jurists from the four Sunni schools of
thought, the study demonstrates that while Islam promotes free trade and
economic autonomy, it also places a moral obligation on rulers to prevent
exploitation and safeguard public welfare (maslahah).

The research critically analyzes the difference between justified and
unjustified state intervention in pricing, the prohibition of monopolistic practices,
and the necessity of ensuring market transparency. Through comparative insights
with contemporary regulatory frameworks, particularly in modern Muslim states
like Pakistan, the paper highlights how classical Islamic economic ethics remain

relevant in addressing current market challenges. Ultimately, it argues that Islamic
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teachings advocate a balanced economic model neither laissez-faire nor over-
regulated rooted in justice (‘adl), trust (amanah), and social responsibility.
Keywords: Microfinance, Market, Price Control, Islamic Banking, Islamic
Jurisprudence
Introduction

In macroeconomics, the economy of a country is analyzed at the aggregate
level. The term macro is derived from the Greek word meaning “large.”
Macroeconomics deals with the broader economic environment and the collective
behavior of consumers and producers, examining how individual actions at a
societal level influence the national economy. This includes studies of national
output, income, consumption, savings, investment, aggregate demand and supply,
the general price level, and government revenues and expenditures.

These topics in macroeconomics can be critically examined in light of
Islamic teachings and Shari‘ah principles. The classical fugaha’ (Islamic jurists)
have discussed economic issues in depth, distinguishing between halal
(permissible) and haram (prohibited) economic actions based on the foundational
sources of Islam. Key macroeconomic variables that influence national income
include consumption, savings, investment, and interest (riba).

Consumption and Savings

A nation’s income is often measured in terms of its consumption
expenditure. Every country, within a defined period, produces goods and services
and allocates its income toward these in such a way that total spending equals
total income. This state is referred to as national income equilibrium. Consumers
spend money to obtain goods and services essential to their lives. The expenditure

made for these necessities is termed consumption.



@ Al-Asr International Research ISSN E: (2790-7694)
) Journal of Islamic Studies ISSN P: (2790-7686)

=S Vol 5 Issue 2 (April-June 2025)

Published:
June 25, 2025

Therefore, consumption expenditure within a country represents the
collective spending of its people and households, which are directly, linked to
individual income levels. Among the earliest theories on this relationship is that
of Irving Fisher (1930), who divided human life into two distinct phases,
suggesting that individuals plan their spending and saving accordingly. Later,
John Maynard Keynes (1936) proposed that a nation’s consumption is directly
related to income, such that an increase in income results in increased
consumption and savings.

One notable theory is the Life Cycle Hypothesis, for which Franco
Modigliani received the Nobel Prize. Similarly, Milton Friedman received the
same honor for his Permanent Income Hypothesis. According to Sanjy R.,
“People make spending decisions based on their life stage and available
resources.” Friedman critiqued this in 1956 and introduced the concept of
permanent income, asserting that consumers base their spending more on long-
term income expectations rather than temporary earnings. “People spend in
proportion to their expected income,” he argued”.

These are classified among the modern theories of consumption. However,
Keynes maintained that individuals do not spend all their income but strike a
balance between consumption and saving. Savings, in his view, depend on income
the greater the income compared to expenditure, the more a person saves.

In contemporary economics, producers place goods in the market
according to consumer demand. The quantity buyers want to purchase is matched
by what sellers are willing to offer. Collectively, people spend their income on

acquiring goods and services, which directly reflects their needs and desires.

! sanjay, R. Advanced Macroeconomics. Ventus Publishing APS, 2012, p. 48.
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From the Islamic perspective, human needs are acknowledged and
fulfilling them is considered fard (obligatory). Islam stresses the importance of
meeting basic necessities but also commands moderation (i ‘tidal) in spending.
Extravagance is strongly discouraged in both the Qur’an and Hadith.
T Coond 9588 198,25 3

“Do not be extravagar;t; indeed, Allah does not love those who are

extravagant?.

According to this verse, israf is clearly prohibited. Linguists and jurists
define it as exceeding reasonable limits in expenditure. In at-Ta 7ifat, it is
defined:

daadl § uodl el 1 8Lyl
“Israf'is exceeding the limit in spending.” 3

Both israf and tabdhir are interpreted by scholars as unjustified spending. In Taj

al- ‘Aris, it is stated:

da238 i § 2ldl 255
“To place something where it does not belong,” i.e., to spend
wastefully. 4

In Tafsir al-Tabart, Ton Jarir narrates:

A TE

“We, the Companions of the Prophet £ used to say that tabdhir is
to spend in what is not right.” >

2 Qur’an 6:141

% al-Jurjani, Sayyid Sharif b. ‘Alf b. Muhammad. al-Ta ‘rifat. Cairo: Dar al-Kutub al-Arabi, 2003, p. 5.

* al-Zabidi, Sayyid Muhammad Murtada. Taj al- ‘Ariis. Beirut: Dar Ihya al-Turath al-‘Arabi, 1205 AH, p.
1138.

® al-Tabari, Muhammad b. Jarir. Jami ‘ al-Bayan fi Tafstr al-Qur’an. Beirut: Dar Ihya’ al-Turith al-

‘Arabi, n.d., vol. 15, p. 86.
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In Majma * Bahar al-Anwar, it is similarly noted:

bl dslo pe § of Al pio ddad! iy Sl )l
“Israf and tabdhir refer to spending without need or in something
not for the sake of Allah.” °

These statements confirm that expenditure beyond need falls under
extravagance, which is condemned in Islamic law. The’ paid close attention to
human needs and provided detailed guidance. One notable jurist in this regard is
al-Hanafi faqth Shaykh Ahmad ibn al-Hamawi al-Makki, who taught in
prestigious institutions such as the Sulaymaniyyah and Rahmaniyyah madrasahs
in Cairo. In his renowned commentary on Ibn Nujaym’s al-Ashbah wa al-Naza'ir,
he classified human needs and discouraged.

He identified five categories of human needs and expenditures:
d_g.,aﬁ czb:g cdadin cd>rl> cByg a> HOX [V o>
“Five levels: necessity, need, benefit, adornment, excess...” !

1. Dartirah (Necessity): When life is at risk, the consumption of even haram
becomes permissible.

2. Hajah (Need): When life is not in danger but hardship is evident; this does not
permit haram, but allows concessions like breaking fast.

3. Manfa‘ah (Benefit): Desire for beneficial but non-essential goods (e.g., wheat
bread or mutton).

4. Zinah (Adornment): Seeking sweet dishes like halwa or sugar.

5. Fudal (Excess): Engaging in consumption of haram or doubtful items for
luxury this is israf and tabdhir.

® al-Fatni, Muhammad Tahir. Majma‘ Bahar al-Anwdr. Saudi Arabia: Maktabat Dar al-Iman, n.d., vol. 3,
p. 66.
! al-Hamawi, Ahmad b. Muhammad KallT. Ghamz al- ‘Uyiain al-Baga’ir. Karachi: Idarat al-Qur’an, n.d.,

vol. 1, p. 119.
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Following his classification, Imam Ahmad Rida Khan al-Barelw1 further

elaborated in al- ‘Ataya al-Nabawiyyah fi al-Fatawa al-Ridawiyyah:

1. Dararah includes what sustains life (e.g., minimal food and shelter) fulfilling
this is fard.

2. Hajah entails needs that cause difficulty if unfulfilled this is wajib or sunnah
mu’akkadah.

3. Manfa ‘ah includes helpful things — sunnah ghayr mu’akkadah.
Zinah refers to additional comforts — mustahabb.
Fudul involves wasteful indulgence — haram. 8

Both scholars demonstrate that while human consumption is tied to
income, there are ethical and legal boundaries within which this must occur. Islam
does not give unchecked freedom in spending. The categorization of needs helps
maintain balance.

In modern economic theory, consumption is extensively analyzed with
varying views on the relationship between income and spending. Whatever
income remains after consumption is termed as savings, and when invested, it
contributes to further profit generation. The Shari‘ah, while supporting savings
and investment, places conditions on them, emphasizing ethical boundaries and
prohibiting exploitation or hoarding.

Investment: An Islamic Framework of Ethical Capital Deployment

Investment refers to the use of saved wealth for productive economic
activities and is considered a cornerstone of a healthy economy. In other words,
there is a direct correlation between saving and investment. According to
Keynesian economics, the relationship is straightforward:

Savings = Investment.

8 Ahmad Rida Khan, al-Shaykh. al- ‘Ataya al-Nabawiyyah ft al-Fatawa al-Ridwiyyah. Lahore: Rida

Foundation, 2006, vol. 1, p. 843.
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Higher levels of savings lead to increased investments, which in turn have a
significant impact on the national economy.

People typically invest their saved wealth with the aim of earning further
profits. Often, these profits are reinvested into expanding business activities,
thereby creating further avenues for economic growth and entrepreneurship.®

Islam encourages collective investment, and various forms of such
partnerships were prevalent even during the Prophetic era (‘Asr-e-Nabawi).
Among them, Sharikah (partnership) and Mudarabah (trust-based profit-sharing)
are foremost. These mechanisms were designed to create ease and accessibility
for mankind in economic collaboration.

In a Mudarabah contract, the capital is provided by one party (Rabb al-
Mal), while the other (Mudarib) contributes labor and skill. This form of business
transaction is valid according to Shari‘ah and is substantiated through authentic
ahadith. The Prophet £ himself took the wealth of Khadijah (RA) as a Mudarib,
traveling to Syria for trade.

In al-Ta rifat, Mudarabah is defined as:

“Mudarabah is derived from the root da-raba (<.,.u2), meaning to
travel, as in traveling across the carth.”*°

The Fatawa ‘Alamgiriyyah, a renowned compendium in Hanafi figh, elaborates

on Mudarabah contracts. It stipulates that:

“Mudarabah is only valid when the share of profit is mutually
agreed upon by both parties. If one party unilaterally fixes a
specific amount for itself, the contract becomes invalid.”

9

Hamouda, F. Money, Investment and Consumption. Edward Elgar Publishing, USA, 2009, p. 59.

10 al-Jurjani, Sayyid Sharif. al-Ta ‘rifat, p. 173.
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Translation:
“If one party says, ‘You will receive one hundred dirhams from the profit,” or
stipulates an additional ten dirhams along with a half or one-third share, then the
Mudarabah contract is invalid.”

The eminent jurist “Ala’ al-Din al-Haskafi writes about the role of the Mudarib:

O uady gy OF 8,54 9 050l ddpaid Jasdl 2o JSgig sl glal dyliaed!

Jiizr C)lbac) z) M8 Cdud Of Blawld Bylrlg ouas Jladl Ly Sl Oy A

24los Jio yl 4
Paraphrased Explanation:

Initially, the Mudarib is regarded as a trustee (amin) and, upon beginning
the work, becomes an agent (wakil) empowered by the Rabb al-Mal to carry out
transactions. Sometimes, the owner grants broad discretionary powers. The
Mudarib may travel to any city for trade, merge his own wealth with the
Mudarabah capital, or include others' investments, provided there are no explicit
restrictions from the capital provider. If conditions are imposed by the owner, the
Mudarib is bound to follow them. Travel expenses incurred in business under
Mudarabah are the responsibility of the capital owner.

Partnership: A Time-Tested Model of Collective Investment

Sharikah is a traditional mode of joint investment. Under this arrangement,

two or more individuals participate in a business venture where profits and losses

are shared equitably. The root of the word Sharikah (<l.,._%) implies inclusion or

! Shaykh Nizam and Jama‘at ‘Ulama’-i-Hind. Fatawa ‘Alamgiriyyah (Hindiyyah). Peshawar: Niirani Kutub
Khana, n.d., vol. 4, p. 287.
12 3l-Haskafi, al-Shaykh ‘Ala’ al-Din. al-Durr al-Mukhtar ‘ala Tanwir al-Absar. Delhi: Matba® Mujtaba'1,

n.d., vol. 2, p. 146.
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making someone a partner in work or ownership. The Qur’an mentions this

concept at various places:

P &ilgb phsll ol 5
“And if you mix their affairs with yours, they are your brothers.’

>

Another verse states:

Da g Ui J23Ialis a5 § OgShds K% a4 S5 Sia bl it
T Mhealas Y @AAST U5 Ll dasdi
“Allah presents the example of a man owned by quarreling
partners and another completely owned by one master are the two
equal in comparison? All praise is due to Allah, but most of them
do not know.”

Multiple ahadith also endorse this model. One narration reports:

136 dbo Leaust o3 @lo oSl CIBUT Jgis dltl O JB Byaya (il e
Plogi (o Cays- il
“Abii Hurayrah (RA) narrated that the Prophet £said: Allah
declares, ‘[ am the third partner among two, as long as one does
not betray the other. If betrayal occurs, | withdraw from between
them.’”

The al- ‘Ataya al-Nabawiyyah fi al-Fatawa al-Ridawiyyah states:

“Sharikah is a contract based on the mutual ownership of capital
and profits. If a fixed amount of profit is assigned to one partner,
this invalidates the partnership — as it is possible that the profit
may equal the fixed sum, making the other partner’s share null
and void."*®

¥ Al-Qur’an, al-Bagarah 2:220.

¥ Al-Qur’an, al-Zumar 39:29.

15 Ab Dawiad, Sulayman b. al-Ash‘ath. Sunan Abi Dawid, Kitab al-Buya, Bab al-Sharika, hadith no. 3383.
16 Ahmad Rida Khan. Fatawa. Lahore: Rida Foundation, 1999, vol. 17, p. 371.
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In a valid Sharikah contract, all partners contributing to the pooled capital
are entitled to a proportional share of the profit. It is impermissible for one partner
to pre-allocate a fixed return for himself or to monopolize the entire profit. The
very essence of Sharikah is mutual risk and reward if there is loss, all must bear it;
if there is gain, and all must share it.
A Precursor to Ethical Islamic Finance

This detailed discussion reveals that long before the emergence of modern
economic theories, Islam had already institutionalized ethical investment
mechanisms. Models like Mudarabah and Sharikah empowered collective
enterprise and equitable profit-sharing in a spiritually guided framework. These
classical Islamic contracts, developed by jurists centuries ago, are now being re-
applied within the scope of Islamic banking and finance, offering Shariah-
compliant alternatives to interest-based systems. Contemporary Islamic financial
institutions use these principles to allow the public to invest their savings in
productive ventures while ensuring transparency, fairness, and moral
accountability.
Interest (Riba) and Islamic Banking

In the modern economic system, interest (riba) occupies a central role.
Individuals deposit their savings into banks and receive a predetermined interest
rate in return. Loans are also acquired on interest for commercial purposes. While
economists agree on the significance of interest, their views differ regarding its
nature and function. Broadly speaking, three major schools of thought emerge in
this discourse: the Classical, Neo-Classical, and the Keynesian perspectives.

According to the Classical school, the rate of interest is essentially the

reward for savings. Savings are transformed into capital, which is then used to
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produce consumer goods. In other words, the forces of supply and demand for
capital play a key role in determining the interest rate where savings constitute the
supply of capital.

The Neo-Classical school views interest as the price paid for borrowing
money to fulfill various needs. The supply and demand of loanable funds
determine the interest rate. These loanable funds consist of bank credits,
individual and business savings, investments, and reserves. Banks lend this capital
at a fixed interest rate, which the borrower is obligated to repay after a specified
period.

In personal savings, individuals set aside part of their income by reducing
their expenses. Similarly, businesses preserve a portion of their profits as savings.
As the volume of these funds increases, the supply of loanable funds also rises.
The Keynesian model, introduced by Lord Keynes, suggests that people retain
part of their savings in the form of liquid cash and lend out the rest. When people
prefer to hold more cash, the amount available for lending diminishes, causing the
interest rate to rise."’

In contrast, Islam categorically prohibits any form of interest-based
transactions, as established by Shari‘ah (Islamic law). Hence, any practice
involving interest-based business, loans, or profits has been thoroughly examined
and refuted by scholars. Across centuries, leading ‘ulama’ and fuqaha’ have
provided decisive arguments against the permissibility of riba.

Imam al-Marghinanti, in his seminal legal compendium al-Hidayah, writes:

"Riba, in Arabic, is derived from the root 'r-b-w', which denotes
increase, growth, or excess."*?

e Zhang, Z. Finance: Fundamental Problems and Solutions. 2013, p. 18.
18 al-Marghinani, Burhan al-Din. al-Hidayah, p. 304
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In Islamic jurisprudence, riba refers to a contract that stipulates an excess
on a loan, imposed as a mandatory condition without any corresponding
compensation. It is not simply a general increase; rather, it is a specific,
unjustified surplus linked to the time of repayment. This kind of increment is

categorically haram (forbidden). The Qur’an proclaims:

Og3elds (K1) 2 194515452 Uik Blasd 631 168G ¥ 1634T Gpdll 831 6
“O you who believe! Do not consume usury, doubled and
multiplied, but fear Allah so that you may be successful.**”

Due to this unequivocal prohibition, traditional Muslim scholars remained
skeptical about the concept of banking particularly interest-based banking and
consistently declared it impermissible in their writings. However, while rejecting
riba, they recognized the vital role banking plays in financial systems and
subsequently laid the groundwork for a riba-free financial model.

With the formal introduction of Islamic banking in the 1970s, the industry
has witnessed gradual and significant growth. Today, the total value of Islamic
banking and finance assets stands at approximately two trillion USD. Although
this represents only about 1% of global financial assets (which exceed 200 trillion
USD), the pace of expansion and public trust in Islamic banking is steadily
increasing.

Modern Islamic banking incorporates various Shariah-compliant modes of
sale (buyt‘) as financial products, including both cash and credit-based
transactions. Prominent among these are Bay*‘ al-Mu’ajjal (deferred sale), Istisna‘

(commissioned manufacture), Murabahah (cost-plus financing), and Ijarah

19 (Qur’an, 3:130)
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(leasing). In addition, banks serve as the primary means for transferring funds
domestically and internationally.

Historically, the only means to transfer money across distances was
through the postal system, but with scientific and technological advancements,
numerous new methods have emerged. Today, online banking, bank drafts, and
electronic transfers dominate the landscape, making financial transactions faster,
safer, and more efficient.

In summary, while the modern economic framework is deeply embedded
in interest-based mechanisms, the Islamic economic vision derived from the
Seerah (prophetic tradition) and Shari‘ah offers an ethical, equitable, and viable
alternative, emphasizing trust (amanah), transparency (sidq), and justice (‘adl) as
foundational principles.

Government Oversight of Economic Affairs in Islamic Teachings

In order to foster a balanced and structured economy, Islamic governance
envisions an active role for the state in supervising markets and vendors. This
ensures the protection of buyers' rights and facilitates the proper development of
trade systems. Among the practical mechanisms used for this purpose are price
controls, restrictions on hoarding (ihtikar), and regulations against adulteration
(ghishsh). This section presents Islamic guidance on these areas to delineate the
expected role of government in economic regulation.

Price Control (Taqyid al-As ‘ar)

In many countries, governments regulate the prices of essential goods to

maintain affordability for consumers. Although some economists have criticized

price controls, they continue to be implemented successfully in various contexts.
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“Price ceilings refer to restrictions placed by governments on the
market price of goods. The objective is to keep essential
commaodities within the purchasing capacity of the general public.
There are two primary types of price limits: a maximum price
ceiling and a minimum price floor.”?

While market prices are typically determined through buyer-seller dynamics,
governments sometimes intervene based on fluctuations in supply and demand. In

classical figh, al-Haskaft states in al-Durr al-Mukhtar:

MGl Jou Y pali ol pleYl Qs L By ol 13)"
"If the ruler fixes the price and the seller, out of fear of
punishment, reduces the price, then it is not permissible for the
buyer to purchase at the lower price."%

This statement highlights that some jurists viewed government
interference in pricing as potentially problematic. According to this view, a seller
is the rightful owner of their goods and should be free to determine the price. If
the state compels the seller to lower the price without their free consent, and the
buyer benefits from this compulsion, it could amount to an unjust transaction
which is against the Qur’anic principle forbidding consumption of others’
property without consent.

Hoarding (Ihtikar): A Condemned Practice

Hoarding, particularly of food staples and essential goods, is considered

reprehensible in Islam when it causes hardship to the public. The Fatawa

‘Alamgiriyyah clearly condemns such behavior:

UL a2 cldg cdan o0 aiiady e @iola.b GAb Of lig cog S HEIYI
"Hoarding is reprehensible.This refers to one purchasing food in a
city and withholding it from sale, thereby harming the public." %

20 ronline source] www.exonlib.org
21 al-Haskafi, al-Durr al-Mukhtar. Delhi: Matba’ Mujtaba’i, 1932, vol. 2, p. 248.
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The legal position here is clear: hoarding food with the intention of selling
it at inflated prices during a time of scarcity is makrith (reprehensible) and
impermissible. The ruling changes if the product is not food, or if it is brought
from distant lands without harming the public by withholding its sale.

Imam Ibn ‘Abidin in Radd al-Muhtar writes:

S Onadenol) ¢ gl Al Jasedllg eI UL ‘dl"
"One is sinful for withholding goods while anticipating price hlkes
or famine, due to the evil intent towards fellow Muslims."?

These rulings make it evident that hoarding for profit especially in times
of public need is morally and legally unacceptable. Commodities such as wheat
and essential food items are vital for human survival and cannot be deliberately
withheld to exploit market conditions. Such practices are explicitly discouraged in
the Shari‘ah to protect the vulnerable.

Adulteration: A Betrayal of Trust

In commerce, it is not uncommon for sellers to mix inferior quality goods
with pure items and then present them as high quality. Often, buyers are deceived
by outward appearances or verbal assurances during the transaction and are
unaware of the tampering until after purchase. Al-Haskaft writes in al-Durr al-
Mukhtar:

M6y3 yals OF of ddid G 13] G gduiall g el V"
"There is no harm in selling adulterated goods if the seller
discloses the defect or it is visibly apparent."?*

22 shaykh Nizam and Jama‘at ‘Ulama’-i-Hind. Fatawa ‘Alamgiriyyah, vol. 3, p. 313.
28 a]-Sham, al-Shaykh Ibn ‘Abidin. Radd al-Muhtar ‘ala al-Durr al-Mukhtar. Beirut: Dar Thya’ al-Turath al-

‘Arabi, vol. 5, p. 256.

24 al-Haskafi, al-Durr al-Mukhtar, vol. 2.
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This ruling implies that ghishsh (adulteration) is not prohibited in itself if

the buyer is made aware and willingly agrees. However, if the seller conceals the
defect, the sale becomes impermissible, and it is a betrayal (khiyanah).
Unfortunately, in today's markets, such transparency is rarely observed. Sellers
often aim solely at maximizing profit, disregarding honesty and ethical
transparency a situation in direct conflict with Prophetic teachings.
The Prophet #warned explicitly:

n&e - :rs G ?. 7= E)au
"Whoever cheats us is not one of us."

This strong ethical standard reinforces the need to ensure transparency and purity
in trade.
The Ethical Role of Government in Islamic Economics

From the above discussion, it becomes clear that classical Islamic jurists
did not ignore the intricacies of macroeconomic governance. In fact, their
discussions on pricing, hoarding, and adulteration provide a detailed framework
that parallels modern economic policy debates. Their works underscore the
importance of justice (‘adl), mutual consent (taradi), and public welfare (maslahah
‘ammabh) in regulating markets.

Islamic economics does not support unregulated capitalism or unchecked
market freedom. Instead, it advocates for a value-based market economy where
the state plays a role in curbing exploitation and ensuring fairness for both
producers and consumers.

In light of contemporary challenges including inflation, food insecurity,
and unethical business practices the Islamic legal tradition offers a timeless,

principled approach. It calls upon governments, institutions, and individuals to
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prioritize ethics over profit, justice over manipulation, and social accountability
over greed.
Conclusion

Islamic jurisprudence provides a comprehensive and ethically grounded
framework for regulating economic activity. Far from endorsing a purely laissez-
faire system, classical Islamic thought supports market freedom under the
supervision of moral and legal constraints. The Prophet Muhammad #through
both his teachings and administrative practices, exemplified a model where trade
was encouraged but never at the cost of justice, fairness, or the welfare of the
community.

The prohibition of hoarding (ihtikar), price manipulation (tas‘ir), and
adulteration (ghishsh) stems from a higher objective the preservation of social
equilibrium and prevention of economic oppression. The role of the hisbah
system, market inspectors (muhtasibs), and judicial intervention in the classical
Islamic state illustrates that the rulers were not passive observers in the
marketplace but active guardians of ethical standards.

This balance between market liberty and moral oversight is crucial even in
today’s economic systems, where consumer exploitation, corporate monopolies,
and product adulteration are rampant. The principles enshrined in Islamic law
advocate a just and transparent economic order that modern Muslim societies can
still benefit from if properly understood and implemented.

Suggestions
1. Institutionalization of the Hisbah Model: Modern Muslim states should revive
the hisbah model in a contemporary form by creating specialized market

regulatory bodies grounded in Islamic ethics, with authority to inspect,



@ Al-Asr International Research ISSN E: (2790-7694)
) Journal of Islamic Studies ISSN P: (2790-7686)

=S Vol 5 Issue 2 (April-June 2025)

Published:
June 25, 2025
prevent exploitation, and ensure transparency.

2. Islamic Economic Literacy: There is a dire need to promote education on
Islamic economic principles among traders, policymakers, and the general
public to create awareness about the moral responsibilities in trade and
commerce.

3. Codification of Classical Jurisprudence: Islamic figh texts on commercial
ethics should be codified and adapted into modern economic laws that align
with both Shariah principles and state regulations.

4. Transparent Pricing Mechanisms: Governments should ensure that pricing
mechanisms are transparent, just, and responsive to supply-demand dynamics,
while also preventing hoarding and artificial inflation.

5. Stronger Legal Frameworks against Adulteration and Fraud: Inspired by the
Prophet’s #stern warning against deception in trade, strict penalties and
monitoring systems should be enforced to curb product adulteration and
protect consumer rights.

6. Integration of Maslahah and Maqasid al-Shari’ah in Economic Policy:
Policymakers should frame economic policies keeping in view the higher
objectives of Shariah — justice (‘adl), welfare (maslahah), and dignity of
human life.

7. Contextual Ijtihad for Contemporary Markets: Scholars and economists
should engage in ijtihad (independent reasoning) to address new market
phenomena such as digital monopolies, online trade manipulation, and

cryptocurrency hoarding in light of classical principles.



