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Foreword to the 
New Impression 

We feel great pleasure in bringing out a new edition of this pamphlet 
in view of the continuing demand for short essays on various aspects 
of Islam. This pamphlet was originally published four years ago by the 
Islamic Council of Europe, being taken from a book of readings on 
Islam - Islam: Its Meaning and Message, edited by Brother Khurshid 
Ahmad, now Chairman of the Islamic Foundation. Its convenient size 
made it an especially useful addition to the growing literature on 
Islam, providing the busy modern reader with a succinct treatment on 
one particular aspect of Islam in the lucid and convincing style of an 
eminent author. 

As the first edition ran out, and as we continued to receive enquiries 
and requests from various quarters, we decided to publish a second 
edition. Recent developments on the world stage have underlined the 
crucial importance of Islam in strategically vital areas. We need 
hardly stress the genuine need for fuller information: what matters 
more is that the information supplied should be both accurate and 
objective, presenting Islam as it really is. Nothing less can create 
mutual respect and understanding between Muslims and non-Muslims, 
as well as renewing the Muslims' own self-awareness. We believe 
these and similar pamphlets contribute greatly in this direction. 

We pray to Allah to bless our efforts with His mercy and acceptance. 

 

The Islamic Foundation  
Leicester 
18 October 1979   KHURRAM JAH MURAD  
25 Dhu'I-Qa'da 1399            Director General 
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Objectives of the Islamic 
Economic Order* 

Muhammad Umar Chapra 

ISLAM is not an ascetic religion1 and does not aim at depriving Mus-
lims of the 'good things that God has provided' (al-Qur'an, 7: 32). It 
takes a positive view of life considering man not as a born sinner 
eternally condemned for his original sin, but as the vicegerent of God 
(al-Qur'an, 2: 30) for whom has been created everything on earth (al-
Qur'an, 2: 29). Virtue therefore lies not in shunning the bounties of 
God, but in enjoying them within the framework of the values for 
'righteous living' through which Islam seeks to promote human wel-
fare. 

   The values for righteous living that Islam propagates permeate all  

*This chapter IS taken from Dr. Chapra's book Economic System of 
Islam, University of Karachi, 1971. 

1. The Qur'an says: 'And the monasticism which they have innovated, We did 
not prescribe it for them' (al-Qur'an, 57: 27). Once after the Prophet had given 
a lecture on the certainty of the Day of Judgment and the accountability before 
God, a few of his Companions gathered in the house of' Uthman bin Maz'un 
and resolved to fast everyday, to pray every night, not to sleep on beds, not to 
eat meat or fat, not to have anything to do with women or perfume, to wear 
coarse clothes, and in general to reject the world. The Prophet heard of this 
and told them: 

I have not been directed by God to live in this manner. Your body certainly 
has rights over you; so fast but also abstain from fasting, and pray at night but 
also sleep. Look at me, 1 pray at night but 1 also sleep; 1 fast but 1 also 
abstain from fasting, I eat meat as well as fat, and I also marry. So whoever 
turns away from my way is not from me.' (See the commentary of verse 87 of 
surah 5 in al-Kashshaf, Beirut, 1947. v. 1. p. 67; and Ibn Kathir Tafsir al-
Qur'an al-Azim. Cairo, n.d., v. 2, pp.87-8. See also Bukhari,  Cairo, n.d. v.3, 
pp. 49-50; Muslim, Cairo. 1955 v. 2, pp. 812-18, and Darimi, Damascus, 1349 
A.D.. v. 2. p. 133). 
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sectors of human activity. There is no strictly mundane sector of life 
according to Islam. Action in every field of human activity, including 
the economic, is spiritual provided it is in harmony with the goals and 
values of Islam. It is really these goals and values that determine the 
nature of the economic system of Islam. A proper understanding of 
these is therefore essential for a better perspective of the economic 
system of Islam. These goals and values are: 

a. Economic well-being within the framework of the moral 
norms of Islam; 

b. Universal brotherhood and justice; 

c. Equitable distribution of income; and 

d.  Freedom of the individual within the context of social 
welfare. 

This list of goals is by no means complete but should provide 
a sufficient framework for discussing and elaborating the Islamic eco-
nomic system and highlighting those characteristics which distinguish 
the Islamic system from the two prevalent systems, capitalism and 
socialism. 

(a)  Economic well-being and the moral norms of Islam. 

Eat and drink of that which God has provided and act not 
corruptly, making mischief in the world (al-Qur'an 2: 60). 

O mankind! Eat of what is lawful and good on earth and 
follow not the footsteps of the devil (al-Qur'an 2: 168). 

O you who believe! Forbid not the good things which God 
has made lawful for you and exceed not the limits. Surely, 
God loves not those who exceed the limits. And eat of the 
lawful and good that God has given you, and keep your duty 
to God in whom you believe (al-Qur'an, 5: 87-88). 

These verses of the Qur'an, and there are many others like these,2 
strike the keynote of the Qur'anic message in the economic field. 
Islam urges Muslims to enjoy the bounties provided by God and sets 
no quantitative limits to the extent of material growth of Muslim 
society. It even equates the struggle for material well-being with an 
act of virtue. 

When the prayer is ended, then disperse in the land and seek of 
God's bounty. . . (al-Qur'an, 62: 10). 

If God provides anyone of you with an opportunity for 
earning  

2. See, al-Qur'an, 2: 172; 6: 142; 7: 31 and 160; 16: 114; 20: 81; 23: 51; 34: 
15; and 67: 15. 
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livelihood, let him not leave it unexploited until it is exhausted or 
becomes disagreeable to him.3 

Any Muslim who plants a tree or cultivates a field such that a 
bird, or a human being, or an animal eats from it, this act will be 
counted as an act of charity.4 

He who seeks the world lawfully to refrain from begging, to cater 
to his family, and to be kind to his neighbor, will meet God with his 
face shining like the full moon.5 

Islam goes even further than this. It urges Muslims to gain 
mastery over nature because, according to the Qur'an, all resources in 
the heavens and the earth have been created for the service of 
mankind,6 and because, as the Prophet said, 'there is no malady for 
which God has not created a cure,7 From this, one cannot but infer that 
the goal of attaining a suitably high rate of economic growth should be 
among the economic goals of a Muslim society because this would be 
the manifestation of a continuous effort to use, through research and 
improvements in technology, the resources provided by God for the 
service and betterment of mankind, thus helping in the fulfillment of 
the very object of their creation. 

Islam has prohibited begging and urged Muslims to earn their 
Iivelihood.8 From this premise one may infer that one of the economic 
goals of a Muslim society should be to create such an economic 
environment that those who are willing to and looking for work are 
able to find gainful employment in accordance with their abilities. If 
this is not accomplished then Muslim society cannot succeed even in 
its spiritual alms, because those unemployed would be subjected to a 
life of extreme hardship unless they depend on the dole, or resort to 
beg 

3. Ibn Majah Cairo, 1952, v. 2. p. 727: 2148. 

4. Bukhari, v. 3, p. 128; Muslim, v. 3, p. 1189: 12; and Tirmidhi, v. 3, p. 666: 
1382. 

5. Cited on the authority of Bayhaqi's Shu'b al-iman in Mishkat Damascus, 
1381, A.D., v. 2, p. 658: 5207. 

6. Says the Qur'an: 'God has made subservient to you whatever is in the 
heavens and whatever is in the earth and granted you his bounties both 
manifest and hidden' (31: 20). There are several verses of this meaning in the 
Qur'an, for example, 14: 32-33; 16: 12-14; 22; 65 and 45: 12. 

7. Bukhari, v. 7, p. 158; and Ibn Majah v. 2. p. 1138: 3439. 

8. 'Beg not anything from the people' (Abu Dawud Cairo, 1952 v. 1, p. 382), 
'The hand that is above is better than the hand that is below' (Bukhari,  v. 2, 
p.133 and Nisa'i  v. 5, p. 45-46); and 'A man has not earned better income than 
that which is from his own labour' (Ibn Majah, v. 2, p. 723: 2138; and Nisa'i, 
Calro,1964, v. 7,p. 212). 
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ging or immoral practices, all of which, particularly the last two, 
would be repugnant to the spirit of Islam. 

This stress of Islam on economic well-being springs from the 
very nature of its message. Islam is designed to serve as a 'blessing' 
for mankind, and alms at making life richer and worth the living and 
not poorer, full of hardships. Says the Qur'an: 

We sent you not but as a blessing for all mankind (al-Qur'an, 21:
 107); 

O mankind! There has come to you indeed an admonition from 
your Lord, and a healing for what is in your hearts, and for those who 
believe a guidance and a blessing (al-Qur'an, 10: 57); 

God desires ease for you and desires not hardship for you (al-
Qur'an, 2:1.85); 

God desires to alleviate your burdens, for man is created weak  
(al-Qur'an, 4; 28); and 

God desires not to place a burden on you but He wishes to purify 
you and to complete His favour on you so that you may be 
grateful  (al-Qur'an, 5:6). 

On the basis of these verses of the Qur'an Muslim Jurists have 
unanimously held that catering for the interests of the people and 
relieving them of hardships is the basic objective of the Shari'ah.9 
Ghazali, a great philosopher-reformer-sufi contended that the very 
objective of the Shari'ah is to promote the welfare of the people which 
lies in safeguarding their faith, their life, their intellect, their posterity 
and their property; and that therefore whatever ensures the safeguard 
of these five serves public interest and is desirable.10 Ibn Qayyim 
emphasized that 'the basis of the Shari'ah is wisdom and the welfare 
of the people in this world as well as the Hereafter. This welfare lies 
in complete justice, mercy, welfare and wisdom; anything that departs 
from justice to oppression, from mercy to harshness, from welfare to 
misery, and from wisdom to folly, has nothing to do with the 
Shari'ah.11 

In this pursuit of an economically fuller and prosperous life it is 
possible for a Muslim to go to the extreme and to make material wel-
fare an end in itself by ignoring spiritual values, acquiring wealth 
through unfair means, exploiting others, subjecting them to wrong and 
injustice, and by not promoting the good of others from what he 
9. See Abu Zahrah Usul al-Fiqh, Damascus, 1957, p. 355. 

10. M. Ghazial-Mustasfa Cairo; 1937, v. I, pp. 139-40. 

11. Ibn Qayyim ['lam al-Muwaqqi‘in, Cairo, 1955. 
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has earned or accumulated. Hence, since Islam also seeks to 'purify' 
life, the Qur'an clearly warns Muslims against this danger: 'When the 
prayer is ended then disperse in the land and seek of God's bounty but 
remember God much so that you may be successful' (al-Qur'an, 62: 
10). It is generally understood by Muslim religious scholars that 're-
membering God much' does not imply spending most of one's time in 
saying prayers or reciting the rosary, but that it implies living a 
morally responsible life in accordance with the norms of Islam, 12 
earning only by the right methods and abandoning all the wrong ones, 
13 and is considering wealth as a stewardship for which account is to 
be rendered by God (al-Qur'an, 57: 7). 

 In this context it may be easier to understand those Qur'anic 
verses and ahadith that emphasize the trifling nature of this world and 
its possessions. 14 These are trifling not in any absolute sense, but in 
relation to spiritual values. If the worldly possessions can be acquired 
without sacrificing spiritual ideals, then there is no virtue in forsaking 
them, as the Prophet said: 'There is nothing wrong in wealth for him 
who fears God'.15 But if there is a conflict then, one must be contented 
with whatever can be acquired rightfully even though it may be little, 
as the Qur'an explains: 'Say the bad and the good are not equal, though 
the abundance of the bad may fascinate you; so keep your duty to 
God, 0 men of understanding, that you may succeed' (al-Qur'an, 5: 
100). One who cares ~ore for the eternal values of Islam than for the 
worldly pleasures would not hesitate to make this sacrifice for he un 

12. Ibn Kathir, while interpreting this verse, says: 'Remember God much' 
means that 'While selling or buying and taking or giving, you must remember 
God much so that these worldly pursuits do not cause you to lose sight of 
what benefits you in the Hereafter' Tafsir v.4, 367. 
13. The Prophet exhorted: 'Fear God and be moderate in your pursuit of 
wealth; take only that which is allowed and leave that which is forbidden. Ibn 
Majah,v.2,p. 725,2144. 

14. 'Say: The worldly possessions are but trifling, it is the Hereafter which is 
better for those who fear God' (al-Qur'an, 4: 77; see also 29: 64 and 57: 20-
21.) 'Live in this world as though you are a stranger or a wayfarer, and 
consider yourself among those in the grave' (Ibn Majah, v. 2, p. 1378: 4114). 

'What is this world compared to the Hereafter? Thrust your finger in the ocean 
and see what you get' (Mishkat, v. 2, p. 648: 5156, on the authority of 
Muslim). 'Be detached from the world and God will love you, be detached 
from what the people have and they will love you' (Ibid., v. 2, p. 654: 5187, 
on the authority of Tirmidhiand Ibn Majah). 

15. Bukhari, p. 113: 301. 
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derstands and appreciates what the Prophet meant by saying that 'The 
love of this world is the source of all evil'16, and that 'He who loves the 
world prejudices his Hereafter and he who loves the Hereafter 
receives a setback in the world; so prefer that which is eternal to that 
which is mortal.17 

This explains the manner in which Islam creates a harmony 
between the material and the moral by urging Muslims to strive for 
material welfare but stressing simultaneously that they place this 
material effort on a moral foundation thus providing a spiritual 
orientation to material effort: 

And seek to attain by means of what God has given you the 
abode of the Hereafter, but neglect not your share in this 
world, and do good to others as God has done good to you, 
and seek not to make mischief in the world. Surely God 
loves not the mischief-makers (al'Qur'an:.28: 77). 

 The best of Muslims is he who is concerned about the 
affairs of this world as well as the affairs of the Hereafter.18 

 He is not the best of you who renounces this world for the 
Hereafter nor is he who neglects the Hereafter for this world; the 
best of you is he who takes from this world as well as the 
Hereafter. 19 

 This simultaneous stress on both the material and the 
spiritual aspects of life is a unique characteristic of the Islamic 
economic system. The spiritual and the material have been so 
firmly dovetailed with each other that they may serve as a source 
of mutual strength and together contribute to real human 
welfare. The neglect of anyone of these two aspects of life 
cannot lead mankind to true welfare. If only material well-being 
is catered for and there are accompanying moral and cultural 
maladjustments, there would be increased manifestation of the 
symptoms of anomae, such as frustration, crime, alcoholism, 
extra-marital relations, divorce, mental illness and suicide, all 
indicating lack of inner happiness in the life of individuals. If 
only the spiritual need of life is catered for, the mass of the 
people would find it impractible and unrealistic, thus generating 
a dichotomy and conflict. 

16. Cited on the authority of Bayhaqi’s Shu‘ab al-iman in Mishkat, v. 2, 
p. 659:5213). 

17. Musnad of Ahmad ibn Hanbal, cited in ibid., v. 2, p. 63:l: 5179. 

18. Ibn Majah, v. 2, p. 725: 2143. 

19. Hadith reported by Malwardi, p. 117; also cited on the authority of 
Ibn 'Asakir, but with slightly different wording, by Suyuti in al-Jami' 
al-Saghir, v. 2,p.135) 
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between material and spiritual values which may threaten to destroy 
all values in human society. 

This synthesis of the material and the spiritual is what is missing 
in the other two systems, capitalism and socialism, as they are both 
basically secular and either amoral or morally neutral. No one can 
deny the achievements of the capitalist system in efficiency of the 
productive machinery and standards of living, nor can anyone deny 
the achievements of the socialist system in rates of economic growth. 
But both the capitalist and the socialist systems have neglected the 
spiritual needs of the human personality. 

(b) Universal brotherhood and justice. 

O mankind ! We created you from a male and a female and made 
you into nations and tribes that you may know each other. Verily, the 
most honoured of you before God is the most righteous of you; surely 
God is Knowing, Aware (al-Qur'an, 49: 13). 

Your God is one, you are from Adam and Adam was from dust; 
an Arab has no superiority over a non-Arab nor a white over a black 
except by righteousness.20 

Mankind is from Adam and Eve and all of you are alike in your 
descent from them. On the Day of judgment, God will not ask you 
about your noble descent or your lineage; rather the most honoured of 
you before God on that Day will be the most righteous ofyou.21 

Islam alms at establishing a social order where all individuals are 
united by bonds of brotherhood and affection like members of one 
single family created by One God from one couple. This brotherhood 
is universal and not parochial. It is not bound by any geographical 
boundaries and encompasses the whole of mankind and not anyone 
familial group or tribe or race. The Qur'an asserts, 'Say: 0 mankind! 
Surely I am a messenger of God to you all' (al-Qur'an, 7: 158); and the 
Prophet stressed: 'I have been sent to all alike, the white or the 
black'.22 

A natural corollary of this concept of universal brotherhood is 
mutual co-operation and help, particularly among Muslims who, 
beside being united to each other as to the rest of mankind by a com-
mon origin, are further united by bonds of common ideology, and 
have been characterized by the Qur'an as 'brothers-in-faith' (al-Qur'an, 
9: 

20. Prophet Muhammad quoted on the authority of al-Tabarani in Majma' al-
Zawa'id, v. 8, p. 84; the quotation is the combination of two hadiths. 

21. Ibn Kathir, Tafsir, v. 4, p. 218, see the commentary of verse 13 of Surah 
49. 

22. Shatibi al-Muwafiqit fi Usul al-Shari'ah, Cairo, n.d., v. 2, p. 244, on the 
authority of Bukhari, Muslim and Nisa'i. 
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11) and 23merciful among themselves' (al-Qur'an, 48: 29). The Prophet 
stressed: 

Mankind is the family of God and the most beloved of them 
before Him is one who is the best of His Family.24 

Be kind to those on earth and He who is in the Heaven will be 
kind to you.25 

In mutual compassion, love, and kindness you will find the 
faithful like a body, so that if one part feels pain, the whole body. 
responds with wakefulness and fever.26 

A Muslim is the brother of another Muslim; he neither wrongs 
him, nor leaves him without help, nor humiliates him.27 

Closely linked to, and inseparable from, this concept of 
brotherhood is the emphasis of Islam on justice, the establishment of 
which on earth is unequivocally declared by the Qur'an to be one of 
the principal objectives of the teachings of all the prophets of God 
including Muhammad (al-Qur'an, 57: 25). Faith that is mingled with 
injustice will not really be recognized by God as the Qur'an proclaims: 
'Those who have faith and mix not their faith with injustice, for them 
is peace and they are the ones rightly guided' (al-Qur'an, 6: 83). 
Muslims are therefore not merely exhorted but persistently urged by 
the Qur'an to establish justice: 'God commands justice and the doing 
of good' (al-Qur'an, 16: 90), and 'when you judge between people, 
judge with justice' (al-Qur'an, 3: 58). 

Justice commands a place of such paramount importance in Islam 
that being just is considered to be a necessary condition for being 
pious' and God-fearing, the basic characteristics of a Muslim. Says the 
Qur'an: 

O you who believe! Be upright for God, bearers of witness 
with justice, and let not the hatred of others make you 
swerve from justice. Be just, this is nearer to piety, and fear 
God, for God is A ware of what you do (al-Qur'an, 5:8). 

23. See also al-Qur'an, 33: 5; and 49: 10. 

24. Mishkat, v. 2, p. 613: 4998, the authority of Bayhaqi's Shu'ab al-iman. 

25. Ibid., 608: 4969, on the authority of Abu Dawud and Tirmidhi. 

26. Bukhari, v. 8, p. 12; and Muslim, v. 4, p. 1999: 66, see also hadith 
numbers 65 and 67. 

27. Muslim, v. 4, p. 1986: 32. 
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Moreover, the course of justice is to be followed even if this hurts 
one's own interest or the interests of one's near-ones. 'And when you 
speak, speak justly, even though it be (against) a relative' (al-Qur'an, 
6: 152), and 'Be the establishers of justice and witnesses to God, even 
if this be against yourselves, or your parents or your near-ones 
whether they be rich or poor, for God can best protect both. So follow 
not your low desires, lest you deviate. And if you swerve or decline to 
do justice then remember that God is aware of what you do' (al-
Qur'an. 4: 135). 

The implications of justice in Islam would be clearer when 
discussed in the following sections on social and economic justice. 

SOCIAL JUSTICE 

Since Islam considers mankind as one family, all members of this 
family are alike in the eyes of God and before the Law revealed by 
Him. There is no difference between the rich and the poor, between 
the high and the low, or between the white and the black. There is to 
be no discrimination due to race or colour or position. The only 
criterion of a man's worth is character, ability and service to humanity. 
Said the Holy Prophet: 

Certainly God looks not at your faces or your wealth; instead He 
looks at your heart and your deeds;28 

The noblest of you are the best in character.29 

To be even more emphatic the Prophet warned of the disastrous 
consequences of discrimination and inequality before Law for an 
individual or a nation: 

Communities before you strayed because when the high com-
mitted theft they were set free, but when the low committed theft the 
Law was enforced on them. By God, even if Fatimah, daughter of 
Muhammad, committed theft, Muhammad would certainly cut her 
hand.30 

Whoever humiliates or despises a Muslim, male or female for his 
poverty or paucity of resources, will be disgraced by God on the Day 
of Judgement. 31 

'Umar the second Caliph, wrote to Abu Musa al-Ash'ari, one of 
his governors, asking him to 'treat every-one before you alike in 
respect so 

28. Muslim, v. 4, p. 1987: 34. 

29. Bukhari, v. 8, p. 15. 

30. Ibid., p. 199; and Nisa'i, v. 8, p. 65. 

31. Musnad lmam Ali al-Rida. Beirut, 1966, p. 474. 
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that the weak does not despair of justice from you and that the high 
does not crave for an undue advantage'.32 n This spirit of social justice 
thoroughly permeated Muslim society during the period of the first 
four Caliphs and even in the later period though a little 'Subdued, did 
not fall to find its full manifestation on several occasions. It may be 
pertinent to quote what the renowned jurist Abu Yusuf wrote in a 
letter addressed to the Caliph Harun al-Rashid: 'treat alike all indivi-
duals irrespective of whether they are near you or remote from you' 
and that 'the welfare of your subjects depends on establishing the 
Divine Law and eliminating injustice'.33 

ECONOMIC JUSTICE 

The concept of brotherhood and equal treatment of all individuals 
in society and before the Law is not meaningful unless accompanied 
by economic justice 'such that everyone gets his due for his 
contribution to society or to the social product and that there is no 
exploitation of one individual-by another. The Qur'an urges Muslims 
to 'Withhold not things justly due to others' (al-Qur'an, 26: 183),34 
implying thereby that every individual must get what is really due to 
him, and not by depriving others of their share. The Prophet aptly 
warned: 'Beware of injustice for injustice will be equivalent to 
darkness on the Day of Judgement.'35 This warning against injustice 
and exploitation is designed to protect the rights of all individuals in 
society (whether consumers or producers and distributors, and 
whether employers or employees) and to promote general welfare, the 
ultimate goal of Islam. 

Of special significance here is the relationship between the 
employer and the employee which Islam places in a proper setting and 
specifies norms for the mutual treatment of both so as to establish 
justice between them. An employee is intitled to a 'just' wage for his 
contribution to output and it is unlawful for a Muslim employer to 
exploit his employee'. The Prophet declared that three persons who 
will certainly face God's displeasure on the Day of Judgment are: one 
who dies without fulfilling his commitment to God; one who sells a 
free person 
32. Abu Yusuf, Kitab al-Kharaj; Cairo, 1367 A.H. 

33. Abu Yusuf, pp. 4 and 6. 

34. Se(: also al-Qur'an 83: 1-3, ('Woe to the cheaters; who when they take the measure 
(of their dues) from men, take it fully. And when they measure out to others or weigh 
out for them, they give less than is due'). 

35. Reported on the authority of Musnad of AJ:1mad and Bayhaqi's Shu'ab al-iman by 
Suyuti, vol. l, p. 8. 
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and enjoys the price; and one who engages a labourer, receives due 
work from him but does not pay him his wage.36 This hadith, by 
placing the exploitation of labour and the enslaving of a free person on 
an equal footing, suggests how averse Islam is to exploitation of 
labour. 

What a 'just' wage is and what constitutes 'exploitation' of labour 
needs to be determined in the light of the teachings of the Qur'an and 
the Sunnah.37 Islam does not recognize the contribution to output 
made by factors of production other than labour and therefore the 
concept of exploitation of labour in Islam would have no relation with 
the concept of surplus value as propounded by Marx. It could be 
argued theoretically that 'just' wage should be equal to the value of the 
contribution to output made by the labourer. But this is difficult to 
determine and would have little practical value in regulating wages. 
There are however a number of ahadith from which may be inferred 
qualitatively the level of , minimum' and 'ideal' wages. According to 
the Prophet, 'an employee (male or female) is entitled to at least 
moderately good food and clothing and to not being burdened with 
labour except what he (or she) can bear'.38 From this hadith it may be 
inferred that 'minimum' wage should be such that it resembles an 
employee to get a sufficient quantity of reasonably good food and 
clothing for himself and his family without overburdening himself. 
This was considered by the Prophet's Companions to be the minimum 
even to maintain the spiritual standard of Muslim society. 'Uthman, 
the third Caliph, is reported to have said: 

Do not overburden your unskilled female employee in her 
pursuit of a living, because if you do so, she may resort to 
immorality; and do not overburden a male subordinate, for if 
you do so, he may resort to stealing. Be considerate with your 
employees and God will be considerate with you. It is 
incumbent upon you to provide them good and lawful food.39 

The 'ideal' wage may likewise be inferred from the following 
hadith to be a wage that would enable the employee to eat food and 
wear clothing just like the employer is himself capable of: 

36. Bukhari, v. 3, p. 112. 

37. Some of the quotations (hadith or otherwise) used in the discussion, relate 
to slaves, but the term 'employees' is used in the translation. If a humane and 
just treatment is expected to be meted out to slaves, then employees are 
certainly entitled to an even. better treatment. 

38. Malik Muwatta Cairo, 1951, Malik, v. 2, p. 980: 40. 

39. Malik, Muwatta, v. 2,p. 981: 42. 
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Your employees are your brothers whom God had made your 
subordinates. So he who has his brother under him, let him feed with 
what he feeds himself and clothe him with what he clothes himself…40 

The 'just' wage cannot therefore be below the 'minimum' wage. Its 
desirable level would of course be closer to the 'ideal' wage so as to 
minimize the inequalities of income and to bridge the gulf between the 
living conditions of the employers and the employees which tends to 
create two distinct classes of the 'haves' and the 'have-nots', thus 
weakening the bonds of brotherhood which constitutes an essential 
feature of a truly Muslim society. Between the two limits, the actual 
level would be determined by the interaction of supply and demand, 
the extent of econ9mic growth, the level of moral consciousness in 
Muslim society, and the extent to which the state plays its legitimate 
role. 

Besides being paid at least 'minimum' wages and preferably 'ideal' 
wages, Islam requires that labourers should not be made to work so 
hard or in such miserable conditions that their health deteriorates or 
their ability to enjoy income or participate in family life gets 
impaired.41 If they are made to perform a task which is beyond their 
capacity they should be provided with sufficient help to enable them 
to do the job without undue hardship. In the hadith quoted above in 
which the prophet admonishes employers to consider the employees 
as their brothers, he said further: 

….and do not burden them with what overpowers them. If 
you do so, then help them.42 

From this hadith it may be inferred that fixation of maximum 
hours of work, creation of proper working conditions, and 
enforcement of precautionary measures against industrial hazards, 
would be fully in conformity with the spirit of Islamic teachings. 

While this is the treatment expected of an employer for his 
employees, Islam, because of its commitment to justice, protects the 
employer by placing certain moral obligations on the employee as 

40. Bukhari, p. 15, and v. 3, p. 185; and Muslim, v. 3, p. 1283: 38. 

41. 'I wish not to be hard on you. God willing you will find me among the 
righteous'. (al-Qur'an, 28: 27). This statement of Shu'ayb while hiring Moses 
is an exhortation in the Qur'an for all employers. 

42. Bukhari, v. 1, p. 16, and v. 3, p. 185; and Muslim, v. 3, p. 1283: 38 and 40. 
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well. The first obligation is to do the job conscientiously and 
diligently with maximum possible degree of care and skill. The 
Prophet exhorted: 'God has made beneficence obligatory upon you,43 
and that 'God loves that when anyone of you does a job, he does it 
perfectly.'44 There can be no question that social and economic justice, 
which Islam stresses unambiguously, requires the efficient 
performance of the function for which one has been employed. On 
another occasion the Prophet said: 

An employee who excels in his devotion to God and also 
renders to his master what is due to him of duty, sincerity 
and obedience, for him there is double rewards (with 
God).45 

A second obligation on the employee is to be honest and 
trustworthy. The Qur'an says that the best person anyone can hire is 
the strong (able) and the honest(28: 26), and the Prophet has said: 

He whom we have appointed for a job and have provided with 
livelihood, then whatever he appropriates beyond this is ill-gotten.46 

Thus if Islam has placed a number of obligations on the 
employer, the employee is also expected to do the job conscientiously 
and diligently, and be honest and trustworthy. The goal is justice to 
both employers and employees in all economic relationships. It is only 
by such a harmonious regulation of mutual responsibilities 
emphasizing co-operation and conscientious fulfillment of one's 
obligations, in an environment of brotherhood, justice, and supremacy 
of moral values, that there can be hope of eliminating labour-employer 
conflict and friction and establishing industrial peace. 

(c) Equitable distribution of income 

With the intense and unique commitment of Islam to human bro-
therhood and to social and economic justice, gross inequalities of 
income and wealth could not but be repugnant to its spirit. Such 
inequalities could only destroy rather than foster the feelings of bro-
therhood that Islam wishes to create. Besides, since all resources are, 
according to the Qur'an, 'gifts of God to all human beings' (2: 29), 
there is no reason why they should remain concentrated in a few 
hands. 

43. Muslim, v. 3, p. 1548: 57. 

44. Cited on the authority of Bayhaqi's Shu'ab al-iman by Suyuti, vol. l, p. 75. 
45. Bukhari, v. 3, p. 186. 

46. Abu Dawwud, vol. 2, p. 121. 
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Hence, Islam emphasizes distributive justice and incorporates in 
its system a programme for redistribution of income and wealth so 
that every individual is guaranteed a standard of living that is humane 
and respectable, and in harmony with the regard for the dignity of man 
inherent in the teachings of Islam (God's vicegerent on earth, al-
Qur'an, 2: 30). A Muslim society that falls to guarantee such a humane 
standard is really not worthy of the name as the Prophet declared: 'He 
is not a true Muslim who eats his fill when his next-door neighbour is 
hungry.'47 

'Umar, the second Caliph, explaining the redistributive justice in 
Islam, emphasized in one of his public addresses that everyone had an 
equal right in the wealth of the community, that no one, not even he 
himself, enjoyed a greater right in it than anyone else, and that if he 
were to live longer, he would see to it that even a shepherd on the 
Mount San'a' received his share from his wealth.48 The Caliph 'Ali is 
reported to have stressed that 'God has made it obligatory on the rich 
to provide the poor with what is adequately for them; if the poor are 
hungry or naked or troubled it is because the rich have deprived them 
(of their right), and it will be proper for God to account them for it and 
to punish them.'49 The jurists have almost unanimously held the posi-
tion that it is the duty of the whole Muslim society in general and of 
its rich in particular to take care of the basic needs of the poor and if 
the well-to-do do not fulfill this responsibility in spite of their ability 
to do so the state can and should compel them. to assume their 
responsibility.50 

The Islamic programme for redistribution consists of three parts. 
One, as discussed earlier, Islamic teachings imply the rendering of 
assistance in finding gainful employment to those unemployed and 
those looking for work and a 'just' remuneration for those working; 
two, it emphasizes the payment of zakat for redistributing income 
from the rich to the poor51 who, because of personal disability or 
handicaps 

47. Bukhari, p. 52: 112. 

48. Haykal, al-Faruq  'Umar, Cairo, 1964, v. 2,p. 233. 

49. Abu 'Ubayd Kitab al-Amwal, Cairo, 1353 A.D., p. 595: 1909; for slightly 
different wording, see Nahj al-Balaghah Cairo, n.d., v. 3, p. 231. 

50. For some relevant details, see Siddiqi, Islam ka Nazariyya-e Milkiyat, , 
Lahore, 1968, pp. 272-79. 

51. The Prophet, while appointing Mu'adh as Governor of the Yemen, 
enumerated to him a list of duties, one of which was 'to educate people that 
God had made it obligatory upon them to pay the zakat which is to be 
collected from their rich and distributed to their poor' (Bukhari, v.2, p. 124; 
Tirmidhi, v. 3, p. 21: 625, and Nisa'i,  vol. 5, pp. 3 and 41). 
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(physical or mental or conditions external to them e.g. 
unemployment), are unable to attain a respectable standard of living 
by their own effort, 'so that', in the words of the Qur'an; 'wealth does 
not circulate only among your rich' (59: 7); and three divisions of the 
estate of a deceased person, in accordance with a given formula, 
among a number of individuals so as to intensify and accelerate the 
distribution of wealth in society. 

This Islamic concept of equity in the distribution of income and 
wealth and its concept of economic justice, does not however require 
that everyone be rewarded equally, irrespective of his contribution to 
society. Islam tolerates some inequalities of income because an men 
are not equal in their character, ability and service to society (al-
Qur'an, 6: 165; 16: 71 and 43: 32). Therefore, distributive justice in 
Islamic society, after guaranteeing a humane standard of living to all 
members through the institution of zakat, allows such differentials in 
earnings as are in keeping with the differences in the value of the 
contributions or services rendered, each individual receiving an 
income corresponding to the social value of the services he contributes 
to society. 

The Islamic stresses on distributive justice is so emphatic that 
there had been some Muslims who have been led to believe in 
absolute equality of wealth. Abu Dhar, a Companion of the Prophet, 
was of the opinion that it is unlawful for a Muslim to possess wealth 
beyond the essential needs of his family. However, most of the 
Prophet's Companions did not agree with him in this extreme view 
and tried to prevail upon him to change his position. 52 But even Abu 
Dhar was not a protagonist of equality or flows (income). He was in 
favour of equality of stocks (wealth accumulations). This, he asserted, 
could be attained if the entire surplus of income over 'genuine' 
expenses (al-‘afw) was spent by the individual in improving the lot of 
his less fortunate brothers. The consensus of Muslim scholars, in spite 
of being in tensely in favour of distributive justice, has however 
always been that if a Muslim earns by rightful means and from his 
own income and wealth fulfils his obligations toward the welfare of 
his society by paying zakat and other required contributions, there is 
nothing wrong in his possessing more wealth than other fellow-
Muslims. 53 In reality, however, if the 

52. See the comments on verse 34 of surah 9 of the Qur'an in the 
commentaries of Ibn Kathir, v. 2,p. 352 and Jassas, Akham al-Qur’an, Cairo, 
1957, v.3,p.130.  

53. See the commentary of Ibn Kathir, v. 2, pp. 350-53. 
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Islamic teachings of Halal and Haram in the earning of wealth are 
followed, the norm of justice to employees and consumers is applied, 
provisions for redistribution of income and wealth are implemented 
and the Islamic law of inheritance is enforced, there cannot be any 
gross inequalities of income and wealth in Muslim society. 

(d) Freedom of the individual within the context of social welfare 

The most important pillar of Muslim faith is the belief that man 
has been created by God and is subservient to none but Him (al-
Qur'an, 13: 36 and 31: 22). This provides the essence of the Islamic 
charter of freedom from all bondage. Hence the Qur'an says that one 
of the primary objectives of Muhammad's Prophetic mission was to 
'release them (mankind) from the burdens and chains upon them' (7: 
157). It is this spirit of freedom which prompted 'Umar, the second 
Caliph, to declare: 'Since when have you enslaved people although 
their mothers had borne themfree'.54 Shaf’i, the founder of the Shaf'i 
school of Muslim jurisprudence, expressed the same spirit when he 
said: 'God has created you free and therefore be nothing but free.'55 

Because 'nan is born free, no one, not even the state, has the right 
to abrogate this freedom and to subject his life to regimentation. There 
is a consensus among Muslim jurists that restrictions cannot be 
imposed on a free, mature, and sane person. Abu Hanifah, the founder 
of the Hanafi school of Muslim jurisprudence, goes further and feels 
that restrictions may not be imposed on a free, mature, and sane 
person even if he hurts his own interest by, to quote his own example, 
'spending money aimlessly without any benefit.' The .reason he gives 
for this is that depriving him of the freedom of choice is 'like 
degrading his humanity and treating him like an animal. The injury 
done by this would be greater than the injury done by his 
extravagance. A greater loss should not be inflicted to avoid a smaller 
10ss.'56 

This difference of opinion, however, exists only if an individual 
hurts his own interest, without, of course, over-stepping the moral 
bonds of Islam. But if the individual hurts the interests of others, then 
there is no difference of opinion that restrictions can and should be 
imposed on him. All jurists allow restrictions to be imposed if this 

54. 'Ali al- Tantawi and Naji al-Tantawi, Akhbar  'Umar, Damascus, 1959, p. 
268. 

55. Quoted without reference to the original source, by Yusufuddin  Islam ke 
Ma'ashi Nazariyye, Hyderabad. India, v. 1, p. 140. 

56. al-Hidayah, Cairo, 1965, v. 3, p281; see also Jaziri, Kitab al-Fiqh 'ala al-
Madhahib al-Arba'ah, Cairo, 1938, v. 2, p. 349. 
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prevents injury to others or safeguards public interest, as in Abu 
Hanifah's words, 'controls on an untrained doctor, or a careless judge, 
or a bankrupt employer, because such controls remove a greater harm 
by inflicting a smaller harm.'57 Social welfare has a place of absolute 
importance in Islam and individual freedom, though of primary 
significance, is not independent of its social implications. 

To set into a proper perspective the rights of the individual vis-à-
vis other individuals and society, the jurists have agreed upon the 
following basic principles:58 

(1) The larger interest of society takes precedence over the 
interest of the individual. 

(2) Although 'relieving hardship' and 'promoting benefit' are both 
among the prime objectives of the Shari'ah, the former takes pre-
cedence over the latter. 

(3) A bigger loss cannot be inflicted to relieve a smaller loss or a 
bigger benefit cannot be sacrificed for a smaller one. Conversely, a 
smaller harm can be inflicted to avoid a bigger harm or a smaller 
benefit can be sacrificed for a larger benefit. 

Individual freedom, within the ethical limits of Islam, is therefore 
sacred only as long as it does not conflict with the larger social 
interest or as long as the individual does not transgress the rights of 
others. 

II 

NATURE OF THE ECONOMIC SYSTEM OF ISLAM. 

The discussion of the goals of the Islamic economic system 
shows that material well-being based on the unshakable foundation of 
spiritual values constitutes an indispensable plank of the economic 
philosophy of Islam. The very foundation of the Islamic system being 
different from that of capitalism and socialism, which are both earth-
bound and not oriented to spiritual values, the superstructure must 
necessarily be different. Any attempt to show the similarity of Islam 
with either capitalism or socialism can only demonstrate a lack of 
understanding of the basic characteristics of the three systems. 

The Islamic system is, besides, unflinchingly dedicated to human 

57. Al-Hidiyah, v. 3, p. 281; and Jaziri, v. 2, p. 349. 

58. For a discussion of this subject, see Shatibi, v. 2, pp. 348-64; Abu Zahrah, 
pp. 350-64; and Dawalibi, al-Madkhal ila 'ilm Usula al-Fiqh,  Beirut, 1965, 
pp. 447-49. 
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brotherhood accompanied by social and economic justice and 
equitable distribution of income, and to "individual freedom within 
the context of social welfare. This dedication is, it must be stressed, 
spiritually oriented and finely interwoven into the whole fabric of its 
social and economic norms. In contrast with this, the orientation of 
modern capitalism to social and economic justice and to equitable 
distribution of income is only partial resulting from group pressures, is 
not the outcome of a spiritual goal to establish human brotherhood, 
and does not constitute an integral part of its overall philosophy; while 
the orientation of socialism, though claimed to be the product of its 
basic philosophy, is not really meaningful because of, on the one 
hand, the absence of a dedication to human brotherhood and of 
spiritually based fair and impartial criteria for justice and equity, and 
on the other hand, the less of individual dignity and identity resulting 
from the negation of the basic human need for freedom. 

The commitment of Islam to individual freedom 
distinguishes it sharply from socialism or any system which abolishes 
individual freedom. Free mutual consent of the buyer and the seller is, 
according to all schools of Muslim jurisprudence, a necessary 
condition for any business transaction.59 This condition springs from 
the verse of the Qur'an: '0 you who have faith! Devour not the 
property of anyone of you wrongfully, except that it be trading by 
your mutual consent' (4: 29). The Prophet is also reported to have 
said: 'Leave people alone for God gives them provision through each 
other.'60 The only system that would conform to this spirit of freedom 
in the Islamic way of life is one where the conduct of a large part of 
the production and distribution of goods and services is left to 
individuals or voluntarily constituted groups, and where each 
individual is permitted to sell to or buy from whom he wants at a price 
agreeable to both the buyer and the seller. Freedom of enterprise, in 
contrast with socialism, offers such a possibility and it had been 
recognized by Islam along with its constituent elements, the institution 
of private property. 

The Qur'an, the Sunnah and the fiqh literature have discussed 
in significant detail the norms related to acquisition and disposal of 
private and business property, and the purchase and sale of merchan-
dise, as also the institutions of zakat and inheritance, which would not 
" have been done in such detail if the institution of private ownership 
of most productive resources had not been recognized by Islam. 
Besides, 

59. Jaziri, v. 2. pp. 153-168. 

60. Cited by Ibn Rushd in Bidayat al- Mujtahid, Cairo, 1960, v. 2, p. 167. 
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throughout (he Muslim history, this principle has been universally 
upheld by Muslims with rare exceptions, and these exceptions have 
not been recognized to be within the mainstream of Islamic thought. A 
negation of this right of private ownership could not, therefore, be 
considered to be in conformity with the teachings of Islam. 

The market mechanism may also be considered to be an 
integral part of the Islamic economic system because, on the one hand, 
the institution of private property is not workable without it; and, on 
the other, it offers the consumers a chance to express their desires for 
the production of goods of their liking by their willingness to pay the 
price, and also gives resource-owners an opportunity to sell their 
resources in accordance with their free will.. 

Profit motive, which is essential for the successful operation 
of any system incorporating freedom of enterprise, has also been 
recognized by Islam. Jaziri, in his well-known work on the fiqh 
position of the four Sunnite schools of jurisprudence says: 

Buying and selling are allowed by the Shari'ah so that people 
may profit mutually. There is no doubt that this can also be a source of 
injustice, because both the buyer and the seller desire more profit and 
the Lawgiver has not prohibited profit nor has He set limits to it. He 
has, however, prohibited fraud and cheating and ascribing to a 
commodity attributes it does not possess.61 

This is because profit provides the necessary incentive for 
efficiency in the use of resources which God has given to mankind. 
This efficiency in the allocation of resources is a necessary element in 
the life of any sane and vigorous society. But since it is possible to 
convert profit from an instrument into a primary goal thus leading to 
many social and economic ills, Islam places certain moral restraints on 
this motive so that it fosters individual self-interest within a social 
context and does not violate the Islamic goals of social and economic 
justice and equitable distribution of income and wealth. 

Recognition by Islam of the freedom of enterprise along with 
the institution of private property and the profit motive, does not make 
the Islamic system akin to capitalism which is based on freedom of 
enterprise. The difference is significant and is due to two important 
reasons. Firstly, in the Islamic system, even though property is 
allowed to be privately owned it is to be considered as a trust from 
God, because everything in the heavens and earth really belongs to 
God and, man  

61.Jaziri, v. 2, pp. 283-84. 
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being the vicegerent of God, enjoys the right of ownership only as a 
trust. Says the Qur'an: 

To God belongs whatever is in the heavens and whatever is 
in the earth (2: 284); 

Say: To whom belong the earth and whoever is therein, if 
you know? They will say: To God. Say: Will you not then 
mind? (23: 84-5 ).; 

And give them of the wealth of God wh1ch He has given you 
(24: 33), 

Secondly, because man is the vicegerent of God and the 
wealth he owns is a trust from Him, he is therefore bound by the 
conditions of the trust, or more specifically, the moral values of Islam, 
particularly the values of halal and  haram, brother-hood, social and 
economic justice, equitable: distribution of income and wealth, and 
fostering the common good. The wealth he owns should be acquired 
in accordance with the teachings of Islam and should be used for the 
objectives for which it has been created.. Said the Holy Prophet: 'This 
wealth is certainly green and sweet (enticing); but he who acquires it 
rightfully, for him it is an excellent assistant, while he who acquires it 
without his right, is like one who eats but never satiates.'62 

'What difference do the two factors - holding property as a 
trust from God, and the commitment to spiritual values - make, will 
become apparent if some of the limitations of the market system, in 
the capitalist frame of reference, are discussed. 

First, the market system represents a plebiscite where each 
unit of currency spent by an individual represents a ballot and where 
national resources get automatically allocated among different wants 
on the basis of total ballots cast by all individuals. If more money is 
being spent on liquor than on milk, it is because the desire for liquor is 
more urgent and so more of the national resources get allocated to the 
production of liquor. This, according to the price system, brings about 
an optimum allocation of national resources. The market system is 
therefore a judge who is morally neutral and makes decisions only on 
the basis of the results of this plebiscite. However, the Islamic 
economic system cannot be morally neutral. In Islam, the allocation of 
resources is optimum if it is first in conformity with the norms of 
Islam and then in accordance with consumers' preferences. In a truly 
Islamic society there is no likelihood of any divergence between the 
two. But, if there is 

62. Muslim, v. 2, p. 728: 122. 
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any divergence, then the state cannot be a passive observer. It must 
educate public opinion in accordance with the teachings of Islam and 
guide and regulate the machinery of production and distribution so as 
to bring about an allocation of resources which is in conformity with 
the goals of Islam. There arises the question of who will decide 
whether the allocation of resources is or is not in conformity with the 
teachings of Islam. This would not be done by the hierarchy of any 
organized church, which Islam has not established, but by the 
democratic process of decision making inherent in the political 
teachings of Islam. 

Second the market system assumes that the wants of different 
individuals can be compared with respect to their urgency by the use 
of prices because each unit of currency represents a ballot. The wil-
lingness on the part of two individuals to spend an equal amount of 
money is assumed to indicate wants of equal urgency. Even if such an 
inter-personal comparison of the urgency of wants is possible, the 
free-play of the market forces for a desired allocation of resources 
would require that there exist an equitable distribution of income in 
the economy. In the absence of such an equitable distribution of 
income in the economy, allocation of resources produced by the 
market system may not be in conformity with the wishes of the 
majority of consumers. It would allow the upper strata of income 
groups, getting a share of national income significantly more than in 
proportion to their numerical size, to divert scarce national resources, 
by the sheer weight of their votes, into products considered socially 
less desirable. Therefore, the resultant allocation of resources would 
also be socially less desirable. Of itself the price system is not 
concerned with how many votes an individual has; it is concerned 
with the aggregate of votes in favour of anyone good or service 
relative to some other good or service. Therefore, an equitable 
distribution of income, which is one of the goals of the Islamic system 
is a prerequisite to the attainment of a desirable allocation of resources 
through the functioning of the price system. 

 Third, there may be imperfections in the efficient operation 
of the market forces introduced by monopolies or monopsonies, or 
conditions in which prices may not reflect real costs or benefits. Not 
only that prices of goods or services may be far above opportunity 
costs or that payments to resource owners may be far above or below 
the value of their contribution to real output, but also because social 
costs and benefits may be disregarded by individuals in their 
accounting although these costs or benefits may be very important 
from the point 
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of view of social welfare which carries a significant weight in the Isla-
mic system. The self-correcting tendencies in the price system which 
tends to eliminate the divergence between private and social interests 
may take an intolerable long time because of the imperfections usually 
found in the operation of the market, and the limited horizon of 
individuals and firms. In the face of such imperfections, the market 
system alone, without some guidance, regulation, and control from a 
welfare oriented government, may not be able to achieve an optimum 
allocation of resources. 

Fourth, in the capitalist market system, since the individual is 
the primary owner of his own goods, he may do what he pleases with 
them. Hence there is no moral sanction against destruction of output 
by, say burning or dumping into the ocean, in order to raise prices or 
to maintain them at a higher level. But in the Islamic system, since all 
wealth is a trust from God, it would be a grave moral crime to do so. 
Destroying both life and property has been declared by the Qur'an to 
be equivalent to spreading mischief and corruption in the world (2: 
205). It was this teaching of the Qur'an, which prompted Abu Bakr, 
the first Caliph, to instruct his general, Yazi'd ibn Abi' Sufyan, going 
on a war assignment, not to kill indiscriminately, or to destroy 
vegetable or animal life even in enemy territory.63 If this is not 
allowed in war, there is no question of its being allowed in peace, and 
that too for raising prices! The social cost of such an act is much too 
high and the Islamic state just cannot allow it. Fifth, by itself the 
market system, even under conditions of healthy competition which is 
a prerequisite for its efficient operation, has manifested no inherent 
tendency to solve the economic problems of unemployment, economic 
fluctuations and stagnation, or to bring about an equitable distribution 
of the social product. There has, therefore, to be some direction and 
regulation by a goal-oriented government. 

Sixth, success in the competitive struggle may be possible 
through means which are morally questionable, and which conflict 
with the goals of social and economic justice and equitable 
distribution of income. Therefore, unless there are moral checks on 
individuals accompanied by effective regulations by a morally-
oriented government, competition may not necessarily eliminate the 
inefficient, reward socially useful behaviour, enforce social and eco-
nomic justice and foster an equitable distribution of income. 

63. (p.26) Malik Muwatta, v. 2, p. 448: 10. See also Mawardi al-
Sultaniyah, Cairo, 1960, p. 34 
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Therefore, although the market system has been recognized 
by Islam because of the freedom it offers to individuals it is not to be 
considered sacred and inalterable. It is the goals of Muslim society 
which are more important. The market system is only one of the 
means to attain these goals, particularly the goal of individual 
freedom. The market system must therefore be modified as necessary 
to make it conform to the ideals of Islam as much as possible. An 
active role of the government has been recognized by Islam for the 
purpose of achieving the desired modifications in the operation of the 
market. But government intervention alone cannot create a healthy 
market economy oriented to justice and social welfare even though it 
can remove some of the limitations of the market system. Other 
shortcomings of the market system can be removed only by the 
emergence of social health at a deeper level to be attained by 
dovetailing the economic system with a moral philosophy that also 
incorporates norms of social and economic justice, equitable 
distribution of income and wealth and social welfare. Hence the sharp 
distinction between Islam and capitalism which, in spite of its present 
recognition of the role of the government in the economy, is 
nevertheless essentially secular and lacks a morally-based philosophy 
for social and economic justice and public welfare. 
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