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The maq¥|id al-sharÏ¢ah (higher intents and purposes of Islamic Law) have
been either directly stated in the Qur’an and the Sunnah or inferred from
these by a number of scholars. All of these address the raison d’être of the
Shari¢ah which, as recognized by almost all the jurists, is to serve the inter-
ests of all human beings and to save them from harm. In this paper Dr.
Chapra explores the Islamic vision of development in relation to the
maq¥|id al-sharÏ¢ah arguing that Islam has emphasized all the ingredients of
human well-being, including the human self, faith, intellect, posterity as
well as wealth, for society to flourish. For the Muslim world to focus on
economic development only may in the short term result in relatively
higher rates of growth but in the long-run will lead to a rise in inequities,
family disintegration, juvenile delinquency, crime, and social unrest.
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FOREWORD

The International Institute of Islamic Thought (IIIT) has great 
pleasure in presenting this Occasional Paper on The Islamic Vision of 
Development in the Light of Maq¥|id al-SharÏ¢ah (the higher objec-
tives and intents of Islamic Law). The author Dr. Muhammad Umer 
Chapra is a well-known specialist and scholar in the field of economics.  

Since few works in the English language have been available on the 
subject of Maq¥|id al-SharÏ¢ah, the IIIT decided to fill the vacuum by 
initiating the translation and publication of a series of books on al-
Maq¥|id to introduce this important and difficult area of thought to 
English readers. These include to date, Ibn Ashur Treatise on Maq¥|id 
al-Shari¢ah, Imam al-Sh¥~ibÏ’s Theory of the Higher Objectives and 
Intents of Islamic Law by Ahmad al-Raysuni, Towards Realization of 
the Higher Intents of Islamic Law: Maq¥|id al-Shari¢ah a Functional 
Approach by Gamal Eldin Attia, and Maqasid al-Shari¢ah as Philoso-
phy of Islamic Law: A Systems Approach by Jasser Auda. 

As the topic is complex and intellectually challenging, with most 
books appearing on the subject written mainly for specialists, scholars 
and intellectuals alone, the IIIT London Office is also producing other 
simple introductory guides to the subject as part of its Occasional 
Papers series with a view to providing easy accessible material for the 
general reader. These include Maq¥|id al-SharÏ¢ah Made Simple by 
Muhammad Hashim Kamali, and Maq¥|id al-SharÏ¢ah: A Beginner’s 
Guide by Jasser Auda. 

 
 anas s. al shaikh-ali 

Academic Advisor, IIIT London Office





introduction 
 

The ultimate goal of all Islamic teachings is to be a blessing for 
mankind. This is the primary purpose for which the Prophet 
(ßAAS)* was sent to this world (Qur’an, 21:107).1 One of the 
indispensable ways to realize this goal is to promote the fal¥^ or real 
well-being of all the people living on earth, irrespective of their 
race, color, age, sex or nationality.2 The word fal¥^ and its 
derivatives have been used 40 times in the Qur’an. Another word, 
fawz, which is a synonym of fal¥^, has also been used 29 times along 
with its derivatives. This is also the goal towards which the 
muezzin calls the faithful five times a day, showing thereby the 
importance of fal¥^ in the Islamic worldview. 

It may be argued here that this is the goal of all societies and not 
just of Islam. This is certainly true. There seems to be hardly any 
difference of opinion among all societies around the world that the 
primary purpose of development is to promote human well-being. 
There is, however, considerable difference of opinion in the vision 
of what constitutes real well-being and the strategy to be employed 
for realizing and sustaining it. The difference may not have been 
there if the pristine vision of all religions had continued to 
dominate the worldviews of their respective societies.3 However, 
this vision has been distorted over the ages. Moreover, the 
Enlightenment Movement of the 17th and 18th centuries has 
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Light of Maq¥|id al-SharÏ¢ah

*(ßAAS) – ßall¥ All¥hu ¢alayhi wa sallam. May the peace and blessings of God be 
upon him. Said whenever the name of Prophet Muhammad is mentioned.
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influenced almost all societies around the world in different 
degrees by its secular and materialist worldview. Consequently the 
primary measure of development has become a rise in income and 
wealth. This raises the question of whether real human well-being 
can be realized and sustained by merely a rise in income and wealth 
and the satisfaction of just the material needs of the human 
personality. Religious scholars as well as moral philosophers and a 
number of modern academics have questioned the identification of 
well-being with a rise in income and wealth.4 They have also 
emphasized the spiritual and non-material contents of well-being.  

Empirical research has also provided a negative answer to the 
undue emphasis on material ingredients of well-being at the cost of 
the spiritual and non-material. This is because, even though real 
income has dramatically risen in several countries since World War 
II, the self-reported subjective well-being of their populations has 
not only failed to increase, it has in fact declined.5 The reason is that 
happiness is positively associated with higher income only up to 
the level where all basic biological needs get fulfilled.6 Beyond that, 
it remains more or less unchanged unless some other needs, which 
are considered indispensable for increasing well-being, are also 
satisfied.  

What are these other needs? Most of them are spiritual and non-
material in character and need not necessarily become satisfied as a 
result of increase in income. Single-minded preoccupation with 
wealth may in fact hurt the satisfaction of these needs. Economists 
have, however, generally tended to abstain from a discussion of 
these. The primary reason given for this is that spiritual and non-
material needs involve value judgements and are not quantifiable. 
They are, nevertheless, important and cannot be ignored. 

One of the most important of these spiritual or non-material 
needs for realizing human well-being is mental peace and 
happiness, which may not necessarily be attained by a rise in 
income and wealth. Mental peace and happiness requires, in turn, 
the satisfaction of a number of other needs. Among the most 
important of these are justice and human brotherhood, which 
demand that all individuals be dealt with as equals and treated with 
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dignity and respect, irrespective of their race, color, age, sex or 
nationality, and that the fruits of development be also shared 
equitably by all. Equally important is spiritual and moral upliftment 
which serves as a springboard for the realization of not only justice 
but also the fulfilment of all other needs. Some of the other equally 
important and generally recognized requirements for sustained 
well-being are security of life, property and honor, individual 
freedom, moral as well as material education, marriage and proper 
upbringing of children, family and social solidarity, and mini-
mization of crime, tension and anomie. Even though some of these 
have now become recognized in the new development paradigm, 
the spiritual foundation needed for the realization of these does not 
get the emphasis that it needs. It may not be possible to sustain 
long-term development of a society without ensuring adequate 
satisfaction of all these needs.  

While Islam considers a rise in income and wealth through 
development to be necessary for the fulfilment of basic needs as 
well as the realization of equitable distribution of income and 
wealth, its comprehensive vision of human well-being cannot be 
realized by just this. It is also necessary to satisfy the spiritual as well 
as the non-material needs, not only to ensure true well-being but 
also to sustain economic development over the longer term. If all 
these needs are not taken care of, there will be a lapse in well-
being, leading ultimately to a decline of the society itself and its 
civilization. The satisfaction of all these needs is a basic human right 
and has been addressed in Islamic literature under the generic term 
maq¥|id al-sharÏ¢ah (goals of the Shari¢ah) referred to hereafter as the 
maq¥|id (sing. maq|id). This paper will try to explain what these 
maq¥|id or goals are, how they are all mutually interrelated, what 
their implications are, and in what way they can together help 
promote real human well-being. 

 
Maq¥|id (Objectives) of al-Shari¢ah (Figure 1)  

 
The maq¥|id al-sharÏ¢ah have been either directly stated in the 
Qur’an and the Sunnah or inferred from these by a number of 
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scholars.7 All of these address the raison d’être of the Shari¢ah 
which, as recognized by almost all the jurists, is to serve the 
interests (jalb al-ma|¥lih) of all human beings and to save them from 
harm (daf¢ al-maf¥sid).8 Imam Ab‰ ¤¥mid al-Ghaz¥lÏ (d. 505/ 
1111),9 a prominent and highly respected reformer in the fifth 
century Hijrah, classified the maq¥|id into five major categories by 
stating that: 

 
The very objective of the Shari¢ah is to promote the well-being of the 
people, which lies in safeguarding their faith (dÏn), their self (nafs), their 
intellect (¢aql), their posterity (nasl), and their wealth (m¥l). Whatever 
ensures the safeguard of these five serves public interest and is desirable, 
and whatever hurts them is against public interest and its removal is 
desirable.10 

 
In the above quotation, al-Ghaz¥lÏ has placed great emphasis  

on the safeguarding of five maq¥|id: faith (dÏn), the human self 
(nafs), intellect (¢aql), posterity (nasl) and wealth (m¥l). Imam Ab‰ 
Is^¥q al-Sh¥~ibÏ (d. 790/1388) also, writing a little less than three 
centuries after al-Ghaz¥lÏ, put his stamp of approval on al-Ghaz¥lÏ’s 
list. These are, however, not the only maq¥|id aimed at ensuring 
human well-being by honoring human rights and fulfilling all 
human needs. There are many others indicated by the Qur’an and 
the Sunnah or inferred from these by different scholars. Therefore, 
while these five may be considered as primary (al-a|liyyah), others 
may be referred to as their corollaries (t¥bi¢ah). Realization of the 
corollary maq¥|id is also indispensable because realization of the 
primary maq¥|id may be difficult without this. The generally 
accepted fiqhÏ principle is that “means (was¥’il) enjoy the same legal 
status as that of the maq¥|id.” Accordingly, a well-known legal 
maxim (al-q¥¢idah al-fiqhiyyah) stipulates that “something without 
which an obligation cannot be fulfilled is also obligatory.”11 Some 
of these corollaries may be less important than others in the short-
run. However, in the long-run they are all important and their 
non-fulfilment is likely to lead to serious socio-economic and 
political problems. Moreover, the corollaries may keep on 
expanding and changing with the passage of time. The richness and 
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dynamism inherent in the teachings of the Qur’an and Sunnah 
should enable us to expand and refine the corollaries as needed to 
ensure that all human rights are duly honored and that all the 
different human needs are adequately satisfied. 

Moreover, if we wish also to ensure the sustained development 
and well-being of a society, the word ‘safeguarding’ used by al-
Ghaz¥lÏ in the above quotation need not necessarily be taken to 
imply preservation of just the status quo with respect to the 
realization of the maq¥|id. We safeguard when we have reached the 
peak of achievement. However, this is not possible for human 
beings in this world. There is always room for improvement. The 
verdict of history is that unless there is a continuous progress in 
their realization through a movement in the positive direction, it 
may not be possible to safeguard them and to sustain the society’s 
well-being in the long-run. Stagnation will ultimately set in and 
lead to decline. Dr. Muhammad Iqbal, poet-philosopher of the 
Indo-Pakistan sub-continent, has clearly stated this when he says in 
a couplet written in Persian: “I am, as long as I move; not moving, I 
am not.”12 It is, therefore, necessary to strive for the continued 
enrichment of the primary maq¥|id as well as their corollaries in 
such a way that well-being keeps on improving continuously in 
keeping with the changing needs and environment of not only the 
individuals but also their society and mankind, thereby enabling 
everyone to continue the march forward towards a better future. 
Such an enrichment may be difficult to attain if we stick to the 
framework of just the needs that were discussed by the classical 
fuqah¥’. Times have changed and needs have also changed and 
multiplied. It is, therefore, important to discuss the maq¥|id within 
the context of our own times. 

While the five primary maq¥|id have been generally endorsed by 
other scholars, all of them have not necessarily adhered to al-
Ghaz¥lÏ’s sequence.13 Even al-Sh¥~ibÏ has not always followed 
al-Ghaz¥lÏ’s sequence.14 This is because sequence essentially 
depends on the nature of the discussion. For example, Fakhr al-DÏn 
al-R¥zÏ (d. 606/1209), a prominent jurist writing around a 
hundred years after al-Ghaz¥lÏ, gives the first place to the human 



self (al-nafs).15 This seems to be more logical in a discussion of 
sustainable development for the simple reason that human beings, 
as khalÏfahs or vicegerents of God, are the end as well as the means 
of development. They are themselves the architects of their devel-
opment or decline as the Qur’an has clearly emphasized by saying 
that “God does not change the condition of a people until they 
change their own inner selves” (13:11). The Shari¢ah serves the 
purpose of helping human beings reform themselves as well as the 
institutions that affect them. Accordingly, if we put the human self 
first, then the maq¥|id al-sharÏ¢ah may be expressed as shown in 
Figure 1. 

Invigorating the Human Self (Nafs) (Figure 2) 
 
Since invigoration of the human self is one of the five primary 
objectives of the Shari¢ah, it is imperative to show how this 
objective can be realized. For this purpose it is necessary to specify 
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(Nafs) 
The human self 

(DÏn) 
Faith 

(¢Aql) 
Intellect

(Nasl) 
Posterity

(M¥l) 
Wealth

Human development 
and well-being  

(Blessing for mankind) 

Figure 1: Maq¥|id al-SharÏ¢ah: Human Development and Well-Being to be realized by 
ensuring the enrichment of the following five ingredients for every individual. 
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the major needs of human beings that must be satisfied to not only 
raise and sustain their development and well-being, but also enable 
them to play their roles effectively as khalÏfahs (vicegerents) of God. 
These needs, which may be termed as corollaries of the primary 
objective of strengthening the human self, are explicitly or impli-
citly evident from the Qur’an and the Sunnah and elaborated by 
the jurists in their discussions. Ensuring the fulfilment of these 
needs can help raise the moral, physical, intellectual and techno-
logical capabilities of the present as well as future generations and 
thereby ensure sustained well-being. 

One of the most important of these needs is dignity, self-respect, 
human brotherhood and social equality (Figure 2). The Islamic 
worldview addresses this need by declaring that the inherent nature 
of human beings (fi~rah) is good and free from any spiritual flaw 
(Qur’an, 30:30 and 95:4) as long as they do not corrupt it.16 It is the 
obligation of human beings to preserve their true nature or innate 
goodness (fi~rah). In addition, the Creator and Master of this 
universe has Himself conferred an enviable honor and dignity on 
all of them, irrespective of their race, color, sex or age, by clearly 
stating in the Qur’an that “We have honored mankind” (17:70). 
This honor has been conferred on them by their being made the 
khalÏfahs or vicegerents of God on earth (Qur’an, 2:30). What 
could be a greater honor for human beings than to be the vice-
gerents of the Supreme Being Himself? Since all of them are 
khalÏfahs of God, they are equal and brothers unto each other. 
There must, therefore, be peaceful coexistence between them with 
a great deal of tolerance and mutual care to promote the well-being 
of all through the efficient and equitable use of all the resources 
made available to them by God as a trust (Qur’an, 57:7). The 
environment, including animals, birds and insects, is also a trust and 
must be protected so that no harm is done to the present or the 
future generations.  

Islam does not, thus, consider human beings to be ‘born sinners’. 
The concept of a ‘born sinner’ is derogatory of human dignity and 
is, therefore, totally alien to the Islamic worldview. Why would 
the Most Merciful God create a ‘born sinner’ and condemn him 
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eternally for no fault of his? The idea of original sin implies that 
sinfulness is genetically transferable and that each human being 
comes into this world already tainted by the failures and sins of 
others. Moreover, if a ‘savior’ had to come to ‘atone’ him for the 
‘original sin’ which he did not commit, why did he come so late in 
history and not with the appearance of the first human beings on 
earth? If man were a born sinner how could he be held responsible 
for his deeds?  

The concept of ‘original sin’ is thus in sharp conflict with the 
unequivocal emphasis of the Qur’an on individual responsibility 
for all his/her deeds (Qur’an, 6:164, 17:15, 35:18, 39:7 and 53:38). 
It is also in conflict with God’s attributes of al-Rahm¥n and al-
RahÏm (the Most Merciful and the Most Compassionate), which a 
Muslim repeats most often during his lifetime. It would be 
impossible for Him to do so, given that He is a Loving and 
Forgiving God and has all the good attributes that can be conceived 
(Qur’an, 7:180). No wonder even the Rationalists and the 
Romantics of the nineteenth century rejected the notion of an 
inherent flaw in human nature (original sin), as do almost all 
modern philosophers. 

Similarly, the concepts of determinism and existentialism coined 
by Western philosophers under the influence of the Enlighten-
ment movement are also alien to Islam. Islam does not consider 
human life to be determined by material (Marx), psychological 
(Freud), instinctive (Lorenz) or environmental (Pavlov, Watson, 
Skinner and others) forces.17 Determinism and human responsi-
bility cannot be reconciled with each other. It does not only lower 
human dignity but also negates human responsibility for the 
prevailing conditions, and for the inefficient and inequitable use of 
resources.18  

Sartre’s existentialism, the other extreme of determinism is also 
not acceptable to Islam.19 Human beings are, according to Sartre, 
“condemned to be free.” There is no limit to their freedom except 
that they are not free to cease being free.20 Every aspect of man’s 
mental life is intentional, chosen and his responsibility. This is 
undoubtedly an improvement over determinism. However, for 



Sartre this freedom is absolute, everything is permitted. There is no 
ultimate meaning or purpose in human life. There are no 
transcendent or objective values set for human beings, neither laws 
of God nor Platonic Forms nor anything else. Human beings are 
‘forlorn’ and ‘abandoned’ in the world to look after themselves 
completely. The only foundation for values is human freedom, and 
there can be no external or objective justification for the values 
anyone chooses to adopt.21 There can be no question of having 
agreed values, and of imposing restrictions on individual freedom 
to create harmony between individual and social interest, or of 
leading to an efficient and equitable allocation and distribution of 
resources not brought about automatically by market forces. Such 
a concept of absolute freedom can only lead to the notions of 
laissez-faire and value neutrality. While freedom is indispensable for 
every individual, the well-being of all is also indispensable and 
cannot be compromised. Therefore, some socially agreed restric-
tions are necessary on individuals to ensure that they do not trespass 
the rights of others and jeopardize their well-being. This raises the 
question of who can determine these restrictions. This question is 
discussed under the fifth need of the human personality. 

A second need of the human personality is justice.22 The goals of 
human dignity, self-respect, brotherhood, social equality and the 
well-being of all would remain hollow concepts having absolutely 
no substance if they are not buttressed by socio-economic justice. 
Accordingly, the Qur’an places justice ‘nearest to piety’ (5:8) in 
terms of its importance in the Islamic faith. Piety is naturally the 
most important because it serves as a springboard for all rightful 
actions, including justice. Establishment of justice has, therefore, 
been the primary mission of all God’s Messengers (Qur’an, 57:25). 
The Qur’an has emphatically made it clear that there can be no 
peace without justice by saying that “Those who have faith and do 
not impair it by injustice, for them there is peace, and they are the 
really guided ones” (Qur’an, 6:82).23 The absence of justice cannot 
but lead ultimately to misery and destruction (Qur’an, 20:111).  

The Prophet also condemned injustice in very emphatic terms. 
He equated the absence of justice with “absolute darkness on the 
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Day of Judgement.”24 The darkness in the Hereafter is nothing but 
a reflection of darkness created by us in this world through injustice 
(·ulm). This darkness can frustrate all efforts to realize peace, 
sustainable development, and social solidarity and lead ultimately 
to discontent, tension, conflict and decline. Injustice and Islam are, 
hence, at variance with each other and cannot coexist without 
either of the two being uprooted or weakened. <ulm (injustice) is a 
comprehensive Islamic term referring to all forms of inequity, 
injustice, exploitation, oppression and wrongdoing, whereby one 
person hurts others, deprives them of their rights, and does not 
fulfil his/her obligations towards them.25 

It is this emphasis of both the Qur’an and the Sunnah on justice 
which has become reflected in the writings of nearly all classical 
Muslim scholars. Al-M¥wardÏ (d. 450/1058), for example, argued 
that comprehensive justice “inculcates mutual love and affection, 
compliance with norms, development of the country, expansion of 
wealth, growth of progeny, and security of the sovereign,” and that 
“there is nothing that destroys the world and the conscience of the 
people faster than injustice.”26 Ibn Taymiyyah (d. 728/1328) 
emphasized that “justice towards everything and everyone is an 
imperative for everyone, and injustice is prohibited to everything 
and everyone. Injustice is absolutely not permissible irrespective of 
whether it is to a Muslim or a non-Muslim or even to an unjust 
person.”27 He zealously upheld the adage prevailing in his time 
that: “God upholds a just state even if it is non-believing, but does 
not uphold an unjust state even if it is believing.”28 Ibn Khald‰n (d. 
808/1406) unequivocally stated that it is not possible for a country 
to develop without justice.29  

It may not, however, be possible to ensure justice without the 
faithful observance of certain rules of behavior by all members of 
society. These rules are termed moral values in religious world-
views and institutions in Intuitional Economics. Some of these 
values are: honesty, fairness, punctuality, conscientiousness, dili-
gence, self-reliance, tolerance, humility, thrift, respect for parents, 
teachers and the elderly, sympathy and care for the poor, the 
handicapped and the downtrodden, and concern for the rights and 
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obligations of others, not only those in ones’ own society but also 
those around the world. Faithful observance of these values can 
lead to mutual trust and cordial relations among the people, and 
motivate them to fulfill their mutual obligations and to help each 
other, thereby promoting family and social solidarity, tolerance 
and peaceful coexistence, and curbing the spread of anomie.30 This 
will lead to an increase in social capital, which is necessary for 
promoting efficiency and equity and, consequently, accelerated 
development and human well-being. Moral upliftment is, there-
fore, the third dire need of the human personality if the well-being 
of all is to be realized and the Islamic vision is to be fulfilled. 
Faithful observance of all the rules of behavior enshrined in moral 
values may, however, not be possible without a proper motivating 
system which requires an enabling worldview discussed under the 
second primary objective of strengthening faith. 

The Islamic worldview and its values also address the fourth dire 
need of the human personality, which is security of life, property 
and honor. The Qur’an equates the unwarranted killing of even a 
single individual (irrespective of whether he/she is a Muslim or a 
non-Muslim) with the killing of the whole of mankind, and the 
saving of a single life with the saving of the whole of mankind 
(5:32). This is but natural because the Islamic call for the respect of 
life and the brotherhood of mankind would be meaningless if the 
life of even non-Muslims were not considered to be as sacred as 
that of Muslims. The Prophet also pronounced in the address 
which he delivered during his farewell pilgrimage that: “Your 
lives, your property and your honor are as sacred as this Day of 
yours (Hajj), in this month of yours, in this city of yours.”31 Since 
the Hajj enjoys a maximum degree of sanctity in Islam, the life, 
property and honor of every individual also enjoy the same degree 
of sanctity. 

A fifth need of the human self is freedom. Freedom is 
indispensable for the development of the human personality. 
Without it he/she may lack the initiative and drive that are 
necessary for creativity and innovation and, consequently, for 
human development and well-being. As khalÏfahs of God, they are 
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subservient to none but Him. Therefore, one of the primary 
missions of Prophet Muhammad was to relieve mankind of the 
burdens and chains that have been imposed on them (Qur’an, 
7:157). Serfdom of any kind, irrespective of whether it is social, 
political or economic is, therefore, alien to the teachings of Islam. 
Accordingly noone, not even the state, has the right to abrogate 
this freedom and to subject human beings to any kind of bondage 
or regimentation. It is this teaching, which prompted ¢Umar, the 
second Caliph, to ask: “Since when have you enslaved people 
when their mothers gave birth to them as free individuals?”32  

However, as khalÏfahs of God, human beings are not absolutely 
free in the sense of Sartre’s existentialism. Their freedom is 
bounded by moral values to ensure not just their own well-being 
but also the well-being of all God’s creatures. When the angels 
realized at the time of man’s creation that he was going to be God’s 
khalÏfah on earth with freedom to act on his own initiative, they 
had an apprehension that this freedom might lead him to corrupt 
the earth and to shed blood (Qur’an, 2:30). This apprehension may 
perhaps have been because they did not realize at that time that, in 
addition to freedom, God was also going to provide human beings 
with three other assets that could help them lead a life that would 
be contrary to the angels’ apprehension. The first of these is their 
conscience, which is a reflection of their true nature (fi~rah) on 
which God has created them (Qur’an, 30:30). If the fi~rah is not 
preserved, human beings can stoop “to the lowest of the low (asfala 
safilin)” (Qur’an, 95:5). To help them avoid such a fall, God has 
Himself provided them with the second precious asset which is the 
guidance sent by Him to all human beings and nations at different 
times in history through a chain of His Messengers. The purpose of 
this guidance is to assist them in managing their affairs in this world 
in a way that would help ensure the well-being of all in harmony 
with their mission as khalÏfahs of God.33 Their freedom is, 
therefore, within the bounds of the guidance provided by Him. 
The third asset is the intellect which God has provided to human 
beings. If used in the light of the promptings of their conscience as 
well as the Divine Guidance, it would enable them to use their 

the islamic vision of development 13



m. umer chapra

freedom wisely to actualize the vision of Islam and not to spread 
corruption or shed blood, which are among the worst crimes in the 
value system of Islam. 

This leads us to a sixth need of the human personality, which is 
the enrichment of his/her intellect through a high quality of 
education. Education should perform a dual purpose. First, it 
should enlighten the members of society about the worldview and 
moral values of Islam as well as their mission in this world as 
khalÏfahs of God. Secondly, it should enable them to not only 
perform their jobs efficiently by working hard and conscientiously 
but also expand the knowledge and technological base of their 
society. Without the moral uplift and expansion of their knowledge 
and technological base, it may not be possible to enrich the intellect 
and enable it to contribute richly to the goal of accelerating and 
sustaining development. The Qur’an and Sunnah have, therefore, 
laid great emphasis on education as will be indicated later while 
discussing the enrichment of intellect, the third primary objective 
of the Shari¢ah. 

Good governance, as will be discussed further under faith, is the 
seventh indispensable need of the human personality. Without 
political stability and good governance, it may not be possible to 
enforce the society’s rules of behavior. In this case, the violation of 
rules may tend to spread and become locked-in through the 
operation of path dependence and self-reinforcing mechanisms.34 
There will then be a rise in corruption, inefficiency, and lack of 
concern for the satisfaction of other people’s needs. Hence the 
imperative of good governance has been stressed throughout 
Muslim history by almost all scholars, including Abu Y‰suf, al-
M¥wardÏ, Ibn Taymiyyah and Ibn Khald‰n. One of the major 
causes of Muslim decline has generally been understood to be the 
absence of good governance over the last several centuries.35 

The intense commitment of Islam to human dignity, justice and 
brotherhood leads logically to the eighth requisite which is the 
removal of poverty and the fulfillment of all basic human needs. 
Poverty leads to incapacity, helplessness and dependence on 
others. It can even, according to the Prophet, “drive a person close 
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to disbelief.”36 It is thus in conflict with the goal of human dignity 
ingrained in Islamic teachings. However, the removal of poverty 
may not be possible without an efficient and equitable use of all 
resources at the disposal of mankind. All these resources are, as 
indicated earlier, a trust from God and one of the terms of this trust 
is that they must be utilized in such a responsible manner that the 
needs of all are satisfied.  

Removal of poverty and the need fulfillment of all individuals in 
society has, therefore, received an important place in the fiqh and 
other Islamic literature throughout Muslim history. The jurists 
have unanimously held the view that it is the collective obligation 
(far\ kif¥yah) of a Muslim society to take care of the basic needs of 
the poor.37 In fact, according to al-Sh¥~ibÏ, this is the raison d’être 
of society itself.38 All modern scholars, including Mawlana 
Mawdudi, Imam Hasan al-Banna, Sayyid Qutub, Mustafa al-
Siba’i, Abu Zahrah, Baqir al-Sadr, Muhammad al-Mubarak, and 
Yusuf al-Qaradawi, are unanimous on this point. 

This leads us to the question of what constitutes a need, the 
fulfillment of which has been made an individual as well as social 
imperative. Needs have been divided by the fuqah¥’ into three 
categories. These are necessities (\ar‰riyy¥t), comforts (^¥jiyy¥t), 
and refinements (ta^siniyy¥t)). All of these, as defined by the 
fuqah¥’, refer to goods and services that make a real difference in 
human well-being by satisfying a certain need, reducing a hardship, 
or providing comfort and mental peace and happiness.39 They do 
not include ‘luxuries’ which may be defined as those goods and 
services which are wanted for their snob appeal and do not make a 
difference in a person’s real well-being. All such goods and services 
which go beyond need have been considered by the fuqah¥’ as 
prodigality and self–indulgence, and strongly disapproved. 40 

However, it is important to bear in mind that, since Islam does 
not approve of monasticism or a life of self-denial and renunciation 
of the world (Qur’an, 57:27), the classification of goods and services 
into the three above categories need not be inflexible. Islam allows 
a person to satisfy all his needs (both necessities and comforts) to 
increase his efficiency and well-being. The classification of goods 
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and services into these categories should, therefore, reflect the 
wealth and general living standard of any given Muslim society. 
Accordingly, the perspective on needs is bound to undergo a 
change over time with the development of technology and the rise 
in wealth and living standards. In fact, most Muslim countries are 
richer today and can afford a higher standard of need fulfillment 
than what was possible in the early Muslim societies. Moreover 
needs do not remain constant over time and space. Some of the 
things which did not even exist during the Prophet’s times are now 
considered needs. They should not, however, reflect snobbery or 
lead to wide gaps in living standards which may weaken the bonds 
of Islamic brotherhood and social solidarity. The objective should 
also not be to create a monotonous uniformity and drabness in 
Muslim societies. Simplicity can be attained in life styles without 
adversely affecting creativity and diversity. 

Since begging degrades a person’s dignity and is also discouraged 
by Islam,41 a ninth requisite of the human personality and an 
essential corollary of human dignity is that need fulfillment must be 
realized through the individual’s own effort. Accordingly, it is the 
personal obligation (far\ ¢ayn) of every Muslim to earn a living to 
support himself and his family.42 The Prophet has also enjoined 
Muslims to acquire skill in some profession so that they can earn a 
respectable living.43 The jurists have, therefore, emphasized that 
without fulfilling this obligation of earning a living through his 
own effort, a Muslim may not even be able to maintain his body 
and mind in a state of adequate health and efficiency to carry out 
even his devotional duties, let alone the fulfillment of all his other 
obligations as vicegerent of God on earth.44  

It is, therefore, the collective obligation (far\ kif¥yah) of a 
Muslim society to manage the economy in such a way that 
everyone has a suitable opportunity to earn an honest living in 
keeping with his/her ability and effort. In the present-day world, 
microfinance has proved to have a great potential for expanding 
employment and self-employment opportunities and needs to 
receive high priority in Muslim countries. Nevertheless, there are 
bound to be those who are unable to earn enough through their 



own effort because of some handicap or inability. Islam has, there-
fore, ordained a social self-help programme to help such people 
through its institutions of zakah, |adaq¥t and awq¥f to fulfill their 
needs without stigma or recrimination. If it is not possible to raise 
adequate resources through these institutions then it is the 
obligation of the state to play a complementary role. 

The Qur’an requires that wealth should not circulate only 
among the rich (59:7). In accordance with this vision of Islam, the 
tenth need is equitable distribution of income and wealth. This is 
because excessive disparities in income and wealth tend to degrade 
those who are extremely poor and unable to utilize their full 
potential. Lack of an effective programme to reduce inequities is 
bound to destroy, rather than foster, the feelings of brotherhood 
that Islam wishes to promote. Hence, Islam not only requires the 
removal of poverty and fulfillment of everyone’s needs, primarily 
through a respectable source of earning, but also emphasizes the 
social self-help programme of zakah, |adaq¥t and awq¥f. It would, 
however, be a mistake to rely primarily on these charitable 
contributions to realize the objective of equitable distribution of 
the income and wealth. It is also necessary to accelerate develop-
ment, as will be discussed later under wealth, and to adopt all other 
methods that have proved to be useful around the world, provided 
that they are Shari¢ah compatible. 

An eleventh indispensable natural need of both the male and the 
female members of society is a companion and partner-in-life 
through marriage.45 The purpose of this is not merely to satisfy the 
sexual desire but also to have a congenial partner-in-life to find 
peace and solace in each other through mutual care, affection and 
kindness. The Qur’an states: “And among His signs is that He has 
created for you mates from among yourselves and sown love and 
compassion in your hearts so that you may find peace of mind in 
her. In these, there are signs for those who reflect” (al-Qur’an 
30:21). Married life can, however, help realize this objective only if 
both husband and wife have a noble character (khuluq ̂ asan),46 are 
concerned about each other’s well-being, and are willing to make 
the sacrifice of self-interest that this entails.47 Such an affectionate 
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and caring relationship of husband and wife with each other will 
lead to the establishment of stable families which are essential not 
only for the loving care and upbringing of the future generation 
but also the development and survival of the society itself. 

For creating an atmosphere of love, compassion and tranquility 
between husband and wife, the Qur’an has prescribed for women 
rights equal to those of men (2:228), and has required men to treat 
them gently and fairly (4:19) and to fulfill their obligations towards 
them graciously (2:237). The Prophet has further reinforced these 
and other verses of the Qur’an by characterizing women as “sisters 
of men.”48 In a sermon that he delivered during his farewell 
pilgrimage, he exhorted men to fear God in their treatment of 
women because they (men) have accepted them (women) as a 
“trust from God.”49 On another occasion, the Prophet warned 
men against usurping the rights of women by taking advantage of 
their weakness.50 He also warned them against humiliating their 
daughters and preferring their sons over them.51 These, as well as a 
number of other ah¥dÏth, have been interpreted as a testimony of 
their equal (and not inferior) status and their playing of a 
complementary role to men in promoting human well-being. 
¢Umar the second Caliph (d.23/644), felt prompted, therefore, to 
say that: “During the pre-Islamic period (al-J¥hiliyyah), we did not 
consider women to be anything. However, after the coming of 
Islam, when God Himself expressed His concern for them, we 
realized that they also had rights over us.”52 There is no reason to 
believe that nobility of character, good relations between husband 
and wife, and loving care of children by both parents cannot lead to 
fulfillment of the twelfth need of the human personality which is 
family and social solidarity. 

The fulfillment of all the above twelve needs of the human 
personality should hopefully create an enabling environment for 
the fulfillment of the thirteenth need of the human personality, 
which is minimization of crime and anomie. If all these thirteen 
major needs are duly satisfied, one can hopefully expect that the 
fourteenth need of mental peace and happiness would also be 
satisfied. The satisfaction of all these needs should together have a 
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positive effect not only on the human self, intellect, posterity and 
wealth, but also on faith by creating a more congenial environment 
for its better understanding and implementation. This should go a 
long way in promoting sustained development in all sectors of the 
society, economy and polity. 

 
Enriching Faith, Intellect, Posterity and Wealth 

 
While the ultimate Shari¢ah goal of ensuring the well-being of all 
people cannot be realized without reforming and strengthening 
the human self, it is also necessary to strengthen the four other 
primary maq¥|id (faith, intellect, posterity and wealth). All these 
four have a strong role to play in the reform and enrichment of the 
human self. If these four are not strengthened in keeping with the 
challenges created by changing circumstances, optimum well-
being of the present and future generations will fail to be realized 
and even the long-run survival of the civilization may itself be 
jeopardized. 

 
Strengthening Faith (DÏn) (Figure 3) 

 
The first question that may arise in the reader’s mind is about why 
faith has been placed immediately after the human self in the 
present-day world where secularism, liberalism and materialism 
rule the roost. Does faith really deserve the importance that such a 
sequence of the maq¥|id signifies? The undeniable fact, however, is 
that, if human beings are the end as well as the means of develop-
ment, then their reform as well as well-being need to be given the 
utmost importance. It is the religious worldview which carries the 
greatest potential of ensuring the reform of the human self in a way 
that would help ensure the fulfillment of all the spiritual as well as 
material needs of the human personality specified above. This it 
does by injecting a meaning and purpose into life, providing the 
right direction to all human effort, and transforming individuals 
into better human beings through a change in their behavior, life-
style, tastes, preferences, and attitude towards themselves as well as 
their Creator, other human beings, resources at their disposal, and 
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the environment. This is why the Qur’an has clearly indicated that 
“he succeeds who purifies his own self, remembers his Lord and 
prays” (87:14–15; see also 91:9–10). Accordingly, all Muslim 
scholars have also emphasized the need for reform of human beings 
and the role that faith plays in such reform. 

Toynbee and the Durants have also rightly concluded after their 
extensive study of history, that moral uplift and social solidarity are 
not possible without the moral sanction that religions provide. 
Toynbee asserts that “religions tend to quicken rather than destroy 
the sense of social obligation in their votaries” and that “the 
brotherhood of man presupposes the fatherhood of God – a truth 
which involves the converse proposition that, if the divine father of 
the human family is left out of the reckoning, there is no possibility 
of forging any alternative bond of purely human texture which will 
avail by itself to hold mankind together.”53 Will and Ariel Durant 
have also observed forcefully in their valuable book, The Lessons of 
History, that “there is no significant example in history, before our 
time, of the society successfully maintaining moral life without the 
aid of religion.”54 

This raises the question of why are moral upliftment and social 
solidarity not possible without the aid of faith. This is because two 
of the foremost requisites for moral upliftment are: first, the 
existence of values or rules of behavior which command such a 
wide and unconditional acceptance that they become categorical 
imperatives; and secondly, the observance of these rules by 
everyone with a sense of moral obligation such that anyone who 
violates them gets censured. This raises another question of how to 
arrive at rules which are unconditionally accepted and observed by 
everyone. Is it possible to arrive at such rules by means of ‘social 
contract’ as suggested by some secularist modern philosophers and 
political scientists? The answer may be yes only if all participants in 
the discussion are socially, economically and intellectually equal so 
that everyone has an equal weight in the formulation of the desired 
rules. Since such equality is impossible to find, the rich and power-
ful will tend to dominate the decision-making process and lead to 
the formulation of rules that serve their own vested interests. This 



the islamic vision of development 21

would frustrate the universal acceptance and observance of the 
rules that have been formulated. It is, therefore, necessary that an 
omniscient and benevolent outsider be assigned this task – an 
outsider who is impartial, who knows the strengths and weaknesses 
of all human beings, who treats them all as equals, who cares for the 
well-being of all without any discrimination, and who is capable of 
analyzing not only the short-term but also the long-term effects of 
the rules given by him. Who could be more qualified to take this 
position than the Creator of this Universe and of human beings 
Himself? 

The Creator has done this job. According to the Islamic world-
view, He has sent, as indicated earlier, His guidance to all people at 
different times in history through a chain of His Messengers (who 
were all human beings), including Abraham, Moses, Jesus and, the 
last of them, Muhammad, peace and blessings of God be on all of 
them. Thus, there is a continuity and similarity in the basic world-
view and value system of all Revealed religions to the extent to 
which the Message has not been lost or distorted over the ages. 
Human beings, as vicegerents of God, have the mission of faithfully 
observing the values given by their Creator. This is their mandate 
during their brief sojourn in this world. If they utilize the scarce 
resources, which are a trust in their hands, and interact with each 
other in accordance with these rules, it may not only be possible to 
ensure the well-being of all humans but also to protect the envi-
ronment, including animals, birds and insects. “Social morality,” as 
Schadwick has rightly observed, “depends on agreed standards, 
upon a consensus which is received as so axiomatic that it hardly 
ought to be discussed,” and that, “except in the case of a small 
number of exceptional groups of people, morality never had been 
separated from religion in the entire history of the human race.”55 
Bernard Williams is, therefore, right in observing that “social 
morality is not an invention of philosophers.”56 

However, even when we have the values that command wide 
and unconditional acceptance, there arises the question of how to 
ensure the observance of these values by everyone. Living up to 
these values requires a certain degree of sacrifice of self-interest on 
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the part of all individuals. How does faith help motivate an 
individual to live up to these values and to fulfill all his/her social, 
economic and political obligations that involve a sacrifice of self-
interest. Faith tries to accomplish this by giving self-interest a 
long-term perspective – stretching it beyond the span of this world, 
which is finite, to the Hereafter, which is eternal. An individual’s 
self-interest may be served in this world by being selfish and not 
fulfilling his/her obligations towards others. His/her interest in the 
Hereafter cannot, however, be served except by fulfilling all these 
obligations.  

It is this long-term perspective of self-interest, along with the 
individual’s accountability before the Supreme Being and the 
reward and punishment in the Hereafter, which has the potential 
of motivating individuals and groups to faithfully fulfill their 
obligations even when this tends to hurt their short-term self-
interest. It would be highly irrational for a person to sacrifice his 
long-term eternal well-being for the sake of a relatively short-term 
this-worldly benefit. This dimension of self-interest has been 
ignored by Conventional Economics after being cast in its secularist 
Enlightenment worldview. It has, therefore, no mechanism to 
motivate individuals to sacrifice for the well-being of others.  

However, even the existence of values and motivating system 
may not be very helpful unless people get acquainted with these. 
Therefore, Islam makes it obligatory for every Muslim to have a 
proper grounding not only in the Islamic worldview and values but 
also in the existing knowledge base and technology (see the section 
on Intellect). This would not only help them be better Muslims 
and open up for them employment and self-employment oppor-
tunities that would enable them to stand on their feet in keeping 
with their dignity, but also enable their society to accelerate 
development, reduce poverty, and inequalities in the distribution 
of income and wealth. This would get a further boost if the 
financial system is also reformed in a way that would enable it to 
make financing available to a large spectrum of society on the basis 
of the Islamic modes of financing.57 
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*These words stand for the unity of God (taw^Ïd), vicegerency of human beings 
(khil¥fah), Guidance sent by God though His Messengers (ris¥lah) and human account-
ability before God on the Day of Judgment about how he/she lived in this world and 
utilized the resources provided by Him (akhirah).
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Figure 3 



Islam also aims at creating an enabling environment that is 
conducive to righteousness, the strengthening of family and social 
solidarity, and the promotion of mutual care and cooperation 
among individuals. Without such an enabling environment, the 
values as well as the motivating system may both become blunted. 
Congregational prayers, fasting in Ramadan, zakah and pilgrimage, 
along with the society’s respect of, and admiration for, those who 
abide by moral norms and disdain for those who violate them (amr 
bi al-ma¢r‰f wa nahÏ ¢an al-munkar) are a part of the Islamic pro-
gramme to create such an environment.  

The existence of such an enabling environment can help 
promote the desired qualities in individuals and curb the vices that 
jeopardize the realization of humanitarian social goals. For 
example, the promotion of simple living and the reduction of 
wasteful and conspicuous consumption can help reduce excessive 
claims on resources. This may not only release a greater volume of 
resources for general need-fulfillment, which is necessary for 
promoting social harmony, but also enhance saving and investment 
and, thereby, help promote higher employment and growth. The 
absence of a discussion of such values and environment in micro-
economics has created a gulf between it and macroeconomics. 
Without a discussion of the kind of behavior and tastes and 
preferences that are needed in individuals, families and firms to 
realize the humanitarian macroeconomic goals, these goals hang in 
the air without support. The humanitarian goals of macroeco-
nomics are, thus, out of tune with microeconomics as a result of 
the latter’s excessive stress on individualism and the serving of self-
interest through the maximization of wealth and want satisfaction. 

The Enlightenment movement of the 17th and 18th centuries 
tried to undermine this role of religion in the West by its secular 
and materialist worldview. It, however, succeeded only partially 
because Christian values continued to prevail until they gradually 
started becoming weaker and weaker. The sour fruits of this 
development have raised protests and the religious worldview is 
having a comeback around the world.58 Schweitzer, a Nobel 
Laureate, has rightly emphasized that “if ethical foundation is 
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lacking, then civilization collapses even when in other directions 
creative efforts of the strongest nature are at work.”59 Therefore, 
according to him, “moral control over men’s dispositions is much 
more important than control over nature.”60 More recently 
Benjamine Friedman, a Harvard Professor, has also argued in his 
recent book that moral growth and economic growth go hand in 
hand, reinforcing each other.61 Long before these Western 
authors, al-Ghaz¥lÏ, al-Sh¥~ibÏ and a number of other Muslim 
scholars, assigned a place of great prominence to faith in the 
realization of human well-being. 

A question that may be raised here is about whether the 
injection of faith into the picture would lead to the curbing of 
human freedom. Not necessarily. Human beings are still free to 
choose. They may either live up to the demands of their faith or 
reject them. This freedom to choose is emphasized in several verses 
of the Qur’an, one of which says: “The truth has come from your 
Lord. Whoever wishes may believe in it and whoever wishes may 
reject it” (18:29). However, even if they reject faith, they cannot 
have absolute freedom. There are curbs on freedom in every 
society in the form of rules of behavior. For example, a red traffic 
light is also a curb on individual freedom. Nevertheless, nobody 
minds it because everyone knows that this promotes the maq¥|id by 
helping prevent accidents, saving people from harm and, thereby, 
enhancing well-being.  

 
The Role of the State 

 
Faith alone cannot, however, help realize human well-being. It is 
unrealistic to assume that all individuals will become morally 
conscious in human societies as a result of belief in God and 
accountability before Him in the Hereafter. Moreover, even if a 
person is morally conscious, it is possible that he/she may be simply 
unaware of the social priorities in resource use. This makes it 
incumbent upon the state to play a complementary role. The 
Prophet, therefore, clearly stated that “God restrains through the 
sovereign more than what he restrains through the Qur’an.”62 The 
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Qur’an can only give values, it cannot by itself enforce them. It is 
the job of the state to do so. It is the moral and legal responsibility 
of the state to ensure justice and the well-being of the people. The 
Prophet said: “Anyone who has been given the charge of a people 
but does not live up to it with sincerity, will not taste even the 
fragrance of paradise.”63 This has also become reflected in the 
writings of a number of classical as well as modern writers. For 
example, Imam Hasan al-Banna stressed that governments are the 
heart of socio-economic reform; if they become corrupt, they may 
corrupt everything and, if they are reformed, they may be able to 
reform everything.64 

The state should, however, try to perform the task in a way that 
does not make it totalitarian and despotic. Curbing of individual 
freedom excessively will hurt the initiative and innovation on the 
part of individuals and groups. For this purpose, it is imperative to 
have effective checks and balances on the state through a number 
of institutions, including the sh‰r¥ (parliament), an honest judiciary, 
a free press, and properly conceived laws and regulations. These 
need to be buttressed by appropriate material incentives and 
deterrents to reinforce the moral base of society and to create an 
enabling environment. Nevertheless, there is no escape from 
proper moral upbringing and education of individuals to motivate 
them to do what is right and abstain from doing what is wrong on 
their own volition.  

The greater the motivation people have to implement Islamic 
values on their own volition, and the more effective socio-
economic, judicial and financial institutions are in creating a proper 
environment for the realization of a just socio-economic order, the 
lesser may be the role of the state in enforcing the rules of behavior 
and realizing the desired social goals. Moreover, the greater the 
accountability of the political leadership before the people, and the 
greater the freedom of expression and success of the parliament, the 
courts and the news media in exposing and penalizing inequities 
and corruption, the more effective the Islamic state may be in 
fulfilling its obligations. A number of techniques adopted in other 
societies to safeguard social interest may have to be adopted even  
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in Muslim countries, if indeed such techniques have been found  
to be effective. 

 
Enrichment of Intellect (¢Aql) (Figure 4) 

 
Intellect is the distinguishing characteristic of a human being and 
needs to be enriched continually to improve the individual’s own 
as well as his society’s knowledge and technological base and to 
promote development and human well-being. According to al-
Ghaz¥lÏ, “Intellect is the fountainhead, starting point, and foun- 
dation of knowledge. Knowledge proceeds from it just like fruit 
from the tree, light from the sun, and vision from the eye. If so, 
then why shouldn’t it be honored for being the source of success in 
this world as well as the Hereafter.”65 The emphasis given to the 
role of faith in realizing the Islamic vision of development does not 
necessarily mean the downgrading of intellect. This is because 
revelation and reason are like the heart and mind of an individual 
and both of them have a crucial role to play in human life. Neither 
of these two can be dispensed with if optimum human well-being 
is desired to be realized. 

It is faith which provides the right direction to intellect. Without 
the guidance of faith, intellect may lead to more and more ways of 
deceiving and exploiting people and creating weapons of mass 
destruction. However, while the intellect requires guidance from 
faith to be of service to mankind, faith also requires the service of 
intellect to maintain its dynamism, to respond successfully to the 
changing socio-economic and intellectual environment, to develop 
the kind of technology that can accelerate development in spite of 
scarcity of resources, and to play a crucial role in the realization of 
the maq¥|id. Therefore, as stated earlier, reason and revelation are 
both necessary and interdependent. Their harmonious use can lead 
to development of the kind of knowledge and technology that can 
promote real human well-being and not destruction. The neglect 
of any one of the two cannot but ultimately lead to decline. The 
Qur’an itself strongly asserts the use of reason and observation 
(Qur’an, 3:190–91, 41:53).  
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This emphasis has become reflected in the writings of most 
Muslim scholars throughout history. For example, Ibn Taymiyyah 
clearly stressed that the derivation by Muslims of their beliefs, 
prayers and values from the Qur’an, the Sunnah, and the consensus 
of the Ummah, is “not in conflict with reason, because whatever 
clearly conflicts with reason stands rejected (b¥~il).”66 He further 
argued that people do not perhaps appreciate that the texts of the 
Qur’an and the Sunnah consist of words and that it is possible for 
them to understand these words incorrectly or to interpret them 
wrongly. So the problem lies with the interpreters and not with the 
Qur’an and the Sunnah.67 Mustafa al-Zarqa, a prominent and 
respected religious scholar of the 20th century as well as a Faysal 
laureate, has also clearly declared that “it is well-established among 
the ¢ulam¥’ that there is nothing in the beliefs and teachings of Islam 
which is in conflict with intellect.”68  

This shows that faith and intellect are both interdependent and 
need to be used in such a way that they strengthen each other and 
help realize the maq¥|id. Without the active role of intellect, it may 
not be possible to exercise ijtihad and to evaluate rationally all the 
interpretations of the Qur’an and the Sunnah as well as the fiqhÏ 
verdicts against their impact on the actualization of the maq¥|id. 
Any interpretation or verdict which is not in harmony with the 
maq¥|id and is likely to lead to outcomes which may hurt human 
well-being, needs to be reconsidered carefully and either adjusted 
or rejected outright. This has been emphasized by a number of 
prominent scholars of Shari¢ah. Imam al-¤aramayn, Ab‰ al-Ma¢¥lÏ 
al-JuwaynÏ (d.478/1085) said that: “Whoever does not comprehend 
the role of maq¥|id in the do’s and don’ts of the Shari¢ah lacks 
insight in its implementation”69 Shaykh Muhammad al-Tahir ibn 
Ashur also stated that: “Most of the issues in u|‰l al-fiqh (principles 
of Islamic jurisprudence) have become confined to the derivation 
of verdicts from the words of the Law-Giver rather than being used 
to serve the purpose or objectives of the Shari¢ah.”70 The 
unfortunate result of this is that “many of the ¢Ul‰m-al-DÏniyyah 
(religious sciences), including u|‰l al-fiqh, have lost the true spirit 
from which it benefited in the earlier periods. The revival of this 
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spirit is the most crucial imperative for the renaissance of religious 
knowledge.”71 

Emphasis on the maq¥|id rather than on just the letter in the 
interpretation of texts should help in not only restoring the real 
luster of Islamic teachings but also in reducing the differences of 
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opinion as well as the prevailing conflicts, fanaticism, intolerance, 
and undue emphasis on appearances. However, such a comple-
mentary and harmonious role of intellect and revelation may not 
be possible without creating in the Muslim countries an educa-
tional system which combines the teaching of modern sciences 
with religious sciences and trains the students to think, analyze and 
interpret the texts rationally in the light of the maq¥|id with a view 
to restore the dynamism of Islam and enable it to face the 
challenges of modern life. 

It is but natural that a worldview which places so much emphasis 
on the reform and socio-economic upliftment of human beings 
would attach great importance to education. No wonder the very 
first Revelation of the Qur’an to the Prophet required him to 
“Read in the name of the Lord...Who taught man through the use 
of pen what he did not know” (Qur’an, 96:1–5). Even the Prophet 
gave a high place to learning in the Islamic worldview by making it 
obligatory for every Muslim man or woman to seek knowledge, 
and equating the superiority of a learned man over a worshipper to 
that of the full moon over all other stars.72 It is only through a 
combination of religious and science education that a proper 
grounding can be provided to the people to know the values of 
their society, raise their skills to enable them to earn their 
livelihood in a morally lawful (^al¥l) way, and to make it possible 
for them to contribute fully to the development of science and 
technology and the realization of the maq¥|id. In keeping with the 
emphasis on education in the Qur’an and Sunnah, the fiqh 
literature has also done the same. Ab‰ Zahrah, one of the out-
standing jurists of the twentieth century, says that it is necessary “to 
train a person so that he is a source of benefit, and not of harm, to 
his society.”73 

However, education and research have to be of high quality if 
they are desired to serve the purpose of accelerated moral, material 
and technological development of Muslim societies. This purpose 
may remain a fond hope if proper research and library facilities are 
not provided, there is no freedom of thought and expression, 
creative work does not get properly rewarded, and appointments 
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and promotions are based on connections and sycophancy rather 
than on merit and contributions made to society. The lack of 
financial resources may tend to be a hindrance in promoting high 
quality education. However, if education, research and technolo-
gical advancement are considered to be important for development 
then corruption must be minimized and resources must be 
squeezed from wherever it is possible (Figure 4). 

 
Enrichment of Posterity (Nasl) (Figure 5) 

 
No civilization can survive if its future generations are spiritually, 
physically, and mentally of a lower quality than the previous ones 
and are, therefore, unable to respond successfully to the challenges 
that they face. There must, therefore, be continuous improvement 
in the quality of the future generation, which depends on a number 
of factors. One of these is the kind of upbringing that the children 
are able to get. In order to make them good Muslims, it is necessary 
to inculcate in them all the noble qualities of character (khuluq 
^asan) that Islam requires in its followers. They should learn from 
their very childhood to be honest, truthful, conscientious, tolerant, 
punctual, hard working, thrifty, polite, respectful towards their 
parents and teachers, willing to fulfill all their obligations towards 
others, particularly their subordinates, the poor and the disadvan-
taged, and able to get along with others peacefully. 

The family is the first school for the moral upbringing of 
children and, if this school fails to inculcate in them the good 
qualities of character (khuluq ^asan) that Islam expects in its 
followers, it may be difficult to overcome the setback later on. The 
family may not, however, be able to fulfill this tremendous respon-
sibility satisfactorily if the character of the parents themselves does 
not reflect the luster of Islamic teachings. In this case, they will not 
be able to serve as role models for their children and will not be 
able to provide them the quality of care and upbringing that they 
need to be good and productive human beings. In addition, there 
has to be an atmosphere of love, affection and tranquility in the 
family as desired by the Qur’an (39:21). Such an atmosphere will 
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prevail only if the parents fulfill their responsibilities towards each 
other conscientiously and amicably. Nothing can be worse for the 
children than the constant bickering of parents. Such a discord may 
ultimately lead to divorce, which will have a detrimental impact on 
the children’s moral, mental and psychological development.74 
This is the reason why, even though Islam has allowed divorce, the 
Prophet said: “Of all the things allowed by God, the one despised 
by Him most is divorce”75, and that “Get married but do not 
divorce because divorce leads to the trembling of the Divine 
throne.”76 Therefore, in the interest of children’s well-being it is 
necessary to avoid discord and divorce as much as possible and, in 
case it becomes inevitable, to do everything possible to save them 
from its adverse effects.  

In addition to the integrity of the family and the proper moral 
upbringing of children, a second factor that is necessary for the 
enrichment of posterity is their proper education to provide them 
the skills that they need to enable them to stand on their own feet 
and to contribute effectively to the moral, socio-economic, 
intellectual and technological development of their societies. For 
this purpose, it is indispensable to have high quality schools, 
colleges and universities. This is the area where Muslims have 
failed badly over the last few centuries after several centuries of 
commendable performance. Therefore, unless education is given 
the priority that it deserves and the resources that it needs, Muslim 
countries may not be able to accelerate development and to meet 
successfully the challenges that they face. The clear message 
written boldly on the walls is: ‘education’, ‘education’, and 
‘education’. Education will, however, not spread as desired unless 
it is provided free and, if this is not feasible, at affordable costs. 
Without this, only the rich will be able to afford good quality 
education for their children. This will intensify the prevailing 
inequalities of income and wealth and, in turn, accentuate social 
tensions and instability. Lack of resources is a lame excuse because 
the crucial importance of education in development demands that 
it be given maximum priority even if this necessitates the diversion 
of resources from other sectors. 
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There are two other factors which are indispensable for the 
enrichment of posterity. One of these is the fulfillment of all their 
needs, including health care, so that they are physically and 
mentally healthy and capable of playing their roles effectively in 
their society. The Prophet said that “A strong Muslim is better and 
more beloved before God than a weak one.”77 If the children do 
not get proper nourishment along with a clean and healthy 
environment and proper medical care, they may not grow up to be 
strong and healthy adults and may not, thus, be able to contribute 
richly to their societies even if they are morally upright and well-
educated.  
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The other factor that is also necessary for the enrichment of 
posterity is freedom from fear, conflict and insecurity as well as the 
debt-servicing burden created by the present generation’s borrow-
ing for consumption purposes. Fear, conflict and insecurity may be 
reduced by adopting a policy of tolerance and peaceful coexistence. 
It is also necessary to allocate adequate resources for the cultivation 
of better understanding among the people and the removal of all 
irritants. The debt-servicing burden may be reduced by adopting 
two important measures. One of these is a change in the lifestyle of 
the present generation with a view to curb living beyond means. 
This will not only reduce private sector debt but also help raise 
saving and expand employment opportunities for the young. The 
other measure that is also indispensable is to introduce greater 
discipline in government budget to reduce the deficits which lead 
to a rise in the debt-servicing burden. This will also help release 
resources needed for ensuring progress in the realization of the 
maq¥|id.   

 
Development and Expansion of Wealth (Figure 6) 

 
Wealth is placed by both al-Ghaz¥lÏ and al-Sh¥~ibÏ at the end. This 
does not necessarily mean that it is the least important. It is rather as 
important as the other four primary maq¥|id because without it the 
other four may not be able to get the kind of thrust that is needed to 
ensure general well-being. No wonder, asceticism and self-denial 
have been disapproved by both the Qur’an and the Sunnah. The 
Qur’an says: “And the monasticism which they have invented, we 
did not prescribe it for them” (57:27). This may perhaps be the 
reason why the Prophet said that “There is nothing wrong in 
wealth for him who fears God [i.e., abstains from evil],”78 and that 
“Whosoever is killed while protecting his property is a martyr.”79 
It may perhaps be because of this that wealth (m¥l) has been placed 
immediately after the human self (nafs) in the ordering of the five 
maq¥|id by Fakhr al-DÏn al-R¥zÏ, a prominent jurist and Qur’an 
commentator.80 
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Wealth is, however, a trust form God and needs to be developed 
and used honestly and conscientiously for removing poverty, 
fulfilling the needs of all, making life as comfortable as possible for 
everyone, and promoting equitable distribution of income and 
wealth. Its acquisition as well as use need to be primarily for the 
purpose of realizing the maq¥|id. This is where faith has a crucial 
role to play through its values and its motivating system. Without 
the values that faith provides, wealth would become an end in 
itself. It would then promote unscrupulousness and accentuate 
inequities, imbalances and excesses, which could ultimately reduce 
the well-being of most members of both the present and future 
generations. It is for this reason that the Prophet said: “Wretched is 
the slave of dinar, dirham and velvet.”81 Therefore, faith and 
wealth are both extremely necessary for human well-being. None 
of these two can be dispensed with. While it is wealth which 
provides the resources that are necessary to enable individuals to 
fulfill their obligations towards God as well as their own selves, 
fellow human beings, and the environment, it is faith which helps 
inject a discipline and a meaning in the earning and spending of 
wealth and thereby enable it to serve its purpose more effectively.82 

Development of wealth is also imperative for realizing the 
crucial Islamic goal of minimizing the inequalities of income and 
wealth. For this purpose, it would be a mistake to place primary 
reliance on the redistributive methods of zakah, |adaq¥t and awq¥f. 
While all of these are indispensable, it is also important to enlarge 
the national pie through economic development. Putting too 
much burden on the rich through excessively high rates of taxes 
would be resisted by them, as the Qur’an has been realistic to admit 
(47:37).83 Crossland rightly pointed out in the light of the socialist 
experience that “any substantial transfer involves not merely a 
relative but also an absolute decline in real incomes of the better-
off half of the population... and this they will frustrate.”84 The 
experience of Muslim countries may not tend to be significantly 
different even when moral transformation has taken place if 
excessive reliance is placed on redistributive methods. Therefore, 
Muslims cannot afford to ignore the role of economic development 



in reducing poverty and inequalities. This would necessitate the 
strengthening of human resources through a cultural transformation 
in favor of education, technological advance, hard and conscien-
tious work, punctuality, efficiency, research, orderliness, team 
work, thrift and a number of other individual and social character 
traits which Islam emphasizes but which are at present relatively 
weak in Muslim societies and which do not even get the desired 
emphasis in the school and madrasah curricula as well as mosque 
sermons. In addition to the uplift of human resources, it is also 
necessary to reorient monetary, fiscal and commercial policies in 
the light of Islamic teachings to ensure accelerated development. 
There should be no qualms about benefiting from the experience 
of other countries that have been able to attain high rates of growth 
in a manner which is not in conflict with the Shari¢ah.  

To inject greater justice into the developmental process, it is also 
necessary to promote micro-enterprises to expand employment 
and self-employment opportunities for the poor. This may not be 
possible without promoting vocational training and microfinance, 
and providing the badly needed infrastructure and marketing 
facilities in rural areas and urban slums. Experience has shown that 
interest-based microfinance has not led to as much improvement 
in the lives of the hard-core poor as desired. This is because the 
effective rates of interest have turned out to be as high as 30 to 45 
per cent. This has caused serious hardship to the borrowers and 
engulfed them into an unending debt cycle.85  

Owning capital is one of the important bases of wealth creation 
and the poor may not be able to come out of poverty even if they 
have the necessary skills if they do not have access to capital. It is, 
therefore, important to provide microfinance to the very poor on a 
humane interest-free basis. This will necessitate the integration of 
microfinance with the zakah and awq¥f institutions.86 For those 
who can afford, the profit-and-loss sharing and sales- and lease-
based modes of Islamic finance need to be popularized. 
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conclusion 
 

Thus, it may be seen that Islam has emphasized all the ingredients 
of human well-being, including the human self, faith, intellect, 
posterity and wealth, along with their corollaries, instead of just 
wealth. They are all interdependent and play the role of supporting 
each other. With progress in ensuring the enrichment of all these 
ingredients, it may be possible for the five-point star of Islam to 
shine with its full brightness and help realize real human well-being 
(Figure 7). Only then will it be possible for the Muslim world to be 
a reflection of what the Qur’an says about the Prophet: “We have 
sent you as a blessing for mankind” (al-Qur’an, 21:107). 

 

Concentration only on economic development with the neglect 
of other requisites for realizing the Islamic vision may enable the 
Muslim world to have a relatively higher rate of growth in the 
short-term. However, it may be difficult to sustain it in the long-
run because of a rise in inequities, family disintegration, juvenile 
delinquency, crime, and social unrest. This decline may gradually 
get transmitted to all sectors of the polity, society and economy 
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Figure 7: Human Well-Being: The Light of Maq¥|id al-SharÏ¢ah
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through circular causation, emphasized by Ibn Khald‰n in his 
Muqaddimah,87 and lead ultimately to a further deterioration of the 
Muslim civilization from the low point it has already reached as a 
result of centuries of decline. 

the islamic vision of development 39



NOTES 

 
1. The words used in the Qur’an are Ra^matun li al-¢®lamÏn. The word ¢®lamÏn has 

been understood in different senses by the Qur’an commentators. Their interpre-
tations vary from the broadest sense of including everything created by God in this 
universe to the narrowest sense of including everything on planet earth: all human 
beings, animals, birds, insects and the entire physical environment (see al-Qur~ubÏ, 
1952, vol. 1, p.138, the commentary on the first verse [¥yah] of the first surah of the 
Qur’an). I have used the word ‘mankind’ assuming that the well-being of mankind 
is not possible without protecting the environment. 

2. This is a crucial aspect of the universality of the Islamic message. According to the 
Qur’an, Prophet Muhammad was sent to all people and not to any particular group 
(7:158 and 34:28). 

3. The Qur’an clearly states that “Every nation has had its guide” (13:7), and that 
“Nothing is being said to you which was not said to Messengers before you” 
(41:43).This verse refers to only the basics of the religious worldview. There have 
been changes in some details according to changes in circumstances over space and 
time. 

4. Hausman and McPherson, 1993, p.693. 
5. Easterlin, 2001, p.472. See also, Easterlin, 1974 and 1995; Oswald, 1997; Blanch-

flower and Oswald, 2000; Diener and Oishi, 2000; and Kerry, 1999.  
6. These include among others: nutritious food, clean water, adequate clothing, com-

fortable housing with proper sanitation and essential utilities, timely medical care, 
transport, education, and a clean and healthy environment. 

7. Some of the most prominent exponents of the maq¥|id al-sharÏ¢ah are: al-M¥turÏdÏ 
(d. 333/945), al-Sh¥shÏ (d. 365/975), al-B¥qill¥nÏ (d. 403/1012), al-JuwaynÏ (d. 
478/1085), al-Ghaz¥lÏ (d. 505/111), Fakhr al-DÏn al-R¥zÏ (d. 606/1209), al-®midÏ 
(d. 631/1234), ¢Izz al-DÏn ¢Abd al-Sal¥m (d. 660/1252), Ibn Taymiyyah (d. 
728/1327), al-Sh¥~ibÏ (d. 790/1388) and Ibn Ashur (d. 1393/1973). For a modern 
discussion of these, see: Masud, 1977; al-Raysuni, 1992; Ibn al-Khojah, 2004, 
Vol.2, pp.79–278; Nyazee, 1994, pp.189–268; al-Khadimi, 2005; and Auda, 2006. 

8. This is agreed by all the jurists without exception. See, for example, ¢Izz al-DÏn 
¢Abd al-Sal¥m, n.d., Vol. 1, pp.3–8; Ibn Ashur, 2001, p.274 and 299; and Nadvi, 
2000, Vol. 1, p.480. 

9. All dates of death given in this paper refer first to the Hijrah year and then to the 
Gregorian year. 

10. Al-Ghaz¥lÏ, al-Musta|f¥, 1937, Vol. 1, pp.139–40; see also al-Sh¥~ibÏ, n.d., Vol. 1, 
p.38 and Vol. 3, pp.46–7.   



11. ¢Izz al-DÏn ¢Abd al-Sal¥m, “means (was¥’il) enjoy the same legal status as that of the 
maq¥|id,” n.d. Vol. 1, p.46; and see al-Sh¥~ibÏ, “something without which an obli-
gation cannot be fulfilled is also obligatory,” n.d., Vol. 2, p.394; see also Mustafa al-
Zarqa, 1967, p.784 and 1088; and Nadvi, 2000, Vol. 1, p.480. 

12. Iqbal, 1954, p.150. 
13. See al-Raysuni, 1992, p.42. 
14. While al-Sh¥~ibÏ has given the same sequence as that of Ghaz¥lÏ on p.38 of Vol. 1, 

he has given a somewhat different sequence on pp.46–7 of Vol. 3: al-DÏn, al-Nafs, 
al-Nasl, al-M¥l, and al-¢Aql. This implies that he does not consider Ghaz¥lÏ’s 
sequence to be inevitable. The sequence may change in accordance with the pur-
pose of the discussion. See also al-Raysuni, 1992, pp.41–55, particularly p.48. 

15. Al-R¥zÏ, 1997, Vol. 5, p.160. His sequence is: al-Nafs, al-M¥l, al-Nasab, al-DÏn and 
al-¢Aql. Instead of al-Nasl, he has put al-Nasab which stands for lineage or pedigree. 
Al-Nasl, as used by both al-Ghaz¥lÏ and al-Sh¥~ÏbÏ, stands for the entire future  
generation. It has, thus, a much wider coverage than al-Nasab and is, therefore, 
preferable. 

16. See al-Qur~ubÏ  (d. 463/1070), 1952, Vol. 14, pp.24–31. See also, Ibn Ashur, 2001, 
pp.261–266. 

17. Problems of determinism and responsibility are discussed by several authors in 
Sydney Hook (ed.), Determinism and Freedom in the Age of Modern Science (1958), 
which is a selection of papers by contemporary philosophers; and also by Sydney 
Morgenbesser and James Walsh, (eds.), Free Will (1962), which brings together 
carefully selected discussions from classical and modem writers and is intended 
mainly for students. See also A. J. Alden, Free Action (1961), which offers elaborate 
and penetrating analysis of a wide range of concepts that have always been central 
to the free will controversy. Although the author does not try to prove directly that 
men have free will, he attacks the bases of certain widely held determinist theories. 

18. See also, Chapra, 1992, pp.202–206. 
19. Jean-Paul, Sartre, Being and Nothingness, tr. by Hazel Barnes (1957). See also 

Stevenson (1974), pp.78–90: and Anthony Manser, Sartre: A Philosophic Study, 
(1966). 

20. Sartre (1957), p.439 and 615. 
21. Ibid., p.38. 
22. Empirical studies have consistently found that high rates of religious commitment 

and activity are associated with mental health, reduced stress and increased life  
satisfaction (Ellison, 1991 and 1993; and Iannaccone 1998). 

23. The context of this verse refers to injustice done to God through disbelief (kufr) and 
association of partners with him (shirk), as rightly pointed out by commentators like 
al-Qur~ubÏ (d. 671/1272) and Ibn KathÏr (d. 744/1375). However, looking at the 
intense emphasis of the Qur’an and the Sunnah on Justice to everyone and every-
thing, one can readily extend the implications of this verse to all human beings and 
other God’s creatures. This was done by a number of rationalist (mu‘tazilah) schol-
ars as reported by Fakhr al-DÏn al-R¥zÏ in his commentary of this verse in al-TafsÏr 
al-KabÏr, Vol. 7, p.60. 
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24. “Absolute darkness on the Day of Judgement.” Sa^Ï^ Muslim, Vol. 4, p.1996:56, 
Kit¥b al-Birr wa al-Silah wa al-Adab, B¥b Ta^rÏm al-<ulm, from J¥bir Ibn ¢Abdullah). 
The Prophet has used the word ·ulum¥t in this hadith. <ulum¥t is the plural of 
·ulmah or darkness, and signifies several layers of darkness, leading ultimately to 
‘pitch’ or ‘absolute’ darkness, as is also evident in the Qur’anic verse 24:40. 

25. See Chapra, 1985, pp.27–8. 
26. Al-M¥wardÏ, Adab (1955, p.125): “as for the third principle it inculcates mutual love 

and affection, compliance with norms, development of the country, expansion of 
wealth, growth of progeny, and security of the sovereign,” and that “there is noth-
ing that destroys the world and the conscience of the people faster than injustice.” 

27. Ibn Taymiyyah, Majm‰¢ Fat¥w¥, Vol. 8, p.166, “Justice towards everything and 
everyone is an imperative for everyone, and injustice is prohibited to everything 
and everyone. Injustice is absolutely not permissible irrespective of whether it is to 
a Muslim or a non-Muslim or even to an unjust person.” See also his Minh¥j al-
Sunnah, 1986, Vol. 5, p.127. 

28. “God upholds a just state even if it is non-believing, but does not uphold an unjust 
state even if it is believing.” Imam Ibn Taymiyyah, al-¤Ïsbah fÏ al-Isl¥m, 1967, p.94. 

29. Ibn Khald‰n, Muqaddimah, p.287, because “injustice destroys development.” 
30. All these values are emphasized in the Qur’an and/or Sunnah and constitute an 

inseparable part of the Islamic worldview. Whoever violates them is not considered 
to be a practicing Muslim. 

31. “Your lives, your property and your honour are as sacred as this Day of yours 
(Hajj), in this month of yours, in this city of yours.” Reported by Ibn KathÏr, 1981, 
in his commentary of verse 13 of Surah 49, al-¤ujur¥t, Vol. 3, p.365. 

32. “Since when have you enslaved people when their mothers gave birth to them as 
free individuals?” Ali al-Tantawi and Naji al-Tantawi, Akhb¥ru ¢Umar, 1959, p.268. 

33. The Qur’an clearly states that “We have indeed sent Our Messengers to every com-
munity in every period” (16:36) and that “We have sent Messengers before you, 
some of them We have mentioned to you, while some of others We have not men-
tioned” (40:78 and 4:164). According to a hadith of the Prophet from Ab‰ Dhar, 
God has sent 124000 Messengers to this world at different times to different com-
munities. (See the commentary on verse 4:164 in the TafsÏr of Ibn KathÏr). Islam is 
undoubtedly the only religion which recognizes all the Messengers of God. 

34. See North, 1990, pp.93–94. 
35. See the author’s new book, Muslim Civilization: The Causes of Decline and the Need 

for Reform (2008). 
36. Cited by al-Suy‰~Ï (d. 911/1505) in his al-J¥mi¢ al-ßaghÏr from Anas ibn M¥lik on 

the authority of Ab‰ Nu¢aym’s al-Hilyah under the word Kada, p.89. 
37. See, for example, Ibn Hazm, Vol. 6, p.156: 725. 
38. “God has assigned people the responsibility of providing for society’s needs.” Al-

Sh¥~ibÏ, Vol. 2, p.177. 
39. For the definition of these terms within the perspective of fiqh, see al-Sh¥tibÏ, al-

Muw¥faq¥t, Vol. 2, pp.8–12: and Anas Zarqa, “Islamic Economics: An Approach to 
Human Welfare”, in K. Ahmad, 1980, pp.13–15. See also Imam Hasan al-Banna, 
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Majm‰¢ah Ras¥’il (1989), p.268, and HadÏth al-Thul¥th¥’ (1985), p.410; and Sayyid 
Abul A¢la Mawdudi, Islam awr JadÏd Ma¢¥shÏ Nazariyy¥t (1959), pp.136–40. 

40. See the Qur’an, 7:31, 17:26-7, 25:67, 6:141 and 28:77 for verses against waste and 
extravagance. The Prophet, also spoke against extravagance and in favor of sim-
plicity and humility in lifestyle. He emphasized that waste of resources was forbid-
den not only in times of scarcity but also in times of abundance (TabrÏzÏ, Mishk¥t, 
1966, Vol. 1. p.133:427). He also said: “God has revealed to me to teach you to be 
humble so that no one wrongs others or shows arrogance” (Sunan Ab‰ Daw‰d, 
1952, Vol. 2, p.572, from ¢Iy¥\ ibn ¤im¥r); and that: “God does not look at those 
who wear clothes reflecting arrogance” (Sa^Ï^ al-Bukh¥rÏ, Vol. 7, p.182, and Sa^Ï^ 
Muslim, 1955, Vol. 3, p.1651: 42). He also said: “Whoever abstains from wearing 
an expensive dress out of humility, in spite of being capable of doing so, will be 
summoned by God in the presence of all humanity on the Day of Judgment and 
given the option to wear any of the distinguished attires of faith that he wishes” 
(JamÏ¢ al-TÏrmÏdhÏ wÏth commentary, Tu^fah al-A^wadhÏ, Vol. 3, pp.312–13, from 
Mu¢adh ibn Anas al-JuhanÏ); and: “Eat and drink, give in charity, and dress up 
without extravagance or conceit” (Suy‰tÏ, al-J¥mi¢ al-SaghÏr, Vol. 2, p.96, from Ibn 
¢Umar, on the authority of Musnad A^mad, al-Nas¥’i, Ibn M¥jah and al-H¥kim in 
his Mustadrak). Accordingly, the weight of the Qur’an and the Sunnah is on the side 
of a simple lifestyle for its followers, and the jurists have concluded that vainglory 
and vying with each other for worldly symbols of prestige is haram (prohibited). 
(See “Kit¥b al-Kasb” of al-Shayb¥nÏ in al-SarakhsÏ, Kit¥b al-Mabs‰t, Vol. 30, 
pp.266–8). 

41. The Prophet disapproved of begging by saying: “Do not beg anything from peo-
ple” (Sunan Ab‰ D¥w‰d, 1952, Vol. 1, p.382, from ¢Awf ibn M¥lik), and that “The 
hand that is above is better than the hand that is below” (al-Bukh¥rÏ, Vol. 2, p.133 
from ¢Abdullah ibn ¢Umar). The Prophet also declared unlawful the giving of char-
ity to those who have no real need and who are healthy and able-bodied (Sunan 
Ab‰ D¥w‰d, 1952, Vol. 1, p, 379; al-Nas¥’Ï, 1964, Vol. 5, p.74 and Ibn M¥jah, 1952, 
Vol.1. p.589:1839). He assigned a place of high esteem to earning one’s own living 
by saying: “He who seeks the world lawfully to refrain from begging, to cater for 
his family, and to be kind to his neighbor, will meet God on the Day of Judgement 
with his face shining like the full moon” (Tabrizi, Mishk¥t, 1381 a.h., Vol. 2, p.658: 
5207, from Ab‰ ¤urayrah, on the authority of BayhaqÏ’s Shu¢ab al-Im¥n). 

42. The Qur’an instructs Muslims to go out into the world and seek of God’s bounties 
after having attended to their prayers (62: 10). The Prophet said that: “Earning a 
lawful livelihood is obligatory upon every Muslim,” (Suy‰tÏ, al-J¥mi¢ al-ßaghÏr, from 
Anas ibn M¥lik. p.54). He elaborated this point further by saying: “A man has not 
earned better income than that which is from his own effort” (Sunan Ibn M¥jah, 
1952, Vol. 2, p.723:2138, from Miqdam ibn Ma¢dikarib). According to the Prophet, 
trust in God does not imply that a Muslim should refrain from making an effort. 
He should in fact do his utmost, but trust in God for the best results. This is the 
implication of his displeasure at a man who left his camel untied thinking that  
the camel would not stray because God would take care of him. The Prophet  
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admonished him to tie the camel first and then trust in God (see “Kit¥b al-Kasb” 
of Mu^ammad ibn al-¤asan al-Shayb¥nÏ in al-SarakhsÏ, Kit¥b al-Mabs‰~, Vol. 30, 
p.249). Caliph ¢Umar emphasized the Islamic injunctions to earn one’s own liveli-
hood. ¢Umar said, “Let none of you refrain from earning a livelihood and saying, 
‘O God, provide for me!’ The heavens will not rain down gold and silver. Rather, 
God causes people to gain their sustenance from one another.” (Ali al-Tantawi and 
Naji al-Tantawi, Akhb¥r ¢Umar, 268). 

43. The Prophet said: “God loves a Muslim who has a professional skill.” Narrated by 
al-MundhirÏ from Ibn ¢Umar on the authority of al->abar¥nÏ’s al-KabÏr and al-
BayhaqÏ, Vol. 2, p.524:10.  

44. A complete list of juristic references would be too long; the reader may however 
wish to see “Kit¥b al-Kasb” of al-Shayb¥nÏ in al-SarakhsÏ, Kit¥b al-Mabs‰~, Vol. 30, 
pp.344–87, particularly, pp.245, 250 and 256; Ab‰ ¤¥mid Mu^ammad al-Ghaz¥lÏ, 
I^y¥’ ¢Ul‰m al-DÏn, Vol. 2, pp.60–4; al-Sh¥~ibÏ, al-Muw¥faq¥t, Vol. 2, pp.176–7; and 
al-Abbadi, 1974–75, Vol. 2, pp.22–5. 

45. The Qur’an uses the words zawj and ßa^ibah for a wife which signifies that she is a 
partner and friend or companion and not an employee or subordinate. In the light 
of this, fiqhÏ literature defines marriage as a partnership agreement based on the 
equality of the partners. It is solemnized for the purpose of fulfilling mutual needs 
through cooperation with each other. He states, “The marriage contract is a con-
tract in which two people are paired [for purposes of sharing and partnership], and 
which is based in its origin on a heavenly foundation.” See al-SarakhsÏ (d.483/1090) 
n.d., al-Mabs‰~, Vol. 5, p.109; and as al-Qar¥fÏ put it, “Husband and wife are part-
ners working together to seek one another’s best interests,” al-Qar¥fÏ (d. 684/1284), 
1994, al-DhakhÏrah, Vol. 13, p.34. These fiqhÏ references were indicated to me by 
my colleague Dr. Sami AlSuwaylem. 

46. The Prophet said: “The best of you is one whose character is best.” Al-Bukh¥rÏ, 
Vol. 8, p.15. 

47. Empirical studies have shown that religious commitment leads to lower levels of 
divorce and greater marital stability. (Iannaccon, 1998; Lehrer and Cheswick, 1993; 
and Gruber, 2005).  

48. Cited from ¢®’ishah by al-Suy‰~Ï in his al-J¥mi¢ al-ßaghÏr on the authority of 
A^mad, Ab‰ D¥w‰d and al-TirmidhÏ, Vol. 1, p.102. 

49. Cited from J¥bir ibn ¢Abdullah by Muslim in his Sa^Ï^, Kit¥b al-Man¥sik, B¥b ¤ajj 
al-NabÏ, Vol. 2, p.889:147; and Ab‰ D¥w‰d, Kit¥b al-Man¥sik, B¥b ßifat Hajj al-
NabÏ; also Ibn M¥jah and Musnad A^mad. 

50. The actual words of the hadith are: “I forbid usurpation of the right of two weak 
persons – the orphan and the woman.” Narrated from Ab‰ ¤urayrah by al-¤¥kim 
in his Mustadrak, Vol. 1, p.63. This hadith is |a^Ï^ (authentic) on the criteria of 
Muslim.  

51. Reported from Ibn ¢Abb¥s by al-MundhirÏ on the authority of Ab‰ D¥w‰d and al-
¤¥kim, Vol. 3, p.68:29. 

52. Narrated from ¢Umar by al-Bukh¥rÏ in his ßa^Ï^, Kit¥b al-Lib¥s, B¥b m¥ K¥na al-
NabÏ Yatajawwaz min al-Lib¥s wa al-Bus~, Vol. 4, p.281:735. 
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53. Toynbee, Somervell’s abridgement, 1958, Vol. 2, p.380 and Vol. 1, pp.495–96. 
54. Will and Ariel Durant, 1968, p.51. 
55. Schadwick, 1975, pp.229 and 234. 
56. Williams, 1985, p.174 
57. There is a great deal of literature available now on the subject, which it is not  

possible to encompass here. The reader may see, for example Chapra, 2007a and 
2007b.  

58. The editors of Religion in Contemporary Europe admit that they are seeing the begin-
ning of the end of 200 years of hostility towards religion (Fulton and Gee, 1994). 

59. Schweitzer, 1949, p.xii.   
60. Schweitzer, 1949, pp.22–23, 38–39, 91. 
61. Friedman, 2005. 
62. Cited by al-M¥wardÏ, 1955, p.121. “Ibn Ashur has rightly indicated that if the 

Shari¢ah is not respected by everyone and does not get duly enforced, the benefit 
expected to be derived from it will not be fully realized,” (2001, p.376).  

63. Al-Bukh¥rÏ, from Ma¢qil ibn Yas¥r, Vol. 9, p.80, Kit¥b al-A^k¥m. 
64. Imam Hasan al-Banna, Majmu¢ah Ras¥’il al-Im¥m al-ShahÏd ¤asan al-Bann¥’ (1989), 

p.255. 
65. Al-Ghaz¥lÏ, I^y¥’, Vol. 1, p.83.  
66. Ibn Taymiyyah, Majm‰¢ al-Fat¥w¥, Vol. 11, p.490. 
67. Ibid, p.490. 
68. Mustafa al-Zarqa, al-¢Aql wa al-Fiqh, 1996, p.14. 
69. Al-JuwaynÏ, al-Ghiy¥thÏ, 1400, Vol. 1, p.295. 
70. Muhammad al-Tahir ibn Ashur, Maq¥|id al-SharÏ¢ah al-Isl¥miyyah, 2nd ed. 2001, 

p.166. 
71. Abi al-Fadl Abd al-Salam (1424/2004), al-TajdÏd wa al-Mujaddid‰n fÏ U|‰l al-Fiqh 

(Cairo: al-Maktabah al-Islamiyah), pp.576–7. 
72. The two hadiths are: “The quest for knowledge is the duty (farÏ\ah) of every 

Muslim,” and “the superiority of a learned man (¢alim) over a mystic (¢¥bid) is like 
that of the full moon over all other stars,” (both are reported by Ibn M¥jah, the first 
from Anas ibn M¥lik and the second from Ab‰ al-Dard¥’, Vol.1, p.81, numbers 223 
and 224, al-Muqaddimah, B¥b: 17, Fa\l al-¢Ulam¥’ wa al-¤ath ¢Al¥ >alab al-¢Ilm). For 
other a^¥dÏth on the subject of learning and teaching, see pp.80–98. See also al-
Qur~ubÏ (d. 463/1070), J¥mi¢ Bay¥n al-¢Ilm wa Fa\luhu, Vol. 1, pp.3–63, and al-
Ghaz¥lÏ, I^y¥’, Vol. 1, pp.4–82. 

73. Abu Zahrah, Usul al-Fiqh, 1957, p.350. 
74. Empirical studies have established that youth raised in highly religious homes are 

less likely to engage in criminal activity (use drugs or alcohol, or engage in pre-
marital sex (Iannaccon, 1998, p.1476; see also Bachman, et.al, 2002; Wallace and 
Williams, 1997; and Gruber 2005). See also, Fukuyama, 1997. 

75. Cited by al-Qur~ubÏ from Ibn ¢Umar in his commentary of verse 1 of Surah al-
>al¥q, Vol. 18, p.149. 

76. Ibid, from ¢AlÏ ibn AbÏ >¥lib. 



77. Ibn M¥jah, Vol. 1, p.31:79. 
78. Al-Bukh¥rÏ, al-Adab al-Mufrad, p.113:301, B¥b TÏb al-Nafs. 
79. ßa^Ï^ al-Bukh¥rÏ, Kit¥b al-Ma·¥lim, B¥b Man Qutila D‰na M¥lihi Fahuwa ShahÏd; 

and ßa^Ï^ Muslim, Kit¥b al-Im¥n). 
80. Al-R¥zÏ, al-Ma^|‰l, 1997, Vol. 5, p.160. 
81. Al-Bukh¥rÏ, Kit¥b al-Jih¥d wa al-Siyar. 
82. It is for this reason that the Prophet said: “A person will not be able to move on 

the Day of Judgment until he has been asked four questions: about his knowledge, 
how much he acted upon it; about his life, how he utilized it; about his wealth, 
how he earned it and where he spent it; and about his body, how he wore it out” 
(cited by Ab‰ Y‰suf, in his Kit¥b al-Khar¥j, p.4). 

83. The verse states: “If He [God] were to ask you for your wealth and press you for 
it, you would covetously withhold it and, thereby, He will expose your resentment 
(47:37). 

84. Crossland, 1974. 
85. See Ahmad, 2007, pp.xvii–xix and 32. 
86. See the Islamic Research and Training Institute Report (2007). 
87. For an analysis of Ibn Khald‰n’s circular causation model, see Chapra, 2000, 

pp.145–159 
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The maq¥|id al-sharÏ¢ah (higher intents and purposes of Islamic Law) have
been either directly stated in the Qur’an and the Sunnah or inferred from
these by a number of scholars. All of these address the raison d’être of the
Shari¢ah which, as recognized by almost all the jurists, is to serve the inter-
ests of all human beings and to save them from harm. In this paper Dr.
Chapra explores the Islamic vision of development in relation to the
maq¥|id al-sharÏ¢ah arguing that Islam has emphasized all the ingredients of
human well-being, including the human self, faith, intellect, posterity as
well as wealth, for society to flourish. For the Muslim world to focus on
economic development only may in the short term result in relatively
higher rates of growth but in the long-run will lead to a rise in inequities,
family disintegration, juvenile delinquency, crime, and social unrest.
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