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	Abstract

	Price, investment, production, and employment are among the most important elements of economic structure, and intervention in one of these will affect all other elements. A well-functioning economic structure represents the harmonical and balanced collaboration of all financial factors. Price has decisive power over other elements of the economy. Investment, production, and employment plans are generally closely associated with prices because they are made with a profit index. Although the financial principles of Islam emphasize earnings in a legitimate (ḥalāl) manner, its price policy does not directly intervene in the price-determining process.

	Various price policies and different economic systems have been followed and applied throughout the history of economics. In the field of economics, some systems favor unlimited freedom through sanctifying the individual and capital, while others, such as capitalism,  do not recognize any rules. Also, some systems ignore private property without a sense of justice for the community, while mixed systems combine some of these factors. However, none of these economic structures gain accomplishment because of injustice and imposed methods contrary to human nature. Furthermore, they were unable to solve problems of economic origin.

	Islamic economics and price policy are fundamentally different from other systems. First, Islamic economics carries the inherent religious characteristics of Islam. It centers on justice and legitimacy and has made the moral principles of religion dominant in economics. The Prophet Muḥammad was the first person to transfer the economic principles of Islam from theory to practice. In this sense, the Medina bazaar had deep meanings beyond being an ordinary or local market. In Islamic economics, instead of directly intervening in prices, the Prophet abolished methods such as profiteering, black markets, prevention (talaqqī l-rukbān/jalb), brokerage, deception, cheating, and speculation (najash), which led to unlawful profits. Instead, he advocated principles based on legitimacy, established a system relying on supply-demand balance, and organized the market with Islamic moral values. The new economic principles prioritized fair competition, equal opportunity, fair income distribution, and sharing. Islamic finance model, therefore, embraces the principles of a free-market economy. However, there are clear differences between the free-market principles as understood by Islam and the free-market principles that dominate present-day capitalism. First, Islam does not accept destructive competition, any form of monopolization, or unlimited freedom of production and consumption. It also does not attribute economic value to some profits, such as interest and gambling, and instead labels them illegitimate and prohibited (ḥarām). Although Islam adopts the principles of a free market economy, it does not allow arbitrary decisions. For this reason, it establishes a realistic price policy without artificial interventions and aims to dominate the economy with preventive measures. The system does not allow the establishment of privileged classes that effortlessly earn money regarding the endeavor of other people.

	The measures taken in the scope of price policy affect prices and other elements. Investment, directly associated with prices, has significantly contributed to preserving and improving the balance between production and employment. Sustainable investment, production, and employment are ensured by restraining stocking and high prices that reduce consumption, preserving the supply of goods, price stability, and purchasing power. The balance between production, consumption, investment, and employment has been preserved as an indicator of economic stability and development in this respect. Another privileged aspect of the Islamic price policy is the inspection of economic elements in integrity with an effective control mechanism called ḥisbah. The requirements of appointed muḥtasibs, who must be competent in understanding the calculations and calibrations, show the seriousness and importance given to economic stability in Islam.

	Key Words: Islamic economics, price, investment, production, employment, control (ḥisbah).

	 

	Introduction

	Concepts such as production, consumption, employment, price, cost, and shopping are inseparable parts of the economic structure, and any intervention in one of these affects the entire economic structure. Religions and civilizations throughout history have closely followed the price issue and set certain principles because changes in the economic structure and elements deeply affect people and societies.

	Islam regulates every aspect of life and has not neglected the economic field. Many verses of the Qurʾān and Sunnah are related to provisions that shape the field of economics. Since the first period of Islamic law (fiqh), the provisions handled through various legal sources and chapters continue to be discussed in parallel with economic developments. For example, Kallek addressed the issues of “a fixed price (narkh), profit, ḥisbah and state-market relations” in articles and independent studies and revealed the relevant provisions along with the changes that took place in its historical course.1 In his article, Topal evaluated commercial regulations in a different category from those in classical sources.2 Turan’s article discussed the issue of economic competition regarding price stability.3 Öztürk focused directly on Islamic price policy and deeply analyzed financial practices in the Ottoman period. After a short introduction, he carefully scrutinized the price policies during the Ottoman period in terms of their origin, implementation, validity, and practicality.4 However, these studies did not mention the market's investment, production, and employment dimensions. At this point, it is appropriate to analyze the implementation of the measures taken within the scope of Islamic price policy regarding investment, production, and employment. The article, therefore, elucidates the disadvantages of direct intervention in market prices without taking the necessary precautions and evaluates the influence of fixed prices determined by the supply-demand balance on economic stability and development. 

	1. General Understanding of Economics in Islam

	Islam considers all economic activities within the principles of revelation. All economic actions, including the fulfillment of requirements, the scope of needs, and the legal procedure of financial transactions, must be performed within the framework of revelation. The fulfillment of needs as a legitimate action needs to be conducted in the scope of permissibility (ḥalāl) and cleanness.5 Humans, as needy creatures,6 constantly ask for things from God.7 The provisions of Islam orders the fulfillment of needs within a fair economic structure based on mutual consent8 and legitimate labor.9 For this reason, a Muslim must think about the legitimacy of profit as much as (or even more than) making a profit in all economic activities.10 

	Economic processes are as old as human history and have had to cover basic needs such as nutrition, shelter, and clothing. Economic systems have been institutionalized and shaped by increasing needs and emerging problems. Some of these systems were individual-centered such as capitalism, while some were society-centered such as communism. And some were mixed systems. However, humanity could not find peace because justice was not at the center of these systems. Capitalism, which favors unlimited freedom,11 and communism, which ignores private property,12 tried to make the economic structure dominate with methods far removed from justice and contrary to human nature.

	Setting a price is closely related to other factors because it directly affects the vitality, stability, and development of economies. Attractive and profitable prices have been among the most important determinants of world trade throughout history. Globally, economic systems have always determined profit-oriented procedures and principles within the framework of their worldview. Since many financial systems other than Islam do not rely on justice, they have caused economic problems rather than solutions.

	For example, capitalism, as far from religious and moral aspects, shapes the economic conditions of the present time.13 Since capitalism has always focused on profitable prices and financial growth in a commercial area, it does not pay attention to principles or morality. For this reason, the profit motive has been expressed as “the fuel of the capitalist machine.”14 The history of colonialism, which was built on the blood of countless innocents and has caused unforgettable humanitarian dramas, is the greatest proof of this truth.15 The confession of the historian of capitalism Sombart (1863-1941) is important in terms of showing the source of the Western economy and civilization when he states: “We have become rich because races and nations have completely died for us, the continents have become desolate for us.”16 For this reason, capitalism, which is always adjusted to earn more, and communism, which enslaves all individuals for its system, have been the source of problems rather than the solution to economic problems. Regarding the present concepts of modernity, governments with technological and economic superiority aim to continue their colonial actions, which are incompatible with humanity’s interests.17

	As a profit-oriented method, capitalism involves some disadvantages, including waste of resources, excessive consumption, environmental pollution, injustice in income distribution, low wages, unemployment caused by developing technology, and the abstraction of the trade from religious and moral principles.18 Although the communist system declares war against original capital and private property to eliminate unemployment, it destroys the free competition with its centralized and imposed method and causes unforeseen economic and social problems.19

	It is important to note that humanity has solutions and alternatives. The purpose of the present paper is to show that Islamic economics has the power to offer the most realistic solutions to the problems caused by capitalism and communism. Considering the emerging financial problems and the wide importance of the subject, it is obvious that previous studies are insufficient. Islamic measures, therefore, pay attention to the determination of price, investment, production, and employment aspects. It can be assumed that economic development, especially price stability, sustainable economy, and development, is only possible with an integrationist approach.

	2. An Overview of Islamic Price Policy

	Islamic financial system aims to establish judgmatical and natural standards for trade and to preserve its validity for Muslims in every era. In economic markets where the state is considered an organizer, prices are adjusted according to free market conditions and fair competition.20 Islamic economics is far from a purely profit-oriented system and unrealistic price policies. The financial provisions of Islam offer permanent and natural solutions rather than artificial and temporary measures. The solutions regulate the economic structure, which includes prices, investment, production, and employment, and become the source of trust and stability. These principles also prepare the most suitable ground for “sustainable development and economy” in the present day.21

	The Islamic understanding of economics and price policy were put into practice for the first time in the Medina market under the guidance of the Prophet. Islam ended many nonprincipled market practices of Jewish and polytheist peoples.22 Islamic provisions prohibit particular financial transactions that provide unilateral gains and lead to destructive competition such as interest,23 black market, usury, and profiteering (iḥtikār) since they are considered sources of cheating, corruption, and injustice.24 For example, unfair competition is considered the reason for destructive price practices.25 With these preventive measures, Islam aimed to solve problems related to price instability, production-consumption imbalance, investment, and employment.

	Islam also abolishes the monopoly, which prevents free competition and fuels artificial price increases by not allowing unjust profits other than labor.26 Islamic provisions evaluate economic initiations in integrity with the dimensions of investment, production, and employment rather than limited elements such as price and finance.

	Although Islam prioritized the formation of prices regarding market conditions, the system paid attention to inspection. Commercial experiences show that in an uncontrolled market, competition disappears, monopolization and stocking increase, and stability deteriorates27 , which causes serious losses in production, investment, and employment. No one wants to invest and produce in an environment where the future is uncertain and unstable. The lack of necessary investment, production, and employment has been considered the source of high inflation, high cost, unemployment, poverty, and many social problems.28

	The Prophet implemented a measure in the scope of the price policy that is considered the driving force of investment, production, and employment without compromise. These inspections were conducted by special officials called muḥtasib in later times.29 The ḥisbah, the inspiration for the present-day municipal police, initially only conducted market inspections but became an inspection institution covering all areas of social life over time.30 Stable inspections prevented artificial price increases such as interest, profit, and the black market and forestalled fluctuations in investment, production, and employment.

	In addition to auditing the market, increasing the supply of goods was necessary to ensure price stability. The second Caliph, ʿUmar ibn al-Khaṭṭāb (d. 23/644), supported measures to prevent excessive price increases. He planned to increase the supply of goods with imports from Syria, Palestine, and Egypt to reduce the increased prices because of famine.31

	3. Intervention in Prices in Islamic Economics: Narkh 

	In the dictionary, narkh/tasʿīr means setting a price to limit the selling price of a good.32 As a legal term, it means: “[d]etermining prices and setting an upper limit for some basic needs by the head of state or the officials appointed by him regarding the public interest.”33 Having professional commercial experience, the Prophet did not directly intervene in prices but interfered in the causes that negatively affected prices since he knew the problems resulting from intervention in prices.34 As a result of the famine in the 8th year of the Hegira, prices in Medina were very high. Upon the request of the Companions of the Prophet to intervene in prices, the Prophet said: “… Indeed, it is only Allah who determines the prices, gives famine and abundance, and provides sustenance. I do not want to meet my Lord when He asks me for an injustice that I have done to the property and life of any of you.”35 In another narration, the Prophet said: “Maybe I pray to Allah about this.” and “Maybe it is Allah who makes the prices cheaper and more expensive.”36

	In the free market economy, the principle of nonintervention in prices is among the most important rules of modern economics.37 Unlike the present day, the Medina market is perhaps the first systematic free market practice in history. The Islamic free market practice differs from the present-day free market concept in many ways, such as destructive competition, monopoly, excessive individualism, preference for individual interests over public interests, speculative activities, unlimited production, and unlimited consumption.38 The free market principles applied in the Medina market can be a role model in terms of being implemented centuries ago and prioritizing public interest as well as religious and moral values. The ‘free market’ principles applied in the present day were first based on the principles of Adam Smith, who lived in the 17th century.39

	Islamic schools of law (madhhabs) did not support the implementation of a narkh, a fixed price, for a functioning market under normal conditions.40 The scholars (fuqahāʾ) claimed that narkh undermines the principle of consent by referring to the verse: “O you who believe! Do not use your goods unjustly among yourselves, except for trade based on mutual consent...”41 The Ḥanafī scholars of the first period evaluated the process as a kind of prevention (ḥajr)42 and avoided the practice of narkh because of its negative influence over free will.43

	The flow in the Medina bazaar, established and developed in agreement with the commercial principles of revelation in the second year of the Hegira, was completely in line with Islamic principles. Solutions were sought within the principles of revelation for unexpected situations emerging in the market. For this reason, the Companions of the Prophet, who demanded narkh for the prices that rose in the famine in the 8th year of the Hegira, did not insist upon the statement of the Prophet: “… it is Allah who makes prices cheaper and more expensive.” In addition, there was no need for narkh in the early periods since both spiritual and moral values controlled the commercial experience. However, when commercial morality deteriorated and illegal activities, such as profiteering and monopolization, which prevented the natural formation of prices, became common, the state’s intervention in prices became inevitable. Based on the principle of public interest (maslaḥah), Islamic schools of law considered it legitimate to set a narkh when prices increased by speculative and illegitimate means.44

	Regarding the principle of public interest, the Majallah (The Ottoman Code of Civil Law) placed a state authority to intervene in prices on a legal basis45 with the rule that: “Possession on raʿiyyah depends on the benefit.”46 By examining the practices of different periods, Kallek summarized the reasons and conditions that made the narkh mandatory:

	
		Increasing the cost of goods or services so high as to harm the public at the level of exorbitant prices (ghabn-i fāḥish) according to the Ḥanafīs,47

		Expensive prices because of the speculation of manufacturers or sellers,

		The general need for the necessary goods or services,

		The failure of the state to cover the public interest by any method other than a compulsorily fixed price,

		The narkh application does not result in the restriction of supplies,

		As a matter of fairness, consulting the trustable specialists who are chosen among the tradesmen, traders, and financial experts,

		Assessment of the differences in product quality and service expertise,

		Regarding the principle that “there is no retaliation for loss or damage,” protecting the interests of both sellers and buyers and ensuring the consent of the parties by leaving a reasonable profit share, 

		That authorities have the character of justice.48



	Islam commands justice at every opportunity,49 and also takes the necessary precautions. Islam does not approve of a price that would harm the producer and the supplier because it is based on the principle of not doing injustice to the seller and the customer and does not allow people to be put into trouble with excessively high prices.50

	An arbitrary narkh without justification affects supplying goods and producing and disrupts the economic order of the market.51 If the producer and investor abandon production and investment because of the fixed price practice, disruptions and instability will be inevitable in the investment, production, and employment chain. This situation causes economic shrinkage, which leads to economic, psychological, social, and moral problems.

	Since the Prophet aimed to establish commercial morality, he did not accept the demand for narkh.52 Instead, he took permanent measures that radically prevented artificial price increases. These measures contributed to maintaining the supply-demand balance, improving financial systems, and price stability. The measures were made even more effective with prohibitions of particular practices, including interest, iḥtikār, talaqqī l-rukbān, and brokerage. Since Islamic economics contributes to the preservation of individual and social morality, it is completely different from capitalist systems.53 

	4. Major Measures Taken for Price Stability in Islam 

	Islam has taken measures to ensure price stability and shape investment, production, and employment. The main measures that ensure confidence and stability in the markets by preventing artificial price increases are as follows.

	4.1. Prohibition of Interest (Ribā)

	Ribā literally means increase, multiplication, development, or surplus stipulated for one party in mutual agreements, and is defined in fiqh terminology as follows: “When two things of the same type and quantity are exchanged for one another, the excess of the goods accepted for one party is called ribā.”54 The concepts of ribā and interest are often used interchangeably in Turkish: “Ribā is the infinitive in the dictionary and means to increase, and it is the name of the special surplus called interest.”55

	Because of its great harm, interest is prohibited not only in Islam but also by all divine religions, the laws of Hammurabi, and ancient Greek, Roman, and Egyptian civilizations.56 Ribā, among the greatest obstacles to production, investment, and employment in history and today, is a disease damaging economic institutions, businesses, societies, and even states.57 Interest, described as earning without effort,58 is the enemy of investment, production, employment, and competition in the age of Jahiliyyah and the present day and is also the source of monopoly and excessive borrowing.

	Interest is not just a simple exchange of money between two people. It has many religious, moral, economic, and social implications. If an investor who lacks capital receives interest, s/he will inevitably reflect the cost of interest in prices, which means that prices rise with the pressure of interest rates. It also weakens the competitiveness of those who use interest-bearing loans against those who do not. An entrepreneur who must work unprofitably or with low profit will not be able to cover the increasing costs and will take a loss because s/he cannot compete with large capital and will be eliminated from the market over time, leaving a monopolized market with no competition. As a result, closed businesses, unemployed individuals, and high prices determined by monopolies will cause severe societal problems.59

	Interest also causes the emergence of privileged classes, namely, usurers who exploit the labor of others without putting in any effort or risk. The spread of usury sets a bad example for capital owners who desire to open production and employment areas with new investments. It directs them to interest earnings that appear effortless and riskless. As a result, many social, economic, and security problems are inevitable due to inadequate investment and employment, unemployment, and price increases.60

	High inflation, unemployment, and global monopoly destroying competition have become the nightmares of humanity in the present day. Interest is still considered an economic value in the capitalist understanding, which indicates that these problems will continue. For this reason, Islam considers a fair economy legitimate,61 strictly prohibits interest until the Day of Judgment.62 However, Islamic provisions praise and encourage many types of mutual assistance, such as benevolent loan (al-qarḍ al-ḥasan), partnership (corporation), foundation, and charity. The Islamic financial system also avoided and prohibited the formation of any setting that would require interest.63

	4.2. Profiteering/Black Market Ban 

	The linguistic definition of iḥtikār means black market, hoarding, profiteering, and monopoly. As a legal term, it means a delay in supplying goods to the market to get more profit by raising prices.64 The terms iḥtikār and the black market are usually used interchangeably. The following comprehensive definition is preferred for iḥtikār: “The withdrawal of consumer goods from the market to create shortage which damages the public or with the expectation of increasing prices.”65

	Islamic provisions do not approve of storing goods, slowing production, and preventing the supply of goods to the market by creating a monopoly to wait for the prices to rise. Although scholars disagree regarding the definition, content, and conditions of iḥtikār,66 they agree on its damage and harmful results.67 Since the practice of iḥtikār might be applied to all needed substances, its possible damage covers financial, social, moral, and psychological areas.68 Currently, organized protests because of price increases can turn into destructive terrorist acts that spread throughout the country, last for days, and even lead to government and regime changes.69

	Profiteering can be understood as a sign of a problematic manner and idea incompatible with Islamic norms and values. The Prophet describes this mood as follows: “What a terrible servant a black marketer is. He becomes sad upon learning that the prices are falling and becomes happy upon hearing that they have risen.”70 This ḥadīth states that taking advantage of the sadness of others with the desire to earn more is unacceptable and incompatible with Islamic moral values. Islam aims to share, help, and want for one’s believer brother or sister what s/he wants for himself/herself and to raise individuals who cannot go to sleep when their neighbor is hungry.71

	The Prophet stated that the black market was also vilified by God and said: “Jālib (the merchant who brings goods from far places) is provided with sustenance, and the black marketer is cursed.”72 Different ḥadīths related to the black marketer refer to moral punishments and threats and condemn them with striking expressions such as sinful, perverted, far from Allah’s help, deserving of leprosy and bankruptcy, and hellish.73 Islamic sanctions for those who performed iḥtikār are not only limited to the moral level, but the system imposed administrative and penal sanctions such as disallowing them to merchandise at the market, obligating them to follow the market prices,74 and applying various governmental punishments (taʿzīr).75

	Although the Ḥanafīs and some Shāfiʿīs consider it abominable to the degree of prohibition (makrūh taḥrīmī),76 because of the skepticism of the relevant evidence, the majority consider it forbidden (ḥarām). Al-Kāsānī, another scholar of the Ḥanafī school, was also among those who considered profiteering forbidden.77 However, storing goods without the intention of raising prices was permissible by the Ḥanafīs in times when there was no famine.78 Although it is controversial on which goods iḥtikār take place, the following general evaluation has been made: 

	When there is a social necessity, the storage of all kinds of commodities because of stockpiling that cause serious harm to the public interest is considered within the scope of iḥtikār. However, [some activities such as] the protection and storage of the goods that harvested by a farmer or brought by the jālib from far places is not considered iḥtikār by the Ḥanafīs.79

	Stocking goods and selling them at high prices reduces the quantity and negatively affects production. Decreased production will cause a contraction in employment, destructive competition, and price increase. Today, justifying iḥtikār on the pretext of free market principles does not solve the problem. For this reason, the Prophet warned sellers not to stockpile, and this warning turned into institutional control with the ḥisbah organization that was established during the reign of the al-Khulafāʾ al-rāshidūn.80

	To prevent iḥtikār, Islamic provisions implement economic measures. Some of the economic measures taken in this context include the prohibition of meeting the buyer or producer entering the market (known as talaqqī l-rukbān), selling the goods by the city dweller on behalf of the villager,81 or selling a product before possession (qabḍ).82 Another preventive measure is to import cheap goods from abroad to stabilize prices.83 However, it is crucial not to prevent domestic production because of imports. Dependence on foreign goods instead of producing has destructive effects on domestic investment, production, and employment, and it can cause high prices because of the pressure of the country from which the import is made in the long term.

	4.3. The Prohibition of Talaqqī l-rukbān 

	Talaqqī l-rukbān, which causes iḥtikār and unfair price increases, is defined as follows: “The merchant in the city meets the peasant or the producer who brings goods to sell to the market on the road and buys what he has without [alloving] him to know the price in the market.” This is also called talaqqī l-jalab.84 This is a precaution aimed at preventing the out-of-town structuring of a monopoly.

	In a narration transmitted by ʿAbd Allāh ibn ʿAbbās (d. 68/687-688) regarding the prohibition of iḥtikār, the Prophet said: “The Messenger of Allah forbade meeting the riders on the road (taking their goods before they come to the market) and selling on behalf of the villagers.” The narrator of the ḥadīth asked Ibn ʿAbbās: “What is the meaning of the sale of the city dweller on behalf of the villager?” and he replied: “He cannot be a broker to a villager and sell his property on his behalf.”85 Another ḥadīth states: “Do not meet a villager on the way for the sale of goods [that he] brought to the market until they are taken to the market.”86

	The producer, the buyer, and the public were protected against the monopoly of the merchant with this prohibition. The purpose of a purchaser who meets those on the road is to buy their goods cheaper and then sell them at arbitrary prices without giving them a chance to learn the market prices. This type of monopolistic financial transactions damage customers, producers, suppliers, and other tradesmen who buy and sell goods from them.87 

	The opinions amongst the schools of law vary regarding the validity of transactions made in the form of talaqqī l-rukbān. Ḥanafīs consider these transactions abominable to the degree of prohibition.88 However, if it does not cause any damage to the citizens and does not affect prices, they do not see any harm in meeting the manufacturer or importer outside the city and buying the goods.89 Mālikīs consider a contract in the form of talaqqī l-rukbān valid upon the condition that it must not cause a price increase in the market and it must not go against the interests of the producer, customer, and market.90 Shāfiʿīs evaluates these contracts as forbidden, but together with the Ḥanbalīs who accept the validity of the contract, they give the right of an option (khiyār al-sharṭ) to the peasant and producer. If the peasant or the jālib realizes that the prices are higher in the market and that s/he is being deceived, they can terminate the contract by using the right of option.91 

	In the present day, the states have taken preventive measures against intermediaries causing unnecessary price increases.92 Some of the existing practices are occasionally considered within the scope of talaqqī l-rukbān, such as the price announcement of the state for some products, including wet tea, hazelnuts, or sugar beet before the harvest since this practice forces the producers to sell their goods cheaply.93 It can be claimed that there is no need for such concerns if the system considers the costs of production and protects the interest of the producer and the consumer. The prohibition of talaqqī l-rukbān provides a competitive environment and price stability but also protects the system from the pressure of monopoly. The prohibition enables the producer and the jālib to receive the return of the labor and encourages the continuity of production and supply of goods. The balances between investment, production, and employment are also preserved regarding this method.

	4.4. Prohibition of Selling on behalf of Villagers/Brokerage

	The prohibition of talaqqī l-rukbān obviates the possibility of out-of-town attempts of monopoly, while the prohibition of brokerage forecloses the intracity formation of monopoly. Both prohibitions aim to close the road to monopoly, prevent unnecessary price increases, and protect producers, consumers, and suppliers against the risk of being deceived.94

	In the time of the Prophet, some made it a profession to keep the goods of the peasants in return for the promise of high profits and commissions.95 The Prophet forbade the practice that prepares the ground for monopoly and earning effortlessly through the labor of others: “The city dweller must not sell on behalf of the villager in the city. Leave people [to themselves]. Allah will provide for them from one another.”96 Another narration from Mālik ibn Anas (d. 179/795) says: “The city dweller is prohibited from selling on behalf of the villager even if it is his brother or father.”97

	Although the city dweller’s offer of high price attracts the villager and the jālib, it brings disadvantages such as decreasing supply of goods, increasing stocking, damaging competition, or causing price escalation. Islamic provisions abolish this practice because of leading monopoly and harming equality of opportunity. The statement of ḥadīth, “leave the people be,” intends to preserve the natural market flow. The statement, “Even if it is his brother or father, he should not sell on behalf of the villager,”98 refers to the seriousness of the matter and precautions taken against the possibilities that can be considered as an intervention in the markets. In a market visit, the Prophet addressed those who introduced themselves as “brokers” as “Oh community of merchants!”99 This address form was interpreted in a way that the Prophet disliked even mentioning the name of the brokerage He abolished.100

	The legal status of brokers is evaluated differently by the schools of law. Although Ḥanafīs, Shāfiʿīs, and Mālikīs considered their transactions abominable, they accepted the legal validity of the contract. Other schools of law adopt different views on brokerage regarding evaluations related to the scarcity and abundance of the offered goods or the negative influence of practice over the prices.101 Brokerage, as in the form of middlemen or intermediaries, which does not cause negative effects such as monopoly, stocking, and an increase in prices, is not considered within the scope of the prohibition mentioned above.102 Ḥanafīs considered its practice permissible upon intermediating for a fixed fee.103 

	Today’s brokers of wholesale and retail vegetable and fruit markets are not considered within the scope of this prohibition as long as they avoid stockpiling and protect the rights of producers and consumers.104 It is important to state that the balance between economic factors is preserved along with continuing to invest, produce and employ, and protecting the interests of producers and jālib.

	4.5. Speculation (Najash) Prohibition

	Najash is defined as “fraudulent bidding, raising the price just to intensify the bargain even if there is no real buyer.”105 Islam forbids all kinds of deception, cheating, and uncertainty that might harm consent between the parties in contracts. Najash, which includes lying, cheating, and deception, is also prohibited in this context. The prohibition is related to an intervention made during bargaining or before the expiration of the discretionary period.

	By forbidding najash, the Prophet said: “…Do not perform najash. No one must bargain over his brother’s bargain.”106 Najash causes economic problems, such as unfair earnings, and damages moral and social structures, such as brotherhood, trust, and righteousness. In a narration from ʿAbd Allāh ibn Abī Awfá (d. 86/705), the Prophet said: “The one who does najash performs usury and is a traitor, and [najash] is a false fraud that is not ḥalāl.”107 The prohibition was confirmed with different examples in another ḥadīth: “Do not escalate the customer. No one must sell over the sale of his brother. Do not send a coin-law over your brethren.”108

	Najash can be made in several different ways. Sometimes the seller makes a deal with a third party and deceives the customer, or sometimes, a third person who does not intend to buy from outside makes najash without the knowledge of the buyer and the seller. Sometimes, the seller may make najash by lying that the goods are worth more or even that some give more than the spoken price.109 A different type of najash is found in present-day execution offices and auction halls. The participants of the auction buy goods cheaper regarding their confidential agreements, and the seller suffers a significant loss. Legal scholars disapprove of a reverse najash practice that aims to decrease the price of goods rather than increase them.110

	Legal scholars agree that najash is forbidden and those who perform it are sinful.111 Considering the differences in practice, the schools of law propose various provisions regarding the validity of contracts done by way of najash. According to the Ḥanafīs, it is permissible to perform a najash sale to find the real value of goods previously sold at a lower price than their market value.112 The Ḥanafīs, who say that the purpose of najash prohibition is to protect parties from damage, consider najash permissible for goods sold below their real value and a form of cooperation.113 Regarding the rulings, the Ḥanafīs evaluate a sale through najash as abominable to the degree of prohibition and the Mālikīs, Ḥanbalīs, and Shāfiʿīs as forbidden. However, they consider the contract legally valid and give the customer the right of option.114 The right of option can make up for the injustices to some extent.115 The deception of people by false and fraudulent tools and unfairly lowering or increasing prices are prevented with the najash prohibition. The purpose of prohibition centers on the protection of social peace and commercial morality by preventing unfair acquisitions and preserving market stability and human relations.

	4.6. Prohibition of Selling Before Possession (Qabḍ)

	Qabḍ enables some contracts to gain legal validity in Islamic law and is linguistically defined as ‘to hold something with one’s hand, to grasp it firmly, to bend and narrow.’116 Its terminological definition means: “The customer receives what is bought from the dealer, he has the right of disposition on it, and [the possession] removes the barriers between the seller (bāʾiʿ) and the customer.”117

	The Prophet applied taʿzīr punishments to those who did not obey this prohibition. A narration from Ibn ʿUmar states: “We used to buy foods at the time of the Messenger of Allah (PbuH), but before we sold them, he would send someone to order us to transfer them from the place we bought them to another place.”118 Another narration of Ibn ʿUmar says: “I saw people who bought food on a lump sum basis during the time of the Messenger of Allah (PbuH). When they tried to sell it (where it is), they would be beaten until they loaded it and transported it (to another place).”119 The scholars agree on the impermissibility of selling movable goods, especially foodstuffs, before the reception of their possession by the customer120 because the Prophet said: “Whoever buys food, let him not sell it until he takes possession of it.”121 Most scholars claim that the food item mentioned in this ḥadīth is exemplary and that the prohibition covers all movable goods.122 Although Abū Ḥanīfah and Abū Yūsuf (d. 182/798) approve the permissibility of disposition of immovable goods before their qabḍ, Muḥammad al-Shaybānī (d. 189/805), Zufar ibn Hudhayl (d. 158/775) and al-Imām al-Shāfiʿī extend the scope of prohibition by not allowing the sale of immovable goods before their qabḍ.123

	Selling a purchased good to someone else before its possession and without transporting it to a new place brings some risks. This prohibition provides disclosure of possible defects related to the quantity, type, and quality of the goods, as well as faults and deficiencies that may occur during the production, packaging, transportation, and storage of the goods. The prohibition also contributes to the prevention of misunderstandings and ambiguities concerning possible defects and faults. It also contributes to employment with additional investments because transporting goods from one place to another often requires additional operations, such as transportation, storage, and porterage. Disallowance of deceiving people and exploiting labor prevents the formation of a privileged class, encourages fair competition, and eliminates the inconveniences regarding undelivered goods (because of lack of possession). When the system eliminates uncertainties, the market usually becomes the center of sustainable economic development, trust, and stability.

	4.7. Perjury and Prohibition of Cheating 

	An oath means to show God as a witness about the truthfulness of what a person says or does, and it is used as important legal proof in Islamic legal cases.124 Muslims are discouraged from making casual and false oaths in the Qurʾān: “And do not take your oaths as a means of deceiving one another or your feet will slip after they have been firm. Then you will taste the evil (consequences) of hindering (others) from the Way of Allah, and you will suffer a tremendous punishment.”125 The Prophet pays attention to the function of the oath and says: “Proving his case with evidence falls on the plaintiff, and the oath falls on the defendant.”126 Just as lying is strictly prohibited in Islam,127 it is also forbidden to believe and follow the word of the one who swears everything. A relevant ḥadīth states: “Do not obey the mean-spirited who swears a lot.”128 The Prophet says: “Among the three groups that Allah will not look at on the Day of Judgment is the person who takes an oath using the name of Allah.”129 Muslims are advised to avoid taking random oaths regardless of their truthiness because another relevant ḥadīth states: “Refrain from taking too many oaths in trade because an oath increases the yield but destroys the abundance (barakah).”130 

	It is easy and possible to deceive people with false oaths and food fraud by changing the original appearance and quality of the product. Islam does not allow to deceive people with adulterations (taghshīsh), such as hiding the wet side of wheat under the dry part,131 which is the most common deceptivity in the present-day commercial market.132 Similarly to adulteration, when a poor-quality good in the market is sold with an oath and fraud, unfair profits are made by deceiving people.133 While the customer is deceived into buying poor-quality goods at high prices, the producers of high-quality goods cannot receive their efforts’ worth leads to unfair treatment. All these financial transactions are prohibited because of incompatibility with Islamic business ethics. 

	The Prophet explicitly prohibits adulteration when visiting the butchers after an Eid prayer: “Sell as you wish but do not mix the meat of dead animals with the meat of slaughtered animals.”134 Changing the dates of expired products and selling them must also be evaluated within the context of adulteration.135

	People with weak fear of God and belief in the hereafter have always found various ways to deceive people and earn unjustly. The provisions of Islam prohibit all actions aiming at deceiving people regardless of their time, form, subject (whether a firm or a person), or the tools used. As usual in every period, people can face various forms of deception in the present day. The common tricks in commercial markets of the present day include weight deceptions in packaged products, brand imitations, food fraud, adulteration, deceptive advertisements, fake campaigns, or false labels. The Qurʾān and Sunnah, therefore, repeatedly warn people against all kinds of cheating and deception.136 

	It may be stated that people can be easily deceived by virtual platforms created by the spread of the internet and digital tools. Therefore, it is important to establish a legal basis and to take preventive measures against these deceptions that deteriorate human health and economic balance. Since the use of the internet and digital platforms increased, and virtual shopping has expanded extremely during the COVID-19 pandemic, people have had negative experiences and faced a great loss of rights.137 Taking legal measures has become even more important against many actions under the scope of digital crime ranging from shopping to health and social life to entertainment.138 It is worth mentioning that these measures must be deterrent, dissuasive, and compensatory to eliminate grievances.

	Since the spread of fraud disrupts the balance between investment, production, and employment, economic stability will suffer.139 Therefore, firms supporting substantial investments and producing highly qualified goods occasionally encounter income losses because of unfair competition when their products are imitated and sold cheaply. These firms mainly decide to close their businesses or shift their capital and investments elsewhere.140 These negative decisions unavoidably cause the spread of social and moral problems as well as the loss of investment, production, and employment.

	4.8. Market Control: Ḥisbah 

	Ḥisbah literally means to calculate, to count, to be sufficient. The institution is legally responsible for protecting general morality and public order according to the principle of ‘enjoin good and forbid evil (amr bi-l-maʿrūf nahy ʿan al-munkar).’141 Ḥisbah is not considered a mere control mechanism for economic markets. In line with the principle of enjoining good and forbidding evil,142 many issues concerning general morality and public order fall within the scope of ḥisbah’s responsibility. Economic issues and related regulations are also under its control and supervision.143 

	Since the Prophet laid the theoretical144 and practical foundations145 of ḥisbah under the control of revelation, its practice started with the market controls of the Prophet.146 Male and female officials were appointed later, whose duty was only supervision and who were called muḥtasib. The first official muḥtasibs include Saʿīd ibn al-ʿĀṣ ibn Umayyah (d.13/634) in Mecca, ʿAbd Allāh ibn Saʿīd ibn Usayha ibn al-ʿĀṣ, ʿUmar ibn al-Khaṭṭāb, Samrāʾ bint Nuhayk al-Asadiyyah and Shifāʾ bint ʿAbd Allāh in Medina.147 

	The appointment of women muḥtasibs was an extremely important and appropriate practice because of the presence of women as customers and sellers in the markets. This is significant for sellers and the safety of the women shopping in the bazaar. Traps were set for Muslim women in the Banū Qaynuqāʾ market before the Medina market was established. The following events showed the importance of market security and control for women.148 

	In the beginning, the Prophet himself, governors, permanent-temporary officials, many volunteers, and the Companions of the Prophet also served as muḥtasibs.149 Muḥtasibs, who would participate in the bazaar-market inspections, were chosen from the competent people who understood the concepts of measurements, weights, and money settings and knew enough calculations to control the price. Muḥtasibs were equipped with wide authority, such as:

	Intervening in all kinds of corruption and conflicts violating public order, which are frequently faced in commercial and social life, such as cheating in measuring and weighing instruments, all kinds of deceptions in economic transactions, unpaid debts, violations of neighbor rights, and employee-employer disputes.150

	This control system created in Islam aims to establish the trustable and stable environment sought by commercial markets. A stable financial environment for investors, producers, sellers, and customers will be established with this effective control mechanism when a fair competition environment is protected, cheating and deception are subjected to immediate intervention, artificial price increases are not allowed, and people are protected against unjustified benefits. The institution contributes to the formation of a vibrant market and the satisfaction of all the stakeholders of commerce in terms of prices. It may be possible to strengthen the economic structure and maintain the balance of investment, production, and employment with such a vibrant and active market.

	Conclusion

	In the Medina market, the principles of revelation were transferred from theory to practice under the supervision of the Prophet. The practice of all transactions based on cruelty, such as interest, deception, unfair taxation, lying, and cheating, was abolished to provide stability in the market. They were replaced by principles based on justice and legitimacy, fair competition, equal opportunity and distribution, and morality dominated trade system.

	The present study shows that although Islam favors a free market economy, it also follows a realistic price policy without artificial interventions. Prices are not formed by direct intervention in Islamic economics but by the principle of spontaneous formation within supply-demand balance and fair competition. The free market understanding of Islam and the free market understanding of present-day capitalism are clearly different. Destructive competition, monopoly, deceptive advertising tricks, rent economy, interest, and illegitimate transactions are not evaluated as part of the free market understanding of Islam.

	The present study showed that Islamic economic principles are sufficient to create a fair and principled financial market by preserving the balance of investment, production, and employment without wasting resources. Fifteen centuries of experience support that the measures taken within the scope of Islamic price policy can provide solutions to current problems in determining fair prices and balancing investment, production, and employment. Commercial actions based on money-goods exchange in the markets are only the visible part of the economy. The invisible part of Islamic price policy covers a harmonious unity of many economic factors such as investment, production, employment, and labor within the scope of Islamic price policy.

	Moreover, since economic relations have become more complex and compulsory in the present day, it is wrong to evaluate the economy regarding only price policy. Attention must be paid to investment, production, and employment factors to make a sound evaluation and solve problems stemming from economics. Evaluating this integrity can greatly contribute to development and increase the welfare levels of societies.

	Unlike many economic systems, the price policy of Islam focuses on the causes of price increases rather than directly intervening in prices. In this context, it was also determined that while maintaining the balance of investment, production, and employment, the preventive measures should pay attention to social peace and morality. In Islamic economics, the principle of legitimacy has always been the main starting point. When Islam prohibited illegitimate earning, these prohibitions significantly contributed to maintaining the balance of investment, production, and employment. Stocking, monopoly, brokerage, and the ways leading to these (that prevent people from accessing goods) were closed, and continuity in investment, production, and employment was ensured. It was determined that rights based on labor were secured and that economic imbalance was prevented before it turned into individual and social problems.

	The price policy and preventive measures aimed to protect a fair competition environment through equality of opportunity and contribute to social development by spreading income amongst social segments. Additionally, the ground is prepared to increase the diversity in economic activities and market mobility. It is possible to argue that the positive results obtained by the preventive measures taken within the scope of Islamic price policy are protected by the ḥisbah organization, which is an excellent and functional auditing institution. This way, the effectiveness and continuity of the abovementioned measures are ensured.
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