
	  
	  

 

THE EFFECT OF ISLAMIC RELIGIOSITY ON ETHICAL JUDGMENT OF 
MANAGEMENT AND MARKETING PROFESSIONALS IN SAUDI ARABIA: 

A BEHAVIORAL BUSINESS ETHICS APPROACH 

 

 

A thesis submitted to The University of Manchester for the degree of 

Doctor of Philosophy 

in the Faculty of Humanities 

 

 

2016 
  

 

FAISAL ALI ALSHEHRI 
 

 

Alliance Manchester Business School



	  

2 
	  

TABLE OF CONTENTS…………………………………………………………..2 
LIST OF FIGURES………………………………………………………………..8 
LIST OF TABLES…………………………………………………………………8 
ABBREVIATIONS………………………………………………………………..9
ABSTRACT………………………………………………………………………10
DECLARATION…………………………………………………………………11 
COPYRIGHT ……………………..............................................................…...12 
ACKNOWLEDGEMENTS………………………………………………………13 
DEDICATION.…………………………………………………………………...14
PREFACE………………………………………………………………………...15 
Chapter One (General Introduction) ..................................................................... 16	  

1. INTRODUCTION ............................................................................................. 17	  

2.	  DEFINING AND CONCEPTUALIZING RELIGION AND RELIGIOSITY .. 23	  

2.1	   Religion ................................................................................................ 23	  

2.2	   Relogiosity ........................................................................................... 24	  

2.3	   Islamic Religion and Religiosity ......................................................... 25	  

   2.4          Islamic Religiosity and Business Ethics .............................................. 27	  

         2.4.1     Islamic Belief ............................................................................... 28	  

         2.4.2     Tawheed ....................................................................................... 28	  

                   2.4.2.1   Purpose of Creation ........................................................... 29	  

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  2.4.2.2   Trusteeship ......................................................................... 30	  

	  	  	  	  	  3. BACKGROUND ............................................................................................... 34 

       3.1 Religion and General Individual Behavior	  	  ......................................................	  34 

3.2 Religion and Ethical Behavior in Organizations .......................................... 36 

    4. WEAKNESSES IN THE EXTANT EMPIRICAL STUDIES LINKING 
ISLAMIC RELIGIOSITY TO MUSLIM ETHICAL BEHAVIOR .......................... 39 

	  	  	  	  4.1 Summary ....................................................................................................... 42 

	  	  	  	  	  	  	  	  4.2 The Context: Saudi Arabia and Islam ........................................................... 46	  

	  	  	  	  	  5. ETHICAL FAILURES AND BEHAVIORAL BUSINESS ETHICS 
APPROACH: A HISTORICAL AND CONCEPTUAL FOUNDATIONS .............. 49 

5.1	  A Normative and Behavioral Business Ethics Approach ............................. 51	  

6. SYNOPSIS OF THE THESIS ........................................................................... 54	  

Chapter Two (Methodology) .................................................................................. 58	  

2.1	  	  INTRODUCTION: RESEARCH QUESTION, AIMS AND DESIGN .......... 59	  

2.2 RESEARCH METHODOLOGY ..................................................................... 64	  

2.2.1	   Introduction .......................................................................................... 65	  



	  

3 
	  

2.2.2	   Research Paradigm: A Critical Realism .............................................. 66 

2.2.2.1	   Critical realism: an overview .................................................... 68 

2.2.2.2	   Applying critical realism to this thesis ..................................... 70 

2.2.3	   Mixed Methods: Overview and Justification ....................................... 72	  

2.3 METHODS IN PAPER TWO (Titled: Scale of Muslims' View of Allah at 
work (SAMVAW): Development and Evidence for Reliability and Validity) ...... 79	  

2.3.1	   Introduction .......................................................................................... 79	  

2.3.2	   First Phase ............................................................................................ 80	  

2.3.3	   Second Phase: Establishing the Factor Structure, Reliability, and 
Validity of the SMVAW .................................................................................... 85	  

2.3.3.1	   Design ....................................................................................... 85 

2.3.3.2	   Procedure .................................................................................. 86 

2.3.3.3	   Participants ............................................................................... 87 

2.3.3.4	   Data Analysis  ........................................................................... 88 

2.4	  METHODS IN PAPER THREE (Titled: The Effects of Islamic Religiosity on 
the Ethical Judgments of Marketing and Management Professionals) ................. 90	  

2.4.1	   Introduction .......................................................................................... 90	  

2.4.2	   First Phase ............................................................................................ 91	  

2.4.3	   Second Phase ....................................................................................... 96 

2.4.3.1	   Design ....................................................................................... 96 

2.4.3.2	   Procedure .................................................................................. 98 

2.4.3.3	   Participants ............................................................................. 100 

2.4.3.4	   Measures ................................................................................. 102 

2.4.3.5	   Control variables: gender, age and education ......................... 103 

2.4.3.6	   Data analysis ........................................................................... 103 

2.5	  	  ETHICAL CONSIDERATION  .................................................................... 107	  

2.5.1	   Introduction ........................................................................................ 107	  

2.5.2	   Privacy ............................................................................................... 107	  

2.5.3	   Confidentiality ................................................................................... 108 

2.5.4	   Anonymity ......................................................................................... 109 

2.5.5	   Informed Consent .............................................................................. 109 

Chapter Three (Paper 1) ....................................................................................... 111 

Religiosity and Behavioral Ethics in Organizations: An Integrative Framework ... 112 

3.1	  INTRODUCTION .......................................................................................... 113 



	  

4 
	  

3.2	  LITELATURE REVIEW AND THEORETICAL BACKGROUND ........... 118	  

3.2.1	   Religiosity and Ethical Behavior ....................................................... 118	  

3.2.2	   Conception of Religiosity .................................................................. 120 

3.2.2.1	   Ethical decision-making processes ......................................... 123 

3.2.2.2	   Belief and the God mage and God Concept ........................... 128 

3.3	  BUILDING AN INTEGRATIVE FAITH BASED-MODEL (IFBM) .......... 129	  

3.4	  THEORETICAL ASSUMPTIONS ................................................................ 133	  

3.4.1	   Faith and Belief (Interpretations of Faith) ......................................... 133 

                3.4.1.1	  	  	  The reality of Iman:different interpretations by Islamic schools135 

3.4.2	   Views of God ..................................................................................... 137	  

3.5	  DISCUSSION ................................................................................................ 142	  

3.5.1	   Image of God, System 1 and the Mediating Role of Religios Affect 143	  

3.5.2	   Concept of God, System 2 and the Mediatng Role of Relgious 
knowledge  ....................................................................................................... 146 

3.5.3	   Views of God, the Two-Systems and the Mediating Role of Religious 
Practice   ........................................................................................................... 148	  

3.5.3.1	   Religious practice and the cold Intersection ........................... 148 

3.5.3.2	   Religious practice and the hot Intersection ............................. 150 

3.6	  QUESTIONS FOR FUTURE RESEARCH AND PRACTICE .................... 151	  

3.7	  CONCLUSION .............................................................................................. 154	  

Chapter Four (Paper 2) ......................................................................................... 156 

Scale of Muslims’ Views of Allah at work (SMVAW): Development and Evidence 
for Reliability and Validity ...................................................................................... 156 

4.1	  INTRODUCTION .......................................................................................... 158	  

4.2	  LITERATURE REVIEW AND RATIONALE FOR THE DEVELOPMENT 
OF SMVAW ........................................................................................................ 159	  

4.3	  CONCEPTUALIZATIONS OF A VIEW OF GOD ...................................... 167	  

4.3.1	   View of God and Theoretical Framework ......................................... 169	  

4.4	  APPROACH AND OVERVIEW OF STUDIES 1 THROUGH 5 ................ 171 

4.4.1	   Evaluation of the Measurement Model (model fit) for SMVAW ..... 185	  

4.4.2	   Validity and Reliability of the Measurement Scale ........................... 186	  

4.5	  GENERAL DISCUSSION ............................................................................. 187	  

4.6	  IMPLICATIONS ............................................................................................ 189	  

4.7	  LIMITATIONS AND DIRECTIONS FOR FUTURE RESEARCH ............ 190	  



	  

5 
	  

Chapter Five (Paper 3) .......................................................................................... 191 

The effects of Islamic Religiosity on the Ethical Judgement of Marketing and 
Management Professionals in Saudi Arabia ............................................................ 192 

5.1	  INTRODUCTION .......................................................................................... 193	  

5.2	  LITERATURE REVIEW ............................................................................... 196	  

5.2.1	  	  	  	  	  	  	  	  The Dearth of Studies Linking Islamic Religiosity to Ethical 
Judgement ......................................................................................................... 198	  

5.3	  THEORETICAL FRAMEWORK ................................................................. 201	  

5.4	  METHOD ....................................................................................................... 210	  

5.4.1	   Focus Group Interview ...................................................................... 210	  

5.4.2	   Main Study Design ............................................................................ 211	  

5.4.2.1	   Participants ............................................................................. 212 

5.4.2.2	   Measures ................................................................................. 213 

5.4.2.3	   Control Variables .................................................................... 213 

5.4.2.4	   Dependent Variables ............................................................... 214 

5.4.3	   Analytical Strategy ............................................................................ 214	  

5.4.3.1	   EFA for twenty-four developed vignettes measuring DAUB 216 

5.4.3.2	   Evaluation of first-order measurement model ........................ 216 

5.4.3.3	   Validity and reliability of the first-order measurement model 216 

5.4.3.4	   Evaluation of a second-order measurement model ................. 218 

5.4.3.5	   Validity and reliability of the second-order measurement model 
 ……………………………………………………………….218 

5.5	  RESULTS ....................................................................................................... 219	  

5.5.1	   Hypothesis Testing ............................................................................ 221	  

5.5.1.1	   Direct effects ........................................................................... 221 

5.5.1.2	   Mediation ................................................................................ 222 

5.6	  DISCUSSION ................................................................................................ 224	  

5.7	  IMPLICATION FOR MANAGERS .............................................................. 227	  

5.8	  LIMITATION AND FUTURE RESEARCH ................................................ 230	  

Chapter Six (Discussion of the research findings) .............................................. 232 

6.1	  INTRODUCTION .......................................................................................... 233	  

6.2	  OVERVIEW OF THE FINDINGS ................................................................ 234	  

6.2.1	   Identifying a Gap in the Literature .................................................... 234	  

6.2.2	   The Findings in Chapter 3 (Theoretical Paper) ................................. 237	  



	  

6 
	  

6.2.3	   The Findings in Chapter 4 ( Scale Development and Validation) ..... 239	  

6.2.4	   The Findings in Chapter 5 (The Main Emprical Study) .................... 240	  

6.3	  IMPLICATIONS AND CONTRIBUTIONS ................................................. 241	  

6.4	  PRACTICAL IMPLICATIONS .................................................................... 250	  

6.4.1	   Implications for Management ............................................................ 251	  

6.4.2	   Implications for International Marketing and Management .............. 259	  

6.4.3	   Implications for Ethics Training ........................................................ 261	  

6.4.4	   Implications for Business Education ................................................. 262	  

6.4.5	   Implications for Policy Formation Process ........................................ 264	  

6.4.6	   Implications for Anti-Corruption ....................................................... 265	  

6.5	  STRENGTH, LIMITATIONS AND SUGGESTIONS FOR FUTURE 
RESEARCH  ........................................................................................................ 268	  

6.6	  CONCLUDING COMMENTS ...................................................................... 270	  

References ................................................................................................................ 272 

APPENDIX 1 (PAPER 2) ....................................................................................... 295 

                     Appendix 1.1: Interview Invitation Letter (Arabic)……...…....…….296 

 Appendix 1.2: Interview Invitation Letter (English)………………...297 

 Appendix 1.3 Focus Group Protocol (Arabic)………………………298 

 Appendix 1.4 Focus Group Protocol (English)……………………...299 

                     Appendix 1.5 The 16-item SMVAW (Original Arabic Version)…....300 

                     Appendix 1.6 The 16-item SMVAW (English Version)……..….…..302 

                     Appendix 1.7 CFA for the final the SMVAW 13-item scale……......303 

APPENDIX 2 (PAPER 3) ....................................................................................... 306 

                     Appendix 2.1 (Focus Group)Interview Invitation Letter (Arabic).….307 

                     Appendix 2.2 (Focus Group)Interview Invitation Letter (English)….308 

                     Appendix 2.3 Letter requesting permission to conduct survey..….…309 

                     Appendix 2.4 Questionnaire Invitation…..……...……………..……310 

                     Appendix 2.5 Online Questionnaire………...……………………….311 

                     Appendix 2.6 Religious Knowledge Scale (English Version)……....325 

                     Appendix 2.7 Religiosity practice scale (English Version).......…......326 

                     Appendix 2.8 Vignettes, (English Version)…...…………………….330 

APPENDIX 3 Data Analysis (PAPER 3)…………………………………...…….340 

                     Appendix 3.1 Data Screening……………………………………..…340 



	  

7 
	  

                     Appendix 3.2 Exploratory Factor Analysis (EFA)………………......346 

                     Appendix 3.3 Confirmatory Factor Analysis (CFA)….…...………...365 

                     Appendix 3.4 Structural equation modeling (SEM)……...………….376 

   Appendix 3.5 Mediation Model……...………………………………389 

	  

Word count: 65,794	  (Excluding references and appendices) 

  



	  

8 
	  

LIST OF FIGURES 
Figure 2.1: Thesis Research Process .......................................................................... 63	  

Figure 3.1: An Integrative Faith-based Model ......................................................... 134	  

Figure 3.2: Conceptual framework for Islamic Belief system ................................. 141	  

Figure 5.1: Theoretical Model ................................................................................. 211	  

 
 
 
LIST OF TABLES 
Table 2.1: Summary of the Purpose of Mixed Methods Research  ........................... 77	  

Table 2.2: Fit indices and their acceptable thresholds ............................................... 92	  

Table 2.3: Model fit Indices ..................................................................................... 108	  

Table 3.1: Summary of different interpretations of Iman by Islamic schools of 

theought  .................................................................................................................. 139	  

Table 4.1: Means, Standard Deviations, and Correlation for Study Variables…....185	  

Table 4.2: Validity and Reliability Computations for the Developed Scale ........... 188	  

Table 5.1: Validity and Reliability of the First-Order Measurement Model ........... 217	  

Table 5.2: Validity and Reliability of the Second-Order Measurement Model ....... 220	  

Table 5.3: Descriptive Statitistics and Correlations for Study Variables ................ 221 

Table 5.4: Structural Equation Modeling direct effect results ……………………222	  

Table 5.5: RK Mediation effects .............................................................................. 223	  

Table 5.6: RP Mediation effects .............................................................................. 223	  

 

 

 

 

 

 

 

 

 

 

 



	  

9 
	  

ABBREVIATIONS 
AGFI Adjusted Goodness-of-Fit Index 

BV Balanced View 

CFA Confirmatory Factor Analysis 

DAUB Degree of Accepting Unethical Behavior 

EFA Exploratory Factor Analysis 

FV Fear View 

GC God Concept 

GDP Gross Domestic Products 

GFI Goodness-of-Fit Index 

GI God Image 

HV Hope View 

IFBM Integrative Faith-Based Model 

KF Knowledge of Forbidden 

KO Knowledge of Obligation 

ML Maximum Likelihood 

MNE Multinational enterprise 

NFI Normed-fit index 

PCLOSE P-value of close fit 

PF Practice of Forbidden 

PO Practice of Obligation 

RK Religious Knowledge  

RMR Root mean square residual 

RMSEA Root Mean Square Error of Approximation 

RO Religious Obligations  

RP                      Religious Practice  

SEM Structural equation modelling 

SMC Squared Multiple Correlation 

SMVAW Scale of Muslim’s view of Allah at work 

SRMR Standardised Root Mean Square Residual 

VOG View of God 

 

 



	  

10 
	  

ABSTRACT 
 

The Effect of Islamic Religiosity on Ethical Judgments of 
Management and Marketing Professionals in Saudi Arabia: A 

Behavioral Business Ethics Approach 
Faisal Ali Alshehri. Doctor of Philosophy, The University of Manchester, 2016 

 
Researchers have consistently failed to capture how exactly religiosity affects ethical 
judgment and behaviors in organizations. The absence of clear links between 
religiosity and ethics might be due to methodological and conceptual limitations. 
Moreover, existing literature on religiosity focuses overwhelmingly on Western 
Christianity, and such studies on Islam are scarce, despite it being one of the world’s 
fastest growing religions. The present thesis therefore	   addresses these gaps. 
Specifically, it examines	  how different Muslims’ views of Allah might interact with 
other religious dimensions (practice, knowledge, affective dimensions) influencing 
Muslims’ ethical judgments in various business situations. The aim was to build a 
theory and conduct an empirical investigation to test it. 

Accordingly, the first step was to build theory to understand the influence of 
religiosity in general and Islamic religiosity in particular, on ethical judgment 
behavior in organizations to guide the thesis’s empirical examinations. Specifically, 
it developed an integrative faith-based model (IFBM) to capture the interaction and 
mechanism role of beliefs, experience, cognitive, biases and emotions incorporating 
the notion of the God Concept and God Image along with System 1 and System 2 of 
moral decision processes to develop categories guiding future business ethics 
research on religiosity.  

Second, in order to test IFBM, it was essential to develop the Scale of Muslim’s 
view of Allah at work (SMVAW). In doing so, it conducted three preliminary focus 
groups and had the SMVAW’s initial items reviewed by experts. It then pre-tested 
the SMVAW with a small convenience sample, applying a cognitive interviewing 
technique to refine it. The SMVAW was then administered online via a multi-stage 
Cluster Sampling (n = 472) of marketing and management professionals to verify its 
reliability and validity. The results showed that the newly-constructed scale had 
adequate psychometric properties.  

Third step, it empirically tested the proposed integrative faith-based model (IFBM) 
and examined how different Muslims’ views of Allah, mediated by their religious 
practice and knowledge, influence their ethical judgments in organizations.	   The 
study comprising focus groups and vignette designs was carried out with a random 
sample of 427 marketing and management professionals from Saudi Arabia. 
Structural equation modelling (SEM) was utilized to test all of the study’s 
hypotheses simultaneously. The main findings confirmed that Hope View might be 
more closely associated with unethical judgment in organizations, while the Fear 
View and more Balanced View were positively associated with the ethical judgment. 
Further, religious practice and knowledge mediate the relationship between Muslim 
marketing and management professionals’ different views of Allah and ethical 
judgment. These results provide unique theoretical insight on religiosity’s impact on 
ethical judgment and have important implications for management. 
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Chapter One 

General	  Introduction 

 

I have only been sent to perfect good moral character 

 – Prophet Muhammad (PBUH)1	  – 

 

Chapter Objectives:  

 

A. To describe the broad research question being investigated and the specific 

research objectives underpinning it. 

B. To review previous research and outline the conceptual foundations in the 

field	  of behavioral business ethics.  

C. To provide an argument justifying the choice of the thesis topic and include a 

literature review demonstrating the research gap. 

D. To set the individual papers in the context of the wider philosophical and 

empirical debates in the literature. 

E. To improve the continuity between chapters and the coherence of the thesis 

as a whole. 

 

 

 

 

 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1	  Abū	  Hurayrah	  relates	  that	  Prophet	  Muhammad	  (peace	  be	  upon	  him)	  said:	  “I	  have	  only	  been	  sent	  to	  
perfect	  good	  moral	  character.”	  [Musnad	  Ahmad	  (8595)]	  
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1. INTRODUCTION 

In the past decade, business has increasingly faced important ethical challenges 

(Bazerman & Gino, 2012; De Cremer, van Dick, Tenbrunsel, Pillutla, & Murnighan, 

2011; Malloch, 2011). Against the backdrop of multiple ethical scandals, researchers 

have attempted to understand unethical behavior within organizations (Craft, 2013; 

Moore & Gino, 2015; Praveen Parboteeah, Hoegl, & Cullen, 2009; Tenbrunsel & 

Smith-Crowe, 2008; Weaver, Reynolds, & Brown, 2014). The emerging field of 

behavioral business ethics has provided many insights into significant individual and 

situational factors influencing moral2 judgment and behavior in organizations. 

However, in this past research an inadequate	  attention is given to the influences of 

religion on ethical or unethical behavior within organizations, despite the fact that 

eighty-four percent of the world’s population	   belong to a religion (Pew Research 

Center, 2012)	   and there is a general consensus that religion and ethics are closely 

linked (Fisher, 2001; Tittle & Wlech, 1983; Turner, 1997; Tracey, 2012; Weaver & 

Agle, 2002).	  This lack of attention may  result from the taboo nature of the topic i.e. 

of subjecting religious beliefs to scientifically rigorous investigation, or from the 

thought that religion is too far removed from the commercial organizations that 

motivate the empirical research in  business studies (King, 2008; Tracey, 2012).  

In contrast, research on personal ethics in organizations with regard to religion has 

become a field of growing interest in recent years (Gundolf & Filser, 2013). Religion 

provides a system of norms and values (often codified as religious beliefs in 

religious texts such as the Bible or the Quran) guiding adherents in determining the 

right and wrong ways to behave (Ali & Al-Aali, 2014; Calkins, 2000; Du, 2013; Du, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
2	  Throughout this thesis, the terms ethical and moral are used interchangeably (Hannah, Avolio & 
May, 2011). 
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Jian, Lai, Du, & Pei, 2014; Giacalone & Jurkiewicz, 2003; Kennedy & Lawton, 

1996; King, 2008; Longenecker et al., 2004; Parboteeah  et al., 2008; Rice, 1999). 

Yet, though interest has grown,  existing studies  exploring the complex relationship 

between religiosity and ethical decision-making and behavior have consistently 

failed to capture the exact role of religion and its impact on ethical behavior within 

organizations (Craft, 2013; Lehnert, Park, & Singh, 2014; Longenecker et al., 2004; 

Parboteeah et al., 2008; Rashid & Ibrahim, 2008; Tracey, 2012; Weaver & Agle, 

2002). The absence of clear links between religiosity and ethical judgment and 

behavior might be due to methodological and conceptual limitations, including the 

absence of theoretical frameworks capturing the interaction and mechanism role of 

beliefs, experience, cognitive, biases and emotions that we are all prone to.  

Moreover, the overwhelming majority of existing studies focuses on Western 

Christianity (Tracey, 2012), while studies that examine other faiths, or parts of the 

world are scarce. In particular, there is a striking lack of studies regarding religion’s 

influence on ethical judgment and behavior from an Islamic perspective (Essers & 

Benschop, 2009; Beekun & Badawi, 2005; Smith, 2008; Tracey, 2012), despite it 

being one of the world’s fastest growing religions	  and has become a key public and 

political concern in recent years (Pew Research Center, 2013; Ramadan, 2009).  

There are around 1.6 billion Muslims living in some 57 countries; the youngest 

world populations are also Muslims (Pew Research Center, 2012). Though the 

majority of Muslims live in Asia and Africa, Islam is a major and fast-growing 

religion in America and Europe (Esposito, 2015). Furthermore, Muslim populations 

are the only ones that are projected to increase by 73%, faster than the world’s 

population as a whole, to reach 2.8 billion by 2050 (Pew Research Center, 2015). 

Islam today is becoming an increasingly global religion, encompassing many 
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nationalities, ethnicities and cultures. Lastly, there has been a noticeable trend of 

greater Islamization (sticking to the rules and teachings of Islam) in numerous 

Muslims countries such as Egypt, Tunisian, Malaysia, Libya, Indonesia, Pakistan 

and Turkey (Beekun & Badawi, 2005; Kwan & Yu, 2014; Saeed, Ahmed, & 

Mukhtar, 2001). This “Islamicity” movement, to returning to the Islamic legal 

system (or Quaranic or Sharia) law, increases even more in the Post-Arab Spring 

Middle East (Pew Research Center, 2013). This rapid growth of the Muslim 

population calls for a better understanding of Islam’s influence on ethical behavior in 

organizations for several. 

First, the tide of globalization and increasing religious diversities within the 

workplace highlights the need for managing diversity, including its religious aspects 

(King, 2008; Parboteeah et al., 2009; Shen, Chanda, D'Netto, & Monga, 2009; Syed 

& Ozbilgin, 2015; Uddin, 2003).  

Second, several countries with a majority Muslim population represent some of the 

most wealthy businessmen and customers	   reasons (Beekun & Badawi, 2005). For 

instance, Qatar comes first in the list of the richest countries in the world (Global 

Finance, 2015), while United Arab Emirates comes 4th in the list of world's largest 

sovereign wealth funds, holding $773 billion assets; Saudi Arabia is the 6th, holding 

$671.8 billion assets, and Kuwait is the 7th, holding $592 billion assets (Sovereign 

Wealth Fund Institute, 2015). Muslim countries also have a large portion of the 

planet’s known crude oil resources. For instance, the Arab world alone holds around 

half of the world’s overall oil reserves and a quarter of its natural-gas reserves (The 

Economist, 2013).  
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Third, in the globalized world, the growing Muslim population means an increase in 

the purchasing power of Muslim consumers which is likely to have an important 

bearing on future firms’ decision-making.  

Fourth, it is particularly important to understand why there is a substantive 

normative gap between Islam’s ethical teaching and business practices in many 

Muslim countries, where corruption is high see. (Corruption Perceptions Index, 

2014).  

Fifth, and relatedly, given the widespread ethical failure in private, public or not-for-

profit sectors, it is important to understand whether or not religion can be used as a 

resource in the fight against corruption and unethical conduct in organizations.  

Finally, and most importantly, opening the black box concerning religious beliefs 

that have emanated from cultural traditions and practices other than Christianity by 

drawing on the history of Islam is essential	  to examine business ethics from a global 

perspective (Fotaki, Kenny, & Reinecke, forthcoming). In other words, studying the 

influence of religion on ethics in non-Western contexts and from a variety of 

religious viewpoints that have been unexplored in organization studies and/or 

business ethics literature is important and long overdue.  

This thesis aims to make a contribution to better our understanding of the 

connections between religiosity and ethical judgment and behavior within 

organizations.	  In order to achieve this,	  in the thesis, I present a collection of chapters 

illustrating religiosity’s influence by focusing on the overarching question – How 

does Islamic religiosity influence ethical judgment of management and 

marketing professionals in Saudi Arabia?	  	  

This thesis focuses on marketing and management professionals since both are have 

been often charged with unethical practices and have received plenty of social 
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criticism (Cacioppe, Forster, & Fox, 2008; Clegg & Rhodes, 2006; Evans, 2013; 

Jackson, 2001; Lund, 2000; Melé, 2011; Nill, 2015; Singhapakdi, Karande, Rao, & 

Vitell, 2001; Vitell, Paolillo, & Thomas, 2003). Moreover, examining both of these 

two professionals may provide us with a more holistic view of ethical judgment and 

behavior in organizations. Specifically, this thesis examines how beliefs might 

interact with other religious dimensions (practice, knowledge, affective attachments 

dimensions) influencing Muslims	  management and marketing professionals’ ethical 

judgments in various business situations. In so doing, this thesis addresses a three 

main key aims.  

First, this thesis aims to build theory to understand the influence of religiosity, in 

general and Islamic religiosity in particular, on ethical judgment behavior in 

organizations and to guide the thesis’s empirical examinations– this is presented in 

Chapter three (Paper one) of this thesis.  

Second, this thesis aims develops a valid and reliable psychometric scale to measure 

a Muslims’ conception of Allah –this is presented in Chapter four (Paper two).  

Third, it aims to conduct an empirical investigation to test its proposed theoretical 

model to better understanding of the connections between Islamic religiosity and 

ethical judgment– this is presented in Chapter five (Paper three).  

In order to achieve these aims, the following research objectives have been: 

1)  Reviewing Islamic theology and behavioral ethics literature alongside the 

empirical discoveries in moral psychology and neurocognitive research to develop 

a theoretical framework to guide my enquiry examining the interrelationships and 

interactions between different dimensions of Islamic religiosity and their 

influence on ethical behaviors in the workplace. 
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2)  To propose a new scale that is grounded in the Islamic world view and tested 

in Islamic context. 

3) To test the interaction and mediation effects between beliefs and other 

religious dimensions (knowledge, practices) in producing un/ethical behavior 

within organizations.  

4) To utilize multiple designs and different types of analysis including focus 

groups, questionnaire surveys, and vignettes. 

5) To utilize the vignettes technique to gather respondents’ evaluations and 

judgments describing ethically suspect behavior in the workplace to reduce the 

social desirability bias. 

6) To use a sample of marketing and management professionals, instead of 

relying on students, to represent real populations of professionals in terms of age 

and culture. 

This thesis mainly contributes to literature on ethical decision making and behavior 

in organizations (Craft, 2013; Gundolf & Filser, 2013; Weaver & Agle, 2002)	   by 

providing an insight into the influence of individuals’ religiosity on moral  judgment 

and behavior in organizations.  

The reminder of this introductory chapter is structured as follows. I will first briefly 

introduce the key concepts and definitions related to Islamic religiosity, normative 

Islamic business ethics, and Islamic world view that I discuss throughout this thesis.	  

After that, I will review literature related to the study background	  to show the broad 

area, intellectual roots, and focus of this work concerned with the study of religion in 

management and organizations. I will then evaluate works by other researchers that 

are directly related to my specific investigation of Islamic religiosity of management 

and marketing professionals’ ethical behavior in the workplace. The brief outline of 
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historical and conceptual foundations of behavioral ethics that follows will justify 

the approach adopted, namely combining the study of religiosity through the lens of 

behavioral ethics taken in this thesis. Finally, I will provide an overview of the 

different chapters (papers) of this thesis. 

 

2. DEFINING AND CONCEPTUALIZING RELIGION AND 

RELIGIOSITY 

In general, religion and religiosity can be seen as two different concepts that have 

often been used differently by various scholars. While religion is most often 

concerned with a belief system, formalization, institutional organization and 

affiliation, religiosity refers to the level or intensity of belief or the degree to which 

an adherent “practices” a religion (Giacalone & Jurkiewicz, 2010). However, since 

an outcome of any research relies heavily on how a concept is defined (Weaver & 

Agle, 2002), the precise definitions of religion and religiosity are crucial for 

researching the Islamic religiosity that is the subject of this study. At first glance the 

task seems easy, until one tries to reach this precise definition. So, in order to do so, 

the following section will start out with a broad review of different definitions about 

both concepts of religion and religiosity, and then narrow its focus by providing an 

operational definition of Islamic religiosity.  

 

2.1 Religion  

What is religion? Religion is not a unified concept. According to Wulff (1991), the 

term “religion” came from the Latin religio which was originally used to indicate to 

supernatural power that requires a person to respond. Smith (1964, p.20 ) suggests 
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that the term religio means “something that one does, or that one feels deeply about, 

or that impinges one’s will, exacting obedience or threatening disaster or offering 

reward or binding one into one’s community”. McDaniel and Burnett (1990, p. 102), 

for instance, defined religion as: “a belief in God accompanied by a commitment to 

follow principles believed to be set forth by God”; while Johnson (2000, p. 259) 

defined it as “a social arrangement designed to provide a shared, collective way of 

dealing with the unknown and un-knowable aspects of human life, with the 

mysteries of life, death and the different dilemmas that arise in the process of making 

moral decisions”.	  Hill et al. (2000, p. 66) described religion as: “A. The feelings, 

thoughts, experiences, and behaviors that arise from a search for the sacred. The term 

‘search’ refers to attempts to identify, articulate, maintain, or transform. The term 

‘sacred’ refers to a divine being, divine object, Ultimate Reality, or Ultimate Truth as 

perceived by the individual; 

AND/OR: B. A search for non-sacred goals (such as identity, belongingness, 

meaning, health, or wellness) in a context that has as its primary goal the facilitation 

of (A); 

AND: C. The means and methods (e.g. rituals or prescribed behaviors) of the search 

that receive validation and support from within an identifiable group of people.”  

 

2.2 Religiosity 

On other hand, religiosity can be seen as a multidimensional concept that includes 

five unique dimensions including intellectual, belief, ritual, devotional and 

experiential dimensions to fulfil the different needs of its adherents (Davie, 2007; 

Glock & Stark, 1965; Stark & Glock, 1968). More recent conceptualizations have 
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assessed religiosity according to belief, behavior and belonging (Woodberry & 

Smith, 1998). Hill et al. (2000, p. 61) defined religiosity or religiousness as including 

“both personal beliefs, such as a belief in God or a higher power, and institutional 

beliefs and practices such as church membership, church attendance, and 

commitment to the belief system of a church or organized religion”.  

A pioneering work in the field of psychology by Allport and Ross (1967) 

conceptualized religiosity as either intrinsic or extrinsic. Extrinsic is a religious 

motivational orientation that is not an end in itself i.e. it is motivated by receiving a 

benefit from religion or some outside gains that expression may provide for 

adherents. Intrinsic motivational orientations on the other hand, are motivated by the 

believer’s natural inclinations and by an authentic or an inside belief which is an end 

in itself. As Allport and Ross (1967, p. 434) put it: “[an] extrinsically motivated 

person uses his religion, while [an] intrinsically motivated person lives his religion”. 

However, the intrinsic-extrinsic motivational orientations model is broad and lacks 

clear transference to other religions (Kirkpatrick & Hood, 1990; Neyrinck, Lens, 

Vansteenkiste, & Soenens, 2010).  

In short, there is no consensus on a general definition of religion and religiosity 

among social scholars	   and theologians	   which led sociologist Milton Yinger to 

conclude, “any definition of religion is likely to be satisfactory only to its author” 

(Yinger, 1967,	  p. 108). Moreover, due to the multidimensionality of religion, a broad 

conceptualization and definition of religion may well not be useful except if it is 

operationally defined (Al-Issa, 2000) and “it must be defined for each research 

setting” (Wilkes, Burnett, & Howell, 1986, p.48).  

 

2.3 Islamic Religion and Religiosity	  
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So, since the focus here is on the Islamic religion, an operational definition of Islam 

is required for the research purpose. Badawi (2001) provides such a definition. 

According to Badawi (2001) Islam means peace and acceptance acquired by 

submitting a Muslim’s will to the Almighty Allah3. Islam as a word originated from 

the Arabic word [SLM], which means “peace”. According to Badawi the term Islam 

means “to achieve peace; with Allah; with oneself [inner peace] and with the 

creation of Allah through submission to Allah; putting one’s trust in Him and 

acceptance of His guidance and injunctions” (Badawi, 2001, p.295). This broad 

definition covers all dimensions including intellectual, belief, ritual, devotional and 

experiential. It also reflects the multidimensionality of Islamic religiosity and 

clarifies why Islam is more than a “religion” in the generally limited meaning, which 

concerns itself mainly with the ritual and spiritual aspects of life.  

According to Beekun and Badawi (2005, p. 143) “Islam is a way of life, not just a 

religion. As a result, business ethics cannot be separated from ethics in the other 

aspects of a Muslim’s daily life.” In fact, the term “religion” is not the perfect 

translation of the Arabic word “deen” which means literally a way of living as 

emphasized by (Badawi, 2001).  

To sum up, Islam is a way of life which guides Muslims in all aspects of life from 

political and economic to social and individual behavior (Kalantari, 1998).	   Allah 

says in the Quran: “Say (O Muhammed): Verily, my Salat (prayer), my sacrifice, my 

living, and my dying are for Allah, Lord of ‘Alamin (mankind, jinn and all that 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
3	  According to Badawi (2001, p.295) “The Arabic term Allah is more correctly a proper name of God. 
In any case, it refers to the One and Only Creator, Sustainer and Cherisher of the Universe. It is the 
same term used by Christian Arabs and in Arabic Bibles. The term is strikingly similar to the Aramaic 
“Alaha”, which also refers to God. From Muslim perspective, the Term Allah is preferable than God, 
not only because it is the proper name of God, but also because the term Allah is not subject to gender 
or plurality [linguistically]”. Throughout this thesis, I consider the terms “Allah” and “God” to be 
synonymous and use them interchangeably. However, both terms (Allah or God) describe the one 
God of all time and all humankind that has no partners	  whenever referred to Muslims.  
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exists). He has no partner. And of this I have been commended, and I am the first of 

the Muslims.” Quran (6:162 to 163)4. Therefore, before knowing what believers 

should do and what they should not do, they should know what is right and what is 

wrong. Accordingly, the adopted definition of Islamic religiosity indicates that 

business ethics can been seen as an integral part of  Islam and be based on its 

comprehensive world view (Badawi, 2001). Having established the definitions used 

in this thesis, the next section provides an overview on this normative relationship 

between the Islamic world view and business ethics.   

 

2.4 Islamic Religiosity and Business Ethics 

Islamic business ethics are based on an Islamic world view. So, to define what is 

ethical and what is not according to Islamic normative ethics, I must first discuss the 

issues of Islamic ontological faith or Islamic world view. Islamic business ethics do 

not exist in a vacuum, but are rather grounded in the Islamic comprehensive world 

view and are inextricably linked with it. To demonstrate that world view, this thesis 

relies on original Islamic sources, the Quran, and the Sunnah5. At the center of this 

world view is the belief in and devotion to Allah, who alone has the ultimate 

authority in defining what is ethical and what is not. Both belief and devotion are 

examined sequentially in the next sections. 

 

 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
4 When this study refers to chapters and verses in the Quran, it will use the convention ‘xx:yy’, where 
xx refers to the Quranic chapter and yy refers to the Quranic verse within that chapter. The 
translations of Quran were drawn on: “The Holy Qur’an, translated by Al Hilali Muhammed Taqi-ud-
Din and Khan Muhammed Mushin, King Fahd complex for the printing of the holy Qur’an Madinah, 
K.S.A 1983”.	  
5	  This thesis relies mainly on the holy Quran and Sunnah as the main sources of Islamic normative 
texts that are widely accepted by Muslims. Quran is the holy book revealed by Allah to the Prophet 
Muhammad. Sunnah is the sayings, actions, and approvals of the Prophet Muhammad (Peace and 
Blessings be Upon Him). 
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2.4.1 Islamic Belief 

"O Musa (Moses)! Verily! I am Allah, the Lord of the 'Alamin (mankind, jinn and all 
that exists)! (Quran 28:30) 
 
Muslims basically believe in the following: (1) belief in Allah, (2) in His angels, (3) 

in His Books, (4) in His messengers and	  prophets, (5) in the predestination by Allah 

and (6) in resurrection	  of the body and return of the soul to it and so people will 

come forth out of their graves. Muslims believe that Islam is God’s final message to 

humanity revealed through the prophet Muhammad (PBUH)6 and therefore is not 

bound by place or time. In other words, Muslims believe that Islam is a faith that has 

always be existent and that it was revealed to humankind by a number of prophets 

(peace be upon them)	   throughout history – but the final and complete revelation of 

the Islam was made through the Prophet Muhammad (PBUH).  

Belief is the core dimension of individual religiosity (Faulkner & De Jong, 1966). 

The central part of the belief dimension is belief in Allah (Greeley, 1997) which is 

considered to be the most central religious belief that one can hold because it is the 

foundation that other religious beliefs are built upon. Allah is the only Creator, 

Sustainer and Cherisher of the Universe and,	  as such, it might be valuable to begin 

with an explanation of Islam's conception of Allah.	  This conception might be better 

summed up in the key term Tawheed.  

 

            2.4.2 Tawheed 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
6 PBUH is an abbreviation for “Peace Be Upon Him” which is a statement mentioned by Muslims 
whenever the Prophet Muhammad (or any other prophets) is mentioned. 
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The monotheism or Tawheed, as it is called in Arabic means there is nothing worthy 

of being worshipped except for Almighty Allah. Tawheed is the cornerstone of Islam 

and the source of all Islamic ethical notions and principles (Naqvi, 1981). The 

theological meaning of Tawheed is the Oneness, Uniqueness and incomparability of 

Allah to any of His creatures (Badawi, 2001). This definition refers to the three kinds 

of Tawheed. Firstly, Oneness of the divine lordship, attributing Oneness to Allah, the 

One and Only true God, the sole Creator, Sustainer and Cherisher of the universe, 

the Lord and Sovereign of all things. Secondly, only Allah alone is worthy of 

worship with no partner or peer (unity of worship). Thirdly, Oneness of the Divine 

Names and Attributes. Unity of the Essence and Attributes to Allah which are 

ascribed all the attributes of absolute perfection (Abdul-Wahhab, 1998).  

So, “belief in Allah includes belief in His Oneness, His Divine nature and His names 

and attributes. This means affirming the three kinds of Tawheed, believing in them 

and acting upon them”	  (Ibn Taymīyah, 1999). Tawheed is the basic principle of the 

Islamic world view that serves as “the cornerstone of Islam, the foundation of its 

ethics and approach to life, the basis of its systems and institutions, and the primary 

determinant of one’s relationship to the natural and social order” (Badawi, 2001, p. 

297). So, this unity of Allah or Tawheed implies unity of the basic divine message to 

all humans, unity of the mankind race, unity of human right and unity of the two 

lives: the present life and the life believed to begin after death (Badawi, 2002). 

Accordingly, Allah alone, as the Creator and the source of all bounties, has the 

authority to define what is ethical (halal) and what not (haram).  

 

            2.4.2.1 Purpose of Creation  
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I (Allah) created not the jinn and mankind except they should worship Me (Alone). 

(Quran 51:56) 

Worship (ibadah) is a practical manifestation of Tawheed and requires adherents to 

completely submit to Allah. In this sense, worship is a matter of obedience to Allah 

in all aspects of life that please Him. In other words, the notion of worship in Islam 

not only means the performance of certain rituals of good deeds such as praying or 

giving charity, but also “an all-inclusive term for those internal and external sayings 

and actions of a person that are pleasing to Allah” as many Islamic religion scholars 

have emphasized (Ibn Taymīyah, 1999). Consequently, the whole life of a human 

being can be an act of worship, as long as the intention of it is to perform for the 

pleasure of Allah and according to His divine guidance of what is ethical and what is 

not. Undoubtedly, this is applied to one’s private life as well as work life.  

Among the implications of the concept of Tawheed is the unity between the present 

life and the hereafter. This unity infuses a sense of ultimate purpose of achieving 

self-interest over the long-term which may motivate people to behave ethically (Ali 

et al., 2013). Thus, all moral actions are guided by a time scale, which is not limited 

to one’s lifespan but a life believed to follow death (Badawi, 2001). To fulfil the role 

of trusteeship and warrant a reward in the Hereafter, one should behave in a socially 

accountable manner and participate to the benefits of humanity (Wilson, 1997). 

 

            2.4.2.2 Trusteeship 

“And (remember) when your Lord said to the angels: "Verily, I am going to place 

(mankind) generations after generations on earth." They said: "Will You place 

therein those who will make mischief therein and shed blood, - while we glorify You 
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with praises and thanks and sanctify You." He (Allah) said: "I know that which you 

do not know” (Quran 1:30)  

Besides the main function of worship of Allah, human beings bear the responsibility 

for the trusteeship of Allah on earth (Badawi, 2002; Beekun & Badawi, 2005). This 

responsibility is centered on the obedience to His laws, and the self-control with 

regard to what has been prohibited by Him. According to Tawheed, Allah is the Lord 

and Sovereign of the universe and He alone, as “the real Owner” of the universe, has 

the right to determine how His given resources should be used (Badawi, 2002). The 

conditions laid down by Him state what a trustee is allowed and not allowed to do, 

i.e. what is ethical (halal) and what is unethical (haram). These general rules are 

based on the principles of Islamic justice that “seeks to respect the rights of both 

primary and derivative stakeholders without allowing for exploitation, nepotism and 

other human ills” (Beekun & Badawi, 2005, p.143). 

According to the trusteeship concept, the role of humankind is to navigate through 

this life according to Allah’s divine guidance as they are given the role of trusteeship 

over the earth by Him (Beekun & Badawi, 2005). Therefore, “His trustees are 

responsible for maintaining the unity of His creation, the integrity of the earth, its 

flora and fauna, its wildlife and natural environment. Unity cannot be had by discord, 

by setting one need against another; it is maintained by balance and harmony”(Omar 

Naseef, 1998, p.13).	   Accordingly, a trustee is tested in this earthly life (Beekun, 

2011). The Creator Almighty says: “Who has created death and life that He may test 

you which of you is best in deed” (Quran 67:2).  

The justice of Allah necessitates that when people do good deeds they will certainly 

be rewarded, and when they do bad deeds that harm others in society, they will 

certainly be punished. Allah says: “That Day mankind will proceed in scattered 
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groups that they may be shown their deeds. So whosoever does good equal to the 

weight of an atom (or small ant) shell see it. And whosoever does evil equal to the 

weight of an atom (or small ant) shell see it.” (Quran100:6 to 8). 

Thus, as indicated earlier, in order for people to be guided by their religious beliefs 

in their daily conduct and behavior within the workplace, and since ethical behavior 

is not a goal in its own right but a means to live his relation with Allah and his 

neighbor, a Muslim must believe in the three kinds of Tawheed. First, the belief in 

Tawheed requires a Muslim to be acutely conscious of Allah's absolute ability to 

know the manifest and the hidden and hold all accountable for individual decisions 

and behavior. Consequently, a Muslim’s fear of Allah to punish him for unethical 

behavior, and the desire for His forgiveness and blessings when they behave 

according to religious expectations is the most powerful enforcement mechanism for 

behaving ethically in all aspects of one’s life, including business (Badawi, 2001). 

However, if this mechanism is broken down, ethical behavior by Muslims might be 

negatively affected. In other words, when Muslim's consciousness or belief in 

Allah’s accountability is distorted, the ethical outcome most probably will be 

affected accordingly. That is to say, Islamic business ethics do not exist in a vacuum, 

but rather are grounded in the Islamic comprehensive world view and are 

inextricably linked with it (Badawi, 2001).  

So, understanding the concepts of the Islamic world view (Tawheed, the Purpose of 

Creation and Trusteeship) discussed above and their link to Muslim’s belief and how 

Islamic schools of thought have interpreted this link differently (resulting in 

disparate types of creeds) is important; this will help us understand how these 

different beliefs influence  ethical behavior differently within organizations. Such an 

approach aims to understand how ethical norms are interpreted and how they 
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influence individuals’ decision-making and behavior, and is therefore essential to 

researching the influence of religiosity on ethical behaviors within organizations. Of 

essence here is the focus on actual or observed behaviors, rather than norms of how 

an individual should behave. Put differently, there is too little research into 

descriptive behaviors as opposed to prescriptive ethics.  A potential reason of this 

might be the problematic to understand Islam due to the cultural diversity of nearly 

1.6 billion Muslims globally.  

Many people might speak of “Islam and Muslims” in monolithic terms. However, 

these terms encompass multiple realities (Esposito, 2015). Early in the history of 

Islam, after several generations of Prophet Muhammed’s death (PBUH) in 632, 

various warring parties emerged such as Sunnism, Khawarijism and Shi’ism. The 

division between these parties dates back to purely political struggles (Izutsu, 2002). 

However, these political struggles eventually resulted in theological disputes and 

different schools of thought which have divided the Muslim community into other 

sects and factions (Ibn Taymīyah, 1999; Izutsu, 2006). Moreover, an expansion of 

Islam through Asia, Africa and Europe and the interaction with other cultures, 

religion and philosophies, have contributed to these theological divisions within 

Islam today (Clarke, Clarke, Hardy, Houlden, & Sutherland, 2004; Ibn Taymīyah, 

1999). So in short, the great diversity and a lack of clarity surrounding different 

dogmas, creeds interpretations and practice of Islam in different Muslim societies 

makes it difficult to understand Islam and its influence on business.  

In the next section, I review the broad issue of how religion might affect individual 

behavior in the context of work. The discussion provides a general background to 

demonstrate the intellectual roots of religion and individual workplace behavior, 
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before narrowing the focus to the management literature on religion and finishing 

with a review of the studies that link Islamic religiosity to ethical behavior.   

3. BACKGROUND 

3.1 Religion and General Individual Behavior  

Religion permeates every aspect of people's lives. From the mid-1970s onwards, 

cultural and socioeconomic factors, and other socio-political events “forced religion 

back onto the scholarly table for social scientists to consider” (Smith, 2008, p. 1561). 

Moreover, research on the relationship between religion and management became a 

growing field of interest in the last few years (Gundolf & Filser, 2013). 

Nevertheless, bringing religion and work together is also an old research topic and 

was suggested as early as 1905 by Weber.	  	  

The Weberian perspective of the Protestant ethic and the spirit of capitalism can be 

regarded as the intellectual roots of studies  examining the relationship between 

religion and individual behavior in work, which in turn, has a  significant influence 

on aggregated economic performance. Max Weber's theory postulated that every 

religion has its unique belief system that can be linked to some particular forms of 

behavior. Weber attempted to understand the economic success in Northern Europe 

in comparison to the rest of the world. He suggested that Protestantism, in particular 

Calvinism, has certain aspects of theology which devoted an adherent’s ideology to 

the developed values of the pro-capitalist economic system (Weber, 1930).   

“Protestant ethic” emphasized affluence and success in earthly endeavors as an 

indication of divine grace. At the same time, it emphasized individualist values and 

hard work as the best way to serve God. In addition, it discouraged hedonistic 

philosophy. This was motivated by the Protestant Reformation that shifted the 

emphasis from a community-based relationship with God to a direct relationship 
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between the individual and God. Consequently, the Protestant world view of the 

individual as an independent spiritual unit was the main motivation of Protestants to 

take advantage of industrial economy opportunities.  

Weber (1930) argued that most successful capitalists were not necessarily pious 

Protestants, but rather businessman who had internalized the unique culture and 

values that were associated with the Protestant world view, even where he or she was 

only marginally religious. Consequently, he argued that Protestant nations continued 

to be wealthy nations everywhere, even outside Northern Europe, because of the 

culture of “Protestant ethic” which transmitted an affinity of their people for the 

proto-capitalist economic system. However, the assumption made by Weber nearly 

100 years ago was controversial  then and it remains controversial even today 

(Cavalcanti, Parente, & Zhao, 2007).  

Some recent studies argue that “Protestant work ethic” is not only relevant to 

Protestant countries and that there is no noticeable differences between religions and 

work attitudes (Cherrington, 1980; Chusmir & Koberg, 1988; Furnham, 1990; 

Furnham, 1991; Niles, 1999). Work values can be seen as broad standards for all 

humankind (Pryor, 1981) and it depends upon the groups’ or individuals’ 

preferences and interpretations of work whether these are seen to have intrinsic or 

extrinsic value (Warr, 2008). In their critical paper about Weber’s assumptions of 

Protestant work ethic (PWE), V. O. Smith and Smith (2011) conclude that the PWE 

was not Protestant and they indicate the bias in the management literature concerning 

the PWE. 

Even though the previous questions remain unresolved, this debate about norms and 

values influencing ethical conduct in business drives a renewal of interest in the 

relationship between economics, management, and religion. While macro-economic 
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researchers may perhaps be concerned with the impacts of religion on aggregated 

economic performance, business and management studies would pay attention to 

individual and group performance linking different religious faiths to different 

aspects of business, organizational behavior and ethics (Giacalone & Jurkiewicz, 

2003; Vitell, 2009; Walker, Smither, & DeBode, 2012). Nevertheless, the study of 

religion’s impact on business is still in its infancy (Parboteeah et al., 2009; Tracey, 

2012).  

 

3.2 Religion and Ethical Behavior in Organizations  

There is general agreement that religion and ethics are closely linked (Gundolf & 

Filser, 2013). Religions around the world often have much to say about ethical 

behavior. This is not only framed explicitly (e.g. through direct instruction) but also 

by implicitly (e.g. Good Samaritan story. See Weaver & Agle, 2002). Today, 

seventy-two percent of the world’s population belong to four major religions: Islam, 

Christianity, Buddhism and Hinduism (Barrett, 2001; Pew Research Center, 2012). 

These religions, and many others, have promoted particular faiths, principles and 

values that have a degree of influence upon believers’ behaviors in the workplace 

(Bettignies, Bai, Habisch, & Lenssen, 2011; Calkins, 2000; Lee, McCann, & Ching, 

2003; Lee & Ruhe, 1999; Longenecker, McKinney, & Moore, 2004; Pava, 1998; 

Parboteeah et al., 2009; Rice, 2006).  

In general, studies that examine the relationship between ethical intention or ethical 

attitude and religiosity find a positive correlation (Angelidis & Ibrahim, 2004; 

Barnett, Bass, & Brown, 1996; Conroy & Emerson, 2004). However, many of these 

studies are based on reactions to a normative approach applying religious values to 

hypothetical ethical situations in business. On the other hand, the findings of 
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empirical studies that attempted to understand how religiosity actually influences 

ethical behavior are mixed (Craft, 2013). According to Parboteeah et al. (2008, p. 

388), the mixed results mainly relate to five conceptual and methodological issues.  

Firstly, most of these studies do not consider multidimensional conceptualizations of 

religion. This has arguably led to a poor understanding of the relationship between 

ethics and religiosity. Secondly, when multidimensional conceptualizations of 

religion are considered, the theoretical models that determine which dimensions 

should be chosen are absent. Thirdly, some studies consider only one specific 

religious denomination as a “predictor of ethics”, and do so based on resemblances 

or aspirations of what can be considered ethical or unethical behavior by the main 

religions in the world. As a result, cognitive, emotional, attitudinal, and behavioral 

components are missing from this research.	  Fourthly, as was also raised by Weaver 

and Agle (2002, p.79),	  many studies “may suffer from social desirability biases”. 

Finally, many studies have used university students as a sample, and consequently, 

real populations of employees in terms of age and culture are unrepresented.  

Moreover, I argue that the current theoretical and empirical works in business ethics 

literature rely extensively on the notion of religious intrinsic and extrinsic 

motivational orientations by Allport and Ross (1967). The influence of this 

religiosity theory may reflect a Protestant bias in the literature, given that the strict 

division between extrinsic–intrinsic religiosity may not apply to other religions – or 

even other denominations within Christianity (Cohen, Hall, Koenig, & Meador, 

2005; Graham & Haidt, 2010; Hill, 2005).   

The main conclusion to be drawn from this section is that while there is  a general 

consensus among scholars that religiosity exerts some influence on individual ethical 
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behavior in the workplace (Ali & Al-Aali, 2014; Beekun & Badawi, 2005; King, 

2008; Longenecker et al., 2004; Malloch, 2008; Schwartz, 2006; Tracey, 2012)	  

defining the nature of the relationship between religiosity and individual ethical 

judgment and behavior in the workplace is still elusive. This is mostly due to the 

inconsistent findings of studies that have linked religiosity to ethical behavior in the 

workplace (Lehnert, Park, & Singh, 2014; Parboteeah, M. Hoegl, & J. Cullen, 2008). 

There has, however, been some recent progress in empirical studies that provide a 

better explanation of that relationship by showing how intrinsic religious attitude is 

expected to motivate ethical outcomes (Vitell, 2009; Walker et al., 2012). 

Nevertheless, the overwhelming majority of these empirical studies are concerned 

with religious norms derived from Western Christianity and linking these to 

individual ethical behavior. Empirical enquiries concerned with describing and 

predicting how religious attitudes from an Islamic perspective may influence 

individuals’ ethical behavior in the workplace are non-existent (Beekun & Badawi, 

2005, Craft, 2013, King, 2008, Tracey, 2012).	  	  

Those studies that do exist have studied Islamic business ethics from a normative 

perspective demonstrating how moral and ethical Muslims should behave (for 

example see e.g. (Ali, Al-Aali, & Al-Owaihan, 2013; Ali & Al-Aali, 2014; Beekun 

& Badawi, 2005; Crane & Matten, 2010; Rice, 1999, 2006; Williams & Zinkin, 

2010). And while there are a few empirical studies that examined the influence of 

Islamic religiosity  on Muslims’ ethical behavior in the workplace e.g. (Adnan & 

Sulaiman, 2006; Muhamad, 2009; Rashid & Ibrahim, 2008; Schneider, Krieger, & 

Bayraktar, 2011), these few attempts suffer from both conceptual and 

methodological limitations. These limitations are discussed in the next section.	  
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4. WEAKNESSES IN THE EXTANT EMPIRICAL STUDIES LINKING 

ISLAMIC RELIGIOSITY TO MUSLIM ETHICAL BEHAVIOR 

The few empirical studies that link Islamic religiosity to Muslim ethical judgment 

and behavior in organizations lack a sound theoretical base. This is not distinctive to 

the studies that examine Islamic religiosity, rather, it is common in many empirical 

studies linking religiosity to business ethics (Giacalone & Jurkiewicz, 2003; 

Parboteeah et al., 2008; Weaver & Agle, 2002). 

Additionally, some of the empirical studies that have linked Islamic religiosity to 

Muslim ethical behavior in the workplace did so by borrowing traditional religiosity 

measures and attempting to translate or adapt them in order to measure Muslims’ 

levels of religiosity. Those religiosity scales were originally developed from a 

Christianity perspective and are applicable in Western Christianity contexts and 

therefore, they might not be valid to measure Muslims’ degree of religiosity.  

Many comparative sociology studies have acknowledged the need for better 

measures of religiosity with a non-Christian culture (González, 2011). According to 

(King & Martha, 2004, p .98) “should there be a specific set of items or measures 

only for those who self-identify as Muslim”. The study of Schneider et al. (2011) is 

an example which measured the religiosity of Muslims and Christians in Germany 

and Turkey to compare their consumer ethical behavior using the Religious 

Orientation Scale (ROS) provided by Allport and Ross (1967). This scale was 

specifically designed to be used in Western Christianity contexts. As a result, the 

adaptation of this scale to measure the level of Muslims’ religiosity would be not 

valid.  

There were also concerns about the construct validity of this scale. In his 

psychometric evaluation study for ROS, Genia (1993, p. 287) argues that measuring 
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“frequency of worship attendance presents theoretical as well as methodological 

problems”. So, while other studies have shown that church attendance can be a good 

indicator for Christian religiosity (Pollack & Pickel, 2007), mosque attendance has a 

genuinely different role for Muslims.  

If the frequency of worship attendance is applied to measure Muslims’ religiosity, it 

will be appropriate for adult males only as it is mostly men who go to a mosque, 

meaning it remains highly linked to gender. Moreover, mosque attendance is not 

always an inherent part of piety in Islam. In other words, a pious Muslim is 

connected with Allah directly without the need for mosque attendance or even 

contacting Imam as an agent intermediary. Furthermore, there is no requirement of 

membership of a mosque as it is in the case of some churches. Muslims, including 

pious Muslims, are not formal members of a mosque.  

In addition to mosque attendance, many other religious commitments or obligations 

in Islam vary according to gender. Wearing natural silk and gold, as another 

example, is permitted for the Muslim females but prohibited for the males. The 

Prophet Muhammad (PBUH) said: “Wearing silk and gold is permitted for the 

women of my ummah and prohibited for the males” (reported by Imaam Ahmad No: 

19013)7.  

Accordingly, a specific comprehensive measure of religiosity in Muslim contexts is 

required. Islamic religiosity is unique due to a degree of the complexity of the 

Islamic belief and ethical system that differs from other religions. Undoubtedly, any 

study that is based on non-Islamic measures of Muslim religiosity is bound to result 

in misleading findings. 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
7 When this study refers Hadith (the deeds and sayings of the Prophet Muhammad (PBUH)), the study 
will use the convention ‘-----, xx: yy:zz’, where ------ refer to the book name and xx refers to the 
Hadith number and yy is the book number and zz is the page number.  For example: (Sahih Muslim, 
76:1:422). The translations of Hadith were drawn on the translation of IslamQA © 1997-2013: 
451.97. 



	  

41 
	  

Further, some empirical studies have an excessively simplistic way of 

conceptualizing religiosity, such as asking direct questions like: “Have you engaged 

in unethical business behaviors or is your ethical behavior guided by Islam?” As 

Parboteeah et al. (2008) warn, such questions may perhaps have elicited socially 

desirable answers. In addition, as is common in most similar studies in this research 

area, samples often rely on university students. Consequently, real populations of 

employees in terms of age and culture are unrepresented (Vitell, 2009).  

Also, the literature on Islamic business ethics does not show holistically the effect of 

religiosity on an individual’s ethical decision making and behavior in the workplace, 

incorporating the different dimensions of religiosity as identified by Stark and Glock 

(1968) i.e. intellectual, belief, ritual, devotional and experiential dimensions of 

religion. Understanding religiosity dimensions and their various influences on 

managers and employees in organizations is a great opportunity that can enrich the 

literature from a wider perspective (Tracey, 2012). 

Finally, one of the major deficiencies of the survey method is that it is difficult to 

test causal relationship by using basic or conventional statistical techniques which do 

not allow for the analysis of latent variables and their relationships, taking in account 

measurement errors. Most, if not all, previous studies use simple correlation or 

multiple regressions techniques and do not utilize advanced analysis statistics 

techniques such as structural equation modelling which evaluate model construct 

relationships simultaneously.	   Structural Equation Modeling (SEM) is a powerful 

data-analytic technique that allows researchers to measure direct and indirect effects 

and thus provides many advantages that could improve the credibility of research 

findings. 
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4.1 Summary 

Viewed from a normative perspective, the Islamic ethical system is fair, balanced, 

just, and benevolent (Beekun & Badawi, 2005). It can be seen clearly in Islamic 

teachings aiming to infuse a faith as a top priority for ethical conduct (Ali et al., 

2012, Ali & Al-Aali 2014). This has been emphasized repeatedly in numerous 

Islamic teachings. Such a sense of ultimate concern for ethical conduct prescribed by 

Islam requires Muslim business leaders and employees to behave virtuously or to be 

guided by moral considerations in their everyday business practices (Badawi, 2001). 

Islam provides a cognitive framework that incorporates a strong teaching aiming to 

induce the morals and to control the behavior of both individuals and the wider 

society (Abeng, 1997;  Ali et al., 2013; Ali & Al-Aali, 2014; Tittle & Welch, 1983; 

Wilson, 1997). This cognitive framework is manifested through personal religious 

beliefs, such as belief in Allah's divine nature and lordship, or belief in life after 

death and the Day of Judgment (accountability, Paradise and Hellfire). 

However, the current reality in many countries with Muslim majority populations 

reflects widespread corruption, misconduct and irresponsible behavior in business 

situations and at the workplace more generally. According to Transparency 

International (2015), many countries with Muslim majority populations are among 

the most corrupt countries in the world. While there are other Muslim countries that 

are comparatively more ethical (e.g. Qatar), it is evident that there is a wide gap 

between normative Islam and the practices of Islamic teachings in many countries 

where Muslims constitute a majority of the population.  

Empirical enquiries concerned with describing and predicting Muslims’ moral 

awareness, judgment, and behavior in organizations are needed for a better 
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understanding of the causes of this ethical failure. However, such a descriptive 

enquiry will require a profound and deeper understanding of the Islamic religiosity 

and beliefs underlying a Muslims’ ethical decision making and behavior. It is also 

important to develop an appropriate theoretical framework to guide such an enquiry	  

and for a valid measurement tool to be developed from an Islamic perspective. 

To sum up, the previous review shows that empirical studies adequately examining 

the influence of Islamic religiosity on ethical judgment and behavior of marketing 

and management professionals holistically are completely missing. To my 

knowledge, no single study incorporates the Islamic perspective of religiosity to 

understand Muslim business ethical judgment and behavior. The sensitivity 

surrounding the issue of investigating levels of religious commitment and practice 

might be a reason behind that gap in the literature (King, 2008; Tracey, 2012; Vitell, 

2009). However, such understanding is critically important for comprehensive 

theorizing of the role of Islam in ethical behavior at work, and in order to identify 

and incorporate the religious role expectations that constitute Muslim self-identity. 

Such a task is associated with significant difficulties as it engages the business 

researcher in the unfamiliar territory of Islamic theological and cultural literature in 

addition to the business ethics literature (Beekun & Badawi, 2005; Weaver & Agle, 

2002). This thesis facilitates this task by engaging these two bodies of literature with 

business ethics in order to achieve the following objectives.  

The objective of this thesis is to contribute to filling the aforementioned gaps in the 

literature that examine religiosity’s influence by examining the relationship between 

different dimensions of religiosity and ethical behavior in the workplace from an 

Islamic perspective. The study attempts to take into account all the concerns that 
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have been raised above in order to overcome both conceptual and methodological 

limitations (see below). 

First of all, as stated above, most of the empirical studies that link religiosity to 

ethical judgment and behavior in organizations lack a sound theoretical base 

(Giacalone & Jurkiewicz, 2003; Parboteeah et al., 2008; Steffy, 2013; Weaver & 

Agle, 2002). Thus, in this thesis, I develop a theoretical framework to guide my 

enquiry examining the interrelationships and interactions between different 

dimensions of Islamic religiosity and their influence on ethical behaviors in the 

workplace.  

Second, while there is a non-excited scale that measures Muslim’s view of Allah at 

work, and studies which rely on religiosity scales that were originally developed 

from a Christianity perspective, in the thesis, I propose a new scale that is grounded 

in the Islamic world view.   

Third, to my knowledge, there is no study that attempts to capture the interaction and 

mechanism between different religious dimensions and ethical behavior. 

Accordingly, this thesis tests the interaction and mediation effects between beliefs 

and other religious dimensions (knowledge, practices) in producing un/ethical 

behavior within organizations.  

Fourth, in order to link religiosity to ethical business behavior, in this thesis, I avoid 

asking direct questions such as, “According to Islamic guidance, have you engaged 

in unethical business behaviors?”. Such questions may perhaps have elicited socially 

desirable answers (Parboteeah et al., 2008). The study uses the vignettes technique to 

gather respondents’ evaluations and judgments describing ethically suspect behavior 

in the workplace. Specifically, it elicits their views using 24 vignettes.  
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Fifth, I use a sample of marketing and management professionals, instead of relying 

on students, to represent real populations of	  professionals in terms of age and culture. 

I randomly selected a sample of 600 marketing and management professionals who 

were recruited from the email list of Saudi Management Association.  

Sixth, to have more valid and reliable findings, the study utilizes multiple designs 

and different types of analysis including focus groups, questionnaire surveys, and 

vignettes. Moreover, structural equation modelling (SEM) is used to test all the 

study’s hypotheses simultaneously. 

The empirical part of the study was conducted in Saudi Arabia, the historical 

Heartland	  of	  Islamic religion that continues to have a significant impact on Islam and 

Muslims all around the world. I believe that, in many ways, Saudi Arabia provides a 

unique setting for such an examination and could	  provide a meaningful snapshot of 

the Islamic religion’s impact on business ethics. It might be interesting to conduct a 

large-scale comparative study that covers as many Muslim countries as possible to 

see the extent to which Islamic religiosity exerts an influence on business ethics in 

various parts of the Muslim world today. However, this thesis covered only one 

country due to constraints imposed by time, cost and access to data collection. 

Although the logic of focusing on only one country was applied, I also argue that 

Saudi Arabia might be seen as a mirror that reflects different religious debates, 

divisions and sects in various parts of the Muslim world; this is particularly pertinent 

as, many schools of thought that exist in different parts of the Muslim world have 

originated from, and are rooted in, Saudi Arabia and the Arabic world more 

generally. More details on Islam and Saudi Arabia are provided in the next section.  
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4.2 The Context: Saudi Arabia and Islam 

The Kingdom of Saudi Arabia (KSA) is the largest country in the Arabian Peninsula 

with a land area of	  approximately 2,149,690 km2 (830,000 sq mi). Saudi Arabia has 

an estimated population of twenty-seven million, including around eight and half 

million expatriates and of which about two million are illegal immigrants (2010 

census). Saudi Arabia was founded by King Abdul-Aziz bin Saud in 1902 and since 

its inception, the government has been an absolute monarchy.	  Saudi Arabia has the 

world's second largest oil reserves: 268 billion barrels, compared with Venezuela’s 

297 billion barrels, and constituting a quarter of the world’s proven oil reserves. It is 

also the world’s largest producer and exporter of oil (International energy data and 

analysis, 2014). Saudi Arabia’s GDP is US$745 billion, according to International 

Monetary Fund figures for 2013. Saudi Arabia is a key member of the 12-member 

the Organization of the Petroleum Exporting Countries (OPEC) and a member of the 

World Trade Organization (WTO), as well as the G20 - the group of the world's 20 

most influential industrialized countries and emerging economies. 

The connection between Saudi Arabia and Islam is uniquely strong. Saudi Arabia is 

sometimes called the "home of Islam" (Bradley, 2015) and "The Land of the Two 

Holy Mosques" – the two being Al-Masjid al-Haram in Mecca and Al-Masjid al-

Nabawi in Medina. The two are the holiest places in Islam. Further, the official title 

of the Saudi King is "Custodian of the Two Holy Mosques". Moreover, Saudi Arabia 

is the location where Prophet Muhammad (PBUH) lived and died, and is the 

birthplace of the Arabic language, the language of the Quran – the central holy 

scripture of Islam. What is more, Islam has not only been profoundly affected by the 

history of Saudi Arabia but also by its development. Saudi attracts millions of 

Muslims to perform Hajj pilgrimages annually, and attracts thousands of students 
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and clerics who come from all around the Muslim world to study Islamic religion. 

Therefore, Saudi plays a key role in how Islam is understood and interpreted among 

Muslims across the world.  

In addition, it has been claimed that Saudi Arabia is the only one among Muslim 

countries to claim the Quran as its constitution, and Islam as the basis of its legal 

system. Saudi Arabia is the only modern Islamic state that implements justice and 

upholds morality while preventing oppression according to Islamic law. Saudi 

Arabia has spent billions of dollars to modernize the two holiest cities of Mecca and 

Medina and hosts millions of Muslims attending the Hajj pilgrimage annually. 

Moreover, it has spent billions throughout the Muslim world and elsewhere on 

building schools, mosques, publishing books, giving scholarships and fellowships,	  

relief and helping poor people (Muslim and non-Muslim), and hosting international 

Islamic organizations such as Muslim World League, International Islamic Fiqh 

Academy, and the Islamic Development Bank.  

On the other hand, the claim that Islam is the basis of the legal system in Saudi and 

other Islamic countries is contested by others. In other words, other extremist views 

may see  them as Islamic countries in name only. They see this as an alleged 

hypocrisy due to the lack of applying the essence of Islamic law. For instance, it is 

generally accepted as a central tenet for Islamic economies to seek a prosperous 

economic and free market, as well as an egalitarian social structure where 

individuals have equal opportunities to maximize their intellectual capacity to 

actively contribute to the economic and social development of community.  

However, such Islamic values do not appear in many Muslim countries;  instead 

there is exists a high level of corruption, oppression, inequality and poverty, and so 

there is no “true” Islamic state according to (Rehman & Askari, 2010b). For 
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instance, a study conducted by George Washington University,	   measuring 208 

countries adherence to the Islamic Economic principles8 using as proxies 113 

measurable variables9, shows that the top countries are Ireland, Demark, 

Luxembourg and New Zealand. The top ranking country with a Muslim-majority is 

Malaysia ranking in 33rd place, and the only other country in the top 50 is Kuwait in 

48th place; 	  Saudi Arabia ranks 91st, Qatar 112nd and Iran 139th (Rehman & Askari, 

2010a).  

Many criticize the Saudi government for its conservative official interpretation of 

Islam based on jurisprudence of Wahhabism (Lacey, 2011; Rodenbeck, 2005). 

Wahhabism	  is a religious movement that began 200 years ago and gets its name from 

the eighteenth-century scholar, Muhammad ibn Abd al-Wahhab (1703–1792). 

However, some consider the name “Wahhabism” to be derogatory and a new term 

that was recently created by media propaganda. Members of this form of Islam do 

not use this term “Wahhabism” and sometimes preferring the term Salafiyya or 

Salafism,	  after the early Muslims known as the Salaf "following the forefathers of 

Islam". Moreover, most Saudi citizens identify themselves as a Muslim Sunni, and 

some have no idea what Wahhabism or	  Salafiyya are. Though the majority of Saudi 

people are Sunni, there are also Sufi and Shia (Esposito, 2003). Moreover, there are 

different schools of jurisprudence (fiqh) in Saudi, as in other Muslim countries, such 

as Hanafi,	  Maliki,	  Shafi'I, Ja'fari and	  Zaydi. The official Saudi legal system draws 

heavily on the Hanbali school, one of the four orthodox Sunni Islamic schools of 

jurisprudence (Ramadan, 2006).  

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
8	   Such as Economic Opportunity and Economic Freedom, Justice in all aspects of economic 
management, Better treatment of workers including job creation and equal access to employment 
see(Rehman & Askari, 2010a)	  
9	  Such as Gender Equality Indicators, Ease of Doing Business Indicators, Equal employment and Job 
Creation, Freedom from Corruption Indicator (ibid, 2010a)  
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At the end of this brief overview on Islam in Saudi Arabia it is useful to emphasize 

the following. While there are different schools of jurisprudence (fiqh) and theology 

in Saudi, I should emphasize, the main focus of this thesis is on Islamic belief and its 

interpretations by different Islamic schools of theology and therefore it will not 

examine issues of jurisprudence. It is common for many to confuse Islamic schools 

of theology and schools of jurisprudence. In simple terms, theology is the study of 

faith. In Islam theology is called (ʿAqīdah), which deals with the creed and Islamic 

belief system, while jurisprudence (fiqh) is concerned with the observance of rituals, 

law, and social legislation (Vogel, 2000). So in short, all these schools of 

jurisprudence (fiqh) and their impact on business ethics are out of the scope of this 

study and the main focus will be on theology10.  

Having now reviewed the previous studies on religiosity and ethical behavior, in the 

next section, I outline the conceptual foundations leading to the shift from the 

business ethics to the emerging approach in business ethics, namely behavioral ethics 

behavioral ethics, to justify the approach adopted in this thesis.  

 

5. ETHICAL FAILURES AND BEHAVIORAL BUSINESS ETHICS 

APPROACH: A HISTORICAL AND CONCEPTUAL FOUNDATIONS 

The concept of business ethics might mean different things to different people, but in 

general it is concerned with moral issues of what it right or wrong in the workplace 

(Chryssides & Kaler, 1993). Historically, business ethics were mainly a theological 

and religious concern (George, 1987). The business ethics movement, particularly in 

the United States, can be traced back to the 1960s as a reaction against corporations’ 

flagrant violation of social responsibility (George, 2009). In the 1970s, modern 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
10 Accordingly whenever the term “Islamic schools of thought” is mention in this thesis, it referred to 
Islamic schools of theology.   
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business ethics emerged as an academic field after it had been developed by 

theologians and religious thinkers (Boling, 1978; George, 1987). By the 1980s, the 

field saw significant growth and a growing number of publishing and specialized 

university courses emerged (George, 2009; Jones, Parker, & Bos, 2005). Recently, 

business ethics have been fundamentally recontextualized by the forces of 

globalization, necessitating a distinctive and cooperative global view to deal with 

ethical business problems (Crane & Matten, 2010). In spite of the broad spread of 

economic globalization, many multinational enterprises face different ethical 

business practices when operating overseas which can lead to cross-cultural ethical 

conflicts (Hamilton, Knouse, & Hill, 2009). Repeated ethical failures and the 

evidence of wrongdoing in business has necessitated an explicit and clear approach 

to guide ethical behavior and decision making in the workplace.  

The relentless pursuit for aggressive profit maximizing performance has resulted in 

an array of questionable practices, scams and scandals that have contributed to 

widespread business failures and financial crises such as the recent worldwide 

financial crisis of 2008 (Bazerman & Gino, 2012) . This erosion of ethics promotes 

the need for not only evaluating (Hoffman & McNulty, 2012; Malloch, 2011) but 

also understanding how and why unethical decision-making and behavior can 

emerge in order to manage it effectively (Bazerman & Gino, 2012; De Cremer, 

Tenbrunsel, & van Dijke, 2010). Taken together, the ethical challenges facing 

contemporary organizations in the recent years have served as a critical trigger for 

research in the area of business ethics. They have also provided the impetus by 

stressing the necessity for more descriptive or behavioral business ethics rather than 

a normative approach to the study of business ethics (Tenbrunsel & Smith-Crowe, 

2008; Linda Klebe Treviño, Nieuwenboer, & Kish-Gephart, 2014). 
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The shift towards behavioral ethics can be partly explained by a relative failure of 

normative ethics to contain or prevent unethical behavior in organizations. Unethical 

behavior is not uncommon in religious institutions and self-proclaimed religious 

individuals have frequently been found to commit a variety of unethical acts, as well 

as being implicated in egregious wrongdoings (Beal et al., 2005; Carpenter & 

Marshall, 2009; Smith & Emerson, 1998). Behavioral ethics can prove helpful in 

explaining this discrepancy between the ideal and the lived lives of religious people 

at work. 

According to Treviño, Weaver and Reynolds (2006, p. 952): “behavioral ethics 

refers to individual behavior that is subject to or judged according to generally 

accepted moral norms of behavior’’. While the	  normative prescriptive approach is 

concerned with how people should behave, behavioral ethics focuses on how such 

ethical norms are interpreted in practice and describes how they influence 

individuals’ decision-making and behavior (De Cremer et al., 2011). Thus, research 

on behavioral ethics is mainly concerned with explaining personal behavior that	  

takes place in the context of larger social prescriptions (Treviño, Weaver, & 

Reynolds, 2006). In this way we can investigate what actually happens in 

organizations and what factors impact individuals’ ethical decision making at work. 

This approach, derived from behavioral business ethics, has emerged as a 

counterpoint to the traditional normative approach to study business ethics 

(Bazerman & Banaji, 2004). 

  

5.1 A Normative and Behavioral Business Ethics Approach 

The standard normative approach to the study of ethics in business is concerned with 

formulating basic moral norms and standards in an attempt to determine what ought 
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to be done and with providing prescriptive tools to deal with ethical failures (De 

Cremer et al., 2011; Jones, 1991; Weaver & Trevino, 1994). These basic moral 

norms and standards are reflected in organizational codes of conduct and moral 

guidelines (Adams, Tashchian, & Shore, 2001). The underlying assumption of the 

normative approach to study ethics in business is that individuals behave responsibly 

and make rational and purposeful decisions. It suggests that guidelines can help 

organizations to avoid unethical behaviors (De Cremer, Mayer, & Schminke, 2009). 

Thus, this approach leads to a simple conclusion that implies that most scandals and 

questionable behaviors in business must be the responsibility of “a few bad apples” 

(Bazerman & Banaji, 2004). 

Behavioral business ethics, on the other hand, adopts a descriptive approach to 

examine the psychological processes behind individuals’ actual decisions and actions 

when they are faced with ethical dilemmas (Tenbrunsel & Smith-Crowe, 2008). 

According to Bazerman and Gino (2012, p. 90) behavioral ethics is “the study of 

systematic and predictable ways in which individuals make ethical decisions and 

judge the ethical decisions of others, ways that are at odds with intuition and the 

benefits of the broader society”. From a behavioral ethics perspective, most people 

are involved in questionable behaviors in organizations not because they do not 

know such behaviors are morally unacceptable, but rather because they are affected 

by the psychological processes	  when engaging in their ethical decision making and 

this may mean that the ‘‘ethics’’ fade away from an ethical dilemma(Tenbrunsel & 

Messick, 2004). In addition, human ethical decisions are not only colored by rational 

and conscious reasoning but also intuitive and impulsive responses to ethical 

dilemmas (Haidt, 2001).  
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So, unlike the normative approach, the main assumption behind the approach of 

behavioral business ethics is that all of us may commit unethical behaviors – whether 

intentionally or unintentionally (Bazerman & Gino, 2012; De Cremer & Tenbrunsel, 

2012; De Cremer et al., 2011; Tenbrunsel & Smith-Crowe, 2008). For instance, 

research demonstrates that even good people occasionally behave unethically 

(Bersoff, 1999), and might not even realize that they are doing so (Bazerman & 

Tenbrunsel, 2011; Chugh, Bazerman, & Banaji, 2004; Gino, Moore, & Bazerman, 

2008). Thus, moral judgments are often automatic, intuitive	   affective reactions, 

viscerally compelling, and unconscious (Gino, Schweitzer, Mead, & Ariely, 2011; 

Haidt, 2001; Moore & Loewenstein, 2004; Moore, Tanlu, & Bazerman, 2010). The 

underlying  assumption in behavioral research on ethics is that the understanding of 

human psychological tendencies and decisions processes would help to improve 

peoples’ ethical decision making and behavior (Bazerman & Banaji, 2004).  

This thesis adopts the behavioral approach to the study of business ethics and argues 

that, in spite of their full awareness of the immorality of such behaviors, most people 

might be involved in a range of morally unacceptable behaviors at work at some 

point. It also believes that such a descriptive approach allows for the uncovering of 

what influences ethical actions and is capable of providing an insightful analysis on 

how Islamic religiosity might influence the process of Muslims’ ethical decision 

making. To be more specific, the thesis contributes to the literature on behavioral 

ethics by elucidating how people who espouse ethics could engage in unethical 

behavior. This enhanced understanding, I believe, is necessary in order to better 

manage the prevention of unethical behavior and the promotion of ethics in 

organizations.  
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Accordingly, it is important here to point out that this work does not claim to 

propose an illustration of how moral and ethical Muslims should behave (as the 

prescriptive approach of normative business ethics advocates) (Ali & Al-Aali, 2014; 

Beekun & Badawi, 2005; Messick & Tenbrunsel, 1996;  Weaver & Trevino, 1994), 

but rather it seeks to explain how variations in religious beliefs among Muslims 

might influence ethical decisions within organizations (which is the domain of 

descriptive ethics).  

 

          6. SYNOPSIS OF THE THESIS 

In addition to this introductory chapter (Chapter One), this thesis consists of five 

additional chapters: a separate methodology chapter (Chapter Two), a conceptual 

chapter  on religiosity and behavioral ethics in organizations (Chapter Three/Paper 

1), and two empirical chapters, namely Chapter Four developing a new psychometric 

scale to measure Muslim view of Allah at work (Paper 2), and  Chapter Five linking 

Islamic religiosity to the ethical judgment of marketing and management 

professionals in Saudi Arabia (Paper 3). The final chapter, Chapter Six, provides a 

summary of the most significant findings in each of the chapters and provides a 

general conclusion of the contributions to the literatures on religiosity and behavioral 

ethics in management and organizations, together with an outline of the limitations 

and implications for practice. With the exception of the methodology chapter 

(Chapter Two) and the concluding chapter (Chapter Six), the remaining chapters 

(Three, Four and Five) are developed as standalone publication-style chapters and 

can be read independently of each other. Thus, there is a degree of overlap in the 

development of the theoretical ideas in each paper/chapter.  
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In Chapter 2 (Methodology), I elaborate on methodology. Normally, the alternative 

format thesis may follow specific journals' formatting and word/page limitations and 

thus the thesis so may not provide as much detail on the methods used as a 

traditional format thesis would. Therefore, this thesis incorporates a separate chapter 

on methodology, as required by the University of Manchester’s presentation of 

theses policy, detailing the epistemological foundations, the range of potential 

methodologies to answer the research questions, the actual methods used throughout 

the research, and a thorough critical analysis of those methods and the information 

they brought. 

In Chapter Three (or Theoretical Paper 1) I	   build theory to understand the 

influence of religiosity, in general and Islamic religiosity in particular, on ethical 

judgment behavior in organizations to guide the thesis’s empirical examinations. 

Given the lack of sufficient specificity in theorizing present in the majority of studies 

on examining religion in organizations (Parboteeah et al., 2008; Steffy, 2013; 

Tracey, 2012), the thesis’s first aim is to frame the deeply held religious beliefs 

emanating from main Islamic schools of thought into the form of a conceptual 

schema. The proposed framework helps explain how Muslim management and 

marketing professionals might prioritize different religious values when dealing with 

ethical dilemmas. Specifically, I develop an integrative faith-based model (IFBM) to 

capture the interaction and mechanism role of beliefs, experience, cognitive, biases 

and emotions incorporating the notion of the God Concept and God Image along 

with System 1 and System 2 of moral decision processes to develop categories 

guiding future business ethics research on religiosity.  The proposed framework 

helps me to explain how Muslim management and marketing professionals might 

prioritize different religious values when dealing with ethical dilemmas. This schema 
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is based on values that believers internalize through affective and cognitive 

processes as image (view) and concept (idea) of Allah. I argue that deeply held 

religious beliefs help shape Muslims’ individual perception of Allah in three 

fundamental ways: (i) as punishing, (ii) as benevolent and forgiving, or (iii) as a 

combined view balancing both aspects. I then hypothesize that in the first case, 

believers will be less likely to engage in unacceptable ethical judgment and behavior 

because of the fear of being caught by an omniscient God and being punished 

(Conroy & Emerson, 2004); that in the second case, they might be paradoxically 

more likely to commit unethical acts as such acts would be eventually forgiven 

(Shariff & Norenzayan, 2011); while in the third case, believers would balance 

aspects of forgiveness and punishment and are excepted to behave more ethically.	  

The proposed theoretical schema is used to guide the thesis’s empirical examinations 

in the next two chapters.  

In Chapter Four (or Paper 2: scale development and validation), a new scale 

development and validation is reported. In order to test IFBM, it was essential to 

develop the Scale of Muslim’s view of Allah at work (SMVAW). So, I develop a 

new psychometric scale for this purpose.  

In Chapter Five (or Paper 3: the main empirical study), I examine the impact of 

Islamic religiosity on ethical judgment of	  management and marketing professionals 

in Saudi Arabia. The study’s constructs are grounded in IFBM developed in Chapter 

Three (Paper 1). Also, the SMVAW developed in Chapter Four (Paper 2) is used to 

measure different Muslims’ view of Allah and to link these views to others’ 

religiosity dimensions and ethical judgment in organizations reported in Chapter 

Five (Paper 3).  
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Chapter Six Conclusion and Implications, offers a summary of the significant 

findings in each of the chapters and ties everything together (theory, methodology 

and findings) to help the reader to see how the various papers in the thesis, taken 

together, make a contribution to the field of behavioral business ethics. In addition, 

in this Chapter I discuss strengths and limitations of this thesis and highlight the 

managerial relevance and provide a general conclusion focusing on implications of 

the thesis’s findings while identifying areas for further research. The following chart 

flow	  represents the structure of the thesis.  

Chart Flow 1: The structure of the thesis	  
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Chapter Two (Methodology) 

 

 

Chapter Objectives: 

This thesis is laid out according to the guidelines on alternative format theses in the 

University of Manchester’s presentation of theses policy. Since chapters formatted 

for publication may lack a sufficient level of detail, this policy requires an alternative 

format thesis to have a separate methodology chapter that includes detailed and 

critical analysis of the methods used. Therefore, the main objective of this chapter is 

to detail the methods employed during the research and provide a critical analysis of 

those methods and the information they provided. Each separate publication-style 

chapter (Chapters Four and Five) will also have its own methods section, although 

this will inevitably lead to some duplication and overlap between the individual 

papers and parts of this detailed methodology chapter. 
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  2.1. INTRODUCTION: RESEARCH QUESTION, AIMS AND DESIGN  

The underlying problem in this research study focuses upon the effect of religiosity 

on ethical judgment within organizations. Some authors claim that there is a positive 

relationship between religiosity and ethical judgment (Tenbrunsel & Smith-Crowe, 

2008). However, the findings of these studies have been inconsistent, with some 

research showing negative relationships and some showing positive relationships 

between religiosity and ethical judgment (Craft, 2013; Lehnert et al., 2014). The 

literature review in the previous chapter of this thesis has demonstrated that the 

absence of clear links between religiosity and ethical judgment and behavior might 

be due to methodological and conceptual limitations. Moreover, I have argued that 

there is a dearth of such studies from an Islamic perspective. This is in spite of the 

fact that Islam is the world’s fastest growing religion globally (Pew Research Center, 

2012); is a major and fast-growing religion in America and Europe (Esposito, 2015); 

and has become a key public and political concern in recent years (Ramadan, 2009; 

Pew Research Centre, 2013). The purpose of this thesis was to address these gaps by 

researching how does Islamic religiosity influence ethical judgment of 

management and marketing professionals in Saudi Arabia?  

  

In order to address the aforementioned methodological and conceptual gaps and to 

answer this overarching research question, three specific aims underpin this thesis. 

 

1. To build theory to understand the influence of religiosity, in general and 

Islamic religiosity in particular, on ethical judgment behavior in organizations 

to guide the thesis’s empirical examinations. Specifically, I developed an 

integrative faith-based model (IFBM) to capture the interaction and 
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mechanism role of beliefs, experience, cognitive, biases and emotions 

incorporating the notion of the God Concept and God Image along with 

System 1 and System 2 of moral decision processes to develop categories 

guiding future business ethics research on religiosity. This is reported in 

Chapter 3 (Paper one) of this thesis.  

 

2. To develop a valid and reliable instrument tool to measure Muslims’ Views of 

Allah. Development and evidence for reliability and validity of the Scale of 

Muslim’s view of Allah at work (SMVAW) are reported in Chapter 4 (Paper 

two) of this thesis. 

 

 

3. To empirically test the proposed integrative faith-based model (IFBM) and 

examine how different Muslims’ views of The God, mediated by their 

religious practice and knowledge, influence their ethical judgments in 

organizations. This is reported in Chapter 5 (Paper Three) of this thesis.  

  

Although these aims are related, each stands alone and has its own research report 

(chapter). This is illustrated in figure 1 below. The aims of the study informed its 

method and design (Tashakkori & Creswell, 2007). As this thesis had more than one 

focal/substantial aim, it involved multiple designs, various data sets and different 

types of analyses; it involved focus groups, cognitive interviewing techniques, 

questionnaire surveys, and vignettes.  
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These multiple designs (mixed method) were used in a sequential manner where the 

qualitative strategy was used to facilitate the quantitative. In order to gain more 

insight into Islamic religiosity and ethical judgment the study adopted a qualitative 

design to explore a complex situation at the initial stage of the study. It then used the 

findings as the groundwork for the survey (quantitative approach) to strengthen its 

results. Therefore, the rationale for using this sequential mixed method strategy was 

that focus groups and cognitive interviewing techniques were utilized to develop and 

refine the study’s measurement instruments and vignettes, and a survey was then 

conducted to establish the reliability and validity of the developed scale, and to link 

Islamic religiosity to ethical judgment within organizations. These empirical 

examinations were guided by the proposed theoretical model discussed in Chapter 

Three (Paper 1).  

 

Accordingly, this thesis conducted two sequential phases of methods (a qualitative 

phase with two stages and a quantitative phase) to develop a psychometric scale, 

which is presented in Chapter Four (Paper 2). In addition to this, it also followed two 

sequential phases of methods (a qualitative phase and a quantitative phase with two 

waves of survey) to link Islamic religiosity to ethical judgment, which is considered 

in Chapter Five (Paper 3). These phases are illustrated in figure 1 below.  

 

At the end of this overview, it is of importance to mention that this chapter does not 

aggregate the adopted mixed methods into two different parts i.e. qualitative and 

quantitative. Instead, following a time sequence, it separately reports each of the 

research phases (whether qualitative and quantitative) of relevance to Chapter Four 

and to Chapter Five (Papers 2 and 3). In other words, as demonstrated in figure 1 
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below, the chapter reports what was done first and why, and then moves to the next 

data collection phase. Accordingly, the reminder of this chapter is structured as 

follows. The next section discusses the research methodology and research 

paradigm, before providing a justification for the use of mixed methods. It then 

details each of the research method phases used in scale development in Chapter 

Four (Paper 2). This is followed by a description of each of the phases of the 

methods employed in the main empirical studies in Chapter Five (Paper 3). Finally, 

it discusses the ethical considerations of the research. 



	  

63 
	  

 

Figure: 2.1 Thesis Research Process. 
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2.2 RESEARCH METHODOLOGY 

2.2.1 Introduction: 

A research methodology that guides each research step is essential. Methodology 

plays a key role in demonstrating the relationship between how to collect data and 

how to analyze that data within a particular paradigm and in this respect there is a 

large volume of literature. In the area of business ethics, vignette and scenarios 

research is clearly the most common research design used; while other designs, such 

as lab experiments, interviews, and a combination of interviews and surveys, are 

used less often (Randall & Gibson, 1990). Whichever design and method is selected, 

there should be a fit between them and the aims of the study. In order to establish 

whether a fit exists, the benefits and drawbacks of the underlying approaches and 

techniques have to be considered and, in this respect, the two fundamental 

approaches are the quantitative and qualitative paradigms. 

 

The goal of the quantitative approach is to identify the causation among variables by 

testing theory and hypotheses (Easterby-Smith, Thorpe, & Lowe, 2002). The 

hypothesis comes from initial theory and is formulated before empirical evidence is 

collected. The benefits of quantitative methods are that statistical data that might 

represent the study’s population are obtained, variables can be measured, and the 

survey may be replicated in other places, thus helping to improve representativeness 

and the overall ability to generalize. 

  

The main disadvantage of the quantitative approach is that the emphasis on 

falsification in quantitative study usually leads researchers to concentrate more on 

statistics and sample size to show generalizability of the case investigated. 
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Consequently, such focus cannot fully address the role of a phenomena’s setting and 

context, or may lead researchers to consider them as either irrelevant or 

unmanageable (Creswell & Clark, 2007; Gephart, 2004; Goertzel & Fashing, 1981; 

Reichardt & Rallis, 1994; Schutz, 1972).  

 

On the other hand, the qualitative approach is often utilized for exploratory studies of 

phenomena as it can provide  rich detail  (Miller & Salkind, 2002). It views social 

reality as subjective and variable, and as proceeding from the internal realities of 

participants (Denzin & Lincoln, 2005; Strauss & Corbin, 1990). However, while 

qualitative research seeks to make sense of the world and provide deep 

understanding of the research problem, its findings are hard or impossible to 

generalize and replicate as it is not objective i.e. it is solely based on researcher 

interpretations of complex ideas and concepts (Bryman, 2008; Guba & Lincoln, 

1989). 

 

Accordingly, relying on one methodological approach may perhaps reveal only a 

small slice of reality. Thus, a combination of rigor and open-mindedness – through 

the use of  both qualitative and quantitative strategies – is ultimately  the best 

approach to help answer complex research questions (Creswell, Clark, Gutmann, & 

Hanson, 2003; Edmondson & Mcmanus, 2007; Eisenhardt & Graebner, 2007; Jehn 

& Jonsen, 2010). For this reason, mixed methods research has emerged as the “third 

methodological movement” (Creswell & Clark, 2007, p. 13) over the past twenty 

years.  
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This mixed methods movement seeks to maximize the advantages and minimize the 

limitations of both quantitative and qualitative research strategies (Johnson & 

Onwuegbuzie, 2004). This movement has successfully promoted the idea of 

meaningfully integrating both quantitative and qualitative approaches in the same 

study (Bryman, 2006; Teddlie & Tashakkori, 2009).  

 

Having now outlined quantitative and qualitative approaches and introducing mixed 

methods, the next section briefly discusses the paradigm adopted for this mixed 

method research. 

   

 2.2.2 Research Paradigm: A Critical Realism 

The underpinning philosophies are essential to research design and quality (Crotty, 

1998; Easterby-Smith, Thorpe, & Jackson, 2012). When researchers conduct their 

studies they  hold explicit or implicit assumptions about the nature of the 

surrounding world and how it can be studied (Burrell & Morgan, 1979; Slife & 

Williams, 1995). Scientific research is guided by principles concerning the nature of 

reality (ontology), the relation between the questioner and the known (epistemology) 

and how knowledge is gained (methodology) (Gergen, 1999; Lincoln & Denzin, 

2000).  

 

According to Guba and Lincoln (1944) “both qualitative and quantitative methods 

may be used appropriately with any research paradigm. Questions of method are 

secondary to questions of paradigm, which we define as the basic belief system or 

world view that guides the investigation, not only in choices of method but in 
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ontologically and epistemologically fundamental ways”. Thus, the real issue is not 

the methods utilized, but rather the conflict of various paradigmatic standpoints. 

 

The growth of mixed methods research has been accompanied by a debate over 

which paradigms could provide an adequate rationale for such research. This debate 

can be mainly classified in three positions: (1) the disregard of paradigmatic issues; 

(2) the use of multiple paradigms; and (3) the use of a single paradigm (Creswell & 

Creswell, 2005).  

 

From the first point of view, scholars simply ignore paradigmatic issues and argue 

that the mixed methods approach might be viewed strictly as a “method” (Bryman, 

2006, 2007). Accordingly, paradigms and research methods are independent from 

each other (Bryman & Bell, 2007; Cook & Reichardt, 1979; Patton, 1990) and so 

constructivist methodology might employ statistical analysis, just as a study 

grounded in a realist approach might use interviews (Mir & Watson, 2000).  

 

The second position argues that the mixed methods approach allows researchers to 

employ multiple philosophical foundations to justify its use (Greene & Caracelli, 

1997). In other words, the use of multiple paradigms in mixed methods studies is 

related to different phases of a research design (Creswell & Clark, 2007, 2011). For 

instance, a mixed methods study begins with an initial qualitative phase of 

interviews reflecting a constructivist leaning, but, in the next a quantitative survey 

phase, the researcher shifts to a post-positivist paradigm. 
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Regarding the third position, scholars make an effort to accommodate the 

combination of both qualitative and quantitative research under a single paradigm. In 

this regard, the pragmatist approach has gained considerable support from many of 

the mixed methods researchers as a paradigm that can provide an adequate 

justification of the combination of qualitative and quantitative research in one study 

(Feilzer, 2010;  Johnson & Onwuegbuzie, 2004; Maxcy, Tashakkori, & Teddlie, 

2003; Morgan, 2007).  

 

Pragmatism adopts “what works” in solving practical problems in the “real world” 

(Feilzer, 2010, p. 8) rather than focusing on assumptions about ontology and 

epistemology. However, determining “what works” could be difficult (Jones & 

Fogelin, 1975) and the question of whether a mixed methods strategy “works” or not 

in a particular study can only be known after that study is completed (Bergman, 

2011). 

  

Alternatively, critical realism, as a relatively new philosophical approach, has been 

advocated by many researchers to offer “a potential contribution to mixed methods 

research” (Creswell & Clark, 2011, p. 44). 

 

2.2.2.1 Critical realism: an overview 

 Sayer (2000) relies on Bhaskar’s 1975) approach of ‘critical realism’ to develop a 

research paradigm for social science. This approach, according to Sayer (2000), is 

compatible with a wide range of methods using the combination of both quantitative 

and qualitative research.  
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This mixed method thesis adopted critical realism as it offers a “point of entry into 

epistemology and metaphysics for practicing social scientists” (Groff, 2004, p. 23). 

According to Carter (2000) critical realism is eligible to reconcile the threatened 

“divorce between social theory and empirical research” (p. 1). In other words, 

critical realism is a philosophy of reality and human knowledge. It can be seen as a 

philosophy positioned between positivism and constructivism. Initially, the critical 

realism movement emerged from a two-fold critique against established pre-existing 

positions of constructivism and positivism (Sayer, 2010). 

  

Critical realism maintains the necessity of ontology. It argues that human beings are 

capable of learning objectively about the real world without interference from their 

lived experiences and understanding of the reality. However, critical realists believe 

this objectivity cannot be simply captured as is implied by empirical realism 

(positivism). Critical realists argue that to see the world as it really is, what is needed 

is a structured and differentiated account which is open and critical and provides 

scope to reflect on what is learned and on how it is colored by the limitations of our 

perception. From a critical realism perspective, as human behavior is affected by 

both agency and structural factors, reality is objective and also complex. Moreover, 

researchers’ perceptions are influenced by their investigation and theoretical 

resources. Therefore, as knowledge is mediated by the available discourses, it is 

impossible to fully capture reality; however, it is possible to obtain empirical 

feedback from those aspects that are accessible (Sayer, 2004; Thompson, 2004).  

 

In short, therefore, critical realism argues for a new ontology which simultaneously 

recognizes  the existence of reality independent of individuals whilst acknowledging  
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the socially embedded and fallible nature of scientific investigation (Bhaskar, 2013; 

Collier, 1994). Thus, critical realism suggests an objective ontology but a subjective 

epistemology (Danermark, Ekström, Jakobsen, & Karlsson, 2002). 

 

2.2.2.2 Applying critical realism to this thesis 

In the mixed methods research presented in this thesis, critical realism was adopted 

to guide the integration of quantitative and qualitative data collection, analysis and 

interpretation, and to provide guidance for the abductive inference employed 

(Danermark, Ekström, Jakobsen, & Karlsson, 1997). Accordingly, from a critical 

realist perspective, the ultimate goal of this study was not to seek generalizability 

through value-free processes and to test theories through falsification ( as in 

positivism), or to try to make sense of the world through beliefs of social actors or 

lived experience (as in interpretivism), rather the study aimed to develop deep 

understanding and explanation of religiosity and ethical behavior within 

organizations (Archer, Bhaskar, Collier, Lawson, & Norrie, 2013). For example, I 

tried to make a logical link between data and the theoretical framework I developed 

(Teddlie & Tashakkori, 2009, p. 89) by referring to "the best explanation" (Walton, 

2014). 

 

This paradigmatic approach of critical realism has provided me with an opportunity 

to ‘‘work back and forth between the kinds of knowledge… produced under the 

separate banners of Qualitative and Quantitative Research’’ (Morgan, 2007, p. 71) to 

distinguish between an event or an experience of ethical failure within organizations 

and what caused this failure (focusing on religiosity) (Danermark et al., 2002). In 

making such distinctions and considering causation, the focus was on why people 
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behave in ways that may be inconsistent with their own religious values, rather than 

on how people should behave according to ideal religious norms. 

  

In critical realism, what causes an event is found in generative processes and 

mechanisms that “combine to generate the flux of the phenomena that constitute the 

actual states and happenings of the world” (Li, 2008, p. 34). Therefore, it is 

impossible to presuppose a definitive explanation or a single mechanism that would 

be responsible for a particular social phenomenon (Bhaskar & Lawson, 1998, p. 15). 

For example, different Muslim individuals may internalize different Islamic 

beliefs/views which may lead to a different way of responding to ethical dilemmas 

within organizations. In such a case, the interactive mechanisms of different 

religious dimensions of belief, practice, knowledge and affective are interacting in 

different ways to produce differing ethical outcomes in the workplace. The research 

therefore, sought to uncover what mechanisms might be existent, and to understand 

the ways these might interact, and in which circumstances (Sayer, 2010). 

 

For these reasons, the critical realist approach had an important consequence which 

reflects the assumptions underpinning this research in relation to the why and how of 

ethical behavior. Critical realism guided the study’s aim, which was to seek to 

provide the best explanation of the influence of religiosity on ethical behavior within 

organizations, rather than to provide a single prescriptive framework. In other words, 

the study potentially provides a way of explaining why, how and when religiosity is 

expected to lead to ethical outcomes, and why, how and when it is expected to lead 

to unethical ones. 
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 Adopting an approach grounded in critical realism does not automatically 

necessitate the use of a mixed method research design (Singhapakdi, Vitell, Lee, 

Nisius, & Yu, 2013, p. 63). Nevertheless, critical realism is adopted since it 

acknowledges the value that can be obtained by a mixed method design (Vitell, 

Paolillo, & Singh, 2005; Vitell, Singh, & Paolillo, 2007). Having established the 

value and relevance of critical realism for this research, the discussion in the next 

section further justifies the adoption of the mixed methods research design. 

 

2.2.3 Mixed Methods: Overview and Justification  

The central premise of mixed methods research is that combining quantitative and 

qualitative research approaches may perhaps offer a better understanding of research 

problems and provide a more reliable findings than either research approach alone 

(Johnson & Onwuegbuzie, 2004). Mixed methods research is gradually becoming an 

increasingly popular method in various fields such as sociology, education, 

psychology and health sciences (Creswell, 2013; Greene, Caracelli, & Graham, 

1989; O'Cathain, 2009; Teddlie & Tashakkori, 2003). Moreover, calls for the 

integration of both qualitative and quantitative methods are evident in business and 

organizational studies (Boyd, Gove, & Hitt, 2005; Dehler & Welsh, 2003; Gundolf 

& Filser, 2013; Steffy, 2013).  

 

In this thesis the sequential mixed method procedure is employed where qualitative 

findings (from focus groups and interviews) are used as groundwork for the 

quantitative procedures. While a mixed method approach provides many advantages, 

the reasons behind using mixed methods instead of a single method alone are not 

always “explicitly delineated and/or recognized” by researchers who have applied 
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mixed methods (Tashakkori & Teddlie, 2009, p. 286). From prior research, 

Venkatesh, Brown, and Bala (2013) summarize seven purposes for using mixed 

methods  (Creswell, Clark, Gutmann, & Hanson, 2003; Greene et al 1989; Teddlie & 

Tashakkori, 2009). These reasons include completeness, complementarity, 

expansion, developmental, conformation, compensation and diversity (see table 2.1 

below). Likewise, Bryman (2006) analyzed 232 social science articles to identify 

rationales for using mixed methods. According to Bryman (2006), there are several 

reasons behind the use of mixed methods such as triangulation, illustration, 

instrument developments, complementarity/offset, and expansion. 

 

However, mixed methods research is not always the best option for the researcher to 

address the research problem; in some circumstances a single method of qualitative 

or quantitative may be more appropriate. This is due to several barriers and 

difficulties. Creswell and Clark (2007) point out that conducting mixed methods 

research is not always straightforward and cannot be achieved without a lot of effort. 

Mixed methods research requires to a researcher to develop a wider set of research 

skills –including both qualitative and quantitative skills. Mixed methods research 

also requires more work, and as result, more time and financial resources. Moreover, 

mixed methods studies are difficult to get published due to journal constraints on 

word and page limits (Bryman, 2007). Nevertheless, mixed methods studies are 

increasingly being conducted and published as they provide a better understanding of 

today’s complex research problems (Creswell & Clark, 2007; Tashakkori & Teddlie, 

1998).  
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Table 2.1 Summary of the Purposes of Mixed Methods Research by Venkatesh et al., (2013, p. 26) 

Purposes Description 

Complementarity  

 

“Mixed methods are used in order to gain 

complementary views about the same phenomena or 

relationships”. 

Completeness  

 

“Mixed methods designs are used to make sure a 

complete picture of a phenomenon is obtained”.  

Developmental  

 

“Questions for one strand emerge from the inferences 

of a previous one (sequential mixed methods), or one 

strand provides hypotheses to be tested in the next 

one”. 

Expansion  

 

“Mixed methods are used in order to explain or expand 

upon the understanding obtained in a previous strand 

of a study”. 

Corroboration/ 

Confirmation 

 

“Mixed methods are used in order to assess the 

credibility of inferences obtained from one approach 

(strand)”. 

Compensation “Mixed methods enable compensating for the 

weakness of one approach by using the other”   

Diversity  

 

“Mixed methods are used with the hope of obtaining 

divergent views of the same phenomenon”. 

                               Source: Venkatesh et al., (2013, p. 26) 

 

In the present thesis, before the decision was made to employ a mixed method design 

I had carefully considered the following criteria and constraints to justify my choice: 

(1) the nature of my inquiry and research question, and (2) the practical applicability 

in terms of research skills, time and money. Based on these criteria, and in spite of 

the difficulties that can be brought by employing mixed methods,  I chose mixed 

methods as the best option with the overall advantages by far outweighing its 

disadvantages. The reasons for this decision were as follows. 
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First, and most importantly, investigating sensitive organizational issues, such the 

one that is the subject of this study (linking religiosity to unethical behaviors), is 

problematic because participants are usually reluctant to reveal information that they 

perceived as private, threatening, and incriminating (Sieber & Stanley, 1988).  

 

According to Lee and Renzetti (1993, p. 511), threatening issues involve “psychic 

costs, such as guilt, shame, or embarrassment” . Unethical behavior in the workplace 

can be seen as shameful and cause guilt. Such a topic is emotionally charged and a 

‘‘touchy subject’’ (as has been emphasized by various authors, for example (Lee & 

Renzetti, 1993; Morris, 1993; Renzetti & Lee, 1993).  Individuals usually are not 

happy revealing intimate information about themselves, as it could have unwelcome 

consequences for them, and even the promised anonymity of the participants might 

not always help to mitigate this reluctance. Thus, obtaining such data can be difficult 

(Gummesson, 2000) and it is very challenging to investigate topics where there are 

‘‘powerful forces against the conduct of such research’’ (Sieber, 1988, p. 49).  

 

Consequently, and in the light of the above discussion raised by researchers 

(Bryman, 2003; Venkatesh et al., 2013), mixed methods can provide a 

complementary and complete view about the relationships between Islamic 

religiosity and un/ethical behavior, and the findings from the qualitative methods 

enhance the use of quantitative ones. Specifically, focus groups and cognitive 

interviewing techniques were used to develop and refine the study’s measurement 

instruments and vignettes, and a survey was then conducted to establish the 
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reliability and validity of the developed scale, and to link Islamic religiosity to 

ethical judgment within organizations.  

 

Second, investigating religiosity is complex and elusive and it has been described as 

“something of a roller coaster ride” by religion psychologists (Hood, Spilka, 

Hunsberger, & Gorsuch, 1996, p. 371). This is because religiosity is a 

multidimensional concept that includes five unique dimensions, including 

intellectual, belief, ritual, devotional and experiential dimensions to fulfil the 

different needs of its adherents (Davie, 2007; Glock & Stark, 1965; Stark & Glock, 

1968); this could explain why the previous findings of empirical studies that have 

attempted to understand how religiosity influences ethical behavior are mixed (Craft, 

2013). For example,  many of these studies have focused on religious attendance 

and/or Mosque /Church activity as the main predictor to examine the relationship 

between religiosity and ethical outcomes in the workplace, meaning such studies 

have focused on this easier to measure variable and have thus overlooked other 

important religiosity dimensions. Accordingly, mixed methods were used to allow 

for the compensation for the weakness of one approach by using the other to obtain a 

better understanding of Islamic religiosity. In other words, focus groups were used to 

develop a deep understanding of Islamic religiosity and Muslims’ views of Allah, 

and  these findings were used as the groundwork for the survey (quantitative 

approach), and thus to strengthen the study’s results. 

 

Third, as was clearly shown in the literature review in Chapter One of this thesis, the 

influence of Islamic religiosity on un/ethical behavior is an unexplored research area. 

Accordingly, a sequential mixed method procedure was employed in this thesis as 
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this is recommended by many scholars when a research problem is one which is 

relatively unexplored (Creswell et al., 2003; Creswell & Clark, 2007; Greene et al., 

1989; Tashakkori & Teddlie, 1998). 

  

Fourth, and relatedly, the literature review in the previous chapter (Chapter 1) of this 

thesis has demonstrated that there is no excited scale that measures Muslims’ views 

of Allah. Although some studies rely on religiosity scales which were originally 

developed from a Christianity perspective to measure Muslim religiosity, the validity 

of these studies is questionable. So, developing a valid and reliable psychometric 

scale to measure a Muslim’s conception of Allah was seen as essential for the 

purpose of my investigation. According to many (e.g. Bryman (2006) and Venkatesh 

et al. (2013)), instrument development is a good reason to conduct sequential mixed 

methods in which qualitative methods can be used to develop measurement for the 

quantitative method. 

 

To sum up, in light of the above discussion, and after weighing up the pros and cons 

of using mixed method in this thesis, mixed approaches were selected to address the 

research aims and objectives. The qualitative design was used to explore a complex 

situation at the initial stage of the study in order to gain more insight into Islamic 

religiosity. The findings of this investigation were then used to provide the 

groundwork for the survey (quantitative approach) to help strengthen its results. 

 

The next sections will detail the methods employed during the research and describe 

the exact steps undertaken in each paper.  
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For Chapter Three (Paper 1) titled: religiosity and behavioral ethics in 

organizations: An integrative faith-based framework, a theoretical approach was 

taken, providing a faith-based framework to guide the study’s empirical 

examinations. To develop this framework, I begin by reviewing extant research that 

conceptualizes religiosity, explaining why it has failed to demonstrate clear links 

between religiosity and ethical behavior in organizations. I then clarify 

comprehension of ideas underlying religiosity, focusing explicitly on how belief 

influences religiosity and the associated ethical behaviors of individuals in business 

situations and more generally in the workplace. Afterwards, I integrate the literature 

describing culture and religious psychology, dealing with both System 1 and 2 

ethical decision-making processes in the context of management and organization 

studies. This leads me to propositions detailing how the view of God (VoG) 

influences cognitive deliberation and intuitive mechanisms, as mediated by practice, 

knowledge, and affect, prompting possible different ethical outcomes. More 

specifically, the framework structures the deeply held religious beliefs emanating 

from the main Islamic schools of thought in the form of a conceptual schema. The 

proposed framework helps to explain how Muslims might prioritize different 

religious values when dealing with ethical dilemmas in business situations. Given 

the theoretical focus no empirical work was conducted in this paper and, therefore, 

the following sections of this chapter will only focus on the methods employed in 

Chapters Four and  Five  (Paper 2 and  Paper 3, respectively), as both were empirical 

studies. 

Accordingly, the next section provides a separate report describing each of the 

phases of the qualitative and quantitative research conducted in Chapter Four (Paper 

2). 
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2.3 METHODS IN PAPER TWO (Titled: Scale of Muslim’s View of Allah 

at Work (SMVAW): Development and Evidence for Reliability and 

Validity) 

 

2.3.1 Introduction 

To develop and validate the SMVAW, I followed three distinct stages. The first two 

stages involved qualitative methods (focus groups and cognitive interviews) and the 

last one involved quantitative (survey). The purpose of the first two of preliminary 

stages (qualitative phases) was to ensure that the scale sufficiently samples items 

from the domain of interest i.e. of relevance to the view of God’s influence with 

organizations. The third stage was the focus of this study and involved administering 

the SMVAW to 472 marketing and management professionals from Saudi to verify 

its psychometric properties. In constructing the items for The Scale of Muslim’s 

View of Allah (SMVAW), I followed the approach and criteria proposed by Hill 

(2005) for scale development of psychological religious measures, as well as advice 

on general measurement issues concerning religion (Moberg, 2002). This process has 

also been informed by most recent approaches for conducting construct validity 

assessments (e.g. Arthaud-Day et al. (2005), DeVellis (2012), Ladd and Spilka 

(2006), Netemeyer et al. (2003), and Seidlitz et al. (2002)). 

 

 In the second paper (Chapter Four), I conducted two distinct qualitative stages and 

then a quantitative one to develop and validate a measure of Muslims’ views of 

Allah11 in the form of a psychometric scale.  

 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
11	  View of Allah simply refers to one’s view of sacred God as merciful/forgiving, or 
harsh/judgmental/punishing as shown in Paper 1 of this thesis. 
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The first qualitative phase has two stages (see figure 2.1). For the first stage, I 

conducted three preliminary focus groups to ensure that the scale items were 

adequately understood by the participants and reflected the targeted constructs. I then 

pre-tested the scale with a small convenience sample, applying a cognitive 

interviewing technique to refine and improve the scale in stage 2. In the second 

phase, the scale was administered to the target population online: a multi-stage 

Cluster Sampling (N = 472) of marketing professionals from Saudi Arabia. Then a 

confirmatory factor analysis was conducted to verify the reliability and validity of 

the Scale of Muslim’s View of Allah at work (SMVAW). I discuss each phase in 

turn in the next sections.   

 

 

2.3.2 First Phase 

In this qualitative phase I followed two distinct stages.    

Stage 1: Identifying Domains of Islam Relevant to Muslims' Views of Allah at work 

My first stage in developing  Muslim’s View of Allah at work (SMVAW) was to 

conduct three preliminary focus groups with small convenience samples12 (six 

participants in each focus group)13 to ensure that I had a firm grasp of the 

theologically-based Islamic constructs likely to be relevant to Muslims’ views of 

Allah at work. I used a two-part procedure to achieve this objective. 

 

First, I identified important Islamic beliefs and practices through a review of Islamic 

theological and ethical literature (as presented in Chapter 1). In this regard, three 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
12 Convenience sample is a non-probability sampling technique where participants are chosen due to 
their convenient accessibility and proximity to the researcher’s aims. 
13 This phase of data (focus groups and cognitive interviews) was conducted in the University of 
Manchester in November 2014 with a convenience sample of postgrad students from Saudi Arabia.	  	  
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content areas that made up the general dimension of the construct were identified. 

These are Hope, Fear, and Moderation dimensions. Accordingly, in the perception of 

Allah by Muslim individuals, there were three dominant characteristics: (i) Allah as 

punishing, (ii) Allah as benevolent and forgiving, or (iii) a combined view balancing 

both aspects. I name these dimensions, Fear View, Hope View and Balanced View. 

Balanced View is a second order dimension (latent variable) that was measured by 

Hope and Fear. This information assisted to outline the development of my focus 

groups protocol (presented in Appendix 1.4). 

 

 Second, I reviewed research into the psychology of religion concerning the 

measurement of spirituality, religion and/or view of God in the workplace to inform 

my scale development. In these focus groups I asked ten general open-ended 

questions related to how people evoke the concept and image of Allah in the 

workplace (e.g. What are the most common Names and Attribute of Allah that you 

usually recall?, Do you usually evoke (bring to mind) Allah at work and in what 

way?, or Do you usually call Allah Names at work and if so in what context?). Every 

open-ended question was followed by particular close-ended questions such as: 

Would you say that evoking Allah has affected your sense of meaning in the 

workplace? If so, in what way might evoking Allah as severe in punishment or strict 

in torment have affected your sense of meaning in the workplace?  (For more details 

see the Appendix 1.4). 
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Stage 2: Constructing and Pilot Testing the Initial SMVAW 

The second stage in developing the SMVAW was to construct and pilot test the 

initial items. To achieve this goal I followed the guidelines suggested by (DeVellis, 

2012). The development steps are listed below: 

1. Creation of an Initial Item Pool: This is to help with shaping both the face validity 

and content validity of the scale14. To ensure that each content area is well 

represented in the initial item pool, 20-items were created for each view (see 

appendix 1.5). In this initial step, the main aim was to have redundancy i.e. to 

include more items that measure the same construct than were necessary. These 

items have the same meaning but they were paraphrased differently and were then 

progressively eliminated through the scale development process. The elimination of 

these items was based on a priori criteria. These were: (1) lack of clarity, (2) 

questionable relevance, (3) undesirable similarity to other items and (4) conciseness. 

Accordingly, the instrument evolved from a 40-item pool to a 16-item scale at the 

end of this phase. This process of evolution is shown in the steps which follow.  

 

2. Writing items: This was to ensure good items that reflect latent trait variance and 

that were simple, straightforward, and appropriate. The Arabic language was used 

for the reading level of the scale's target population in Saudi Arabia. As phrasing of 

items can exert a deep impact on the construct that is truly measured (Watson, Clark, 

& Tellegen, 1988), items were worded very carefully and initially tested with a 

convenience sample of three Saudi university students in Manchester. 

 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
14	  Validity in general is concerned with what the researcher intended to measure (Crocker & Algina, 
1986). While face validity examines the extent that the content of items is consistent with the 
corresponding construct, content validity refers to the extent to which a scale represents different 
facets of a given construct (Hair, Black, Babin, Anderson, & Tatham, 2006). 
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3. Determine the best format for the scale: I used a 7-point Likert Scale. It is the 

most appropriate format in that it has been used widely in instruments measuring 

opinions, beliefs, and attitudes (DeVellis, 2012).   

4. Have initial items pool reviewed by experts: The main aim of this step was to 

maximize the content validity. The initial scale item pool had been reviewed by six 

experts (Islamic Religion scholars and psychology of religion scholars)15. The 

experts were provided with a definition of each view (the scale dimensions). Then, 

they were asked to decide on the items’ clarity, conciseness and relevance to 

different Muslim’s views of Allah. Specifically, I asked them to determine which 

items correspond to which view (fear, hope or balanced view). They were then asked 

to rate each item with respect to its clarity and its relevance in relation to the defined 

view. In the rating 1 represented very low and this gradually increased up to 10 

which represented a very high level. Thirteen items were eliminated as they were 

rated low (below 5 out of 10) by the majority of the experts. In relation to 

conciseness, the majority of the experts’ comments were positive and related to 

wording and sentence structure. For instance, one professor asked me to shorten the 

main scale question.  

 

5. Pre-test the scale with a small convenience sample (N = 16): The cognitive 

interviewing technique was used to refine and improve the scale. The cognitive 

approach has been recommended by many methodological researchers as a means to 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
15	  These six experts are  : 
1. A professor in psychology of religion from Imam Muhammad ibn Saud Islamic University in 
Riyadh, Saudi Arabia.  
2. An assistant professor in psychology of religion from Imam Muhammad ibn Saud Islamic 
University 
3. An assistant professor in psychology from king Abdul-Aziz university in Jeddah, Saudi Arabia. 
4. An assistant professor in Islamic studies from Umm al-Qura University in Mecca, Saudi Arabia,  
5.  An assistant professor in Islamic studies from Imam Muhammad ibn Saud Islamic University. 
6. An assistant professor in Islamic Law from King Khalid University in Abha, Saudi Arabia.	  
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improve the quality of questionnaires and instrument design (Campanelli, 1997; P. 

Campanelli, Martin, & Rothgeb, 1991; Sirken, 1999; Willis, Royston, & Bercini, 

1991; Willis & Schechter, 1997).  I asked respondents to answer the initial 

developed scale and to "think aloud" as they answered the survey questions as this 

allowed for the processes that participants used in arriving at their answer to be 

noted. Participants were also sometimes asked to tell me what they were thinking if 

they paused. Moreover, I asked whether they understood the questions, could recall 

information, and decide upon its relevance to their conception of Allah. I used this 

information to refine and improve the scale. Two common problems emerged from 

these interviews.  

 

First, there were eight items that were ambiguous for the majority of them; these 

items were omitted. Second, and most importantly, when the 16 participants were 

asked to rate to what degree they believe attributes such as merciful, forgiving, 

harsh, judgmental or punishing etc. applied to Allah, most of the participants rated 

all the items as high. Through the cognitive interviews with the 16 participants, I 

discovered that most of the participants had answered the scale according to what 

they had been taught to believe. In other words, Muslims should believe that “Allah 

is severe in punishment” and at the same time that “Allah is Forgiving and Merciful” 

(Quran 5, p. 98). Thus, I found that there is social desirability bias in which 

participants tended to answer the scale questions in a manner that will be viewed 

favorably by others.   As a result, the initial developed scale did not reflect their 

actual perception about Allah, but rather their knowledge about Allah. Therefore, I 

re-modified the scale to have indirect questions that might capture an individual’s 

actual view of Allah. The revised question became “In whatever you do at work, to 
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what extent do you evoke (recall) the meanings of the following names and attributes 

of Allah”, instead of “Please indicate how much you agree or disagree with each 

statement in relation to your work”. Statements included “Despite my shortcomings, 

I feel I will be forgiven” and “I am afraid Allah will judge me harshly for what I 

have done”.  

Following these changes, I then re-piloted the scale to another small convenience 

group (N = 12) and asked the participants to rate the items from one to seven (where 

1 is “I never recall the meaning” and 7 is “I always do”). For more details about the 

scale (see the appendix 1.6). After this, cognitive interviews were also conducted 

with the same 12 participants to evaluate the new version of the scale. The 

participants commonly commented on 3 items as they thought these items were very 

similar to each other and somehow confusing. Following these comments, and in 

order to enhance the likelihood of participant completion, I decided to exclude these 

three items and therefore ended up with 16-item scale. No other problem emerged 

and so I moved to the second phase. 

 

 

2.3.3 Second Phase: Establishing the Factor Structure, Reliability, and Validity 

of the SMVAW 

2.3.3.1 Design  

In this phase I relied on a correlational design utilizing a cross-sectional survey that 

included validation items. The purpose of the design was to verify the factor 

structure, reliability, and validity of the final version of the SMVAW by conducting 

a confirmatory factor analysis. A sample of marketing professionals from Saudi 

Arabia was used.  Moreover, in order to evaluate the predictive validity of the scale, 
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items adapted from the religiosity scale of Al-Sanî (1989) were included and 

administrated in same online questionnaire. The Religiosity Scale of Al-Sanî (1989) 

was selected to serve as criterion-related validity for this developed scale for several 

reasons.  

 

First, it was prepared in such a way as to account for the specific nuances of 

religiosity in Islamic communities. Second, the scale was originally written in the 

Arabic language and therefore translation was not an issue as the respondents were 

native speakers of the Arabic language. Third, the scale of Al-Sanî (1989) has gained 

an adequate validity over the past decades, as it has been used in many studies within 

Saudi Arabia and in other Arabic countries with positive results. The Religiosity 

Scale of Al-Sanî (1989) measures personal practice of religious activities and has 

three level of religiosity practice: Low, Average and High. According to my faith-

based model (illustrated in  Paper 1 of this thesis), Fear View was expected to 

positively correlate with a High level of practice, while Hope dimension was 

expected to have a positive association with a Low level of practice.  

 

2.3.3.2 Procedure  

The online questionnaire (using Qualtrics - Survey Software) was administered to 

select marketing and management professionals from Saudi Arabia during February 

2014. Moreover, the questionnaire was designed to only include professionals who 

had work experience of at least two years. As recommended by Parboteeah, Hoegl, 

and Cullen (2008), the aim was to represent real populations of professionals in 

terms of age and culture. A multistage cluster sampling technique was employed as 

follows. 
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With the help of the Chamber of Commerce & Industry (CCI) in Saudi Arabia, I first 

collected email lists for marketing and management professionals working in Saudi 

Companies. First-stage sampling included a simple random sample to select ten 

Saudi companies located across five regions (Riyadh, Abha, Jeddah, Tabuk and 

Dammam) in Saudi Arabia (2 companies in each region). In the second stage, I 

randomly selected three email lists (6482 emails) from the ten companies. From this 

I randomly selected 604 individual emails to which the survey link was then sent.  

 

Participants were contacted via a brief email with a URL link and asked to 

participate in the online survey containing the SMVAW and the criterion-related 

validity items. The 16-item SMVAW included measures for the two dimensions, 

Hope and Fear, as Balanced View is a second order construct measured through the 

Hope and Fear dimensions. The criterion-related validity items were adopted from 

Al-Sanî’s (1989) Islamic religiosity scale that was specifically developed for Arabic 

speaking individuals to measure the practice of religious activities using a 3 point 

scale. A power and sample size was calculated using SPSS to approximate the 

number of participants required. The survey link was then sent to 604 email 

addresses. A total of 493 individuals completed the online survey, representing a 

response rate of 81.6%. However, twenty one cases were deleted because they were 

only partially completed. This resulted in a final sample size of 472.  

 

2.3.3.3 Participants  

The participants for this study consisted of 472 Muslim business professionals, 69% 

of whom were male. Most participants (96%) were between 18 and 45 years of age. 
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With regard to their marital status, 27% had never been married, 70% were married, 

and 3% were divorced. The sample participants were fairly highly educated with 

51% holding Bachelor’s degrees and 24% holding a Masters or a Doctorate degree; 

22% of all participants had only a high school education and 2% had an education 

below high school. With regard to work experience, 378 or 62.60% of the 

participants had 2 to 5 years of experience, while 33.5% or 202 of the participants 

had 6 to 10 years of experience; only 3.80% or 24 of the participants had more than 

10 years of experience.  

 

2.3.3.4 Data Analysis  

The validity and reliability of the items was examined to verify the ability of the 

items to measure the underlying constructs. While reliability refers to the consistency 

of measurement, validity focuses on what the researcher aimed to measure (Crocker 

& Algina, 1986). Squared Multiple Correlation (SMC) was measured to assess the 

item reliability; the value of SMC is considered to be acceptable as long as 

SMC>.30. Also, to measure reliability for each construct model, Cronbach’s alpha 

test is employed for internal consistency. D. George and Mallery (2012) recommend 

a rule of thumb for Cronbach's alpha: α < 0.5 – unacceptable α > 0.5 – poor; α > 0.6 

– questionable; α > 0.7 – acceptable; α > 0.8 – good; and α > 0.9 – excellent.  

 

To test the validity, using AMOS (Analysis of Moment Structures) software version 

20, I ran confirmatory factors analysis (CFA) to confirm the pattern of relationships 

predicted on the basis of my theoretical framework in Paper 1 (Chapter Three). A 

confirmatory factor analysis (CFA) is an approach that is mostly used to test 

relationships between multiple constructs in a structural model. CFA aims to test “a 
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priori measurement models in which both the number of factors and their 

correspondence to the indicators are explicitly specified” (Kline, 2005, p. 71). In 

CFA absolute fit indices are used to determine how well the a priori measurement 

model fits the data. Absolute fit indices include: Chi-Square/df (CMIN/DF), 

Goodness-of-Fit Index (GFI), Adjusted Goodness-of-Fit Index (AGFI), Root mean 

square residual (RMR) and standardized root mean square residual (SRMR), 

Normed-fit index (NFI), Normed-fit index (NFI),  p-value of close fit (PCLOSE), 

and Root Mean Square Error of Approximation (RMSEA) that are provided by CFA 

using AMOS software. Moreover, the factor loading of each item should be more 

than 0.50 (Holmes-Smith, 2011). Table 2 below shows the cut-off of the indices that 

was followed in my analysis of CFA (Hooper, Coughlan, & Mullen, 2008; Hu & 

Bentler, 1999; B. Tabachnick & L. Fidell, 2007).  

 

                               Table 2.2: Fit indices and their acceptable thresholds 

Fit Index Acceptable Threshold Levels 

Chi-Square χ2 
 

Low χ2 relative to degrees of  
freedom with an insignificant 
p value (p > 0.05) 

Relative χ2 (χ2/df) 2:1 (Tabachnick & Fidell, 
2007) 3:1 (Kline, 2005)  

Root Mean Square Error of 
Approximation (RMSEA) 

Values less than 0.07 
(Steiger, 2007) 

GFI GFI Values greater than 0.95 
AGFI Values greater than 0.95 

RMR 
Good models have small 
RMR (Tabachnick & Fidell, 
2007) 

SRMR S SRMR less than 0.08 (Hu &  
Bentler, 1999)  

Incremental Fit Indices  
NFI 

Values greater than 0.95 08 
(Hu & Bentler, 1999)  

NNFI (TLI) Values greater than 0.95 08 
(Hu &  Bentler, 1999)  

CFI Values greater than 0.95  08 
(Hu &  Bentler, 1999)  

P-value of Close Fit  
 

PCLOSE  ≥0.05  
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At this stage, I have described methods and phases employed in Chapter Four in 

order to develop a measurement scale for Muslims’ views of Allah. However, it is 

essential to emphasize that the methods described here are arranged according to 

qualitative and quantitative phases. However, in Chapter Four (Paper 2) itself, the 

methods are reported in a different way. To be concise and comprehensive, the data 

collection stages are reported as five distinctive studies and are structured according 

to the purpose of each study and each step (See Chapter Four).   

 

Having outlined the methodological aspects of Papers 1 and 2, the next section will 

now provide details of the methods used in the remaining paper (Chapter Five 

/Paper3).     

 

 

   2.4 METHODS IN PAPER THREE (Titled: The Effects of Islamic Religiosity 

on the Ethical Judgments of Marketing and Management Professionals) 

2.4.1 Introduction  

This paper examines the impact of Islamic religiosity on the ethical judgment of 

marketing and management professionals in the context of Saudi Arabia. To achieve 

this goal I also followed two distinct phases (see figure 2.1 above). The first 

qualitative phase consisted of preliminary efforts to ensure the realism of the study’s 

vignettes. The second quantitative phase was the main focus of the study and 

involved two waves of administration. These two phases are discussed in the 

following sections.  
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2.4.2 First Phase 

In the first phase the aim was to design vignettes. However, before I explain how I 

designed the study’s vignettes, I should, in the first place, discuss why I chose 

vignettes rather than a traditional direct-question-based questionnaire. At the 

beginning, it might be beneficial to differentiate between scenarios and vignettes as 

they seem to be quite similar. The former have been defined as "stories which 

present hypothetical situations requiring action or judgment from respondents” (K.D. 

Wason & Cox, 1996, p. 155), and the latter have been defined as “short descriptions 

of a person or social situation that contain precise references to what are thought to 

be the most important factors in the decision-making or judgement-making processes 

of respondents” (Alexander & Becker, 1978, p. 94). Vignette is the term that will be 

used throughout this thesis. 

  

The vignette technique was first developed by Rossi and Nock (1982) as a distinct 

design. Vignette is a conventional method in the field of criminal justice and is used 

to study the impact of victim and perpetrator characteristics on judicial decisions 

(Applegate, Turner, Sanborn, Latessa, & Moon, 2000; Carlson, 1999). There have 

been some vignette-based studies in the field of management and business studies. 

Vignettes in this research use true-to-life hypothetical ethical dilemmas that are 

presented to the decision maker who is then asked to make a judgment about the 

vignette scenario. To identify relevant contextual factors, the vignettes in previous 

research have generally been constructed from several sources such as previous 

studies, preliminary qualitative study or previous practice knowledge (B. J. Taylor, 

2006).  
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Vignettes can be presented in many forms, including both written and spoken 

narratives, audiotape, videotape, visual imagery, and computers (Hughes, 1998). 

Vignettes “can be particularly illuminating with respect to managerial implications; 

an appropriately constructed and relevant [vignette] can help management discern 

where specific action is necessary”(Dubinsky, Jolson, Kotabe, & Lim, 1991, p. 658). 

In particular, vignettes are suitable to be used in ethical judgments, evaluation and 

behavioral intentions, as well as in testing theories in business ethics (Dubinsky et 

al., 1991; Hunt & Vasquez-Parraga, 1993; Mason & Mudrack, 1996). Vignette-based 

studies have primarily been used in quantitative surveys by American psychologists 

(Hughes, 1998). 

 

As explained above, because of the sensitive nature, the empirical study of norms, 

values and beliefs is normally associated with the most difficult methodological 

questions (Finch, 1987). Due to the sensitive nature of business ethics research, 

studies  asking direct questions may, perhaps, have elicited socially desirable 

answers (Parboteeah, M. Hoegl, & Cullen, 2008; Robertson, 1993). These biased 

responses may create a particularly severe threat to the validity of these studies’ 

findings (Fernandes & Randall, 1992). Accordingly, many scholars maintain that 

vignette-based studies are superior to direct-question-based studies in connection 

with the empirical examination of respondents’ normative standards (Alexander & 

Becker, 1978; Wason & Cox, 1996; Weber, 1992).  

 

Using vignette methods to study sensitive issues such as ethical behavior in the 

workplace therefore carries several advantages. Vignettes can reduce social 

desirability bias (Dabholkar & Kellaris, 1992; Kennedy & Lawton, 1996) – 
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particularly if vignettes are phrased in the third rather than first person. According to 

Alexander and Becker (1978), utilizing vignettes allows for the addition of more 

background information into an ethically suspect issue. Moreover, the vignette 

decreases the option of an unreflective reply and allows for an element of distance 

between the question and the respondent (Bryman & Bell, 2007). In addition, asking 

direct questions about unethical behavior in organizations may be seen as threatening 

by participants because they may feel that they will be judged by their response. 

Instead vignettes may provide a less threatening context, particularly when the 

anonymity of the respondents is guaranteed. Furthermore, vignettes could enhance 

response rate as they tend to dramatize ethical issues which stimulates respondent 

involvement (Fredrickson, 1986; Kisielius & Sternthal, 1984; Wason, Polonsky, & 

Hyman, 2002).  

 

Another important advantage of using vignettes is that they provide respondents with 

specific aspects of a situation. Vignettes allow a wide range of contextual factors to 

be considered in making judgments about whether specific behavior in business is 

morally acceptable or not (Haley, 1991; Robertson, 1993). This mocks “approximate 

real-life decision making situations” (Barnett, Bass, & Brown, 1994, p. 473). Such 

realism is essential as investigating unethical behavior in organizations tends to be 

complex and multidimensional. Vignettes, unlike direct questions, take this 

multidimensionality into account. For this reason, vignette-based studies may 

perhaps produce more valid and reliable results than studies that rely on direct 

questions.  
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Clearly, the vignette technique is a powerful tool and given the ethical complexity, 

sensitivity and desirability bias that this study investigates, I believe it is the most 

appropriate method for the study's purpose. However, every method has its 

limitations and the vignettes technique is no exception. The vignette method suffers 

from several limitations.  

 

Firstly, participants do not all share the same projections and different individuals 

may have different ethical thinking processes affecting his or her ethical judgments. 

Moreover, ethical dilemmas in vignettes are only described briefly so respondents 

“may differ in their perceptions of the available alternatives, the factual 

consequences of those alternatives to different groups and the probability that the 

consequences will occur” (Hunt & Vasquez-Parraga, 1993, p.13). Consequently, 

evaluating respondents’ ethical judgment can be difficult, but nevertheless, the 

ability to manipulate variables in the vignette can provide reliable responses and 

overcome this weakness.  

 

Secondly, vignettes, like any other research tool, cannot fully mirror the reality of a 

manager’s or an employee’s ethical decisions in an organization (Faia, 1980; 

Parkinson & Manstead, 1993). This difference between real managers’ an 

employees’ ethical judgment and vignette questions poses questions as to how 

generalizable  the findings of vignette-based studies are, or the extent to which the 

results of vignette-based studies can be generalized to other situations outside the 

vignette scenario. However, generalizability can be improved when sufficient 

attention is paid to the development of realistic vignettes. This realism should be 

adequately considered in developing the vignettes’ context, terminology, ethical 
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dilemma and described actions. According to (Fredrickson, 1986, p. 481) "the 

scenario generates interest, and therefore ‘involvement’ by the respondent" . This 

involvement allows the researcher to more carefully approximate real life situations 

and elicit more realistic answers. Thus, well-designed vignettes should mirror 

exactly the ethical dilemma in organizations being studied. 

 

To ensure the realism of this study’s vignettes, I used a two-part process to achieve 

this goal. First, I reviewed research on how to design vignette studies in marketing 

and management e.g. (Wason et al., 2002; Weber, 1992). These studies 

recommended asking people like the eventual respondents to describe relevant 

situations (Levy & Dubinsky, 1983). This was to ensure that the scope and variables 

fitted the target respondent group (Weber, 1992). Second, I conducted two focus 

groups with eight participants each. Marketing and management professionals from 

Saudi Arabia were asked to describe relevant unethical situations in the marketing 

and management in Saudi’s organizations.  

 

These focus groups were conducted with a convenience sample of postgraduate 

Saudi students at the University of Manchester in April 2014. The students had 

previously worked in Saudi Arabia as management or marketing professionals for at 

least two years. As I have also mentioned earlier, participants with at least two years’ 

work experience were included to represent real populations of managers in terms of 

age and culture.     

 

In these two focus groups, I asked marketing and management professionals from 

Saudi Arabia to describe relevant unethical situations in the marketing and 
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management settings in Saudi’s organizations. The groups were then asked to 

discuss these unethical dilemmas in terms of how popular theses described unethical 

issues in the context of Saudi Arabia. I then observed whether the majority of the 

group agreed on the relevance and realism of the situations to the Saudi contexts. I 

relied on detailed notes taken in the focus group and, at the end of each focus group, 

I wrote a summary of the important and relevant unethical situations in the context of 

the marketing and management in Saudi organizations. In addition, I did not only 

consider my written summary/transcript in my interpretation but also nonverbal 

communication, since a transcript does not usually reflect the complete character of 

the conversation. Non-verbal language such as gestures and behavioral responses, 

the way participants of the group used phrases and expressions and the tone with 

which words are used are also consider significant sources of information (Denzin & 

Lincoln, 2008).  After I had developed twenty four vignettes in total, I moved to the 

next phase.   

 

 

2.4.3 Second Phase 

2.4.3.1 Design 

I utilized an online cross-sectional survey methodology. The purpose of the design 

was to examine the relationship between independent and dependent variables i.e. 

religiosity and ethical judgment. More specifically, it examined the interaction 

between the different dimensions of Islamic religiosity and linked them to the ethical 

judgment of the selected sample of marketing and management professionals. This 

main empirical paper was guided by the faith-based theoretical framework presented 

in Chapter Three (Paper 1). It was used to measure the Islamic participant’s view of 
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Allah using the religiosity scale that was developed psychometrically for this 

purpose in Chapter Four (Paper 2). In order to draw the association between Islamic 

religiosity to ethical judgments, participants were presented with the descriptions 

(online true-to-life vignettes) of a constructed ethical dilemma in Saudi organizations 

developed in the first phase of this process (also presented in the Chapter Five (Paper 

3).  

 

Moreover, to provide a less threatening context and to reduce social desirability bias, 

the study’s vignettes were framed in the third person and full anonymity was assured 

for the participants.  

 

Furthermore, to remedy variance that is ascribable to the measurement approach 

rather than to the concept the measures represent, I created a psychological 

separation by using a series of expressions about different topics such as the last 

football world club in 2014 in Brazil and a type of dialectal poetry known in the 

Arabic gulf region (see appendix 2.8) to give the impression that the measurement of 

the predictor variable (Islamic religiosity) is not related to the measurement of the 

criterion variable (ethical judgment). In addition, the study data were collected in 

two waves separated by 35 days. So, half of the participants completed the religious 

and demographic scales (Scale of Muslim’s View of Allah, religious practice scale, 

and religious knowledge scale) in wave one and the ethical vignettes in wave two. 

While the scales measured participants’ views of Allah, and the level of their 

religious knowledge and practices, twenty four vignettes were aimed to measure the 

degree of the acceptance of ethically questionable vignettes. 
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2.4.3.2 Procedure 

In this phase, the online questionnaire was administrated in two waves. I relied on 

the online questionnaire (using Qualtrics - Survey Software) rather than traditional 

methods (face-to-face or paper-and-pencil research methods) for several reasons 

which are listed below.  

 

First, scarcity of resources (time and money) might be the biggest research limitation 

for any PhD project. As this study is designed to represent different Islamic views in 

Saudi organizations, including a demographically diverse sample from all over Saudi 

Arabia, the internet offers a greater ability to reach geographically dispersed 

samples, and to do so at  greater speed and lower cost compared to traditional 

methods  (Ilieva, Baron, & Healey, 2001).  

 

Second, it might be more efficient to use a survey software tool, such as Qualtrics, 

SurveyMonkey or Unipark, than to email a questionnaire as an attachment. Such 

software makes randomization within vignettes, manipulated factors and the 

allocation of vignettes to respondents a much easier task, and again allows for 

greater speed and lower cost than paper-and-pencil surveys. Moreover, it is much 

easier to code the data, store and analyze them directly in online surveys compared 

to traditional methods.  

 

Third, an online survey is a more flexible, visual, and interactive means than 

traditional methods (Duffy, Smith, Terhanian, & Bremer, 2005; Taylor, 2000).  
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Fourth, studies that explore ethical issues, such as those considered in this study, 

usually suffer from large social desirability effects. Online surveys do not require 

personal presence and so the interviewer’s impacts are avoided. However, this 

advantage can also be achieved by postal mail. Another advantage suggested is that 

online surveys can improve response rate. The participants’ characteristics play a key 

role in the selection of data collection methods. According to Ranchhod and Zhou 

(2001), e-mail surveys yield better outcomes when the target population has 

technology awareness and are wide e-mail users. An online survey was seen as the 

most useful tool for this study to help improve response rate. The target population 

for this study were management and marketing professionals who are extensive e-

mail users and who were therefore seen as more likely to respond to an online survey 

than paper-and-pencil or face-to-face methods. Moreover, online surveys fit around 

the participants’ lives, meaning that participants can fill the survey in at their 

convenience and return it when they like.  

 

Finally, and most importantly, in sensitive topics such as the one covered in this 

research, some studies suggest that online participants might be more honest since 

the web is more anonymous (Levine, Ancill, & Roberts, 1989). 

  

In light of these reasons, it is difficult to imagine how another source could more 

accurately assess a participant’s views of Allah or their ethical judgments. 

Participants do not usually speak openly about their ethical judgments and religious 

views, so it was believed that using online survey would maximize the anonymity of 

respondents since the study did not ask participants to provide names or specific 

addresses. In addition, the study invited participants to fill in the survey on a public 
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or shared computer if they like, and it was made clear to them that the study is not 

interested at all in their identity. 

  

However, the use of online surveys may also have some disadvantages. These 

disadvantages mainly relate to sampling issues and the “loss of complete 

randomness”. According to Terhanian (2003) there are three main issues relating to 

sampling bias. The first disadvantage suggested is that the survey can only reach 

participants who are online or email users; although to counter this it could be argued 

that the overwhelming majority of this study’s population (management and 

marketing professionals) have online access and use email. Secondly, it reaches only 

those who agree to partake in it. Thirdly, not all invited participants respond. 

Another disadvantage is that emails can be perceived as junk email (Evans & 

Mathur, 2005; Hine, 2005). In addition, several ethical issues related to online 

surveys can be seen as drawbacks. More details on the ethical considerations of an 

online questionnaire will be provided and discussed later in the ethical 

considerations section below.  

 

 

2.4.3.3 Participants  

In this phase, the self-administered online questionnaire was sent to a randomly 

selected sample of 600 marketing and management professionals recruited from the 

email list of the Saudi Management Association. This list consists of around 6700 

registered marketing and management professionals from all around Saudi Arabia 

and therefore represented the study population. A power and sample size was 

calculated using SPSS to approximate the number of participants. After I had 
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selected 600 emails from the list, I sent invitation emails to participants. I then sent 

anonymous and confidential recruiting messages to the selected emails. Management 

and marketing professionals were contacted via a brief email with a URL link and 

were asked to participate in an online survey; I also sent frequent reminders to these 

emails.  

 

Of the 600 contacted, 460 responses finished both waves of the data collection, 

resulting in a response rate of 76.7%. However, I then deleted 33 cases due to 

excessive missing data. This resulted in a final sample size of 427. I noticed that the 

majority of these missing responses started at the same point indicating that 

participants had decided to stop when they were asked to evaluate the vignettes. I 

tried to contact those who did not complete the questionnaire to ask them why they 

had stopped at that stage but unfortunately I got only two replies. One asked me not 

to contact him again and the other said he did not trust my questionnaire. 

 

Of the 427 participants who responded to both waves of data collection, 280 or 

65.7% were male and 146 or 34.30% were female. I believe this percentage is very 

representative to the landscape of Saudi workforce where the majority of marketing 

and management positions in Saudi’s organizations are occupied by men (Flynn, 

2011). Most participants (170 or 39.90 %) were between 36-45 years old, while 120 

or 28.16% were between 26-35 years old and 111 or 26% were between 46-60 years. 

Only 22 participants (5%) were between 18-25 years old. With regard to their marital 

status, 320 or 75% of the participants were married. The sample participants were 

fairly highly educated with 238 or 55.86% being Bachelor's degree holders and 131 

or 30.75% holding a Masters or Doctorate degree. 11% or 51 of the participants have 
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only a high school education and 1.4% of the participants have an education below 

high school. With regard to work experience, 138 or 32.39% of the participants have 

6 to 10 years of experience, while 28.4% or 121 of the participants have 11 to 20 

years of experience; 26.52% of the participants have 2 to 5 years of experience and 

only 5% or 22 of the participants have more than 20 years of experience.  

 

 

2.4.3.4 Measures  

The study measured Islamic religiosity (the independent variables) using the Scale of 

Muslim’s View of Allah at work, the religious practice scale, and the religious 

knowledge scale (see Annex iii). To measure the ethical judgment (the dependent 

variable) 24 vignettes (developed in phase one) were used. As mentioned earlier, to 

measure participants’ view of Allah, this paper used the Scale of Muslim’s View of 

Allah at work (SMVAW) developed in Chapter Four (Paper 2). Moreover, it used an 

Islamic scale that was developed by Al-Sanî (1989) to measure Islamic religious 

practice. This scale has high reliability with an α of 0.93 (Al-Sanî, 1989). The scale 

was originally written in the Arabic language and I also administrated it in Arabic. 

However, I provide a translated English version of the scale in this thesis. Mainly, I 

used my own translation to translate the scale from its original language ‘Arabic’ to 

‘English’. The English version of this scale can be found in appendix 2.7).  

 

In addition, I developed a measurement tool to measure participants’ religious 

knowledge. However, which knowledge really matters for Muslims is not fixed. 

According to (Glock, 1962) it is anticipated that some knowledge of religious 

contents will be held by adherents in all religions, and it is extremely challenging to 
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decide which religious contents matter in every single denomination. I believe this 

could be even more difficult in the case of Islam. However, for Muslims, basic 

knowledge of what is Halal (lawful or permitted) and what is Haram (unlawful or 

prohibited) could be the knowledge that matters. Therefore, I decided to asked the 

respondents five questions related the main five Islamic pillars such as praying and 

paying charity “zakah”, along with another eight questions related to their 

knowledge of general obligations (what is Halal) and a further eight questions related 

to their knowledge of general prohibitions (what is Haram).  

 

Finally, to measure the ethical judgment (the dependent variable) the participants 

were provided with the twenty four vignettes  

 

 

2.4.3.5 Control variables: gender, age and education 

Previous research has recognized the moderating role of age in ethical outcomes  

(Peterson, Rhoads, & Vaught, 2001; Serwinek, 1992), of age and religiosity  

(Chatters & Taylor, 1989; Koenig, 1993), and of gender in ethical outcomes 

(Cronan, Leonard, & Kreie, 2005);   education has also been found to have a positive 

impact on ethical decision-making (Craft, 2013). Accordingly, I included gender, age 

and education as control variables in my analyses. 

 

 

2.4.3.6 Data analysis 

Structural equation modelling (SEM) was used to test all my hypotheses 

simultaneously. Structural Equation Modeling (SEM) is a collection of statistical 
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techniques that simultaneously analyses the relationships between several variables 

though taking a confirmatory approach (Ullman & Bentler, 2003). SEM offers two 

significant advantages over other statistical techniques: (1) Causal processes can be 

represented via a series of structural equations, and (2) the study’s framework can be 

distinctly modelled i.e. it has better appearance models for pictorial structures 

(Byrne, 2001). Once a hypothesized model is developed, it can then be easily “tested 

statistically in a simultaneous analysis of the entire system of variables to determine 

the extent to which it is consistent with the data” (Byrne, 2001, p.3). If an acceptable 

goodness of fit indices is achieved, the plausibility of the hypothesized relationships 

in the study’s model may be confirmed. An acceptable goodness of fit indices in 

SEM is that which proves the specified model fits the data (McDonald & Ho, 2002). 

 

According to Byrne (2001, p.3) there are some significant advantages of SEM over 

the older multivariate analysis procedures. First, SEM, unlike other multivariate 

procedures, takes a confirmatory approach rather than exploratory one. Second and 

relatedly, “by demanding that the pattern of intervariable relations be specified a 

priori, SEM lends itself well to the analysis of data for inferential purposes” (Byrne, 

2001, p.3). Third, SEM provides estimates for error variance parameters that older 

multivariate procedures fail to assess and correct which could otherwise cause 

serious inaccuracies in the analyzed results. Fourth, SEM techniques can integrate 

both observed and unobserved variables, while other old multivariate procedures 

deal only with observed variables. Fifth, there are no alternative accepted methods 

for modelling multivariate relations or estimating point or interval indirect effects 

(Byrne, 2001). 
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In Paper 3 (Chapter Five), SEM was applied as it offers the opportunity to test causal 

relationships between various constructs of the religiosity dimensions with multiple 

measurement items of views of Allah, religious practice and knowledge, and ethical 

judgment. AMOS (Analysis of Moment Structures) version 20 was used to analyze 

my data. SEM models can be analyzed by using AMOS software. AMOS allows the 

data analyst to draw path diagrams and models. Moreover, AMOS provides a 

number of fit indices in its outputs, thereby identifying the extent to which a 

specified SEM model fits with the data (Hooper et al., 2008).  

 

There are two approaches that are widely used in estimating SEM parameters. These 

are maximum likelihood (ML) and Weighted Least Square (WLS). Among them ML 

is the most widely used fitting function in SEM (Holmes-Smith, 2011; Schermelleh-

Engel, Moosbrugger, & Müller, 2003). ML approach was the main approach for 

analyzing the data in this thesis. Moreover, there are no well-established and widely 

accepted guidelines on the goodness-of-fit (GOF). Thus, it could be somewhat 

confusing for researchers to decide on what amounts to a good fit for the study’s 

model. However, a widely acceptable approach is to ensure that all parameter 

estimates are within the range of significant values (Schermelleh-Engel et al., 2003, 

p.24). Table 3 below shows the cut-off points that were used for obtaining good 

model fit in this paper (Paper 3).  
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                                                    Table 2.3:  Model fit Indices 

Fit indices  Type of Fit 
Measure 

Significant 
values for GOF 
of a Model 
Rule of Thumb 

References 

Chi-Square                      
χ2 

Model Fit  χ2; The smaller, 
the better 
p> 0.05 

(Hair, 2010) 

Normed Chi- 
Square 
CMIN/DF     
χ2/df 

Absolute 
Fit  

1.0< χ2/df< 3.0 (Markus, 2012) 

Tucker-Lewis 
Index 
TLI (NNFI)  

Incremental 
Fit 

 
TLI ≥ .90 

(Hu & Bentler, 1999)  

Comparative 
Fit Index 
CFI 

Incremental 
Fit  

 
CFI≥ 0.90 

(Hu & Bentler, 1999) 

The 
Incremental 
Index of Fit 
IFI 

Incremental 
Fit  

 
IFI ≥ 0.90 

(Byrne, 2013)  
 

Root Mean 
Square Error of 
Approximation 
RMSEA 

Absolute 
Fit/ 
Parsimony-
adjusted 
index 

RMSEA ≤ .05 
close fit 
0.05 ≤ RMSEA ≤ 
.08 close 
approximate fit 
RMSEA ≥ .10 
poor fit 

(Browne & Cudeck, 1993; 
Byrne, 2001; Hu & 
Bentler, 1999; Kline, 2005) 

Root Mean 
Square 
Residual 
RMR 

 
Descriptive 
Goodness-
of-Fit 
Measure 

 
<  .08  

(Browne & Cudeck, 1993; 
Hu & Bentler, 1998; 
Tabachnik & Fidell, 2007) 

 

 

At this stage, I have described the methods and phases employed in Chapter Five in 

order to Islamic religiosity to ethical judgment. As the methodological 

considerations and research designs for all three papers have now been presented, the 

next section moves on to discuss the ethical considerations of the research in more 

detail. 
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     2.5 ETHICAL CONSIDERATIONS  

2.5.1 Introduction 

In this final section, the main ethical considerations related to the research design are 

discussed. While using online surveys can be exciting for researchers, it also raises 

several ethical concerns such as anonymity, confidentiality, privacy, and informed 

consent. These issues are discussed below.   

 

2.5.2 Privacy 

Permission and privacy are critical ethical issues in online survey studies. Privacy is 

defined as “either a presumed or stipulated interest that individuals have with respect 

to protecting personal information, personal property, or personal space” (Tavani, 

2000, p. 65). For instance, when emailing participants for the first time it can be seen 

as an unsolicited or spam e-mail (Kim, Steinfield, & Lai, 2008; Krishnamurthy, 

2002; Sheehan & Hoy, 1999; Weckert, 2000). Spam or unsolicited e-mails can be 

considered as an unethical communication practice. According to Krishnamurthy 

(2002), from the participant’s point of view, spam is unethical because it violates 

their privacy. Therefore, obtaining respondents’ permission prior to contact can be 

seen as an ethical form of contact (Yun & Trumbo, 2000). However, there is 

ambiguity on how to obtain permission (Buchanan, 2004). 

 

To overcome this issue in this study I obtained permission from the Scientific and 

Consultation Committee of the Saudi Management Association to contact its 

members. Moreover, before each management and marketing professional was given 

membership to these associations, he or she had already agreed to receive invitation 

emails for participating in academic research, meaning that the permission to contact 
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them was previously granted. However, participants were given the option of not 

receiving further reminders as this statement was included with each message: “If 

you do not wish to receive these reminder e-mails in the future, please click here”. 

When participants selected not to receive any further reminders, their email address 

was dropped automatically from the participants email list. 

 

2.5.3 Confidentiality 

Confidentiality refers to who should have access to collected data. Confidentiality 

concerns have been found to lead to low response rates in online survey studies 

(Kiesler & Sproull, 1986) and more socially desirable responses. However, in 

sensitive topics such as the one covered in this research, some studies suggest that 

online participants might be more honest since the web is more anonymous (Levine 

et al., 1989). However, some people believe that PCs can monitor and identify 

specific participants’ responses. This is known as Big Brother Syndrome (Beard, 

1996). If a participant is convinced that his or her responses will not be confidential 

then it is really difficult to convince him or her otherwise.  

 

To build up trust and overcome this apprehension, this study did not ask participants 

to provide names or specific addresses. In addition, it clearly stated: “I assure you 

that all responses will be held strictly confidential and will be used only for scientific 

research purposes”. Moreover, my thesis supervisors and I are the only people who 

have access to the entire data set. Again, no personal identifiers were required within 

this research study. However, if a participant decided to include any personal 

information that may link their identity to the research project, this information has 
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not been included within the final report or it is replaced with a pseudonym. Access 

to my research data is therefore restricted to me and my supervisors. 

 

2.5.4 Anonymity 

Anonymity is the state of remaining unidentifiable. Obtaining complete anonymity 

over the internet is impossible due to IP addresses, internet server log files, and 

cookies (Langford, 2000; Weckert, 2000). However, it could be argued that complete 

anonymity is problematic through any research method. To maximize the anonymity 

of respondents, this study did not ask participants to provide names or specific 

addresses. Since participants were not asked to provide personal identifiers, their 

data remained anonymous. In addition, the study asked participants to fill in the 

survey on a public or shared computer if they chose to do so, and it was made clear 

to them that the study was not interested at all in their identity. Moreover, some 

software tools, such as Qualtrics and SurveyMonkey, have an option to keep 

responses anonymous whereby the user selects ‘No’ to the ‘collect computer IP 

addresses’ option. However, as the default is usually for the computer IP addresses 

to be collected, the researcher should change the setting to ‘No’ to guarantee 

respondents’ anonymity. Qualtrics was used in this thesis and I changed the setting 

to ‘No’ to guarantee respondents’ anonymity.  

 

2.5.5 Informed Consent 

Informed consent is a significant part of ethical research and seeks to encompass an 

explanation of everything about the study, from the purpose of the study to the role 

of the participant. Informed consent can be a problem in online surveys due to the 

physical absence of the participant. This physical absence raises several ethical 
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concerns. In such studies, the researcher cannot gather a physical signature. This can 

be overcome by providing check boxes that must be marked before the participant 

can move forward to fill in the survey. In its consent form, the study stated clearly, “I 

understand why this research is being conducted, and I still want to participate”, 

followed by a check box. However, this did not guarantee that participants fully 

understand all the relevant information. For this reason, my email address was 

provided in the consent form for any users who had any further questions about the 

study. Participants were also told that they could leave the survey at any point as 

they had the right to withdraw at any stage, and that they could refuse to answer any 

question that they did not wish to. 

  

Moreover, publication, along with other forms of dissemination, is a central issue to 

informed consent in research. The results of this study will hopefully be published in 

professional journals and presented at conferences. This information was provided 

clearly in the consent form. The participants were also given the right to obtain a 

copy of the final report if they wished. Consequently, at the end of the questionnaire 

there was a space for the participants to provide their email addresses if they wish to 

obtain a copy. Alternatively, anyone could contact me on with the contact 

information that was provided if they wish to obtain a copy. 
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Chapter Three (Paper 1) 

 
Chapter Objectives: 

Given that the majority of studies on examining religion in organizations lack 

sufficient specificity in theorizing (Steffy, 2013, Parboteeah et al., 2008, Tracey, 

2012), this Chapter aims to build a theory of Islamic beliefs to	   guide the thesis’s 

empirical examinations in Chapters Four and Five( paper 2 and 3 respectively).   

 

Outcome: 

This Chapter provides a theoretical framing of the deeply held religious beliefs 

emanating from main Islamic schools of thought in the form of a conceptual schema. 

The proposed framework helps explain how beliefs interact with other Islamic 

religious dimensions influencing Muslims’ deliberative and intuitive ethical decision 

making process in business situations and at the workplace more generally.	  In doing 

so, this work provides much needed theoretical integration by incorporating 

knowledge borrowed from theology, psychology and cultural theory with behavioral 

ethics to develop categories to inform empirical research concerning the links 

between religion and ethics in variety of cultures and contexts. 
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RELIGIOSITY AND BEHAVIORAL ETHICS IN ORGANIZATIONS: 

AN INTEGRATIVE FRAMEWORK 

 “Every single son of Adam continually errs, while the best of those who continually 

err are those who continually repent” 

– Prophet Muhammad (PBUH)	  – 

 

ABSTRACT 

Conceptual limitations, including the absence of theoretical frameworks 

capturing the role of beliefs, and their interaction with experience, cognitive, biases 

and emotions can result in the absence of clear links between religiosity and ethical 

behaviors in organizations. The present study proposes an integrative faith-based 

model (IFBM), incorporating the notion of a God Concept (GC) and God Image 

(GI), alongside dual-process theories of System 1 and System 2 thinking (Kahneman 

& Frederick 2002, Stanovich 1999), to guide future business ethics research on 

religiosity. The chapter analysis indicates the primary influence on System 1 is God 

Image, mediated by religious practice and affect, and on System 2 is God Concept, 

mediated by religious knowledge and practice. While principally drawing on Islamic 

religiosity to provide a theoretical foundation for the IFBM, I assume its components 

are universal across religions and cultural contexts. However, I argue that the 

IFBM’s components might differ in content and emphasis according to context, 

leading to the emergence of various forms of religiosity with diverse influences on 

ethical behavior and different outcomes for individuals of the same religion/religious 

group. In addition, this chapter offers future research proposals linking beliefs with 

behavioral ethics and discusses practical implications for management. 
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     3.1 INTRODUCTION 

In the past decade, the widespread occurrence of unethical behavior in both 

the workplace and the marketplace has created considerable interest in both the 

emergence and possible management of ethical16 debacles (Craft, 2013; De Cremer, 

van Dick, Tenbrunsel, Pillutla, & Murnighan, 2011; Tenbrunsel & Smith-Crowe, 

2008; Treviño, Nieuwenboer, & Kish-Gephart, 2014). Thus far, research in this 

emerging field of behavioral ethics suggests ethical failures witnessed in 

organizations involve a complex mix of individual and contextual factors (Bazerman 

& Banaji, 2004; De Cremer, Tenbrunsel, & van Dijke, 2010), indicating that when 

the circumstances to do so arise, most individuals might engage in unethical 

behavior (Bazerman & Gino, 2012; De Cremer, Mayer, & Schminke, 2009). A major 

underlying assumption in the domain of behavioral research on ethics is that human 

psychological tendencies and decision-making processes could help us understand 

why people engage in unethical behavior. In this chapter, I adopt such an approach 

of behavioral ethics to specifically examine how religious people engage in unethical 

behavior in organizations. 

While general consensus acknowledges a close link between religion and 

ethics (Gibson & Callister, 2010; Kohlberg & Ryncarz, 1990; Marquette, Pavarala, 

& Malik, 2014), top mainstream management journals include few articles 

concerning the influences of religion on un/ethical behavior within organizations 

(Chan-Serafin, Brief, & George, 2013; Parboteeah, Hoegl, & Cullen, 2008, Tracey, 

2012), with some notable exceptions (e.g., Weaver and Agle 2002). This omission is 

significant as eighty-four percent of the world’s population belong to a religion (Pew 

Research Center, 2012), and the globalized nature of business is resulting in an 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
16	  Throughout this article, the terms moral and ethical is used interchangeably (Hannah, Avolio & 
May, 2011). 
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increasingly religiously diverse workforce (Du, Jian, Zeng, & Du, 2013; King, 2008; 

Smith, 2008; Clarke, Barnett, Cloke, & Malpass, 2007, Micklethwait & Wooldridge 

2009; Treviño, Weaver, & Reynolds, 2006). Furthermore, to date, empirical studies 

exploring the links between religiosity and ethical decision-making and behavior 

have consistently failed to capture the exact role of religiosity and its impact on 

ethical behavior within organizations (Bell, Taylor, & Driscoll, 2011; Craft, 2013; 

Lehnert, Park, & Singh, 2014; Longenecker et al., 2004; Parboteeah, Hoegl, & 

Cullen, 2008; Rashid & Ibrahim, 2008). This might result from conceptual 

limitations, including the absence of a theoretical framework to capture how beliefs 

interact with experience, cognitive processes, bias and emotions.  

When viewing a complex phenomenon such as religiosity, it is often difficult 

to know where to look first (Graham & Haidt, 2010). Thus far, previous studies have 

investigated the role of single isolated religious motivations or aspects prompting 

un/ethical behavior. For example, researchers have often employed simplistic 

measures of religiosity, such as Mosque/Church attendance or narrowly perceived 

religious affiliations (Parboteeah, et al, 2008). Moreover, studies have examined the 

influence of belief on religiosity without capturing the important interfaces between 

belief and other religious dimensions (see Craft, 2013 for a review). However, the 

role of core religious beliefs (Parboteeah et al., 2008) and their interpretation and 

practice is yet relatively unexplored in relation to ethical outcomes in the workplace. 

This article aims to address this gap. Specifically, I examine the interaction between 

beliefs and diverse religious dimensions (practice, knowledge, affective attachments) 

(Graham & Haidt, 2010, Zhong & Liljenquist, 2006) to attain a nuanced 

understanding of how these different dimensions influence ethical behavior (Tracey, 

2012). Future research, I propose, should be extended to multiple beliefs associated 
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with different faiths (Ali & Al-Aali, 2014; Beekun & Badawi, 2005; Chan-Serafin, 

Brief, & George, 2013; Fotaki et al., forthcoming; Froese & Bader, 2007; Parboteeah 

et al., 2008; Tracey, 2012). 

This article addresses the theoretical limitations identified by viewing 

religiosity as a complex system encompassing belief, practice, knowledge, and 

affect, and by focusing on how these elements interact to produce diverse ethical 

outcomes. The theoretical framework I develop combines the notion of the God 

Concept (GC) and the God Image (GI),17 incorporating theological concepts (the 

former) and psychological insights alongside cultural constructs (the latter) (Rizzuto, 

1979; Lawrence, 1997; Kaufman, 1981; Hall & Fujikawa, 2013). Each construct is 

linked to theoretical claims and empirical discoveries in neurocognitive research and 

moral psychology; drawing on dual-process theories to provide a clear and insightful 

account of our moral decision-making processes. Generally, dual-process theories 

suggest two different modes of thinking, referred to here as System 1 and System 2 

(Cushman, Young, Hauser; 2006; Damasio, 2008; Lieberman, Gaunt, Gilbert, & 

Trope, 2002; Kahneman, 2011; Kahneman & Frederick 2002, Reynolds, 2006; 

Nolte, 2002; Stanovich 1999; Stanovich & West 2000). System 1 (I associate with 

GI) refers to the intuitive ethical decision-making process, which is impulsive, 

effortless, automatic, fast, implicit, and emotional. System 2 (I associate with GC) 

refers to the rational process (Bazerman & Gino, 2012; Evans, 2008; Greene, 2007; 

Haidt, 2001; Warren and Smith-Crowe, 2008; Weaver, Reynolds, & Brown, 2014).  

The first conceptual innovation of this paper is that, it prioritizes the critical 

dimension of belief in the proposed integrative faith-based model (IFBM), by 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
17	   It should be noted that, in this chapter I do not claim that God Image and God Concept are real 
psychological constructs in the sense that they exist somewhere in the brain. Rather I use this 
distinction to expose the complex ways people understand, internalize and experience God. Moreover, 
in this article, the phrase “view of God” (VoG) is used broadly to include both GC and GI. 	  
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evaluating the interrelatedness of belief and intuitive and rational thoughts. This 

enables theorization of how different connections inform the diverse ethical 

behaviors of adherents of the same faith. I also claim that different internalizations of 

God (including the constructs GI and GC), explain the different influences of 

religiosity on System 1 and System 2 models of ethical decision-making. Secondly, I 

propose that the different views of God held, result in multiple interpretations of 

religious ideal norms and practices, thereby producing different ethical outcomes in 

business situations and in the workplace more generally. The third and most 

important theoretical contribution, is based on the proposition that beliefs evolve 

over time, causing divergence, leading to different internalizations of God Image and 

God Concept. Thus, I incorporate the idea of GI and GC as emerging at the 

intersection of deeply embedded, unconscious moral intuition (System 1) and 

conscious deliberate reasoning (System 2). This intersection, I argue, is a key factor 

influencing religious individuals’ ethical decision-making. More precisely, God 

Image, as mediated by religious practice (e.g., altruism or mystical experiences of a 

deity), and affect (e.g. guilt, or shame), primarily influences System 1. I term this, 

the ‘Cold intersection’ since it is an unconscious, effortless, automatic, soft, and 

emotional cognitive process. By contrast, the God Concept, which originates in 

cognitive knowledge from early religious teachings (e.g., claims about the overall 

importance of sinful or un/ethical behavior) is mediated by conscious acquisition of 

knowledge (e.g., attending religious speech or learning about religious obligations) 

and practice (e.g., public worship), primarily influences System 2. I term this, the 

‘Hot intersection’ as it denotes fully conscious, effortful, rational and slow 

processes.  
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Accordingly, I explain the mechanism by which individuals of the same faith 

interpret beliefs differently, by describing their dissimilar views of God, which lead 

them to practice religion uniquely. I hypothesize that these distinctive beliefs 

influence System 1 and System 2 ethical decision-making in the workplace. The 

article does not fully commit to individualist or cognition-heavy approaches, but 

rather offers explanations at the individual-level, complemented by group-level 

analyses of the cultural and social influences on individuals’ understanding and 

experience of God (Tanner, 1997). Moreover, the article utilizes Islamic religiosity, a 

less explored faith, to demonstrate the aforementioned processes in action and 

elucidate the theoretical claims. I suggest that developing a framework in the context 

of Islamic religiosity will be extendable to others religions, because an individual's 

connection to and views of the sacred, or God, provide the basis of their spirituality 

regardless of their religion (Smith, 2009). I posit that an individual’s views of God 

provide the ontological basis for their sense of self and their position in society, 

which might thereby influence their attitudes and behaviors within organizations. 

Indeed, several recent studies state conceptions of God can predict both religious and 

non-religious people’s behaviors (Evans & Adams, 2003; Froese & Bader, 2010; 

Unnever, Cullen, & Applegate, 2005; Unnever, Cullen, & Bartkowski, 2006). 

This study makes practical contributions by incorporating knowledge 

borrowed from theology, psychology and cultural theory with behavioral ethics to 

develop categories to inform empirical research concerning the links between 

religion and ethics in variety of cultures and contexts. It provides essential practical 

guidance for managers, to enable them to advance their ethics training and education. 

Multinational companies operating in international markets, where Islamic beliefs 
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dominate could also utilize the IFBM, making it of particular importance in the 

contemporary global and religiously diverse business environment. 

I begin by reviewing extant research that conceptualizes religiosity, 

explaining why it has failed to demonstrate clear links between religiosity and ethical 

behavior in organizations. I then clarify comprehension of ideas underlying 

religiosity, focusing explicitly on how belief influences religiosity and the associated 

ethical behaviors of individuals in business situations and more generally in the 

workplace. Afterwards, I integrate the literature describing culture and religious 

psychology, dealing with both System 1 and 2 ethical decision-making processes in 

the context of management and organization studies. This leads us to propositions 

detailing how the view of God (VoG) influences cognitive deliberation and intuitive 

mechanisms, as mediated by practice, knowledge, and affect, prompting possible 

different ethical outcomes. Finally, I conclude by providing implications for future 

research, and practice. 

 

3.2 LITERATURE REVIEW AND THEORETICAL BACKGROUND 

3.2.1 Religiosity and Ethical Behavior  

Studies have reported that religion significantly influences ethical practices in 

modern management and businesses (see Gundolf & Filser, 2013 for review). The 

significance of religiosity to organizational ethics can be no longer ignored by top 

mainstream management journals, as it provides a system of norms and values 

guiding adherents’ behaviors (Calkins, 2000; Gebert, Boerner, Kearney, King, 

Zhang, & Song; 2013; Giacalone & Jurkiewicz, 2003; Graafland, Kaptein, & 

Mazereeuw-van der Duijn Schouten, 2006; Kennedy & Lawton, 1998; King, 2008; 

Longenecker, McKinney, & Moore, 2004; Rice, 1999; Tracey, 2012; Weaver & 
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Agle, 2002). Religion emphasizes ethical conduct, making it potentially a crucial 

factor in determining both organizational and individual approaches to ethical 

decision-making (Ali & Al-Aali, 2014; Craft, 2013; Du, 2013; Vitell, 2009). 

Conversely, some religious interpretations and ideas could limit ethical conduct 

within organizations, by normalizing or encouraging tolerance of corrupt actions, 

such as faith-based discrimination (Hall, Matz, Wood, 2010; Taylor, & Driscoll, 

2011; Marquette, 2014; Singhapakdi, Vitell, Lee, Nisius, & Grace, 2013; Syed, Ali, 

& Winstanley, 2005; Syed & Van Buren, 2014).  

As mentioned above, the nature of the relationship between religiosity and 

individual ethical behavior in previous research remains elusive (Lehnert, Park, & 

Singh, 2014), despite awareness that differences in degrees of religiosity can 

influence ethical decision-making processes. For instance, religious identity salience 

and motivational orientations are important factors influencing these processes 

(Singhapakdi et al., 2000; Vitell, 2009; Weaver & Agle, 2002). I also know that 

religiosity affects cognitive processes (Weaver & Agle, 2002), due to the belief that 

certain actions are sinful and punishable (Shariff & Norenzayan, 2011). However, 

uncertainty remains over how belief in God and religion can prevent ethical failures 

and counteract organizational corruption or encourage tolerance of unethical 

behavior (Bell, Taylor, & Driscoll, 2011; Craft, 2013; Marquette, Pavarala, & Malik, 

2014; Parboteeah et al., 2008; Tracey, 2012; Weaver & Agle, 2002). Below I 

describe the theoretical background to religiosity as a multidimensional concept, 

explaining why researchers have failed to clearly demonstrate links between 

religiosity and ethical behavior within organizations (Parboteeah, Hoegl, & Cullen, 

2008; Park, & Singh, 2014). 
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3.2.2 Conceptions of Religiosity 

Religiosity comprises five unique dimensions: intellectual, belief, ritual, 

devotional, experiential, and affective (Glock & Stark, 1965; Stark & Glock, 1968; 

Watts, 1996). Researchers have also conceptualized it according to belief, behavior, 

and belonging (Woodberry & Smith 1998; Green et al. 2007; Marshall, 2002; 

Blogowska & Saroglou, 2011). That is, religious groups offer a person the 

opportunity to fulfill their need to belong. However, religious ‘belonging’ is not free 

or automatic, but contingent on adopting and behaving according to a set of beliefs 

corresponding with a given religious group’s norms. Such conformity has 

implications for organizations.  

Groundbreaking work by Weaver and Agle (2002), argues that the degree to 

which a person’s religion might affect their ethical decisions and behavior relates to 

their self-identity. They maintain that any religion expects adherents to perform 

specific roles; therefore, an individual’s specific religious identity predicts their 

ethical behavior, as failure to conform can result in high levels of cognitive 

dissonance and emotional discomfort (Wimberley, 1989; Zahn, 1970). The extent to 

which religion contributes to an individual’s self-conceived identity moderates their 

predictability (Weaver & Agle, 2002). Intrinsically motivated individuals live their 

religion, while extrinsically motivated individuals practice their religion for personal 

and social gain (e.g. social networking opportunities) (Allport & Ross, 1967). 

Weaver and Agle (2002) maintain that the more salient a person’s religious identity, 

the more likely they will conform to religious role expectations. This explains how 

religious role expectations link to self-identity informing an individuals’ ethical 

decisions and behavior.  
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However, a more nuanced understanding of how different religious role 

expectations (i.e., dimensions of religiosity) influence ethical behavior is desirable 

(Tracey, 2012). It is therefore essential to unpack how different beliefs are formed, to 

understand those factors leading to different interpretations of the same faith system. 

Moreover, it is essential not to examine beliefs in isolation from the other religious 

dimensions, but to consider both in reference to the exact dual processing 

mechanisms through which ethical decision-making occurs (e.g., System 1 (intuitive 

and automatic) and System 2 (rational and deliberative)). I argue, a holistic view of 

this relationship is essential for deepening our understanding of how diverse 

interpretations of faith influence ethical outcomes in work and business situations.  

In addition, any research must extend to include diverse interpretations of 

those religious beliefs that individuals with different faiths adhere to (Ali & Al-Aali, 

2014; Froese & Bader, 2007; Parboteeah et al., 2008). Existing religiosity theory is 

based on Western Christianity (Tracey, 2012), which reflects a Protestant bias. This 

is significant, since current theoretical and empirical work described in the business 

ethics literature relies extensively on the notion of intrinsic and extrinsic religiosity 

(see Allport & Ross (1967)). Thus, given that the strict division between extrinsic–

intrinsic religiosity may not apply to other religions, or even other denominations 

within Christianity (Cohen, Hall, Koenig, & Meador, 2005; Graham & Haidt, 2010; 

Hill, 2005), a more robust theoretical framework capturing diversity across multiple 

cultures and contexts is essential to guide empirical research in the field of religiosity 

and ethics. Therefore, this work will extend this body of research (Chan-Serafin, 

Brief, George, 2013; Fotaki et al., forthcoming; Tracey, 2012) by focusing on 

Islamic religion. Islam is one of the world’s fastest growing religions (including in 

America and Europe see Esposito, 2015), but there is a striking lack of studies 
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regarding its influence on ethical decision-making and organizational behavior 

(Beekun & Badawi, 2005; Essers & Benschop, 2009; Smith, 2008; Pew Research 

Center, 2012; Tracey, 2012).  

In short, I argue for a better conceptualization of belief to better trace the 

influence of religion on ethical behavior in organizations. No theoretical foundation 

as yet offers a nuanced understanding of religiosity’s influence on organizational 

ethics (Tracey, 2012; Weaver & Agle, 2002). I contend that a theoretical framework 

would be a valuable tool for clarifying the links between religiosity and ethical 

behavior in organizations by addressing the following four issues: (i) Conceptual 

limitations: caused by the absence of theoretical frameworks to capture the 

mechanism of interaction between beliefs and other religious dimensions 

(knowledge, experience and affect) to produce un/ethical behavior (Parboteeah et al., 

2008; Steffy, 2013). (ii) Presentation of multiple dimensions: overcoming the 

tendency to consider a single religious dimension as largely responsible for 

producing ethical/unethical behavior (Tracey, 2012), without understanding how 

belief systems interface with other religious dimensions (practice, knowledge, and 

affect). (iii) Presentation of intrinsic as well as normative and rational cognitive 

approaches: most available studies focus on specific aspects of religion that correlate 

with ethical outcomes without interrogating the content and substance of religious 

beliefs and their consequences (Hunt & Vitell, 1986; Jones, 1991). I will consider 

the intuitive processes that inform unintentional/automatic ethical decision-making, 

such as the emotional states that are key ingredient of cognitive processes (Graham 

et al., 2011; Haidt, 2001; Haidt & Joseph, 2004; Reynolds, 2006; Sonenshein, 2007). 

This will enable us to move beyond a fine grained analysis of how people think and 

deliberate to understand the factors that regulate individuals’ rationale behind ethical 
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decisions (Tenbrunsel & Messick, 2004; Tenbrunsel & Smith-Crowe, 2008; Treviño 

et al., 2006); and, (iv) Multi-faith considerations: Much of the current business ethics 

literature relies heavily on conceptions of religiosity that may lack applicability to 

other faiths.  

 

The following section reviews existing literature pertaining to ethical 

decision-making processes, and the literature on the God Image and God Concept. I 

then consider the relationship between religiosity and ethical decision-making, 

referencing conscious God Concept and subconscious God Image as intuitive 

processes integrated into the IFBM.  

 

3.2.2.1 Ethical decision-making processes 

The process of ethical decision-making and behavior is complex and the 

majority of scholarly thinking around this issue derives from outdated notions of 

individuals as predominantly rational beings who deliberate (System 2) when 

making decisions (Hunt & Vitell, 1984; Jones, 1991). These rational notions of 

ethical decision-making have guided both theoretical developments and empirical 

studies (Dinh & Lord, 2013). Rest (1986) devised a well-known framework detailing 

this conscious process (Craft, 2013; O’Fallon & Butterfield, 2005; Treviño, Weaver, 

Reynolds, 2006), describing four-stages based on a linear model in which an 

individual first becomes aware of a moral issue, then makes a moral judgment, 

before establishing a moral intent, and finally engaging in a moral action. Rest’s 

schema assumes rational deliberation, in which individuals must first develop an 

inclination to engage in ethical behavior before making a decision, thereby ignoring 

any subconscious factors influencing ethical outcomes. Rest (1986) acknowledged 
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ethical decisions are not always conscious, suggesting his proposed stages to be 

merely schematic devices.  

Whilst, cognitive explanations deriving from Rest’s model have greatly 

improved our understanding of the process by which individuals make ethical 

decisions and of the factors that regulate this process, they do not help us understand 

how people actually solve ethical dilemmas (Bazerman & Gino, 2012) or 

conceptualize what is ethical (Sonenshein, 2007; Reinecke & Ansari, 2014). 

Although research suggests that individuals for whom religion is important tend to 

exhibit greater moral awareness and a greater likelihood to behave ethically (Craft, 

2013; Singhapakdi et al, 2000; Weaver & Agle, 2002), it turns out that awareness 

and rational assessment of an ethical issue may not be fundamental to ethical 

judgments (Barbara, 1986). An example of this is the phenomenon of moral 

dumbfounding (Moore & Gino, 2015), where, upon being asked to provide reasons 

for judgments arrived at intuitively, individuals have a “stubborn and puzzled 

maintenance of [the] judgment without supporting reasons [for it]” (Haidt et al., 

2001, p. 2).  

Thus, behavioral ethics and psychology researchers have demonstrated that 

cognitive biases prevent us from making rational decisions (Messick & Bazerman, 

1996), as implicated in recent discussions about “bounded ethicality” (Banaji & 

Bhaskar, 2000; Chugh, Bazerman, & Banaji, 2004), which attempt to explain why 

people who see themselves as moral may engage in immoral behavior. Within 

organizations, for example, managers might see themselves as moral, and competent, 

rendering them unable to recognize conflicts of interest as inherently ethical in 

nature (Bazerman, & Banaji, 2004; Gino, Moore, & Bazerman 2008). Moreover, 

because organizational environments are complex, managers frequently encounter an 
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information-processing deficit when evaluating ethical courses of action, preventing 

them from seeing the ethical big picture (Banaji, Bazerman, & Chugh, 2003; 

Tenbrunsel & Smith-‐Crowe, 2008). Likewise, “gut-feelings” and emotions influence 

information processing capacity (Gaudine & Thorne, 2001; Gino, Moore & 

Bazerman, 2008; Moll, de Oliveira-Souza, & Eslinger, 2003). 

In summary, a review of the available evidence suggests that individuals 

make suboptimal ethical decisions because of inherent biases, information and time 

constraints, emotions, the complexity of cases, and environmental uncertainty 

leading to errors in reasoning. Taken together these can cause otherwise ethical 

individuals to misapply ethical principles, thereby resulting in ethical failures 

(Messick & Tenbrunsel, 1996). Furthermore, Messick and Bazerman (1996) 

explained that unconscious influences, including our beliefs about how the world 

works, about other people, and ourselves, can lead to biased perceptions. This causes 

flawed judgment and introduces bias into the moral decision-making process. If I 

acknowledge a deliberate approach alone cannot reveal how people make ethical 

decisions, then a complex model is required to determine morality in complex or 

ambiguous situations. 

To address this consideration, proponents of ethical decision-making 

discourse have begun to question the extent to which individuals deliberate over, or 

are bound by rationality when confronted with an ethical dilemma, especially when 

they find themselves in uncertain and equivocal environments (Haidt, 2001; 

Reynolds, 2006; Sonenshein, 2007). Some theorists contend that individuals respond 

to ethical dilemmas intuitively, automatically, and emotionally, only rationalizing 

their judgments subsequently if required (Haidt, 2001). They proffer a dual process 

view to establish a thicker understanding of ethical decision processing, in which 
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emotional states are not counterpoints to cognitive processes, but are viewed as key 

ingredients of cognition (Graham et al., 2011; Haidt, 2001; Haidt & Joseph, 2004; 

Reynolds, 2006; Warren & Smith-Crowe, 2008), wherein ethical decisions are based 

on snap judgments (Dinh & Lord, 2013). Moreover, it emerges that both intuitive 

and emotional factors can strongly influence ethical decision-making behavior 

(Bazerman & Gino, 2012; Schnall & Roper, 2012; Vincent, Emich, & Goncalo, 

2013; Weaver, Reynolds, & Brown, 2014).  

Consistent with this view, Warren and Smith-Crowe (2008) employed a two-

system model to explain “internal sanction”, in which emotion can influence 

cognition to recalibrate and reposition moral judgment. They argued that in morally 

ambiguous circumstances, sanctions levied against unintentional unethical behavior 

elicit internal emotional responses associated with moral deficiency, i.e., shame or 

embarrassment. Shame prompts self-reflection, facilitating a shift in rational 

cognition of moral judgment, preventing future wrongdoing; as reported by multiple 

postmodern philosophers who claim shame directs morality (e.g., Delueze, Derrida – 

see Braidotti, 2011).  

From a neurocognitive perspective, Reynolds (2006) also proposed a dual-

processing model of ethical decision-making. The model comprises two parts: the 

“X-system” and the “C-system”. While the X-system represents the nonconscious, 

reflexive and automatic processing involved in the moral decision-making process 

(including emotional processes), the C-system, represents conscious, deliberate 

processing of moral decisions. The X-system is based on prototypes, matching them 

to incoming information so that people can immediately identify an ethical dilemma 

and act on it subconsciously. If, however, incoming information does not match a 

prototype, the C-system is triggered and rational evaluation takes over. These 
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rational deliberations create prototypes for use by the X-system when facing the 

same ethical dilemma in the future, freeing up cognitive capacity.  

Similarly, Sonenshein (2007) proposed that organizations are equivocal and 

uncertain, as individuals engage in post hoc collective sense-making outside 

conscious awareness, trying to justify their judgments retrospectively. How 

automaticity informs understanding of the impact of religion on ethical decision-

making processes and behaviors cannot be ignored. Religious beliefs and values can 

help us understand how people rationalize unexpected events and situations. 

However, the relationship between reasoning (System 2) and intuition (System 1), 

and their impact on individual’s religious beliefs have yet to be considered in 

organizational research. Thus, how far a person’s religious beliefs, as they inform 

ethical decisions are bound to cognitive reasoning rather than intuition is unclear.  

I argue that Systems 1 and 2, as termed deliberative and intuitive systems, 

comprise cognitive knowledge-based internalization and socio-cultural influences, 

and psychological influences comprising affective, bias and unconscious automatic 

decision-making, reflected in how the God Concept and God Image function, 

influencing religious people’s ethical decision-making in organizations. Thus, I 

clarify the relationship between religiosity and ethical behavior by explicitly 

focusing on how belief is internalized as an image, and on how the God Concept 

influences ethical decision-making. Thus, below, I discuss the components attached 

to the dual model of System 1 and System 2 moral decision processing; namely, the 

God Image and the God Concept. Specifically, I discuss how individuals internalize 

diverse beliefs, and the mechanisms that contribute to the dual processing model, 

comprising two components of belief: the GC and GI.  
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3.2.2.2 Belief and the God Image and God Concept 

Belief is the core dimension of individual religiosity (Faulkner & De Jong, 

1966, Parboteah et al, 2008) and is a prime indicator of an individual’s religiosity 

(Angelidis & Ibrahim, 2004, Cornwall et al., 1986). The core of the belief dimension 

is belief in God (Greeley, 1997), which is the most central religious belief that one 

can hold, because it is the foundation of other religious beliefs. Thus, understanding 

what an individual believes about God and what God is supposed to be like, can 

provide an outline of their religious beliefs explaining how they might alter behavior 

(Greeley, 1991, 1993, 1997; Froese & Bader, 2008; Stark & Glock, 1968). Ana-

Maria Rizzuto (1979), who relied on Freud’s notion of God (see Freud 1951; 1961) 

developed an initial conception of their God Image. She emphasized how a person’s 

affective attachment to their parents in childhood influences their experiences of God 

in later life. Early experiences in the Mosques or Churches, communal experiences 

of religion (e.g., Muslims or Christians), and significant relationships with important 

others over time, all inform the development of a person’s Image of God (Moriarty 

& Hoffman, 2004). Moreover, circulating theological narratives of God Image 

influence the thoughts and behaviors of individuals regardless of their religious 

backgrounds (Greeley, 1996). Psychoanalytical literature demonstrates the 

complexity involved in people’s experience of God, arising from distinct, but 

interrelated beliefs and experiences of God (Hoffman, Grimes, & Acoba, 2005). 

However, God Image and God Concept are two different constructs, as 

acknowledged in the psychoanalytic literature that reference the notion of the Image 

of God. Thus the God Concept refers to a person’s cognitive understanding of God, 

as gained through religious teachings, knowledge of symbolic norms and values 

circulating to instill beliefs about God (Lawrence, 1997). God Image, by contrast, 
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primarily results from unconsciously formed emotional experiences of God 

(Moriarty & Hoffman, 2004).  

While God Image develops in parallel with God Concept, both are 

internalized concurrently, through different psychological and interpersonal 

processes (Lawrence, 1997). Cognitive, emotional, conscious and unconscious 

processes have exerted direct and indirect influences upon each other (Moriarty & 

Hoffman, 2004). Accordingly, arguing that God Image and God Concept developed 

largely independently, with little influence upon each other, creates an 

oversimplified view of the processes. While there may be varying degrees of 

independence, the concepts are connected (Moriarty & Hoffman, 2014) as 

components of an individuals’ relationships with God. Moreover, as has already 

been argued, it is essential to consider relationships, experiences, upbringing, and 

culture, on the development of the God Image (Gibson, 2004; Hoffman, Jones, 

Williams, & Dillard, 2004; Tanner, 1997). These independent processes explain how 

the complexities of ethical decision-making originate in different ways we 

internalize our beliefs about God. Next, I incorporate the God Concept and God 

Image with System 1 and System 2 of moral decision-making to show how these 

interface with other religious dimensions, such as knowledge practice, and affect. 

 

3.3 BUILDING AN INTEGRATIVE FAITH BASED-MODEL (IFBM) 

The IFBM brings together the notion of God Concept and God Image 

alongside concepts derived from behavioral ethics research describing the dual-

process theories of ethical decision-making. I combine the subconscious/intuitive 

(System 1) and the conscious/deliberate (System 2) to understand the role of 

religious faith in constructing the specific ethical perceptions informing moral 
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decisions. Specifically, the IFBM aims to show how different interpretations of the 

same faith system reflect different views of God, thereby affecting the ways in which 

religious individuals internalize religious roles and expectations (through Systems 1 

and 2 processes), and how this influences ethical behavior in business situations. 

Moreover, I demonstrate how the mechanism underpinning this relationship between 

beliefs and ethical behavior through religious practice, knowledge and affective 

mediation, influences ethical decision-making outcomes (See Figure 3.1).  

Specifically, I employ three model building steps. First, I argue that 

individuals or religious groups sharing the same faith have different faith 

interpretations that evolve over time. Individual factors, associated with personal 

circumstances and individual personality traits, or collective influences in the 

surrounding environment linked to culture and larger forces within society might 

influence interpretations. Second, I argue that different interpretations result in 

believers holding different internalizations of the God Image and God Concept, 

attained both consciously (System 2) and subconsciously (System 1). This affects 

their ethical decision-making and behavior in organizations. Third, I argue that the 

different internalizations of the God Image, mediated by affect (e.g. awe or anger), 

influence primarily System 1 (the Cold intersection (see the upper part of Figure 1)). 

The God Concept, however, which is founded on cognitive knowledge transmitted 

through religious early teachings (e.g., teachings about God’s attribute) is mediated 

by a different type of knowledge (e.g., attending religious sermons), and influences 

primarily System 2 (the Hot intersection (see the lower part of Figure 1)). Religious 

practice (e.g., pray, fasting, almsgiving) also indirectly mediates the relationship 

between the VoG and both Systems 1 and 2, as practice elicits a specific religious 

emotion and cognition that informs moral decisions (See Figure 3.1, Religious 
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practice interacts with both	  the Hot intersection and the Cold intersection (see both, 

the lower and the upper parts of Figure 1)).  

Here, however, I should emphasize that, although Cold and Hot intersections 

are depicted independently in the IFBM, they cannot be completely separated. 

Cognitive, practice, affective, conscious, unconscious, God Image, God Concept, all 

influence each other directly and indirectly. For instance, Haidt, (2001) suggests that 

emotions such as sympathy can sometimes influence moral reasoning without 

directly determining a rational moral judgment. Finally, I argue the IFBM’s 

components are presumably universally present across religions and cultural 

contexts, since the belief, cognitive, affective, and behavioral components of 

religiosity are features of almost every religion worldwide. However, the framework 

components might differ in content and emphasis across cultural and religious 

groups, leading to diverse forms of religiosity with varied influences on ethical 

behavior. For this reason, in the subsequent sections, I will focus on the case of 

Islamic religiosity only. I will do so to discuss this paper’s theoretical claims and 

demonstrate how the IFBM can explain the exact mechanism behind the interaction 

of conscious concepts and the less conscious images, implicated in the construction 

and application of moral principles in organizations. 
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Figure 3.1: An Integrative Faith-based Model 
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3.4 THEORETICAL ASSUMPTIONS 

The following presents the proposed IFBM as an analytical framework to 

explain the influence of Islamic religiosity on Muslims’ ethical behavior in 

organizations, and to discuss the theoretical claims above. First, I show how the 

different faith interpretations evolving and internalized by Muslims over time are 

affected by unique individual influences, and crucially by the macro cultural 

environmental they inhabit. Second, I explain how different interpretations impact on 

the different ways Muslims internalize the view of Allah or God (including God 

Image and God Concept). I argue that different internalizations of religious role 

expectations affect ethical decision-making and behavior within organizations. 

Third, I elucidate the mechanism of Islamic religiosity impacts on ethics. I do so by 

explaining how different images of God, mediated by Islamic practice, influence 

System 1, and how different of concepts of God, mediated by Islamic religious 

practices and knowledge, influence System 2, and thereby both influence the moral 

decision-making processes.  

 

3.4.1 Faith and Belief (Interpretations of the Faith) 

The first component of the IFBM is ‘faith’. Faith “is the state of being 

ultimately concerned: the dynamics of faith are the dynamics of man’s ultimate 

concern” (Tillich, 1958, p. 1), and faith pervades human consciousness (Hoffman & 

McNulty, 2012). According to Hoffman and McNulty (2012), faith is not only 

associated with religion, it can be an emotional response in terms of epistemology; a 

kind of knowing more important than ordinary knowledge because it provides a form 

of understanding not accessible through cognitive knowledge as conventionally 
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understood. Thus, faith means “to know”, “to believe” and “to be convinced beyond 

the least shadow of doubt” (Mawdudi, 1996, p. 17). 

From the Islamic perspective, the nature of faith is specified in the Quran, 

and the Sunnah4. The word “Iman”18 literally translates as faith,3 referring to a 

person who holds an unshakable belief in the Tawheed or the oneness, uniqueness 

and incomparability of Allah (Badawi, 2001), believing in His Law and the Revealed 

Guidance, expressed in the Divine code of Reward and punishment, and called 

Mo’min (faithful) (Hussain, 2006; Lakhani, Shah-Kazemi, & Stoddart, 2010). Faith 

should invariably lead a person to a life of obedience and submission to the will of 

God. Thus, it relates directly to the Muslim understanding of the purpose of creation; 

that is, to worship (ibadah) as a practical manifestation of Tawheed, submitting 

completely to the only God, Allah. Consequently, the life of a human being can be 

seen as an act of worship, as long as the governing intention is the pleasure of God in 

accordance with His divine guidance on what is ethical and what is not. God alone, 

as Creator and source of all bounties, defines ethical (halal) and unethical (haram) 

(Badawi, 2001).  

Accordingly, adherence to ethical conduct is a core component of Islamic 

faith, with responsibility for observing moral behavior considered a major aspect of 

the Muslim belief system (Taymiyah, 1999). Islamic teachings repeatedly emphasize 

that ethics are central to Islamic faith, being eternal and absolute. However, different 

schools of Islamic thought hold different theoretical views concerning Iman and the 

importance of ethics within the Islamic worldview. The next section briefly 

discusses the key principles underpinning these schools, developing different 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
18	  The terms Iman or faith are used interchangeably throughout the paper. 
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interpretations of the Islamic faith, which have a profound impact on the formation 

of beliefs.  

3.4.1.1 The reality of Iman: different interpretations by Islamic schools 

Iman can be defined as “a knowledge in the heart, a voicing with the tongue, and an 

activity with the limbs" (Chittick, 2012, p.7; Taymiyah, 1999).  However, this 

definition is not agreed by all Islamic schools of thought and they have different 

theological positions for defining what Iman is. These different interpretations of 

Iman by Islamic schools lead them also to have different understanding about 

concept related to Iman such as: Who is the true Muslim? What should the true 

Muslim believe in? What sins can harm Iman?	  (see table 3.1, for more details). The 

different theological positions can be summarized in three main positions concerning 

the definition of Iman. First, Murjia School of thought claims that Iman is just 

attestation at heart and so all actions (including ethical one) are outside Iman and so 

no action is necessary. Second, Khawarij School of thought believes that Iman 

includes knowing, testifying, and commitment. However, missing out on any 

obligatory duty positions the believers outside of Islam, and those who fail to do so 

are equated or are seen as non-believers. This is also implies that if apart of Iman is 

lost, the whole of it is lost as well; and thus, the major sinner will reside forever in 

Hell (Ibn Taymīyah, 1999; Izutsu, 2006).	  Third, Ahl al Sunnah School believes that 

the minimum level of Iman is knowing it, testify it and having commitment to 

performing all obligatory duties required by Islamic law, in order to save a believer 

from a hell fire. I argue that these theological views may have important implications 

for ethical conduct in organizations since the first view does not see adherence to 

ethical conduct as a part of Iman, the second may overestimate the importance of 
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ethical conduct, while the third may take a more moderate view on this issues (to be 

discussed later). 

To sum up, Islamic beliefs do not only have ethical implications for business or work 

but also lay more general claims about the value of ethical behavior. In other words, 

the Islamic religious beliefs not only include ethical values but also beliefs about the 

role of ethics or the place of ethics within the larger realm of Islamic world view. In 

this regard, there is a disagreement among Muslims on how important it is to behave 

ethically. These conflicting interpretations about the nature of Faith - Iman was 

triggered by political events in early Islamic history and then become purely 

theological (Izutsu, 2006; Taymīyah, 1999). Such opposite or even conflicting views 

are of paramount importance for the ethical behavior of Muslim believers as they 

have been passed down through generations resulting in different interpretations and 

practices of the same faith. Moreover, a specific interpretation of faith can be also 

reinforced by individual influences and personality. These religious convictions 

pervade individual experience of God whether one is conscious of them or not 

(Hoffman and McNulty, 2012). I argue this situation is not specific to Muslims: 

rather it is common in almost all religion around the world. For instance, different 

denominations within Christianity also interpret beliefs in different ways (for 

instance see Western and Eastern Christianity of Protestantism and Catholicism). To 

reflect upon these processes underpinning the formation of beliefs, I incorporate the 

idea of the God Image and God Concept which emerges at the intersection of the 

deeply embedded, unconscious moral intuition (System 1) and the conscious 

deliberate (System 2). 
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        Table 3.1:  Summary of different interpretations of Iman by Islamic schools of thought. 

 

 

 

3.4.2 Views of God 

The second component of the IFBM refers to the different views of Allah 

held. This section elucidates how individual Muslims (like any other religious 

individuals) might internalize different views of God through different beliefs 

(interpretations of the faith) as shown in the first step referenced above. For instance, 

in Islam, it is obligatory to believe in God's oneness of divinity and attributes 

(Muhammad, 1999). Muslims are taught that God has more than ninety-nine 
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venerated Names, including “The Watchful One”, “the Merciful”; each associated 

with Attributes: e.g., “Allah is strict in torment” and “Allah is severe in punishment”. 

The Names and Attributes of God nourish understanding promoting superior 

behavior. In short, Muslims are taught to believe in God’s oneness, His divine 

Names and Attributes and act accordingly. However, Muslims experience God 

uniquely, internalizing different Islamic beliefs and interpretations of God, with a 

corresponding influence on ethical decision-making. 

Deeply held religious beliefs/interpretations of Islamic faith shape, either 

directly or by implication, Muslims’ individual perceptions of God in three 

fundamental ways: (i) as punitive, (ii) as benevolent and forgiving, or (iii) as both 

combined. These three distinct dimensions can be summarized as: ‘fear view’, ‘hope 

view’, and ‘balanced view’. These views of God reflect the different interpretations 

of Islamic faith by different Islamic schools of thought (see table 3.1). To explain 

how these different three Islamic views of God emanated from various schools of 

Islamic thought, and their relationship to other Islamic religious dimensions, I frame 

them in the form of a conceptual schema (see Figure 3.2). 
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Figure 3.2 Conceptual Frameworks for Islamic belief system 

 

 

In Figure 2, hope, which represents the VoG as benevolent and forgiving, 

appears on the vertical axis, and fear, which supposes God to be punitive, is 

represented on the horizontal axis. The cornerstone of the framework represents 

love. Love is a core view for all schools. The first school of thought (Muija) 

emphasizes hope, as represented on the vertical axis, claiming that an individual’s 

actions do not impact their faith. Thus, faith is constant and has no relationship with 

the middle line (Iman line) or the increase or decrease of Iman. The second school of 
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thought (Khawarij) emphasizes fear, as represented by the horizontal axis, similarly 

having no relationship with the middle line (Iman line)	  as it also claims that faith is 

constant and does not increase or decrease. However, it emphasizes that an 

individual’s religious actions are entirely fundamental for maintain faith. The third 

school of thought (Ahl al Sunnah) takes a holistic approach to faith, and is 

represented by both the vertical and horizontal axes, emphasizing the dimensions of 

love, hope, and fear, within a Muslim’s life. This is described in the famous 

metaphor used by Islamic scholar Ibn Al-Qayyim (1292–1350), denoting the heart’s 

journey towards God, “The heart is like a bird: love is its head and its two wings are 

hope and fear“. Thus, a bird cannot fly with only one wing (hope or fear), and a bird 

cannot even live without a head (love). Therefore, a true believer should aim to 

balance love, fear and hope (Ibn Al-Qayyim, 1292–1350).  

Therefore, according to the Ahl al Sunnah represented in the Figure 2, as 

hope and fear increase equally to reach the same maximum level (which represents 

the optimum growth of faith), religious practice (e.g., devotional and ritual), 

religious knowledge (e.g., learning about how to practice Islam) and religious affect 

(e.g., the intensity of feeling guilt or shame) increase also. I argue, this 

correspondingly reduces unethical behavior and vice versa (see Figure 3.2 above, 

Iman line). Whereas, where either hope or fear (the vertical/horizontal axes) increase 

out of balance, this will lead to an expectation of less ethical behavior in business 

situations (see line A2 and A1 in Figure 1).  

According to Ahl al Sunnah, as based on the Qu’ran, Iman can increase or 

decrease and vary in intensity. Thus, the stronger a person’s faith grows the more 

likely they will behave ethically. Thus, when Iman reaches a maximum state, or 

perfection “Ihsan” (see Figure 3.2), I would expect a maximum level of ethical 
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behavior and vice versa. However, religious practice knowledge and affect mediate 

this relationship. The middle line (Iman line) represents a direct correlation between 

an increase and decrease in level of faith, representing an increase or decrease in 

religious practice knowledge and affect (and so ethical behavior). On the Iman line, 

C represents this. Correspondingly, the weaker the level of Iman the less ethical an 

individual’s predicted behavior. On the Iman line, A represents this, whereas, on the 

Iman line, B represents an average level of faith. Put differently a true believer 

should worship God because of their love for Him, and should do good deeds 

because they hope and seek His forgiveness and mercy; they should also avoid 

behaving unethically for fear of His punishment. Thus, a balanced view requires 

hope, fear and love. In Figure 2, the two dotted lines parallel to hope and fear 

represent the boundaries between the balanced viewpoint and the other theological 

viewpoints. In other words, worship of God with only Hope or Fear places the 

Muslim outside of Islam. 

 

In summary, personal characteristics inform the extent to which macro 

environmental influences alter interpretations of beliefs and an individual’s 

internalization of the Views of God (Maltby, 1999).. For example, anxious 

individuals might be more susceptible to the Islamic fear VoG. Thus, a combination 

of traits and teachings result in different attachments to God, influencing how 

individual Muslims practice Islam (religious practice) and their sensitivity to 

unethical behavior (religious affect) as shown in the IFBM (Figure 3.1).  
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               3.5 DISCUSSION 

Integrating Views of God with the Dual System Approach, considering the 

Mediating Role of Religious Dimensions  

In this section, I link views of God to the dual moral processes described as 

Systems 1 and 2 (rational/intuitive). Similar systems have been emphasized in recent 

trends in moral psychology and behavioral ethics research (Graham et al., 2011; 

Haidt & Joseph, 2004; Kahneman, 2011; Reynolds, 2006, Greene, 2007, 2009; 

Weaver Reynolds, Brown, 2014). However, some (e.g., Haidt, 2001, 2012) have 

argued that intuition holds primacy, suggesting that individuals first react intuitively, 

emotionally and automatically to ethically charged situations, forming instant 

judgments that are rationalized subsequently. However, others argue that Systems 1 

and 2 take precedence interchangeably. For example, Reynolds (2006) stated 

individuals prefer either rational or intuitive processing, in which they either initially 

behave and then rationalize, or initially make a conscious judgment and then behave 

based on an automatic cognitive prototyping pattern-matching approach. Both views 

(intuitive primacy or dual process) agree that moral interpretations can result from 

intuitive and automatic responses to ethical dilemmas rooted in deeply held values 

and experiences, that are often emotionally laden (i.e., accompanied by affective 

reactions, such as guilty, anger, sham, disgust, etc.). Thus, intuitive and automatic 

moral judgments are often based on unconscious assumptions and affective 

attachments variously related to an individual’s social environment, upbringing, 

particular kind of moral language, additional emotional factors and early life 

experiences, which have a formative effect on his/her identity (Dinh & Lord, 2013; 

Haidt, 2001, 2012; Haidt & Bjorklund, 2008; Watts, 1996; Winterich, Zhang, & 

Mittal, 2012; Young & Saxe, 2011; Zhong, 2011). I argue that the aforementioned 
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views of God (Hope, Fear, and Balanced Views) influence dual system moral 

decision-making as demonstrated in the IFBM. That is, God Image (Hope, Fear, and 

Balanced, GI), mediated by religious practice and affect, influences System 

1primarily. Whereas, the God Concept (Hope, Fear, and Balanced, GC) on the other 

hand, influences System 2 primarily, as mediated by religious practice and 

knowledge. The following sections clarify, first, how religious affect can mediate the 

relationship between GI and system 1 (the Cold intersection), second, how religious 

knowledge can mediate the relation between GC and system 2 (the Hot intersection), 

and third, how religious practice can indirectly mediate the relationship between God 

Concept and Image and the dual moral processing system. 

 

3.5.1 Image of God, System 1 and the Mediating Role of Religious Affect 

Religious beliefs can play an important role in building emotions (Tsai, 

Koopmann-Holm, Miyazaki, & Ochs, 2013; Tsai, Miao, & Seppala 2007), with far-

reaching implications for individual’s moral intuitive judgment within organizations 

(Bechara & Damasio, 2005; Weaver et al., 2014). Empirical research in psychology 

suggests individuals with a higher level of religiosity have more vivid, intense 

(Burris & Petrican, 2011), and profound emotional experiences (Emmons & 

Crumpler, 2000; Hood, 2005); such as feelings of awe (Keltner & Haidt, 2003) or 

gratitude (Emmons & Mishra, 2012). In addition, studies show religious affect and 

emotions can differ across religious traditions (Emmons, 2005). For example, Kim-

Prieto and Diener (2009) compared nine distinct emotions experienced by Muslim, 

Christian, Jewish, Hindu, and Buddhist adherents from 49 countries. They found 

numerous fundamental differences among the religious groups. For instance, 

Buddhist participants experienced less pride and more guilt based emotional 
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experiences, while Hindus manifest less gratitude and prideful religious emotional 

experiences. Muslims were found to experience more guilt, shame, and jealousy, 

while Christians experiencing less shame and anger, but more love, while Jews 

placed the most emphasis on pride. I argue that religious affect and emotions not 

only differs across religious traditions but also among adherents with the same 

religious faith. 

God Image is a key reason for the different types of emotions experienced 

across denominational groupings (Steensland, et al., 2000), leading to greater 

emphasis and value on different religious affect and emotions. Specifically, I argue 

that a different God Image, as internalized by religious individuals will influence the 

intensity of their religious affect and intuitive moral decisions (System 1) (see Figure 

3.1, the Cold intersection). For instance, according to the automatic pattern-matching 

approach, based on cognitive prototypes, individuals might first act and later 

rationalize the consequences of their actions (Reynolds, 2006).  

Thus, in the case of Islamic religiosity, I suggest that Muslims, who have 

internalized hope, may automatically make an unethical decision triggered by 

religious affect (e.g., low sensitivity toward guilt or strong feeling of guaranteed 

forgiveness by God). Such an unethical decision would not initially require any 

religious reasoning, although subsequently perception of guaranteed forgiveness may 

be given as a pretext to explain unethical behavior. It is common for Muslims 

holding such beliefs to appeal for God’s forgiveness and mercy after committing an 

unethical act: “Allah is oft-forgiving most merciful” or “Allah will forgive me!” 

believing that merely uttering these words signifies repentance whilst persisting in 

sin (i.e. unethical behavior). Evidence of similar actions can be found in other 

religions too; for example, “some branches of Christianity (e.g., some radical 
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elements within the Protestant reformation) have, historically, emphasized the 

forgiveness and mercy of God to such an extent that one's own ethical behavior is of 

little religious import” (Weaver & Agle, 2002, p. 83). Moreover, I contend that 

Muslims who have internalized hope perform actions separately from faith, and so 

their religious beliefs do not necessarily inform the intuitive bases for their moral 

decision-making. However, I argue that belief/view influences their religious affect 

(e.g., have less intensity of guilty or shame feelings of unethical behavior) providing 

a comfortable foundation from which to excuse unethical conduct and corruption. It 

is possible, that because their dominant God Image is of an oft forgiving and 

merciful God they are subject to self-deception leading to “ethical fading” 

(Tenbrunsel & Messick, 2004), which constitutes a corrupt ideology that needs to be 

managed.  

By contrast, Muslim’s who have internalized fear associated with anger may 

behave unintentionally in a punitive and vengeful manner, because their rapid 

automatic response to ethical dilemmas is influenced by an emotionally laden 

evaluative experience. For instance, such Muslims might make an ethical judgment 

influenced by an overestimated sense of religious self-sacrifice or guilt, based on 

fear of failing to meet religious commitments or of committing unethical behaviors. 

This might then result in strict and vengeful behavior towards those who transgress 

their own ethical rules of Islam. For example, Muslims who have internalized a fear 

view may be more prideful, leading them to discriminate against others who do not 

share their religious outlooks.  

Finally, those who have internalized a Balanced View and have a fair-minded 

VoG, are more likely to automatically respond in an ethical and responsible manner 

because their response to ethical dilemmas emerges from their evaluative 
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experiences, and is accompanied by affective reactions, motivated by accountability 

and justice. Their God Image combines both forgiveness and punishment, thereby 

emphasizing accountability and justice. They believe they should perform good 

deeds because they hope and seek God’s forgiveness and mercy; and that they 

should avoid behaving unethically because they fear His chastisement. Furthermore, 

I could argue those Muslims whose faith is stronger (and therefore fulfil the criteria 

of perfect Muslims) are more likely to make an ethical judgment unconsciously, 

compared to a Muslim whose faith is weaker.  

 

3.5.2 Concept of God, System 2 and the Mediating Role of Religious Knowledge 

Arguably, in the majority of cases, reasoning serves moral intuitive 

judgment, offering post hoc rationalizations for automatic responses, such that 

rational judgments are needed only when no clear intuitive response has occurred 

(Haidt, 2001, 2012). However, others argue that intuitive reactions may reflect 

implicit learning from previous deliberations (Pizarro & Bloom, 2003; Turiel, 2006). 

Regardless, rational deliberation is not without any effect. I have argued that the 

different God Concepts internalized by individuals influence their approach to 

religious knowledge, also influencing their rational moral decision-making (System 

2) (see Figure 3.1, the Hot intersection). Evidence from studies in religious 

psychology reveals how different conceptualizations of God might regulate 

individuals’ ethical behaviors (Buchko & Witzig, 2003; Gorsuch, 1968; Shariff & 

Norenzayan, 2011). Specifically, different cognitively oriented concepts of God 

influence rational ethical judgments “by affecting the basis on which moral 

judgements are formed” (Weaver & Agle 2002, p. 28). For example, the fully 

conscious (System 2) thoughts of those who have internalized fear of God are more 



	  

147 
	  

likely to be harsh when judging an ethical issue. This moral judgement accords with 

their belief that God is punitive, influenced by their religious knowledge about Iman; 

thus, if one commits a major sin (e.g, bribery) they are deemed a non-believer. 

Meanwhile System 2 proffers a more relaxed verdict on those who internalize hope 

or love in their judgements of ethical issues, i.e., those affected by their concept of 

God as oft forgiving and most merciful. For this group, Iman only affirms 

knowledge in the heart regardless of worshipful acts, i.e. ethical behavior. Therefore, 

ethical behavior is of little religious importance as they expect no severe judgment 

for unethical behavior from God. The branch of Islam that emphasizes a more 

balanced view believes Allah is both merciful and punitive. Those who adhere to it, 

believe that ethical behavior is a major part of their faith and that God will hold all 

accountable for their deeds both in the present life and the hereafter. This provides a 

powerful enforcement mechanism for commitment to the ethical prescriptions of 

Islam, leading to more ethical decisions at work. Furthermore, the balanced view 

suffuses the ultimate aim of achieving self-interest in the long term, as Muslim’s are 

evaluated based on their performance in this life, which motivates ethical conduct at 

work.  

Although a Muslim should reconcile striving for the hereafter and striving for 

worldly goals, the latter should not be accepted as an ultimate aim (Badawi 2001). 

Indeed, profit maximization, which is one of the most remarkable normative faiths of 

modern capitalism, pertaining to all aspects of modern corporate activities (Hoffman 

& McNulty, 2012), is not sanctioned (Ali et al., 2012; Badawi 2001; Wilson, 1997). 

Moreover, the balanced view, prompts the adherent to gain more knowledge to 

practice Islam. Accordingly, individuals who have internalized a balanced God 

Concept are more likely to maximize their religious knowledge, resulting in 
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heightened moral awareness, leading to better ethical outcomes in the workplace. 

This argument is supported by previous research, which reveals that individuals with 

greater moral awareness are more likely to make more rational ethical judgments 

(Singhapakdi et al, 2000; Weaver & Agle, 2002). Conversely, those who emphasize 

hope in their practice of Islam are less likely to seek knowledge about how to 

practice, and so conscious judgments that are less ethical are predicted.  

 

3.5.3 Views of God, the Two-Systems and the Mediating Role of Religious 

Practice 

In the IFBM, religious practice indirectly mediates the relationship between 

Views of God and both interpretative systems. The indirect mediation effect of 

religious practice that is depicted above (see Figure 3.1), performs according to its 

influence on religious knowledge, and affect dimensions. Below I examine how this 

occurs, first through the Cold intersection and then via the Hot intersection. 

 

3.5.3.1 Religious practice and the cold intersection  

I have suggested a specific God Image influences religious affect (e.g., high 

sensitivity and fear of punishment by God), which might in turn trigger an automatic 

un/ethical decision in an organizational context. I argue religious practice could 

reinforce the cold intersection between GI, religious affect, and intuitive System 1. A 

specific religious practice will then espouse the value of certain forms of sentiments 

directly or indirectly, which might influence an individual’s intuitive moral decisions 

(see Figure 3.1). Accordingly, I hypothesized that Islamic Balanced and Fear views 

would have a greater intensity affect, triggering more intuitive ethical judgments, as 

both views place great emphasis on practice. Meanwhile, Muslims, who have 



	  

149 
	  

internalized a God view based on hope, are expected to be less concerned with 

religious practice (e.g., worry less about practicing their Islamic obligations or 

committing forbidden actions), reducing the seriousness accorded ethical judgment. 

For example, Islamic teachings emphasize the obligatory of the physical purity and 

ablution (Tahara and Wudu) before worship (e.g., pray, fasting, pilgrimage). 

Interestingly, in this vein, a study by Zhong, Strejcek & Sivanathan (2010) provides 

evidence of a link between physical self-cleansing and self-virtuousness; i.e. those 

engaging in self-cleansing would render harsher moral judgments.  

Moreover, certain religious practices promote empathy, which may 

contribute positively to justice and moral intuitive judgment (Gaudine & Thorne, 

2001; Puka, 1994; Zak, 2011). For example, when Muslims perform pilgrimage 

(Hajj and umrah) they have to dress in white ihram clothing, presenting themselves 

as equals before God, with no difference between rich and poor. This contributes to 

feelings of equality, unity and humility, leading to a strong antipathy to self-serving 

behavior by others, affecting judgments made within organizations. Furthermore, 

religious practice may also elicit negative emotions that might increase the severity 

of moral judgments. For instance, Islamic teachings emphasize the description of 

committing forbiddens such as backbiting, or earning illegal money, and likens these 

with the eating a corpse or drinking the sweat of the people of Hell. This would elicit 

disgust feelings that would increase the severity of moral judgments. Recent studies 

have demonstrated that experimentally induced feelings of disgust can influence 

intuitive moral judgments, leading individuals to evaluate a specific action as 

immoral (Schnall et al., 2008; Wheatley & Haidt, 2005; Zhong & Liljenquist, 2008). 

Balanced and Fear based views, unlike hope, are expected to evoke disgust feelings 
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as a reaction against the committal of forbidden acts as they as they are committed 

more to the Islamic teachings.  

In summary, frequent practice of religious activities is expected to elicit 

positive feelings (e.g., empathy, humility, unity), potentially triggering ethical 

intuitive and automatic judgments. Equally, some religious practices might also 

provoke negative sentiments (e.g., regret, guilt, shame, embarrassment, and anger) 

triggering intuitive ethical judgments.  

 

3.5.3.2 Religious practice and the hot intersection  

Research shows that practice can reinforce cognition (Gioia & Manz, 1985). 

Religious practice in the IFBM contributes to the Hot intersection by mediating the 

relationship between the God Concept, religious knowledge and System 2 (see 

Figure 3.1). In other words, different concepts of God lead to different religious 

practices, influencing cognitive knowledge and leading to specific conscious 

judgments. In the case of the Islamic balanced view, for example, this places 

emphasis on the notion of seeing the entire life of a human being as an act of 

worship; i.e., all deeds and acts are an essential part of one’s faith. Thus, working life 

is sacred and spiritual, holding religious significance; a belief that result in increased 

attention to ethical issues. Fear views also result in similar attention by emphasizing 

the idea that self-interest in the hereafter results from behaving in a socially 

responsible manner (Wilson, 1997). However, in the Hope view actions do not 

comprise components of faith. Thus, only the balanced and fear viewpoints, cause 

self-interest and social interest to translate into better ethical conduct in business. 

Practicing Zakat (obligatory annual payment made by Muslims who meet the 

necessary wealth criteria), for instance, reinforces altruism and social responsibility. 
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3.6 QUESTIONS FOR FUTURE RESEARCH AND PRACTICE 

To date, studies empirically examining the role of religiosity in ethical 

decision-making and behavior within organizations are based on the assumption that 

individuals are rational beings who deliberately consciously on the four-step 

framework proposed by Rest (1986) (see also Craft, 2013). They link these four 

steps to the motivation orientations of extrinsic–intrinsic religiosity (Vitell, 2009). 

However, recent research has demonstrated an increasing role for intuition, with 

significant implications for ethical behavior in organizations. I developed thesis 

theoretical framework by incorporating these findings to indicate a new line of study 

concerning religiosity, and the notion of God Concept and God Image within a two-

system dual-process. This supports the view that the majority of ethical judgments in 

organizations are intuitive (Haidt, 2012), and that intuition is a significant feature of 

ethical religious-based decisions. I propose future research on religiosity should pay 

careful attention to the Cold intersection between GI and System 1 (intuitive), as 

illustrated in the IFBM. This would also be beneficial for understanding the 

mediating factors of religious practice and religious affect more fully. Empirical 

studies in this vein could examine the precise mechanism underlying the relationship 

between religiosity and moral intuitions, offering potentially decisive findings.  

The current study has shown that religious emotion can unconsciously affect 

moral judgment. Organizational contexts were also found to influence emotions such 

as trust and stress, in turn influencing one’s ability to form moral sentiments, such as 

empathy (Zak, 2011). Future studies should examine how organizations could 

manage the religious emotions evoked by a specific God Image to ensure better 

ethical intuitions. Moreover, an organizational culture often designed by formal 

structures such as promoting, compensation and performance appraisal systems, but 
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equally by informal mechanisms such as social interaction with co-workers and 

organizational context (Deal & Kennedy, 1982). So, how can management utilize 

informal cultural systems to positively influence GI and ultimately System 2 and 

employ the formal system to impact on GC and so System 2 of moral decisions. 

Other research shows cognitive reflection and reappraisal can help motivate scrutiny 

of emotions leading to ethical intuitions (Feinberg et al., 2012; Paxton, Ungar, & 

Greene, 2012). Thus, the question emerges: How can management use cognitive 

reflection to improve religious emotions and so moral intuitions? Moreover, the 

IFBM clarifies how particular religious practices, as affected by GI, can reinforce 

specific religious emotions. This raises the question of the negative implications of 

such actions. For example: Would such manipulations assist or conflict with the 

notion of the meta-norm or ‘respectful pluralism’ in organizations? (Hicks, 2003: 

174). Moreover, it is important to emphasize that the deeply held religious views that 

pervade individual experience, whether one is conscious of them or not, are not 

always expressed explicitly although they manifest in a person’s religious language, 

practices and behaviors, and can be affected by co-workers’ views and 

organizational contexts. Thus, I ask: How do religious individuals share or 

communicate their intuitions if they are not directly defensible rationally? To address 

similar problems, Von Glinow, Shapiro and Brett (2004) described using nonverbal 

information to spread and share intuitions in multicultural teams. Investigation of 

how religious nonverbal information can be utilized to spread moral intuitions in the 

workplace might be valuable. Finally, I ask: How can management develop 

strategies and organizational culture to advance moral religious-based intuition over 

time? 



	  

153 
	  

While I have argued future research should consider the Cold intersection 

described in the IFBM more fully. The Hot intersection should not, be overlooked. 

Recent dual processing theories have proposed two parallel and interacting moral 

cognitive systems, the rational and the intuitive. Thus, the use of moral intuitive 

judgment is not an either/or proposition, but one that involves rationalization. For 

instance, argument and reasoning can shape the moral intuition informing the quality 

of relationships, such as trust between co-workers, leading to reappraisals of initial 

judgments, and weakened emotional stimuli (Haidt, 2001, 2004; Haidt & Bjorklund, 

2008, Weaver et al., 2014). Therefore, I ask: How can management facilitate 

reappraisals of initial judgments concerning religious individuals? And: How can it 

encourage moral and rational arguments among religious co-workers of the same 

faith? The research undertaken reveals that individuals’ GC may differ from their GI, 

and that they may be largely unaware of their GI (Moriarty & Hoffman, 2014). 

Therefore, if a manager’s GC informs their ethical conduct in organizations, how can 

ethical education and training support recognition and reformulation of one’s GI to 

match their GC? And: How can management promote argument and reasoning 

among workers, to help them reappraise initial judgments resulting in unethical 

intuitions?  

This also leads to implications for management practice and public policy. 

For example, if moral persuasion and argument among religious co-workers can 

provoke unethical intuitive judgments. I ask: To what extent can religious 

conversation and the expression of religious self-identity be encouraged within 

organizations? For instance, as previously mentioned, utilization of nonverbal 

language and information is appropriate to promote moral intuitions among religious 

workers if beliefs are found to be in the interests of ethical conduct. Thus, in the case 
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of Islamic religiosity, balancing love, hope, fear (Balanced View) might justify and 

motivate ethical intuitions. Management could use posters in the work place to 

convey and emphasize accountability to God, such as “Know that Allah is Severe in 

punishment and that Allah is Oft-Forgiving, Most Merciful” (Quran 5:98). 

Management could also provide a time and place to worship and a cleansing room 

(e.g., for pray) to improve feelings of purity and morality (Zhong et al; 2010). I must 

then also consider the appropriacy of religious expression within organizations, and 

its negative aspects. Finally, the IFBM can be useful for considering the influence of 

religiosity in other domains considering organizational research. For example, 

literature shows that different religious beliefs may an influence leadership styles 

(Kriger & Seng, 2005); organizational productivity and commitment (Fry, 2005); job 

sanctification (Walker et al. 2012); entrepreneurial behavior (Griebel, Park & 

Neubert, 2014); job satisfaction (King & Williamson, 2005); and job performance 

(Giacalone & Jurkiewicz, 2003).  

 

3.7 CONCLUSION 

Religiosity, both as a personal characteristic and a cultural factor, is a crucial 

influencer of ethical judgments and behavior (Hunt & Vitell; 2006; King, 2008). 

However, the relationship between religiosity and an individual’s ethical judgment 

and behavior remains elusive (Park, & Singh, 2014). This is in spite of existing 

theoretical knowledge about how religiosity might influence ethics. Therefore, 

numerous researchers (e.g., Gümüsay, 2015; King, 2008; Parboteeah, et al, 2008; 

Tracey; 2012) have called for more nuanced understanding of how religiosity 

influences behavior in organizations. The IFBM provides essential theoretical inputs 

to guide empirical researchers to connect religiosity and ethics in variety of cultures 
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and contexts. Although God is the object of every religion, researchers in our field 

have been slow to recognize and establish the fundamental significance of God’s 

attributes to religious believers. By applying the proposed IFBM, we can 

comprehend how religiosity influences ethical judgments and behavior within 

organizations. However, organizational ethics researchers are needed to adopt more 

advanced methodological innovations, such as hypnosis, think-aloud, narratives, 

shadowing, protocols, or systematic longitudinal evaluations of interventions to 

unpack the black box of religious-based intuition. Religiosity is a complex 

phenomenon that cannot be easily captured. However, I contend that the IFBM 

offers future researchers a greater opportunity to successfully achieve this goal. 
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Chapter Four (Paper 2) 

 

Chapter Objectives:  

To develop a valid and reliable instrument tool to measure a Muslims’ Views of 

Allah. 

 

 

Outcome: 

The newly constructed 13-item scale had adequate psychometric properties so; it can 

be utilized in business and organizational research to assess the impact of VoG on 

ethical behavior. 
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Scale of Muslims’ Views of Allah at Work (SMVAW): Development and 

Evidence for Reliability and Validity 

Abstract 

  Some studies have suggested that an individual’s view of God is a 

significant predictor of his or her behavior. While existing literature on the view of 

God in organizations (that is, the workplace) focuses exclusively on Western 

Christianity, such studies on Islam are missing. A main roadblock to our 

understanding of this influence from an Islamic perspective is the absence of a 

validated measurement tool. The purpose of this study therefore is to develop a Scale 

of Muslims’ Views of Allah at Work (SMVAW). This article discusses how the 

SMVAW was developed through the following five steps: (1) identification of the 

domains of Islamic views of Allah relevant to organizations via theory and by 

conducting three focus groups with six participants each; (2) establishment of 

content and face validity; (3) application of a cognitive interviewing technique to 

pretest the SMVAW with sixteen participants; (4) pilot testing of the SMVAW with 

twelve participants; and (5) administration of the SMVAW online to marketing and 

management professionals (n = 472) via a multi-stage cluster sampling process to 

verify the scale’s reliability and validity. The results showed that the newly 

constructed 13-item scale had adequate psychometric properties. Finally, the 

implications for organizations, study limitations, and future research are discussed.  

 

Keywords: Scale of Muslims’ Views of Allah at Work; God image; God concept; 

ethical decision making and behavior; cognitive interviewing technique 
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4.1 INTRODUCTION  

Many studies in psychology, criminology, and theology have suggested that 

an individual’s view of God is a significant predictor of behavior both for religious 

and non-religious people (Bader & Froese, 2005; Buchko & Witzig, 2003; Evans & 

Adams, 2003; Froese & Bader, 2010; Shariff & Norenzayan, 2011; Unnever, Cullen, 

& Applegate, 2005; Unnever, Cullen, & Bartkowski, 2006). Surprisingly, there is a 

striking lack of studies linking individual views on God to ethical behavior and other 

behaviors in the workplace within organizational research, notwithstanding some 

notable exceptions (Walker, Smither, & DeBode, 2012; Hardesty, Westerman, 

Beekun, Bergman, & Westerman, 2010). However, these exceptions solely concern 

themselves with religious beliefs derived from Western Christianity, and the linking 

of these beliefs to individual workplace behaviors and ethical outcomes. Empirical 

inquiries that describe and predict how other religious beliefs and views related to 

God can influence ethics in a non-Western context and from a variety of other 

religious views are scarce, if they exist at all. Specifically, studies that link a Muslim 

individual’s view of Allah to ethical behavior in organizations are missing (Beekun 

& Badawi, 2005; Tracey, 2012). This omission is unjustified. Islam is one of the 

world’s fastest growing religions (Pew Research Center, 2015), a major and fast-

growing religion in America and Europe (Esposito, 2015) that has become a key 

public and political concern in recent years (Pew Research Center, 2013; Ramadan, 

2009). Given the globalized nature of business, and the increase of religious diversity 

within the workplace, there is an urgent need for empirical research linking the role 

that core Islamic beliefs and views on Allah play on a Muslim’s ethical behavior 

within organizations (King, 2008; Smith, 2008; Tracey, 2012). A basic prerequisite 

for conducting such empirical work is finding (or developing) an adequate 
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measurement instrument, which does not exist at present. To address this limitation, 

I propose a process for development and empirical validation of the Scale of 

Muslims’ Views of Allah at Work (SMVAW) that I believe can be utilized in 

business and organizational research to assess the impact of religiosity on ethical 

behavior.  

 

4.2 LITERATURE REVIEW AND RATIONALE FOR THE DEVELOPMENT 

OF SMVAW 

Many studies that link religiosity to ethical behavior in organizations have 

operationalized religiosity using simplistic conceptualizations to facilitate ease of 

measurement (K. Parboteeah et al., 2008; Tracey, 2012; Weaver & Agle, 2002). For 

instance, studies have focused on religious attendance and/or mosque/church activity 

or narrow religious affiliations as main predictors in examining the relationship 

between religiosity and ethical outcomes in the workplace. Core religious beliefs 

(defined as an individual’s view of, and relationship with, God independent of active 

participation in organized religion) collectively form one key variable yet to be 

adequately studied in relation to ethical outcomes (Parboteeah et al., 2008). 

An individual’s connection to, and views related to, Allah or God (the sacred) 

are essential parts of many religions and the basis of an adherent’s spirituality 

(Smith, 2009). An individual’s GI and GC constitute the ontological basis of a 

person’s sense of self and society (Bader & Froese, 2005), which might in turn 

influence his/her attitudes and behaviors in work and business situations in 

organizations. Many believers reference their conceptualized God as a key role 

model for their behavior (Froese & Bader, 2007; Froese & Bader, 2010). 
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Specifically, a religious individual’s View of God (VoG) provides us with a 

straightforward proxy for understanding different interpretations individuals hold 

regarding beliefs in the divine. This may help us describe religious differences that 

impact how different individuals practice their faith. Furthermore, research suggests 

that VoG can impact how individuals interpret and apply normative ethics of 

religious teachings when facing ethical dilemmas (Bader & Froese, 2005; Buchko & 

Witzig, 2003; Evans & Adams, 2003; Froese & Bader, 2004; Hardesty, Westerman, 

Beekun, Bergman, & Westerman, 2010; Shariff & Norenzayan, 2011; Walker et al., 

2012). These findings suggest that a better understanding of how individuals view 

God can build a greater knowledge of how religiosity can affect behavior (both 

ethical and unethical) within organizations. However, to date, only two studies 

(Walker, Smither, & DeBode, 2012; Hardesty, Westerman, Beekun, Bergman, & 

Westerman, 2010) have examined the relationship between a person’s VoG and its 

impact on ethical judgment and conscientiousness at work. Both studies have 

focused exclusively on Christian samples and relied on notions derived from a 

Judeo-Christian perspective that may not apply to other religions. Moreover, their 

findings produced mixed or somewhat contradictory results. Specifically, the study 

of ethical behavior in the workplace by Walker et al. (2012) found that perceiving 

God as loving and forgiving correlates to ethical decision making in the workplace, 

while views of God as being a punishing force were unrelated to ethical outcomes. 

Sharriff and Norenzayan (2011) claimed that VoG as being more punishing (and less 

loving) are associated with lower levels of cheating, though this study was not 

directly linked to the work context. An overall conclusion emerging from this 

handful of studies is that this is a largely under-researched area lacking clarity in 

describing how an internalized conception of God might influence ethical behavior.  
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Given this lack of clarity, a particularly urgent need exists to develop an 

approach that accounts for the role of core religious beliefs and views related to God 

within organizations and the workplace. Furthermore, the scarcity of this type of 

research makes it particularly important to examine this issue within non-Western 

contexts and from a variety of religious views to better understand the connections 

between concepts of God and ethical decision making and behavior in organizations. 

In particular, empirical studies that link VoG to ethical behavior in organizations 

from an Islamic perspective are missing (Beekun & Badawi, 2005; Tracey, 2012); 

such work is scarce in spite of the clear need (Ali & Al-Aali, 2014; Beekun & 

Badawi, 2005; Chan-Serafin, Brief, & George, 2013; Fotaki et al., forthcoming; 

Tracey, 2012).  

One potential roadblock in our understanding of this relationship from an 

Islamic perspective may be the absence of a relevant, valid, and reliable 

measurement instrument. This absence may be a consequence of the inherent 

difficulties of measuring religious beliefs and attitudes of Muslim individuals, or the 

taboo nature of the topic; the problems associated with subjecting religious beliefs to 

scientifically rigorous investigation; or of the thought that religion is too far removed 

from the activities of the organizations forming the basis for empirical studies of the 

workplace (Chan-Serafin, Brief, & George, 2013; King, 2008; Tracey, 2012).  

The review has identified the existing psychometric scales concerned with 

VoG, which have been developed and designed for use with practicing Judeo-

Christians and reflect the tradition of Western Christianity. The Shariff and 

Norenzayan (2011) scale was developed to examine the relationship between 

individual VoG as “positive” (e.g., loving, compassionate) or “negative” (e.g., 

punishing, vengeful) and cheating behavior in an anonymous setting. Other 
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religiosity scales have been designed for research and clinical applications for 

individuals. These include the God Image Inventory and God Image Scales 

(Lawrence, 1997) and the scale developed by Ironson, Stuetzle, Ironson, Balbin, 

Kremer, George, Schneiderman & Fletcher (2011), which utilizes a subset of 12 

items related to views of God from interviews in patients with cardiovascular 

disease, cancer, or HIV/AIDS. Moreover, Baylor University’s Institute for Studies of 

Religion developed four images of a God matrix, varied across different 

denominations and religious traditions within Christianity. These images comprise 

the Authoritarian God, the Benevolent God, the Critical God, and the Distant God, 

resulting in a 2 × 2 matrix of anger and engagement. According to the Baylor study 

(p. 26), God’s level of engagement reflects “the extent to which individuals believe 

that God is directly involved in worldly and personal affairs.” By contrast, God’s 

level of anger reflects “the extent to which individuals believe that God is angered by 

human sins and tends towards punishing, severe and wrathful characteristics.” This 

scale was developed to examine the relationship between the image of God held by 

American citizens and their moral and political attitudes (Baylor Institute for Studies 

of Religion, 2006).  

However, on close examination concerns exist about the overall validity of 

applying and extending such concepts and measuring tools to study Muslim 

populations (González, 2011). These concepts and tools are embedded in 

confounding variables such as religious language, religious doctrine and practice, 

and religious values, rendering them unsuitable for use with Muslim populations 

(King & Crowther, 2004). One key reason why existing scales are inappropriate for 

Muslim populations relates to the use of language. As previously highlighted, most 

of these scales employ non-Islamic language in the phrasing of scale items; they base 



	  

163 
	  

their operational definitions on non-Islamic doctrine and are imbued with non-

Islamic religious and philosophical concepts. For example, in the image of God 

matrix developed by Baylor University’s Institute for Studies of Religion, four 

images of God were described: (1) the Critical God, (2) the Authoritarian God, (3) 

the Benevolent God, and (4) the Distant God. The fourth image, for instance, cannot 

be used with a Muslim population, because Muslims do not perceive God to be 

distant but rather understand Him as taking part in their everyday affairs. These types 

of differences can lead to theoretical and methodological problems (Jana-Masri & 

Priester, 2007). Moreover, linguistic differences between cultures can lead to 

semantic inconsistencies when translating research instruments because of cultural 

and religious differences as well as differences in literal meanings (De Cremer et al., 

2010). To provide an example, a more recent study by Schneider et al. (2011) 

measured the religiosity of Muslims and Christians in Germany and Turkey to 

compare consumer ethical behaviors using the Religious Orientation Scale (ROS) of 

Allport and Ross (1967). However, this scale was specifically designed to be used in 

Western Christianity contexts—the strict division between extrinsic–intrinsic 

religiosity greatly reduces its usefulness for the evaluation of other religions, and 

even for other denominations within Christianity (Cohen, Hall, Koenig, & Meador, 

2005; Graham & Haidt, 2010; Hill, 2005). Furthermore, many international studies 

have utilized and merely extended Christian measures to study Muslim individuals 

by replacing the word “church” with “mosque,” “God” with “Allah,” or “Jesus” with 

“Mohammed.” When used to measure the level of a Muslim’s religiosity, such 

adapted scales could lead to invalid findings that differ from study to study or even 

contradict each other.  
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A second reason relates to religious doctrine and practice—namely, that these 

scales measure religious constructs in accordance with Christian religious practices 

rather than Islamic religious laws. The means through which God’s presence is 

perceived or manifested (and His relationship to man) is viewed differently by 

Christians and Muslims. In Islam, God is described in relation to the oneness and 

absolute perfection in which the relationship is simultaneously manifested from all 

of Allah’s attributes, while for many Christian denominations God’s presence is 

mediated through the Holy Spirit, emphasizing the activity of God in drawing man 

into the divine presence. For example, some studies use mosque attendance as an 

indicator for a high level of belief in the same way that church attendance is used in 

the case of Christianity. However, for a Muslim mosque attendance plays a 

genuinely different role. The frequency of worship attendance as an item applied to 

measure a Muslim’s religiosity would apply only to males, since mosque attendance 

is optional for females. This also applies to other religious commitments and 

obligations in Islam that vary according to gender. Moreover, whereas church 

membership is necessary for Christians, it is not so for Muslims; even very pious 

Muslims are not formal members of a mosque. Most importantly, Islamic teachings 

emphasize that Muslims communicate and connect with Allah in a direct way 

without the need for a mosque, an imam, or any other form of intermediary. Thus, 

simply replacing the word “church” with “mosque” in a survey can lead to 

psychometric flaws that may affect the validity of a translated measurement tool or 

metric within a larger survey.  

Thirdly, values that are expressed as measures in scales not specifically 

designed to reflect Islam (and the specific characteristics of Islam described in the 

previous paragraphs) may not be consistent with the values and principles of Islamic 



	  

165 
	  

philosophy and religious beliefs. It may therefore be difficult to fully capture the 

uniqueness of Islamic religiosity (Sue, 1992) given that Islamic theological concepts 

differ from those of Christianity. In particular, the main theological concept 

concerning the nature of God differs between Islam and Christianity. From an 

Islamic point of view, God is the only one God in the most basic, simple, and 

elementary meaning of the word. God has no children, no parents, and no equal. In 

Islam, God is known by the name “Allah” and more than ninety-nine other venerated 

names, such as “The Watchful One” and “The Merciful.” Furthermore, Allah has 

many attributes, such as “Allah is strict in torment” and “Allah is severe in 

punishment.” It is thus obligatory for a Muslim to believe in all of Allah’s specific 

names and attributes found in Islamic teachings. Each name and attribute may 

nourish a kind of consciousness and guide a Muslim’s behaviors. Thus, using 

existing Christian-based measures to study Muslim individuals’ beliefs may also 

lead to social desirability biases. For instance, existing scales such as the Shariff & 

Norenzayan (2011) View of God Scale provide lists of adjectives describing God 

and ask respondents to rank each adjective from what they feel best or least describes 

God. These scales are not adequate for understanding conceptions of God from an 

Islamic viewpoint because a Muslim cannot rank the attributes of God. More 

specifically, the View of God Scale by Shariff & Norenzayan (2011) asks 

participants to indicate to what degree (with 1 signifying “not at all characteristic” 

and 7 signifying “completely characteristic”) one believes traits like “loving” or 

“punishing” apply to his or her God. If we apply this to a Muslim, they will probably 

similarly rate both traits (7, for “completely characteristic”), as it is compulsory for 

Muslims to have the same absolute belief for all of Allah’s names and attributes. 

Therefore, measuring a Muslim’s view of Allah/God using direct questions carries 
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potentially high social desirability biases and self-deceptions that could lead to 

unreliable findings. 

It has been suggested that existing religious scales are based on a set of 

assumptions grounded in the values and religious beliefs of particular religious 

groups (Moberg, 2002). Therefore, a one-to-one translation or rewording of a scale 

will only result in outcomes with considerable bias because of the beliefs and 

assumptions inherent in any scale originating from one intended for use with 

Christianity. Such a scale used in Muslim individuals will contradict Islamic 

conceptions of God. Consequently, many studies acknowledge the need for better 

measures of religiosity with a non-Christian culture (González, 2011). According to 

King and Crowther (2004. p 98) “there should be a specific set of items or measures 

only for those who self-identify as Muslim.” The need to develop a scale related to 

the Muslim’s view of Allah embedded in the Muslim worldview and Quran-based 

concepts becomes essential to fully capture the uniqueness of Islamic religiosity. 

To summarize, the way in which individuals view God may strongly 

influence the value systems and traditions in which individuals become socialized. 

These systems and traditions can help shape the psychological processes of 

individuals, which form part of a person’s sense of self and influence his/her 

attitudes and behaviors. Moreover, research suggests that an individual’s conception 

of God can impact how normative ethics of religious teachings are interpreted and 

applied in the presence of ethical dilemmas (Buchko & Witzig, 2003; Froese & 

Bader, 2004; Hardesty, Westerman, Beekun, Bergman, & Westerman, 2010; Shariff 

& Norenzayan, 2011). However, studies that link Muslims’ conceptions of Allah to 

ethical behavior in organizations are missing (Beekun & Badawi, 2005). The lack of 
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such empirical research may be largely due to the absence of instrumentation that is 

relevant to Islam.  

Islamic religiosity is unique because the degree of complexity of the Islamic 

belief and ethical system differs from that of other religions. Undoubtedly, any study 

based on non-Islamic measures of a Muslim conception of Allah or religiosity will 

result in misleading findings. Therefore, the present study aims to develop and 

validate an Islamic-theory based, rigorously constructed, valid, and reliable Scale of 

Muslims’ Views of Allah at Work (SMVAW). To my knowledge, this study is the 

first to develop a valid and reliable psychological measure of a Muslim’s view of 

Allah at the workplace.  

 

4.3 CONCEPTUALIZATIONS OF A VIEW OF GOD 

Belief is the core dimension of individual religiosity, reflecting the 

ideological aspect of religion (Faulkner & De Jong, 1966), and is considered a prime 

indicator of an individual’s religiosity (Angelidis & Ibrahim, 2004; Cornwall, 

Albrecht, Cunningham, & Pitcher, 1986). A central part of the belief dimension for 

people is the belief in God (Greeley, 1997), which is considered to be the most 

central religious belief that one can hold and the foundation upon which other 

religious beliefs are built. Thus, understanding how an individual views God and 

how God is evoked in particular situations can provide us with a meaningful 

snapshot of one’s religious beliefs and how these could influence individual behavior 

(Froese & Bader, 2008). The significance of believers’ conception of God in 

understanding their behaviors has been long noted by sociologists (Glock & Stark, 

1965; Greeley, 1991; Greeley, 1997; Greeley & 1993; Stark & Glock, 1968). 
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Conceptions of God are depicted as theological narratives that influence the thoughts 

and attitudes of persons from a wide range of religious as well as non-religious 

backgrounds (Greeley, 1997).  

In understanding conceptualizations of God, two approaches—the God concept (a 

theological perspective) and the God image (a psychological notion)—have been 

utilized in this article (and in other studies) to demonstrate the complexity involved 

in understanding people’s beliefs and experiences of God (Hoffman, Grimes, & 

Acoba, 2005). The first approach, the God concept, is a person’s cognitive 

understanding of God. This tends to be based on what a person learns about God 

through cognitive means (such as through formal and informal religious education), 

and it develops primarily through what a person is taught (Bader & Froese, 2005; 

Gorsuch, 1968). The second approach taken by researchers, the God image, has 

focused on a person’s emotional experience of God; in other words, on a person’s 

experiential understanding of God or on how a given individual imagines God to be 

(Kaufman, 1981; Lawrence, 1997). This is transferred via affective attachments to 

important others (e.g., parents) and social norms (e.g., community values). While the 

God image develops in parallel to the God concept, the two constructs are 

concurrently arrived at through different psychological and interpersonal processes 

(Moriarty & Hoffman, 2014).  

The psychological conceptualization of God was developed by Ana-Maria 

Rizzuto (1979) primarily based on Freud’s conception of religion and God (Freud, 

1961). It has been argued that the God image is primarily affective or emotionally 

based (Rizzuto, 1979) and often remains undifferentiated as an unconscious process 

that emerges from a child’s relationship with their parent (Rizzuto, 1979; Spero, 

1992). However, it is now more commonly recognized that other relationships and 
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experiences, such as upbringing and the influence of culture and social experience, 

impact the development of the God image (Gibson, 2008; Hoffman, Jones, Williams, 

& Dillard, 2004; Hoffman, Knight, Boscoe-Huffman, & Stewart, 2008; Tanner, 

1997). Moreover, arguing that the God image and concept develop largely 

independently with little influence upon each other is an oversimplified view of the 

processes by which these constructs are arrived at. Conscious and unconscious 

processes (both cognitive and emotional) have direct and indirect influences upon 

each other (Moriarty & Hoffman, 2014), suggesting that while varying degrees of 

independence may exist among these constructs, complete separation of them will 

never exist (Moriarty & Hoffman, 2014). In other words, cognitive and emotional 

processing of concepts, and conscious and unconscious processes, have direct and 

indirect influences upon each other (Moriarty & Hoffman, 2004). It is essential to 

emphasize here that I do not claim to measure a Muslim’s image of God fully 

independent or separate from a Muslim’s individual concept of God, but rather I 

measure a Muslim’s view (including both the image and concept) of Allah as 

expressed in the workplace.   

 

4.3.1 View of God and Theoretical Framework  

  Studies related to the view of God from the perspective of Western 

Christianity have identified views of God rooted in a variety of theories (Hill, 2005; 

Hill & Hood, 1999). The most prevalent descriptions of God include elements of 

omniscience, benevolence, acceptance, challenge, strength, value, wrathfulness, and 

relationships with His believers that range from loving to punishing, with associated 

positive and negative attributes (Bassett & Williams, 2003; Gorsuch, Hunsberger, 
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Spilka, & Hood, 1996; Gorsuch, 1968; Lawrence, 1997; Roof & Roof, 1984; Shariff 

& Norenzayan, 2011). Further dimensions such as healer, redeemer, friend, creator, 

father, and liberator also have been added to describe God by Roof and Roof (1984). 

As was already indicated, a study by Baylor Institute for Studies of Religion (2006) 

developed a theoretical framework that represents four Images of God 

(Authoritarian, Benevolent, Critical, and Distant).  

  From an Islamic perspective, we know little about how different 

understandings of God emerge. Recently, Alshehri, Fotaki, and Kauser (2013) 

developed an integrative faith-based model (IFBM) describing different VoG in 

Islam. This model frames the deeply held religious beliefs emanating from main 

Islamic schools of thought in the form of a conceptual schema. This schema is based 

on values that believers internalize through psychological and cultural (the Image of 

God) processes as well as theological processes (the Concept of God) that in tandem 

forge a composite view of Allah. The model provides much needed theoretical 

integration by incorporating knowledge borrowed from psychology, culture, and 

Islamic theology along with behavioral ethics to develop categories for guiding 

empirical research on links between religion and ethics. Specifically, this Islamic 

faith-based framework examines how core religious beliefs within the Islamic 

tradition may influence ethical perceptions of Muslims and their impact on ethical 

judgments and behaviors of individuals in various business situations. In the 

previous chapter, I argue that deeply held religious beliefs in Allah’s Names and 

Attributes and different Islamic interpretations may help shape a Muslim 

individual’s view of Allah. The view itself is composed of three fundamental 

dimensions: (i) as punishing (a “Fearful View”), (ii) as benevolent and forgiving (a 

“Hopeful View”), or (iii) as a combined view balancing both aspects (a “Balanced 
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View”). The development of the SMVAW in this Chapter derives from these 

foundational beliefs and values drawn from the IFBM on VoG to guide us through 

the subsequent stages of scale development.  

 

4.4 APPROACH AND OVERVIEW OF STUDIES 1 THROUGH 5 

  In constructing the items for The Scale of Muslims’ Views of Allah 

(SMVAW), I followed the approach and criteria proposed by Hill (2005) for scale 

development of psychological religious measures as well as advice on general 

measurement issues concerning religion (Moberg, 2002). This process has also been 

informed by the approaches most recently used to construct validity assessments 

(Arthaud-Day, Rode, Mooney, & Near, 2005; Churchill, 1979; DeVellis, 2012; Ladd 

& Spilka, 2006; Netemeyer, Bearden, & Sharma, 2003; Seidlitz, Abernethy, 

Duberstein, Evinger, Chang & Lewis, 2002). To develop and validate the SMVAW, 

I followed five distinct studies. In the first study, domains of Islamic views of Allah 

that could be relevant to organizations were identified via the IFBM and three 

preliminary focus groups with six participants each. In the second study, the initial 

version of the SMVAW was reviewed by experts to establish the content and face 

validity. In the third study, the SMVAW was pretested with a small sample of 

sixteen marketing professionals, applying a cognitive interviewing technique to 

refine and improve the scale. In the fourth study, the SMVAW was pilot tested with 

another small sample of twelve marketing professionals, reapplying a cognitive 

interviewing technique to refine the final version of the SMVAW. In the fifth study, 

the SMVAW was administered online using a multistage cluster sampling technique 
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with a larger sample (n = 472) of marketing and management professionals from 

Saudi Arabia to verify the scale’s reliability and validity.  

  I begin by presenting the preliminary efforts to ensure that the 

measures adequately sampled items from the domains of Islamic views related to the 

relevance of Allah to organizations in Study 1. Results related to content adequacy 

and face validity are presented in Study 2. Subsequently, I review the results from 

the third and the fourth studies, which helped improve the quality of scale design 

using the cognitive interviewing technique. Finally, I present the results from Study 

5 to assess other major requirements in establishing construct validity: reliability 

(internal consistency), discriminant and convergent validity, and criterion-related 

validity. 

 

Study 1 

  The objective of Study 1 was to identify the domains of Islamic views 

of Allah that were relevant to organizational research. To achieve this objective, I 

used a two-part process. First, an extensive review of the Islamic theological and 

cultural literature was conducted to better understand key Islamic beliefs and views 

of Allah. This helped to define the conceptual boundaries of the constructs and to 

bring greater clarity to the theologically based Islamic constructs likely to be relevant 

to a Muslim’s evocation of Allah in the workplace. Initial content specifications used 

in the creation of the SMVAW were based on the conceptual IFBM developed in the 

previous Chapter. As mentioned earlier, in this model, the concept and image of 

Allah underscored the dimensional nature of the Islamic view of Allah as (i) 

punishing (the Fearful View); (ii) benevolent and forgiving (the Hopeful View); or 
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(iii) balancing both aspects (the Balanced View). In the IFBM, the Balanced View is 

a second-order dimension (latent variable) that is determined by Hope and Fear. I 

utilized the descriptions proposed from this framework to shape the development of 

the focus group protocol. Focus groups (described below) were used to ensure that I 

had a firm grasp of the theologically based Islamic constructs likely to be relevant to 

a Muslim’s views related to Allah at work.  

 

Method 

  Sample and procedures. The data in this study were collected using 

three focus groups, each comprising six Muslim marketing practitioners from Saudi 

Arabia. The practitioners voluntarily participated. Their average age was 26 years; 

40% were female, and the average work experience was approximately 3.8 years. In 

these focus groups, I asked ten general open-ended questions related to how people 

evoke the concept and image of Allah in the workplace19 (e.g., “What are the most 

common Names and Attributes of Allah that you usually recall?”; “Do you usually 

evoke (bring to mind) Allah at work and in what way?”; or, “Do you usually cite 

names for Allah at work and, if so, in what context?”). Each open-ended question 

was followed by specific close-ended questions (e.g., “Would you say that evoking 

Allah has affected your sense of meaning in the workplace?”; and, “If so, in what 

way might evoking Allah as severe in punishment or strict in torment affected your 

sense of meaning in the workplace?”). 

 

 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
19	  See appendix 1	  	  
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Results  

  My analysis of the three focus groups led to three major conclusions. 

First, the Islamic View of Allah appears to be related to almost every domain in a 

Muslim’s life and work. Second, it led us to confirm the main dimensions that are 

relevant to a Muslim’s view of Allah at work; namely, Hopeful, Fearful, and 

Balanced views. Most importantly, my analysis of the three focus groups led us to 

identify an initial item pool of 20 items each that represented hope and fear (for 

construction of the Hopeful View and the Fearful View). These initial items have 

been shown to represent the most commonly evoked Names and Attributes of Allah 

that may be used by Muslims in the context of work.  

 

Study 2 

  An often overlooked, yet critical step in the scale-development 

process is the assessment of content and face validity (Hinkin & Tracey, 1999). 

Reflecting this reality, the objective of Study 2 was to assess content adequacy and 

face validity for the created SMVAW. To achieve this objective, I followed face 

validity and content adequacy assessment methods that have been described in the 

research methods literature (e.g., DeVellis, 2012; Nunnally & Bernstein 1978). This 

assessment allowed us to delete items that were conceptually inconsistent with the 

focal constructs of “Hopeful View” or “Fearful View”. One commonly used method 

requires participants to categorize items based on their matching of construct 

definitions. Participants are provided with construct definitions and are asked to 

match items with a corresponding definition. An agreement index is compared to a 
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standard that is identified prior to the sorting task. Moreover, sorting techniques can 

utilize a rating process for determining item retention (Hinkin & Tracey, 1999). 

 

Method 

  Sample, procedures, and result. Based on the results from Study 1, I 

reworded the 40 identified items to ensure that they reflected latent trait variance. As 

the phrasing of items can exert a deep impact on the construct measured (Watson & 

Clark, 1984), items were worded very carefully and initially tested with a small 

convenience sample of three university students from Saudi Arabia in the UK. To 

ensure well-constructed, simple items that could be easily understood by 

respondents, the Arabic used in writing the items was in line with the reading and 

comprehension levels of the target population for the scales. A 7-point Likert scale 

was chosen “ranking from strongly disagree (1) to strongly agree (7),” as it is the 

most widely used scale to measure the opinions and beliefs of individuals (DeVellis, 

2012). Next, in order to establish content adequacy and face validity, items were 

reviewed by an independent panel of six Islamic and psychology of religion scholars 

from six different universities in Saudi Arabia. These reviews were essential to 

determine any discrepancies between what the items intended to measure and what 

they appeared to measure in accordance with the feedback from the focus groups in 

the first study. Each member of the panel was provided with hard copies of the 

SMVAW item pool with operational definitions for each of the dimensions and the 

20 items. The experts were then asked to rate each item according to the following 

criteria: (1) clarity, (2) accuracy and conciseness, (3) relevance to the different 

Muslim views of Allah, (4) similarity to other items. For the ratings, a 1 represented 
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a very low score for a given criterion, while a 10 represented the highest possible 

score. Accordingly, thirteen items were eliminated as they were rated low (below 5 

out of 10) by the majority of experts.  

 

Study 3 

  In studies 3 and 4, I used cognitive interviews to refine and improve 

the scale. A number of methodological researchers have recommended the cognitive 

approach as an interviewing technique to provide insight into the subject’s 

perceptions, as study participants are invited to verbalize their thoughts and feelings 

regarding the information provided. These techniques help improve the quality of the 

questionnaire and instrument design (Campanelli, 1997; Campanelli et al., 1991; 

Sirken, 1999; Willis et al., 1991; Willis & Schechter, 1997). The model by 

Tourangeau (1984) provides us with a theoretical background underlying the 

cognitive interviewing technique to refine a scale or survey. The model generally 

consists of four processes. First, with respect to comprehension of the item or 

question, I asked (to provide examples): “What does the respondent or the subject 

believe the item or question to be?”; and, “What do specific items or words in the 

question asked mean to the subject?”. Second, with respect to the recall of relevant 

information, I asked: “What type of information does the subject need to recall in 

order to answer the item or question?”; and, “What kinds of strategies were used to 

evoke such information?”. Third, I asked questions related to decision-making 

processes. Understanding decision-making processes is significant, as it can help 

remedy sensitivity and social desirability bias from items in a newly developed scale. 

For example, I asked: “Did [the respondent] have to exert mental effort to answer the 
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item accurately?”; and, most importantly, “Does [the respondent] want to reveal 

intimate information about himself/herself? Or does he or she prefer to convey 

something that would make him/her feel or look ‘better’?”. Fourth, I asked questions 

in relation to response processes. For instance, I asked respondents: “Can you match 

your intended answer to the response categories given by the scale items?”. I 

followed the general guide of Tourangeau’s (1984) theoretical framework on 

conducting the cognitive interviewing process. Two kinds of cognitive interviewing 

methods, described as think-aloud interviewing and verbal probing techniques, were 

used (Ericsson & Simon, 1980; Forsyth & Lessler, 1991). In the think-aloud 

technique, respondents are explicitly instructed to “think aloud” as they answer the 

scale items, while the interviewer notes the processes that the subject uses in arriving 

at an answer when ranking the scale items (Willis, DeMaio, & Harris-Kojetin, 1999). 

For the verbal probing technique, the interviewer gives the scale item to be answered 

by the respondents. The interviewer then asks for other specific information related 

to the same scale items, or the specific answer given (Ibid, 1999). 

 

Method 

  Sample, procedures. Based on the results from Study 2, I pretested 

the 27-item scale with a small convenience sample of marketing practitioners (n = 

16) from a diverse set of countries in the region (Saudi Arabia 7, Egypt 5, Libya 2 

and Syria 2) using cognitive interviews to refine and improve the scale. The 

marketing professionals voluntarily participated. The average age was 31 years; 25% 

of respondents were female, and their average work experience was about 4.2 years. 

The strategy of cognitive interviews was used for its potential to not only explore 
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each participant’s understanding regarding each of the two constructs in the scale 

(that is, hope and fear) but also to explore the decision-making and cognitive 

processes that respondents used to answer each item. Therefore, the interviews 

primarily focused on covert processes that are normally hidden to capture the real 

Muslim Image of God.  

  The cognitive interviews were conducted using the concurrent, think-

aloud, and verbal probing techniques (Willis et al. 1999). Before the actual pre-

interview, I asked the respondents a few “warm-up” questions to introduce them to 

the think-aloud process. The “think aloud” method allows for understanding and 

noting of the processes that participants use in arriving at their answers. Participants 

were also sometimes asked to convey what they were thinking about the scale items, 

in particular if they appeared confused or paused over a specific item. Moreover, I 

asked each participant whether he or she understood each question in terms of its 

relevance to their conception of Allah. During this process, two forms of questions 

were asked: (i) those that explored the participants’ comprehension of the phrases, 

which may elicit various meanings among participants regarding the conception of 

Allah; and (ii) those that asked the participant to rate to what degree they believed 

the attributes from the SMVAW scale could be attributed to Allah. Further 

participants were asked follow-up questions probing for more information on the 

answers provided. In doing so, I tried to use both scripted and spontaneous probes, as 

both are noted as effective techniques when trying to capture relevant information 

(Willis, 2004).  
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Results 

  Analysis of the cognitive interviews highlighted two challenges. First, 

there were eight items that appeared somewhat ambiguous for the majority of 

participants; these items were omitted. Second, and most importantly, I found the 

majority of the participants answered questions by providing information related to 

their knowledge about Allah or what they have been taught to believe about Allah 

rather than by relating their own personal views related to Allah. Given this, I would 

argue that the God Concept was the more dominant factor for participants when 

answering the scale items. Specifically, this is because the majority of participants 

(fourteen out of the sixteen) ranked the attributes of Allah related to the Hope 

dimension (such as merciful, forgiving) as strongly agree and, in the same vein, 

ranked attributes of Allah related to the Fear dimension (such as punishing, harsh in 

judgment) as strongly agree as well.  

  The cognitive interviews elicited two issues: a lack of awareness that 

the questions intended to evoke participants’ personal views of Allah rather than 

their what they believed about Allah; and, more importantly, that it is socially 

desirable for the respondents to indicate that, as Muslims, they had to accept and 

believe in all of God’s Names and Attributes as specified in the original Islamic 

sources, the Qu’ran, and the Sunnah. In other words, Muslims should believe that 

“Allah is forgiving and merciful” (Quran 5, p. 98) while to the same degree 

accepting that “Allah is severe in punishment.” (Quran 5, p. 98). A social desirability 

bias was uncovered in which participants tended to answer the scale questions in a 

manner that would be viewed favorably by others. In other words, it is not socially 

acceptable among many Muslims to say “I believe that God/Allah will not punish 

me,” or “I will not forgive.” As a result, the initial scale developed did not reflect 
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their actual perception regarding Allah, but rather their knowledge concerning Allah 

or what they were taught to believe about Allah. Therefore, the wording of the 

questions was modified, and the same questions were asked indirectly to stimulate 

both the cognitive and the more deeply held beliefs about the conception of Allah to 

overcome the social desirability bias. The revised question became: “In whatever 

you do at work, to what extent do you evoke (recall) the meanings of the following 

names and attributes of Allah” such as “Verily, Allah is Oft-Forgiving, Most 

Merciful—Verily, Allah is Severe in punishment” (ranging from “I never evoke the 

meaning at work [1]” to I always evoke the meaning [7]” [see appendix 1.6]), instead 

of “Please indicate how much you agree or disagree with each statement in relation 

to your work” for items such as “Despite my shortcomings, I feel I will be 

forgiven—I am afraid Allah will judge me harshly for what I have done—etc.” 

(ranking from strongly disagree [1] to strongly agree [7]). 

 

 Study 4 

  The revised version of the scale was pilot-tested with another group to 

ensure the quality of the final SMVAW version, reapplying the same procedures of 

the cognitive interviewing techniques.  

 

Method 

  Sample, procedures. The revised version was piloted with another 

small convenience group of marketing professionals (n = 12) from Saudi Arabia 

(n=4), Egypt (n=3), Sudan (n=2), and United Arab Emirates, Algeria, and Oman 
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(n=1 for all three countries). Once again, cognitive interviews were used to refine 

and improve the scale. The marketing professionals participated on a voluntary basis. 

The average age was 29 years; 16% were female, and average work experience was 

about 2.6 years. These professionals were asked to provide feedback in terms of how 

they understood the questions, the wording of the items, and the relevance of their 

content.  

 

Results 

  The analysis of the cognitive interviews highlighted that five 

participants provided similar responses to three items, as they thought these items 

were very similar to each other and somehow confusing. On this basis, and to 

enhance the likelihood of participant completion, three items were excluded and the 

scale was refined to a 16-item scale. No other problems emerged, so I moved to the 

next phase of the study. 

 

Study 5 

  Following the development and refinement of the SMVAW, I 

proceeded to assess other major requirements for establishing construct validity: 

reliability (internal consistency), convergent and discriminant validity, and criterion-

related validity. I performed a confirmatory factor analysis on the 16 items according 

to the recommendation of Anderson and Gerbing (1988). Goodness-of-fit indices 

(GOF) and validity and reliability of the measurement model were all evaluated in 

order to test the model through first-order CFA. Regression weights, loading 
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estimates, modification indices, and standardized residual covariances were used in 

assessing the refined measurement model, following the process delineated in 

several other studies (Byrne, 2013; Hair et al., 2006; Kline, 2005). To test the 

convergent validity, Average Variance Extracted (AVE) was calculated. A value 

of .50 or above was considered acceptable (Anderson & Gerbing, 1988; Hair et al., 

2006; Henseler, Ringle, & Sinkovics, 2009). In order to test the discriminant 

validity, the square root of the AVE for each construct was compared to all squared 

inter-factor correlations (SIC). Factors with AVE values greater than the SIC value 

were considered to have adequate discriminant validity (Hair et al., 2006; Fornell & 

Larcker, 1981). Further, maximum shared variance (MSV) and average shared 

variance (ASV) were calculated and compared to the AVE. Lower values for ASV 

and MSV compared to the value of AVE indicated adequate discriminant validity 

(Hair et al., 2006).  

  To assess reliability, a composite reliability (CR) was computed for 

each factor. For this assessment, the factor’s CR was considered acceptable if it 

exceeded the minimum threshold of 0.70, with values above .90 ultimately being 

preferred (Bagozzi & Yi, 1988; Byrne, 2013; Hair et al., 2006; Nunnally & 

Bernstein, 1994).  

  To test criterion-related validity, adopted items from the religiosity 

Scale of AlSanî (1989) were administered with the SMVAW to the target 

population. I examined the relationship between different practitioners’ view of 

Allah and their level of religious practice. According to the faith-based model 

developed, the Hopeful View should be associated with a low level of religious 

practice, while the Fearful View and the Balanced View should predict a high level 

of religious practice.  
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Method 

  Procedures and sampling. An online cross-sectional survey with 

multi-stage cluster sampling was conducted to verify the reliability and validity of 

the final SMVAW. The questionnaire was designed to only include marketing and 

management professionals who had at least 2 years of work experience. The aim was 

to represent real populations of professionals in terms of age and culture as 

recommended by Parboteeah et al. (2008). With the help of the Chamber of 

Commerce & Industry (CCI) in Saudi Arabia, I first collected email lists for 

marketing and management professionals working in Saudi Companies. First-stage 

sampling included a simple random sample to select 10 Saudi Companies located 

across five regions (Riyadh, Abha, Jeddah, Tabuk, and Dammam) in Saudi Arabia 

(two companies each). In the second stage, I randomly selected three email lists 

(6482 emails) from the ten companies. From these lists, I randomly selected 604 

individual emails; the survey link was then sent to these email addresses. Participants 

were contacted via a brief email with a URL link and asked to participate in the 

online survey that contained the SMVAW and the criterion-related validity items. 

The 16-item SMVAW included measures for the two dimensions of hope and fear 

(that is, the dimensions comprising “Hopeful View” and “Fearful View”; “Balanced 

View” is a second-order construct measure created via the hope and fear 

dimensions). The criterion-related validity items were adopted from the Islamic 

religiosity scale of AlSanî (1989), which was specifically developed for Arabic 

speaking individuals to measure the practice of religious activities using a 3-point 

scale (see the appendix 2.7 for a fully translated English version). A total of 493 

individuals completed the online survey, representing a response rate of 81.6%. 

However, 21 individuals were excluded because of partially completed surveys, 
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resulting in a final sample size of 472. Of the respondents, 69% were male; most 

participants (96%) were between the ages of 18 and 45 years, with 70% being 

married. The sample participants had fairly high levels of educational attainment, 

with 51% being holders of Bachelor’s degrees and 24% holding Master’s or 

Doctorate degrees. The majority of participants (62.6%) had 2 to 5 years of work 

experience, while 33.5% had 6 to 10 years of experience; only 3.8% had more than 

10 years of experience.  

 

Results 

  Descriptive statistics of the means, standard deviations, and the 

intercorrelations among the scale factors are presented in Table 1. As indicated in the 

table, the correlations between the dimensions of the Hopeful View (HV) and 

Fearful View (FV) scales were significantly but weakly positively correlated (.164), 

while the correlations between these two scales’ dimensions and the latent verbal 

Balanced View (BV) were significantly and strongly positively correlated (.743 

and .782; both of these correlations were significant at the .01 level). Moreover, a 

univariate normality test for each factor was performed focusing on kurtosis, as the 

SMAVW is based on Likert-type scales (Byrne, 2013). The kurtosis for the two 

factors (HV & FV) was less than +/- 1.00, indicating that the data were normally 

distributed (Kline, 2005; Hair et al., 2010). Further, the Hopeful View of Allah was 

negatively skewed to a greater degree (-.419) than was the Fearful View of Allah (-

.105).   
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Table 4.1 

Means, Standard Deviations, and Correlations for Study Variables 

              M       SD                 1  2           3 

 

HV         4.54           1.36           -                         .164**               .743**  

FV          4.13                       1.46       .164**                 -                     .782**  

BV         4.34                        1.08       .743**                               .782**                    - 

** Correlation is significant at the 0.01 level (2-tailed). 	  

 

4.4.1 Evaluation of the Measurement Model (model fit) for SMVAW 

  To test the a priori measurement models, a confirmatory factor 

analysis (CFA) was run using AMOS (for Analysis of Moment Structures) software 

version 20 (IBM/SPSS; Armonk, New York, USA). The GOF indices of the initial 

test were (χ2 = 4007.846, df = 2393; p= .000; CMIN/DF = 1.675; AGFI = .770, IFI 

= .930; TLI = .927; CFI = .930; RMSEA = .040; RMR = .123; PCLOSE = 1.000), 

showing imperfect fit (Hair et al., 2006; Hu and Bentler, 1999; Tabachnik and Fidell, 

2007). Accordingly, the model was further refined. Regression weights, loading 

estimates, modification indices, and standardized residual covariances were used in 

assessing the refined measurement model. Based on these goodness-of-fit indices, 

three items (HV8, FV5, and FV7 see appendix 1.7) were dropped from the model for 

achieving significant GOF indices. A new measurement model with the dropped 

items was then re-run. The outcome of the CFA revised model yielded an excellent 

fit (χ2 = 2740.328, df = 1808; p = .001; CMIN/DF = 1.641; AGFI = .954, TLI 

= .986; IFI = .990; CFI = .989; RMSEA = .037; RMR = .114; PCLOSE = .955). 
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4.4.2 Validity and Reliability of the Measurement Scale 

  To test for convergent validity, AVE was calculated. The convergent 

validity of the constructs was supported for both factors, as the AVE was above 0.50 

(Anderson and Gerbing, 1988; Hair et al., 2010; Henseler, Ringle, & Sinkovics, 

2009); see Table 4.2. In order to test the discriminant validity in the present CFA 

model, the square root of the AVE of each construct (on the diagonal in the matrix 

below) was compared to all SICs. All factors demonstrated adequate discriminant 

validity because the AVE values were greater than the SIC value, while both the 

MSV and ASV were smaller than AVE (Table 2) (Hair et al., 2006; Fornell & 

Larcker, 1981). Moreover, the composite reliability (CR) was computed for each 

factor. In all factors, the CR exceeded the minimum threshold of 0.70, indicating 

good reliability in both factors (Bagozzi & Yi, 1988; Byrne, 2010), as illustrated in 

Table 4.2. Moreover, Cronbach’s alpha was calculated at .905 for HV and .898 for 

FV, indicating excellent reliability (D. George & Mallery, 2012).  

Table 4.2 

 

Validity and Reliability Computations for the Developed Scale 

 

 

 

ASV, average shared variance; AVE, average variance extracted; CR, composite reliability; FV, 
Fearful View; HV, Hopeful View; MSV, maximum shared variance 

 

 

  In order to establish the criterion-related validity (predictive validity) 

of the scale, a scale of (AlSanî, 1989) measuring the related construct of personal 

religious practice was given to the same sample (n = 472). As expected, the Hopeful 

 CR AVE MSV ASV HV FV 
HV 0.849 0.681 0.539 0.203 0.775  
FV 0.917 0.748 0.186 0.133 -0.255 0.805 
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View of Allah negatively correlated with religious practice (r = -.162, P = .01), 

similarly, the Fearful View of Allah positively correlated with religious practice (r 

=.202, P = .01).  

 

4.5 GENERAL DISCUSSION  

  In this study, the Islamic faith-based theoretical model provided the 

conceptual foundation that guided scale development from an Islamic perspective. 

The results of studies 1 through 5 provide empirical evidence supporting the validity 

of the Islamic faith-based theoretical model and confirm the multidimensionality of 

the Islamic view of Allah at work. The studies confirm that the construct of the 

Islamic view of Allah is a second-order model in which the Balanced View is 

determined by the dimensions of both hope and fear. Moreover, the Hopeful View 

successfully predicted low levels of practice with respect to religious activities, while 

the Balanced View and Fearful View predicted higher levels of practice for religious 

activities. Furthermore, the findings suggest that the SMVAW developed 

demonstrates appreciably high levels of both reliability and validity. In addition, the 

SMVAW is a short scale with thirteen items that, together with the reliability and 

validity evidence, make it a more appealing measure for use in organizational 

research. An additional strength of the SMVAW is that it was developed using 

diverse samples, in studies 1 through 5, from multiple organizations (overall n = 

521). The SMVAW was developed using samples where individuals differed in 

terms of age, gender, work experience, hierarchical status, functions (management 

and marketing), and the type of organization for which they worked. Consequently, 

the scale should have broad applicability. 
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  One of the unique features of this research was the use of the 

cognitive interviewing technique as an essential part in establishing construct 

validity. The cognitive interviewing approach helped us evaluate sources of response 

error both within overt and, most important, covert processes (the latter of which are 

normally hidden during the process of scale development). By using the cognitive 

interviewing approach, this research provides empirical evidence demonstrating that 

the scale-answering process may be complex and comprise a number of cognitive 

stages. Some of these processes may be conscious, but some are unconscious 

because the participant is not always aware of their operation. More specifically, 

Study 3 shows that the majority of respondents answered the scale questions related 

to their concept of Allah and what they believed about Allah in terms of what they 

had been taught to believe rather than according to their own personal views. I argue 

that this was mainly attributable to the sensitivity of direct questions and the socially 

desirable responses that respondents felt they needed to provide in such cases (as 

was mentioned previously). These elements (among others) prove the complexity 

involved in both an individual’s understanding and experience of God, and in 

measuring an individual’s view of God. More importantly, in studies 3 and 4 the 

cognitive interviews successfully picked out systematic errors and socially desirable 

answers even after establishment of content and face validity in studies 1 and 2, 

clearly demonstrating the importance of using the cognitive interviewing approach in 

the development of a new scale. I hope that other researchers follow this example 

and consider the cognitive interviewing technique as an integral part of the construct 

validity process, particularly for scales that measure the opinions or beliefs of 

individuals.  
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4.6 IMPLICATIONS 

  Many studies suggest that VoG are significant predictors of ethical 

behavior (e.g., Buchko & Witzig, 2003; Froese & Bader, 2004; Hardesty et al. 2010; 

Sharriff & Norenzayan, 2011; Walker et al. 2012). The findings in this chapter 

indicate that the SMVAW can be used in organizational research to help understand 

the nature of the relationships between different Muslim views of Allah that 

individuals hold and their ethical behavior in organizations. Moreover, the predictive 

validity in Study 5 indicated that the SMVAW can help predict the religious practice 

of different Islamic views of Allah at work. It can be argued that how people 

understand God may play an important role in how people practice their faith, which 

has been shown to impact ethical outcomes in organizations (Weaver & Agle, 2002). 

The SMVAW can therefore help organizational scholars examine the mechanism of 

how the influence of a Muslims’ views of God on ethical outcomes can be mediated 

by their religious practice within organizations. Moreover, the SMVAW can 

contribute to our understanding on how different Muslims’ views of God can be 

linked to many other behaviors and constructs within organizations. For example, the 

literature shows that different religious beliefs influence leadership styles (Kriger & 

Seng, 2005); organizational productivity and commitment (Benefiel, Fry, & Geigle, 

2014; Fry, Vitucci, & Cedillo, 2005); job sanctification (Walker et al., 2012); 

entrepreneurial behavior (Griebel, Park, & Neubert, 2014); job satisfaction (King & 

Williamson, 2005) (King & Williamson, 2005); emotional intelligence, depressed 

mood, and work-related outcomes (Prati, Liu, & Bass, 2007); discrimination at the 

workplace (Syed & Van Buren, 2014); and job performance (Robert A. Giacalone & 

Jurkiewicz, 2003). Finally, for both diversity management and international 

management, more comparative studies are needed to discover the similarities and 
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differences between the impact Muslims’ views related to God have on workplace 

behavior and ethical decision-making in organizations when compared to other 

workers from different religious faiths.  

 

4.7 LIMITATIONS AND DIRECTIONS FOR FUTURE RESEARCH 

  Although this research provides evidence supporting the high 

reliability and validity of the new measurement instrument, there are some 

limitations that warrant attention. First, the data in this study was mainly collected 

from organizations in one country (Saudi Arabia) and so is not representative of 

other countries with Muslim populations. I should emphasize, however, that the 

present study represents a first step in the process of demonstrating construct validity 

of the SMVAW. Future studies should examine whether the SMVAW can be used 

with other samples and settings in Islamic societies by replicating the results 

obtained to establish norms for the newly developed measurement tool. Second, the 

SMVAW was originally developed in the Arabic language to measure Muslims’ 

conception and imagining of Allah at work. As such, future studies should validate 

any translated version of the SMVAW with the target population to be utilized. For 

instance, future studies could validate the English translated version of the SMVAW 

with English Muslim speakers. Despite these limitations, the findings of this study 

can help initiate a new line of research that explores the relationship between Islamic 

views of God and ethical behaviors and other important attitudes and behaviors 

within organizations. I hope that the SMVAW will provide a tool to facilitate such 

research. 
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Chapter Five (Paper 3) 

 

 

Chapter Objectives: 

To empirically test the proposed integrative faith-based model (IFBM) and examine 

how different Muslims’ views of The God, mediated by their religious practice and 

knowledge, influence their ethical judgments in organizations. 
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The Effects of Islamic Religiosity on the Ethical Judgment of Marketing and 

Management Professionals in Saudi Arabia  

 “The heart is like a bird: love is its head and its two wings are hope and fear” 

– Ibn Al-Qayyim20 (1292–1350) – 
 

Abstract 

Despite the obvious link between religiosity and ethical judgment, defining the 

nature of this relationship remains elusive, arguably due to methodological and 

conceptual limitations. To address the conceptual limitation, I have proposed an 

integrative faith-based model (IFBM) based on categories presumed to be 

universally present across religions and cultural contexts, to guide future business 

ethics research on religiosity.	  To test the IFBM, this paper/chapter aims to examine 

how different Muslims’ views of God, as mediated by their religious practice and 

knowledge, influence their ethical judgments within organizations. The study 

comprising focus groups and then vignettes designs was carried out with a random 

sample of 427 marketing and management professionals from Saudi Arabia. After 

data collection, the study hypotheses were tested simultaneously using structural 

equation modeling (SEM).	  The findings confirmed that Hope View (HV) might be 

more closely associated with unethical judgment in organizations while the Fear 

View (FV) and more Balanced View (BV) were positively associated with the 

ethical judgment. Furthermore, religious practice and knowledge were found to 

mediate the relationship between Muslims’ different views of God and their ethical 

judgments. These results provide unique theoretical insights into religiosity’s impact 

on ethical judgment, with important implications for management. 

 

Keywords: Ethical Judgment, Islamic Religiosity, Integrative Faith-Based Model, 

View of God 

 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
20 Ibn Al-Qayyim al-Jawzziya (1292-1350CE) was a famous Islamic psychologist and theologian. He 
is often called "the scholar of the heart" due to his extensive interest in human behavior and ethics. 
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5.1 INTRODUCTION  

Ethical failures, leading to debacles for businesses around the world, have prompted 

much research into ethical decision-making and employee behavior within 

organizations (Kish-Gephart, Harrison, & Treviño, 2010; Tenbrunsel & Smith‐

Crowe, 2008). One strand of this research examines the influence of religiosity on 

ethical judgement (Corner, 2009; Craft, 2013). This connection has intuitive appeal, 

since ethics, in its normative sense, concerns ‘right and wrong’, and religion 

provides a system of norms and values guiding how individuals should live (A. Ali, 

Al-Aali, & Al-Owaihan, 2012; M. J. Calkins, 2000; Du, Jian, Du, Feng, & Zeng, 

2013; Giacalone & Jurkiewicz, 2003; Li, 2008; Longenecker et al., 2004; 

Ramasamy, Yeung, & Au, 2010; Singhapakdi, Marta, Rallapalli, & Rao, 2000; 

Weaver & Agle, 2002). However, empirical studies have to date failed to 

consistently capture precisely how religion affects ethical behavior within 

organizations (Craft, 2013; Lehnert et al., 2014; Parboteeah et al., 2008; Weaver & 

Agle, 2002). Moreover, the overwhelming focus of these studies has been on 

Western Christianity, neglecting other religious faiths (Du, Jian, Lai, et al., 2014; 

Du, Jian, Zeng, & Du, 2014; Juergensmeyer, 2006; King, 2008; Tracey, 2012;  

Vitell, 2009).  

It is particularly important to research these issues in non-Western contexts and from 

a variety of religious viewpoints, that are unexplored in organization studies and/or 

business ethics literature to date, to better understand the connections between 

religiosity and ethics in these contexts. Such work should also contribute to overall 

debates about the impact of religion in public life. More specifically, it can help 

elucidating the role of Islamic beliefs on people’s values and views how to govern 
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society, which is a key public and political concern attracting a lot attention recently 

(Pew Research Center, 2013; Ramadan, 2009). Despite being much needed, such 

work is scarce (Fotaki et al., forthcoming). In particular, there is a striking lack of 

studies that examines Islam’s influence on ethical judgement in organizations 

(Beekun & Badawi, 2005; Smith, 2008; Tracey, 2012), although Islam is one of the 

world’s fastest growing religions globally (Pew Research Center, 2012); a major and 

fast-growing religion in America and Europe (Esposito, 2015). Given the globalized 

nature of business, and the increasing religious diversity in the workplace, there is an 

urgent need for empirical research linking core Islamic beliefs and views of God to 

individual Muslim’s ethical judgment within organizations (King, 2008; Smith, 

2008; Tracey, 2012).  

The absence of a clear link between religiosity in general and Islamic 

religiosity in particular, and ethical judgment in organizations might result from 

methodological and conceptual limitations (Weaver & Stansbury, 2014; Hood et al. 

1996, Trevino & Weaver, 1994,	  Parboteeah et al. 2008,	  Weaver & Agle, 2002). The 

integrative faith-based model (IFBM) I have developed addresses the conceptual gap 

in the context of Islam, but is presumed to be universal across religions and cultural 

contexts, guiding empirical research on links between religiosity, ethical judgment 

and behavior in organizations. Specifically, it supposes different religious 

individuals’ views of God, mediated by their religious practice, knowledge and 

affect, influences their System 1 (intuitive) and System 2 (deliberative)	   moral 

decision-making processes. The aim of this present study was to test this model in 

the context of Islam by examining how different views of God held by Muslim 

marketing and management professionals, as mediated by religious practice and 

knowledge, influence their deliberative ethical judgment within organizations.  
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Thus, this study will contribute to existing literature in several ways. First, to 

the best of my knowledge, this paper is the first to test the IFBM linking religiosity 

to ethical judgment in organizations empirically. The paper’s findings demonstrate 

the theoretical robustness of the IFBM as a model for utilization by future studies. 

Second and relatedly, the study is the first to show the interactions and mechanisms 

of religious beliefs, practice, and knowledge as they influence ethical judgment in 

organizations. Thus, it is novel in offering a nuanced understanding of how different 

dimensions of religiosity influence ethical judgments within organizations (Tracey, 

2012). Third, the paper’s results offer compelling evidence that	   religiosity informs 

both ethical and unethical judgments in organizations. By providing a method for 

measuring and examining religiosity in scientifically rigorous ways the thesis 

contribute to existing research (Corner, 2009; King & Martha Crowther, 2004; 

Parboteeah et al., 2008; Vitell, 2009; Walker, Smither, & DeBode, 2012; Weaver & 

Agle, 2002), offering guidance and encouragement for organizational researchers 

interested in ethics within organizations by facilitating consideration of religiosity. 

Fourth, to date, this paper is unique in linking Islam, a less explored faith, to ethical 

judgment within organizations. Consequently, findings of this paper/chapter offer an 

epistemological contribution to research on how religiosity impacts on ethical 

judgment at work in an Islamic context. It thus offers a greater, understanding of 

religiosity from a novel perspective in the field of studies which remains largely 

dominated by Christian Western perspectives. Moreover, it presents a more nuanced 

view of the contemporary Islamic religiosity: not as a monolithic body of creeds but 

as theologically diverse faith open to interpretations. Fifth, the findings of this study 

suggest whether specific interpretations of Islamic theological beliefs are partly 

responsible for unethical behavior in organizations, to help explain the normative 
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gap between Islam’s ethical teachings and business practices in some Muslim 

countries, where corruption proliferates (see Transparency International’s Corruption 

Index, 2014). This carries potentially important practical implications for managing 

unethical behavior, ethics training and education in those Muslims countries. The 

findings also provide valuable guidance to international companies operating in 

regions where Islamic beliefs are dominant. Furthermore, Muslims are one of the 

largest religious groups in a number of Western countries, thus practical implications 

arise from this study for managing diversity in the workforces of companies 

operating in these countries, providing useful information for ethics training and 

education. 

The remainder of this paper/chapter is organized as follows. First, I review 

related literature, identifying gaps and weaknesses in relation to religiosity and 

ethics. Second, I introduce the theoretical framework, research hypotheses, and 

research methods. I then report and analyze the empirical results. Finally, I 

summarize the conclusions and discuss further research and the implications and 

limitations of the study. 

 

5.2 LITERATURE REVIEW  

The existence of a link between religion and ethics may appear obvious, but the 

nature of that relation is elusive (Parboteeah et al., 2008; Tracey, 2012; Weaver & 

Agle, 2002).	  The reasons for this are several. For example, first, conceptually there 

has been a failure to frame religiosity as a multidimensional construct associated 

variously with intellect, belief, ritual, devotional and experiential dimensions (Glock 

& Stark, 1965; Stark & Glock, 1968). Indeed, many previous studies have 
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operationalized religiosity by over simplifying it according to measurable variables, 

such as church attendance or religious affiliation (Parboteeah et al., 2008; Vitell, 

2009). Second, as yet there is no nuanced understanding of how different dimensions 

of religiosity and religious identity influence ethical behavior in the work 

environment (Gary R. Weaver & Agle, 2002), considering the connection between 

the religiosity construct and ethical judgment (Tracey, 2012,	  Weaver & Agle, 2002). 

Third, many previous studies lack a sound theoretical foundation (Parboteeah et al., 

2008; Steffy, 2013; Weaver & Agle, 2002), possibly because they have failed to 

engage seriously with other disciplines by extensively operationalizing the core 

dimensions of religion to conduct systematic analyses of individuals’ behavior 

within organizations (Tracey, 2012). Finally, regarding the concept of ethical 

judgment, the literature lacks a single, generally accepted definition, hindering 

researchers studying it (Sparks & Pan, 2010).  

Additional methodological issues also arise. First, in a considerable number 

of previous studies, ethical measures have been attitudinal, focusing on asking 

respondents whether they have engaged in unethical business practices. Investigating 

sensitive topics in this way is problematic, because participants are understandably 

reluctant to reveal information they perceive as private, threatening, or incriminating 

(Sieber & Stanley, 1988). Therefore, research in this area has the potential to create 

social desirability biases and self-deceptions that might result in unreliable findings 

(Litz, 1998). Second, many studies based on convenience samples have relied on 

university students; therefore, populations of managers are often unrepresented 

(Parboteeah et al. 2008; Sparks & Pan, 2010; Vitell, 2009). 
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5.2.1 The Dearth of Studies Linking Islamic Religiosity to Ethical Judgment  

While previous studies have improved our understanding of how religion 

affects the workplace and marketplace, their outcomes do not comprise a coherent 

body of knowledge. According to (Tracey, 2012, p.26), “management literature does 

not offer a clear picture of the effects of religious beliefs on individual values, 

attitudes, or behaviors”, despite awareness that differences in religiosity can impact 

individuals’ ethical decision-making processes (Singhapakdi, Marta, Rallapalli, & 

Rao, 2000; Vitell, 2009; Weaver & Agle, 2002). We also know that religiosity 

impacts ongoing cognitive processes (Weaver & Agle, 2002), and that individuals 

may be more attentive to these (Gervais & Norenzayan, 2012; James & Wells, 2003) 

depending on their beliefs about whether they consider a specific action to be sinful 

and punishable (Shariff & Norenzayan, 2011). However, as stated above, the 

overwhelming majority of empirical studies are concerned with religious norms 

derived from Western Christianity, with the influence of other religions, specifically 

Islam rarely mentioned (Essers & Benschop, 2009, Beekun & Badawi, 2005, Smith, 

2008, Tracey).  

The absence to date of research on Islam arises from the following. First, the 

lack of familiarity of business scholars with Islamic theological literature and 

jurisprudence or the history and cultural development of Islam (Ali & Al-Aali, 2014; 

Weaver & Agle, 2002). This is important because cognizance of Islamic beliefs and 

ethical systems is required to incorporate religious role expectations, which 

constitute Muslims’ internalization and views of God into predictions of ethical 

judgment and behavior. Such a task requires the business researcher to examine the 

unfamiliar territory of Islamic theological, historical and cultural literature (Weaver 

& Agle, 2002; Beekun & Badawi, 2005). For instance, to appreciate the different 
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Islamic religious dimensions of belief, experience, emotion, ritual, and so forth 

researchers must learn about Islamic theology, Islamic denominations and factions, 

and different Islamic schools of thought, including different dogmas, creeds, 

interpretations and practice. Furthermore, researchers might be unwilling to 

investigate religious beliefs and levels of religious commitment and practices that 

respondents might find very sensitive (King, 2008; Vitell, 2009). These reasons 

explain the absence of robust theorizing on Islamic religiosity and the failure to 

develop appropriate instrumentation relevant to Islam, restricting progress in the 

domain of business research. 

Despite this apparent sensitivity, the previous practice of extending Western 

concepts or instruments to studies of Muslims are likely to have resulted in flawed 

data. Principally this is because it is not possible to capture the uniqueness of Islamic 

religiosity because some fundamental theological concepts differ between Islam and 

Christianity and the essence of belief in God differs between faiths. Indeed,	  many 

comparative sociology studies have acknowledged the need for better measures of 

religiosity when examining non-Christian cultures (González, 2011); as stated by 

(King & Crowther, 2004, p. 98) “there should be a specific set of items or measures 

only for those who self-identify as Muslim” (2004, p. 98). Moreover, since previous 

empirical research to date, has linked one aspect of religiosity only to ethical 

judgment (see Craft, 2013 for a review), there is a pressing need to investigate the 

mediating effects and interactions between various religious dimensions on ethical 

judgment and behavior within organizations to offer a more accurate picture of this 

relationship. 

This study acknowledged all the concerns raised in previous reviews, and 

aimed to overcome their conceptual and methodological limitations when developing 
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the IFBM. First, it operationalized Islamic beliefs, religiosity practice and knowledge 

using several related Islamic constructs, labelled as: Hope View, Fear View, 

Balanced View, and practices and knowledge of Islam including obligations (Halal) 

and the forbidden (Haram). Second, the proposed model was grounded in a 

conceptually clear theoretical framework embedded in the Islamic worldview and 

Qur’an-based concepts (i.e., IFBM, as discussed in the next section). Moreover, we 

operationalized ethical judgment, based on a study by Sparks and Pan (2010) that 

reviewed several extant definitions of ethical judgment and provided a definition to 

apply as an ethical judgment construct. This definition offers several advantages; it 

does not imply any specific judgment process, it permits ethical judgments to vary 

by degree, and the definition is consistent with other variables including ethical 

perceptions, ethical attitudes, and ethical beliefs that are arguably indistinguishable 

from ethical judgments (see Sparks & Pan, 2010). Third, to measure Muslim’s view 

of Allah, this study utilized a well-developed scale with sound psychometric 

properties, developed, in the previous chapter, from the Islamic perspective 

specifically for the purpose of this study. Moreover, in this study, I developed a scale 

with which to measure Muslims’ religious knowledge and adapted another 

previously developed Islamic measure to assess religious practices (see appendix 

2.7). Fourth, I avoided asking direct questions that could elicit socially desirable 

answers, as cautioned by Parboteeah et al. (2008). Instead, I used the vignette 

technique to gather respondents’ judgments about the acceptability of 24 ethically 

dubious scenarios within organizations. These vignettes were developed specifically 

for the purpose of this study (see appendix 2.8), to ensure their relevance as ethical 

dilemmas faced by marketing managers in Saudi organizations	   (the research 

participants). Fifth, to represent a real population, in terms of age and culture, I 
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employed a sizable sample of Muslim marketing and management professionals, 

selected randomly, instead of using a convenience (or a student) sample. Fifth, using 

the IFBM, I examined the mechanism of religious belief, practice, and knowledge 

dimensions and their interactions to observe how they influence ethical judgments. 

Finally, I utilized structural equation modeling (SEM) to test the study’s hypotheses 

and propose relationships simultaneously.  

 

5.3 THEORETICAL FRAMEWORK 

In addition to the weaknesses reported in previous studies and identified in 

the preceding section regarding the link between religiosity and business ethics, 

Giacalone and Jurkiewicz (2003) stated a need for a sound theoretical construct. 

Similarly, Dehler and Welsh (2003)	   and more recently Steffy (2013) observed 

growing literature on the	  influences of religiosity on ethics in the workplace, lacks an 

adequate theoretical model. An essential gap proceeding from a lack of model has 

been the failure to identify how beliefs interact with the other religious dimensions 

influencing individuals’ ethical judgment in business situations and in the workplace 

more generally. Thus, a mediational model to define the causal sequence of 

religiosity and ethical judgment and illustrate the mechanisms that inform how 

different religious dimensions (belief, knowledge, and practice) interact leading to 

ethical judgment and behavior within organizations was indicated (Dehler & Welsh, 

2003; Giacalone & Jurkiewicz, 2003; Parboteeah et al., 2008; Steffy, 2013).  

Although such a model is required for all religions, for the reasons described 

above, this study focuses on producing an effective model to determine the effect of 

Islamic religiosity on ethical outcomes. I have developed a new IFBM combining the 
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notion of the God Concept and God Image, incorporating theological concepts (the 

former) and psychological insights along with cultural constructs (the latter) (Hall & 

Fujikawa, 2013; Kaufman, 1981; Richard T. Lawrence, 1997; Rizzuto, 1979). These 

constructs have been linked to the dual-process theories of System 1 and System 2 

thinking (Kahneman & Frederick, 2002; Stanovich, 1999) to guide future business 

ethics research on religiosity. The categories were drawn together to grasp the 

underlying beliefs Muslims' internalize about God, to explain how these beliefs 

could interact with other religious dimensions of practice and knowledge to 

influence Muslim’s ethical judgment and behavior in organizations. The belief 

dimension is given primacy in the IFBM, as the core of religiosity (Faulkner and De 

Jong, 1966, Parboteah et al, 2008) and key indicator of personal religiosity (Glock & 

Stark, 1965, Angelidis & Ibrahim, 2004, Cornwall et al., 1986). The crux of the 

belief dimension is belief in God (Greeley, 1997). Belief in God is the most 

fundamental religious belief that an adherent can hold, and is the foundation for all 

other religious beliefs. Therefore, in the IFBM, understanding what believers believe 

about God is supposed to offer a meaningful snapshot of their wider religious 

beliefs, which then inform their ethical judgment and behaviors. Thus, understanding 

Muslims’ conceptions of God is essential to explore the influences of Islamic beliefs 

on Muslims’ ethical judgments and behaviors within organizations.  

The IFBM models the most commonly held beliefs internalized by Muslims; 

helping to explain how Muslims might prioritize different religious values when 

dealing with ethical dilemmas. It contends that deeply held religious beliefs shape 

Muslims’ individual perceptions of God in three fundamental ways: (i) as punishing 

(Fear View), (ii) as benevolent and forgiving (Hope View), or (iii) as a combined 

view balancing both aspects (Balanced View). The main theoretical argument 
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underpinning this model is that variations in interpretations of Islamic faith among 

Muslims would influence their personal religious practices and knowledge, in turn 

resulting in different ethical judgments and behaviors in work and business situations 

within organizations. Specifically, the IFBM represents core Islamic schools of 

thought with the notions of love, hope and fear beliefs. It demonstrates that although 

all Muslims worship Allah with love, hope and fear, some schools of thought 

emphasize hope for God’s blessings, mercy and forgiveness, to such an extent that 

behaving ethically becomes less essential to their faith. Alternatively, some Muslims, 

overcome by fear of God’s punishment, experience anger and torment to such a 

degree that they give up God’s forgiveness and mercy. This feeling could also have a 

negative impact on adherent’s ethical judgments and behaviors. However, a third 

school underlines the necessity of moderation when dealing with beliefs about God. 

They call followers to incorporate feelings of love, fear and hope within their hearts 

as worshippers of God. Combining these three qualities might be expected to 

motivate ethical outcomes within organizations. However, Religious Practice (RP) 

and Religious Knowledge (RK) mediate all these views of God. Below, each 

position is explained in detail. 

 

Hope View (HV) 

According to this theological theory, when a Muslim has faith in Allah in their heart, 

that faith	  does not increase or decrease. That faith is constant and unaffected by their 

religious practice (RP), commitments and behaviors. The HV conceives of God as 

loving, kind, ever forgiving, the most merciful, and most gracious. This implies a 

form of Islamic religiosity that emphasizes forgiveness; when taken to extremes 
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ethical judgment and behavior is unimportant, since any violation of Islamic moral 

rules by a Muslim has no serious impact on his/her religious status. Therefore, the 

study predicted the HV to have a negative influence on Muslim’s ethical judgment 

within organizations. Accordingly, the study expected that the more a Muslim 

individual has internalized a HV, the less concerned they would be about ethical 

judgment in organizational settings. Moreover, that this view would have a negative 

relationship with RK and RP, as proposed by the IFBM. In other words, Muslims, 

who have internalized the HV, will emphasize the forgiveness of God in a manner 

that frees them from religious commitment, leading to less RP (e.g., practicing 

Islamic obligations or avoiding committing forbiddens) and less concern for 

knowledge (e.g., about how to practice Islam), ultimately leading to less ethical 

judgment/outcomes in organizations. Accordingly, I hypothesized that: 

Hypothesis 1a. There will be a positive relationship between HV and the degree of 

acceptance of unethical behavior (DAUB). 

Hypothesis 1b. There will be a negative relationship between HV and RK. 

Hypothesis 1c. There will be a negative relationship between HV and RP.  

 

Fear View (FV) 

This Islamic school of thought places great emphasis on fear of God, which also 

motivates ethical judgment and behavior. These Muslims' VoG is shaped by 

expectation of punishment,	   retribution, anger, and torment. According to IFBM, 

when a Muslim internalizes this view, s/he might behave more ethically in the 

workplace, compared to a Muslim who has internalized a HV, as it emphasizes fear 
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of God and the importance of ethics in Islam. However, the FV also has negatives in 

other respects. While the IFBM admits potentially positive impacts from a FV on 

some ethical judgment and behavior, as compared to the HV, it suggests some 

negative influences on ethics. For example, Muslims who internalize this view may 

be too strict on themselves, or act in a very severe or strict way, acting in a punitive 

or vengeful manner toward others. However, overall a FV was anticipated to 

encourage people to behave ethically within organizations. Moreover, the FV was 

expected to correlate positively with RP and negatively with RK. In other words, the 

FV emphasizes the punishment of God to such an extent that Muslims fear failing to 

live up to their religious commitments, and so practice frequently. However, a low 

level of RK	  was predicted compared to RP, since FV puts great emphasis on RP and 

overlooks the importance of RK. Such an extreme approach may not motivate 

Muslims to learn and develop sufficient knowledge and understanding about 

religious jurisprudence, as it emphasizes binary approach, leading to greater idealism 

when ethical dilemmas	  are faced. Accordingly, I hypothesized that: 

Hypothesis 2a. There will be a negative relationship between FV and DAUB. 

Hypothesis 2b. There will be a negative relationship between FV and RK. 

Hypothesis 2c. There will be a positive relationship between FV and RP. 

 

 

Balanced View (BV) 

According to Islamic moderation theory, faith/Iman is not constant; i.e. it can 

increase or decrease. A Muslim’s faith increases when s/he behaves ethically and 
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decreases when s/he violates an Islamic moral rule. Moderation theory rejects the 

rigid binary opposition that characterizes the theological perspectives of the HV and 

FV. It proposes that failure to follow Islamic teachings and moral rules neither 

necessary destroys an adherent’s faith completely, nor takes him/her outside of the 

fold of Islam; however, it does not have a very limited impact on his/her religious 

status as argued in the HV. Instead, moderation theory argues faith/Iman rises and 

falls, as the believer’s level of faith varies in its intensity. It increases when a Muslim 

is doing good deeds, and decreases when s/he is doing bad deeds.  

According to the IFBM, the moderation school asserts the duty of worshiping 

Allah out of love for Him, but with a healthy balance of fear and hope, as expressed 

in the quotation from Ibn Al-Qayyim (1292–1350) that begins this article. According 

to the IFBM, Muslims who have internalized this theological theory as belief, 

perceive God as both forgiving and punitive, which was expected prompt careful 

ethical judgments in the workplace. In other words, the BV; combining the three 

qualities of love, hope and fear; was predicted to be more capable of providing 

adherents with a framework to guide them in their day-to-day ethical judgments and 

behavior. Moreover, the BV was thought to be likely to encourage increased RP and 

RK to increase Iman/faith. Accordingly, I hypothesized that: 

Hypothesis 3a. There will be a negative relationship between BV and DAUB.  

Hypothesis 3b. There will be a positive relationship between BV and RK. 

Hypothesis 3c. There will be a positive relationship between BV and RP.  

 

 



	  

207 
	  

The mediating role of Religious Knowledge (RK)  

According to the IFBM, RK mediates the relationship between different Islamic 

views of God (HV, FV, and BV) and ethical judgment within organizations. From a 

HV perspective, faith is not affected by RP and so less attention is paid to practice 

and to obtaining knowledge about how to practise, which in turn influences ethical 

judgment in organizations. In other words, the HV pays less attention to RK. 

Accordingly, Muslims who have internalized this view of God would have less 

awareness of what is right and what is wrong from an Islamic perspective. Thus, the 

expectation was that the influence of HV on ethical judgement mediated by lack of 

RK would lead adherents to be, to an extent, more accepting of unethical behavior 

within organizations.	  Moreover, as previously mentioned, FV directs less attention 

toward RK compared to RP, while BV emphasizes the importance of RK to learn 

about how to practice Islam and so increase one’s Iman/Faith. Accordingly, I 

hypothesized that:  

Hypothesis 4a. RK will mediate positive relationship between HV and DAUB.	   

Hypothesis 4b. RK will mediate the negative relationship between FV and DAUB. 

Hypothesis 4c. RK will mediate the negative relationship between BV and DAUB. 

 

The mediating role of Religious Practice (RP) 

Consistent with the theoretical arguments set out above, different Islamic views 

influence the way Muslims practice their religion, and by extension ethical outcomes 

in the workplace and marketplace. This is because RP mediates the relationship 

between Islamic beliefs and ethical judgment. From an HV perspective, as 
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mentioned earlier, faith is not affected by practice and so ethical behavior is not 

thought to influence a Muslim's religious status. Thus, this view has a negative 

impact on RP. Conversely, the FV emphasizes the importance of the continuous 

perfection of RP to maintain one’s faith, generating different ethical outcomes based 

on personal RP. Furthermore, from the moderation school perspective, a Muslim’s 

faith/Iman increases when a Muslim is doing good deeds and decreases when s/he is 

doing bad deeds. The stronger that faith, the more effort they will employ to practice 

good deeds, and so behave ethically in the workplace. In this way the IFBM suggests 

a direct relationship between a Muslim’s faith, religious practices and ethical 

judgment and behavior, i.e. I supposed that when Iman reaches perfection “Ihsan”, 

which is achieved through the highest level of religious practice, more ethical 

judgments and behaviors in the workplace will be seen, and vice versa. Therefore, 

according to the IFBM, in all cases RP plays a meditative role between Islamic 

beliefs/views and ethical judgments. Accordingly, I hypothesized that: 

Hypothesis 5a. RP will mediate the positive relationship between HV and DAUB. 

Hypothesis 5b.RP will mediate the negative relationship between of FV and DAUB.  

Hypothesis 5c. RP will mediate the negative relationship between BV and DAUB.  

Figure 1 below illustrates the theoretical model, which incorporates the above 

hypotheses. 
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Figure 5.1 Theoretical model. (Note. H4 and H5 are subsumed by the model’s indication that RK 

and RP serve to mediate the relations between HV, FV, BV and DAUB, and thus this figure displays 

a mediated model in which there are also direct paths from the different views of God: Hope, Fear and 

Balanced Views to Ethical Judgment.) 

 

By using the IFBM I hoped to reveal the relationship between religiosity and ethical 

judgment, and to help in effectively manage religion's influence within 

organizations. Below I describe the methods used to test the hypotheses upon which 

the framework relies, before presenting the findings in the discussion section. 
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5.4 METHOD 

This study involved two distinct phases (focus group and survey) of design and data 

collection. The first qualitative phase consisted of preliminary efforts to ensure the 

realism of the study’s vignettes. The second quantitative phase was the principal 

focus of the study and involved two waves of administration, as discussed in the 

followings sections. 

5.4.1 Focus Group Interview	  

In the first phase, the aim was to design vignettes (very short stories with 

hypothetical situations, demanding ethical judgments from respondents). In previous 

research, vignettes were generally constructed from previous studies, preliminary 

qualitative studies, or knowledge of previous practice, to ensure relevant contextual 

factors (Taylor, 2006). However, as no vignettes in the Arabic language existed, I 

designed my own. To ensure the realism of these vignettes, I used a two-part design 

process. First, I reviewed research about how to designing vignette studies in 

marketing and management (Wason et al., 2002; Weber, 1992). These studies 

recommended asking people similar to the eventual respondents to describe relevant 

situations (Levy & Dubinsky, 1983) to ensure the scope and variables fitted the 

target group (Weber, 1992). Second, I conducted two focus groups (comprised of 

postgraduate Saudi students at the University of Manchester in April 2014) with 

eight participants each, to ask marketing and management professionals from Saudi 

Arabia to describe relevant unethical situations affecting marketing and management 

in Saudi organizations. All the students had previously worked in Saudi Arabia as 

management or marketing professionals for at least two years; this was to ensure 

representation of authentic populations of employees in terms of age and culture. I 
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successfully developed 24 vignettes from these focus groups	   (see appendix 2.8) 

(Wason et al., 2002; Wilks, 2004). Careful attention was paid to ensuring realism 

when developing the vignettes’ context, terminology, ethical dilemmas, and 

described actions. In addition, the wording of the vignettes sought to avoid 

influencing the participants’ responses.    

5.4.2 Main Study Design  

I utilized an online cross-sectional survey methodology, aiming to examine the 

relationship between independent and dependent variables; i.e. religiosity and ethical 

judgment. More specifically, the study examined the intersection of different 

dimensions of Islamic religiosity, linking them to the ethical judgments of the 

selected sample of marketing and management professionals. I sent a self-

administered online questionnaire to a randomly selected sample of 600 marketing 

and management professionals, recruited from the Saudi Management Association’s 

email list. This list consists of over 6700 registered marketing and management 

professionals around the country. As mentioned previously, by using a vignette 

method I hoped to provide a less threatening context and reduce social desirability 

bias. I also framed questions in the third person and assured full anonymity for the 

participants (see the survey cover page in appendix 2.5). To remedy variance 

attributable to the measurement method, rather than to the constructs the measures 

represent, the data were collected in two stages 35 days apart. Half the participants 

completed the religious and demographic scales (Scale of Muslim’s View of Allah, 

religious practice scale, and religious knowledge scale) in stage 1 and the ethical 

vignettes in stage 2. While the scales measured participants’ views of Allah, and the 

level of their religious knowledge and practices, 24 vignettes aimed to measure the 

degree of acceptance of ethically questionable scenarios. Moreover, I created a 
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psychological separation by using a series of expressions about different topics such 

as the last football world club in 2014 in Brazil and a type of dialectal poetry known 

in the Arabic gulf region (see appendix 2.8), to create the appearance that the 

measure of the predictor variables did not relate to that of the criterion variable. Each 

view of God identified was then connected with the overall endorsement of the 

vignettes. To test all the study’s hypotheses simultaneously I used SEM.  

5.4.2.1 Participants 

Of the 600 contacts, 460 respondents finished both waves of the data collection, 

achieving a response rate of 76.7 percent. However, I then deleted 33 cases because 

of excessive missing data, resulting in a final sample size of 427. I observed that 

most of the missing responses occurred after the respondents reached the 

questionable vignettes. I tried to contact those who did not complete the 

questionnaire to ask them why they quit at this stage. Unfortunately, I got only two 

replies: one individual asked the researcher not to contact him again, and the other 

said he ‘did not trust’ my questionnaire.  

Of the 427 participants who responded to both waves of data collection, 280 

(65.70 percent) were male and 146 (34.30 percent) were female. I believe this 

percentage is very representative of the profile of the Saudi workforce, where the 

majority of marketing and management positions are occupied by males (Flynn, 

2011). Most participants 170 (39.90 percent) were between 36 and 45 years old, 

while 120 (28.16 percent) were between 26 and 35 years old, and 111 (26 percent) 

were between 46 and 60 years. Only 22 participants (5 percent) were between 18 and 

25 years old. With regard to their marital status, 320 (75 percent) of the participants 

were married. The sample participants were relatively highly educated, with 238 
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(55.86 percent) holding a Bachelor's degree and 131 (30.75 percent) a Master’s or 

Doctorate. 11 percent or 51 of the participants had only a high school education and 

1.4 % of the participants have an education below high school. With regard to work 

experience, 138 (32.39 percent) participants had 6-10 years’ experience, while 121 

(28.4 percent) had 11-20 years’ experience; a further, 26.52 percent of the 

participants had 2-5 years’ experience. Only 22 (5 percent) of the participants had 

more than 20 years’ experience.  

 

5.4.2.2 Measures 

The study measured Islamic religiosity (the independent variable) using the Scale of 

Muslim’s View of Allah at work (SMVAW).	  Moreover, for this study, I developed a 

scale to measure Muslims’ religious knowledge, also adapting another Islamic 

measure developed by (AlSanî, 1989) to measure religious practice. All the scales 

were originally written in Arabic and were administrated in Arabic (translated 

English versions of the scales with the original Arabic versions are available in 

appendix 1.7).  

 

5.4.2.3 Control Variables 

Gender, Age and Education. Given that previous research has recognized the 

moderating role of age (Peterson et al., 2001; Serwinek, 1992), age and religiosity 

(Chatters & Taylor, 1989; Koenig, 1993), gender (Cronan et al., 2005), and 

education (Craft, 2013) in ethical outcomes I included these as control variables in 

the analyses. 
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5.4.2.4 Dependent Variable 

I operationalize ethical judgment “simply as an individual’s personal evaluation of 

the degree to which some behavior or course of action is ethical or unethical”	  

(Sparks & Pan, 2010, p. 409). Moreover, given the criticisms of using self-report 

accounts to determine instances of unethical behavior, as mentioned previously, I 

prepared a set of 24 ethically questionable fictitious vignettes describing ethically 

suspect behavior in the workplace and marketplace. I gathered the respondents’ 

evaluations and judgments concerning each of the vignettes. The participants were 

asked to evaluate and judge the ethically suspect behavior described in each vignette 

from “1: never acceptable” to “7: always acceptable” according to their personal 

values (see appendix 2.8). I factor-analyzed the set of 24 ethically questionable 

vignettes (Conroy and Emerson 2004; Longenecker et al. 2004; Parboteeah et al. 

2008; Wong 2008) summarized by one common factor. I conducted a factor analysis 

of responses to the 24 vignettes and found 20 vignettes could be adequately 

summarized by one common factor, termed degree of accepting unethical behavior 

(DAUB). Moreover, I ran a conformity factor analysis (CFA) and utilized the power 

of SEM to examine the relationship between the study’s independent variables and 

participants’ DAUB scores. Details regarding the results for the exploratory factor 

analysis (EFA) and the 20 developed vignettes CFA for the model are provided 

below. 

 

5.4.3 Analytical Strategy 

I first conducted an EFA of responses to the 24 developed vignettes to test the 

suitability of summarizing all vignettes with one common factor	  (as discussed more 

fully in the “dependent variable” section). I conducted an EFA using a Principal 
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Component Analysis with promax21 rotation, using the SPSS 20 package. The 

second SEM was used to test the relationships between all the research constructs in 

the hypothesized model in (see figure above). SEM in general follows a two-stage 

procedure: first, a measurement model is specified and fit, here by running a CFA to 

test priori measurement (Kline, 2005); second, the structural model is fit to the data 

(see Anderson & Gerbing, 1988).	  In order to benefit from the advantages of SEM, a 

covariance-based SEM program (Amos 20) was used with Maximum Likelihood 

(ML) estimation technique to test the measurement properties of the study model and 

all hypotheses simultaneously. Below I detail each of these steps. 

 

5.4.3.1 EFA for the twenty-four developed vignettes measuring DAUB 

First I factor-analyzed the set of newly-developed vignettes using a Principal 

Component Analysis with promax rotation. The KMO and Bartlett’s test for 

sampling adequacy were significant and the commonalities for each item were 

sufficiently high (all above 0.500 and most above 0.600).	  The item loadings were 

highly significant, all above 0.7 (Hair et al., 2006).	  Although three factors emerged 

with Eigenvalues >1, the first factor involved 20 of the vignettes and accounted for 

54.9 percent of the variance, while the second factor involved two cross-loadings 

vignettes accounting for 8.6 percent of the variance and the third factor also involved 

two cross-loadings vignettes only accounting for 4.6 percent. After dropping the 4 

cross-loadings vignettes and running the EFA; I found that 20 ethically questionable 

vignettes adequately summarized by one common factor	   with Eigenvalues >1, 

accounted for 65.4 percent of the variance.  

 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
21 Promax was chosen because the dataset is quite large (n=427) and promax can account for the 
correlated factors. 
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5.4.3.2 Evaluation of first-order measurement model 

To test the priori measurement models, a CFA was run for the 7-factor model (HV; 

FV; RK, measured by both Knowledge of Obligation (KO); and Knowledge of 

Forbidden (KF); RP determined by both Practice of Obligation (PO) and Practice of 

Forbidden (PF); and DAUB). Following Anderson and Gerbing’s (1988) 

recommendations, I ran first-order CFA and second order CFA. Goodness of fit 

indices (GOF), validity and reliability of the measurement model were evaluated to 

test the model though first-order CFA. The GOF indices for the initial test were (χ2 

= 4007.846, df = 2393; p=	   .000; CMIN/DF= 1.675; AGFI = .770, IFI= .930; 

TLI= .927; CFI=	   .930; RMSEA =.040; RMR=.123; PCLOSE = 1.000)22 showing 

imperfect fit (Hair, 2010, Hu & Bentler, 1999, Tabachnik & Fidell, 2007). 

Accordingly, I refined the model.	   Following (Byrne, 2013; Hair, Black, Babin, 

Anderson, & Tatham, 2009; Kline, 2005) regression weights, loading estimates, 

modification indices and standardized residual covariances were used to assess the 

refined measurement model. Based on the goodness-of-fit indices, the following 

items PO_9, KF_8, Vin19, Vin4, HV1, PF_8, KF_2, KF_3, and KO_4 were dropped 

from the model to achieve significant GOF indices, and the measurement model re-

run.	  The outcomes of the CFA first-order revised model yielded an acceptable fit (χ2 

= 2740.328, df = 1808; p= 000; CMIN/DF= 1.516; AGFI = .807, IFI = .952; TLI 

= .950; CFI = .952; RMSEA = .035; RMR = .114; PCLOSE = 1.000).	  

	  

5.4.3.3 Validity and reliability of the first-order measurement model 

I calculated AVE to test for convergent validity; it was 0.50, so the convergent 

validity of the constructs was supported for all factors (Anderson & Gerbing 1988b; 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
22 N.B. ALT  Alternative Model; AGFI  adjusted goodness-of-fit index; CFI  comparative fit index; 
NFI normed fit index; RMSEA  root-mean-square error of approximation. 
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Hair, 2010; Henseler, Ringle, & Sinkovics, 2009) (see table 5.1). To test the 

discriminant validity in the present first-order CFA model, the square root of the 

AVE (on the diagonal in the matrix below) for each construct was compared to all 

Squared Inter-factor Correlations (SIC). All factors demonstrated adequate 

discriminant validity, because the AVE values were greater than SIC value (Hair et 

al., 2006; Fornell & Larcker, 1981) (see table 5.1). Moreover, the composite 

reliability (CR) was computed for each factor. In all factors the CR exceeded the 

minimum threshold of 0.70, indicating I achieved good reliability in all factors 

(Bagozzi & Yi, 1988; Byrne, 2013) (see table 5.1). 

 

Table 5.1 

Validity and Reliability of the First-Order Measurement Model 

	   CR	   AVE	   RPF	   HV	   FV	   RPO	   RKF	   DAUB	   RKO	  

RPF	   0.906	   0.580	   0.762	   	  	   	  	   	  	   	  	   	  	   	  	  

HV	   0.894	   0.584	   -‐0.463	   0.764	   	  	   	  	   	  	   	  	   	  	  

FV	   0.922	   0.663	   0.477	   -‐0.540	   0.814	   	  	   	  	   	  	   	  	  

RPO	   0.941	   0.616	   0.581	   -‐0.402	   0.367	   0.785	   	  	   	  	   	  	  

RKF	   0.916	   0.685	   -‐0.027	   -‐0.135	   0.097	   0.079	   0.828	   	  	   	  	  

DAUB	   0.971	   0.648	   -‐0.213	   0.183	   -‐0.362	   -‐0.209	   -‐0.298	   0.805	   	  	  

RKO	   0.921	   0.539	   0.029	   -‐0.078	   0.104	   0.102	   0.555	   -‐0.353	   0.734	  
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5.4.3.4 Evaluation of a second-order measurement model 

Three of the study’s constructs, “Views of Allah, Religious knowledge and Religious 

Practice” are measured through lower order factors.23 Therefore, it also required to 

run a second-order CFA model analysis	   (Anderson & Gerbing, 1988). The same 

procedure (goodness-of-fit, validity and reliability) followed in the first-order CFA 

model was repeated (Byrne, 2013).  The GOF indices for the initial test were (χ2 = 

2764.822, df = 1817; p= 000; CMIN/DF= 1.522; AGFI = .807; IFI = .951; TLI 

= .949; CFI = .951, RMSEA = .035; RMR = .136; PCLOSE = 1.000) showing an 

acceptable fit (Hair et al., 2009, Hu and Bentler, 1999, Tabachnik and Fidell, 2007). 

However, standardized residual covariances results showed some items values were 

larger than the acceptable threshold of 2.58 (Byrne, 2013, Joreskog & Sorbom, 

1993). Accordingly, I refined the model further.	   Based on the GOF indices and 

standardized residual covariances, items Vin1, Vin7, PO_11, PF_1 were dropped 

from the model to ensure significance. Then, the new measurement model with the 

dropped items was re-run. The outcomes of the CFA second-order revised model 

demonstrated an adequate model fit (χ2 =2371.951; df = 1583; p= 000; CMIN/DF= 

1.498; AGFI = .820; IFI = .955; TLI = .953; CFI = .955; RMSEA = .034; RMR 

= .132; PCLOSE = 1.000). 

 

5.4.3.5 Validity and reliability of the second-order measurement model 

To test for convergent validity AVE was re-calculated. The convergent validity of 

the constructs was supported by all factors, as AVE was above 0.50 (Anderson and 

Gerbing 1988b; Hair et al. 2010; Henseler, Ringle, & Sinkovics, 2009) (see table 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
23 Balanced View construct measured through: Hope and Fear views factors; while Religious 
knowledge (RK) measured through: Knowledge of Obligation (KO) & Knowledge of Forbidden 
(KF); and Religious Practice construct measure through: Practice of Obligation (PO) & Obligation of 
Forbidden (PF).  
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5.2). To test the discriminant validity in the second-order CFA model, the square 

root of the AVE (on the diagonal in the matrix below) of each construct was 

compared with all Squared Inter-factor Correlations (SIC). All factors confirmed 

adequate discriminant validity, because the AVE values were bigger than the SIC 

value (Hair et al., 2006; Fornell and Larcker, 1981) (see table 5.2). Additionally, the 

composite reliability (CR) was computed for all factors, which exceeded the 

minimum threshold of 0.70, indicating a good reliability in all factors (Bagozzi & 

Yi, 1988; Byrne, 2013) (see table 5.2).  

 

 

                                                              Table 5.2 

Validity and Reliability of the Second-Order Measurement Model 

	   CR	   AVE	   RP	   DAUB	   BV	   RK	  

RP	   0.749	   0.602	   0.776	   	  	   	  	   	  	  

DAUB	   0.967	   0.647	   -‐0.255	   0.804	   	  	   	  	  

BV	   0.700	   0.540	   0.733	   -‐0.381	   0.735	   	  	  

RK	   0.721	   0.565	   0.074	   -‐0.430	   0.159	   0.752	  

 

 

5.5 RESULTS 

Table 3 presents the descriptive statistics and correlations among the scales. Prior to 

discussing the hypotheses, it should be noted that according to the IFBM the 

characterization of HV as separate and different from FV was supported with the 

negative correlation of -.499 (p<0.01). A preliminary examination of the data (see 

Table 5.3) shows support for H1a with a correlation of .168 (p<0.01) between HV 

and BAUB. Additionally, it supports H1b and H1c, in which HV negatively related 
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to RP -.466 (p<0.01) and RK -.136 (p<0.01). Meanwhile, RK -.220 (p<0.01) and RP-

.362 (p<0.01) show a significant negative correlation to BAUB revealing potential 

evidence of a meditation effect supporting H4a and H5a. Similarly, H2a, H3c, were 

supported, as FV negatively related to BAUB -.334 (p<0.01), and positively related 

to RP .429 (p<0.01).	  There is also potential evidence of meditation effect supporting 

H5b. However, H2b .122 (p<0.01) was not supported, as FV did not correlate 

negatively with RK. Thus, preliminary evidence rejects H4b,	  as there is no mediating 

path proven for FV-RK-BAUB. BV is negatively related to BAUB -.130 (p<0.01), 

supporting H3a. However, H3b and H3c were unsupported, as the relationship 

between BV and RP and BV and RK were nonsignificant. Thus, preliminary 

evidence rejects H4c and H5c, as there is no mediating path proven for BV-RK-

BAUB or BV-PR-BAUB (see Figure 5.3). However, it is important to note that these 

results are only preliminary, since this study utilized SEM to test all hypotheses 

simultaneously, rather than relying on bivariate correlations to test variables 

independently. 

                                                           TABLE 5.3 
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5.5.1 Hypothesis Testing24	  

5.5.1.1 Direct effects 

I conducted SEM to assess the hypothesized theoretical model, and test the linear 

effects illustrated in Figure 1. This direct-effect model exhibited good fit indices (χ2 

=2371.951; df = 1683; p= 000; CMIN/DF= 1.598; AGFI = .820; IFI = .955; TLI 

= .953; CFI = .975; RMSEA = .034; RMR = .132; PCLOSE = 1.000). The positive 

relationships between HV and DAUB (H1a: .209, P≤ .001) and the negative 

relationships between HV and RP (H1b: β = -.348, p b .01) and HV and RK (H1c: β 

= -.28, p b .001) were all supported.	  Moreover, FV is negatively related DAUB, 

supporting H2a (-.361, P≤ .001) also the relationship between FV and RK was 

negatively significant supporting H2b (-.11, P≤ .05) and the positive relationship 

between FV and RP means H2c (.43, P≤ .001) is supported. Similarly, the 

relationship between BV and DAUB (-.451, P≤ .001) and BV and RK (.45, P≤ .01) 

and BV and RP (.38, P≤ .05) supports H3a, H3b, H3c. Table 4 summarizes the direct 

model parameter estimates. Moreover, when testing the hypotheses I controlled for 

gender, age and education. The analyses indicates that educated people and females 

were generally less accepting of ethically questionable vignettes than less educated 

people and males, moreover, age did not have a significant impact on the dependent 

variable.          

 

 

 

 

 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
24	  For more details on the data analysis in this chapter, refer to appendix 3	  
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Table 5.4 

Structural equation modeling direct effect results 

Independent variable	   Dependent	  variables	  

 RK	   RP	   DAUB	  

HV	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  -‐	  .28*	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  -‐.348	  **	  	  	  	  	  	  	  	  	  	  	  	  .209***	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  

FV	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  -‐	  .11*	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  .43**	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  -‐.361***	  

BV	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  .45**	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  .38*	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  -‐.451***	  

	  

*Significant at p b .05. ** Significant at p b .01. ***Significant at p b .001 

 

 

 

5.5.1.2 Mediation 

Mediation was tested using 2000 bias corrected bootstrapping resamples in AMOS. 

The direct and indirect effects were analysed for potential full mediation (as 

discovered while fitting the model). I additionally covaried the error terms of the 

mediators25, to account for their correlation without adding theoretical complexity to 

the study’s model. The results are summarized in tables 5 and 6 below. 

 

 

 

	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
25	  See appendix 2-  The mediation model	  
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Table 5.5 

RK Mediation effects 

*** = P≤ .001; **P ≤ .01; *= P ≤ .05; ns = “not significant” 

 

 

Table 5.6 

RP Mediation effects 

*** = P≤ .001; **P ≤ .01; *= P ≤ .05; ns = “not significant” 

 

 

Variables 
Relationship 

Direct 
without 

Mediator 

Direct with 
Mediator 

Indirect Results 

BV-RK-DAUB - 0.451*** -.352*** -.102*** Partial 
Mediation  

FV-RK-DAUB -.361*** -.284*** -.081** Partial 
Mediation 

HV-RK-DAUB .209*** .142*** .071*** Partial 
Mediation 

Variables 
Relationship 

Direct without 
Mediator 

Direct with 
Mediator 

Indirect Results 

BV-RP-DAUB - 0.451*** -.749***   -.300 *** Partial 
Mediation 

FV-RP-DAUB -.361*** -.294*** -.068** Partial 
Mediation 

HV-RP-DAUB .209*** .045 ns .167*** Full 
	  Mediation 
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As illustrated in table 5.5, H4a was supported, showing a partial mediation 

role of RK (.071, P≤ .001) for the path HV-RK-DAUB. Similar, H4b and H4c were 

supported showing a partial mediation role of RK (-.081 P≤ .001) for path FV-RK-

DAUB and (-.102, P≤ .001) BV-RK-DAUB.  

As illustrated in table 5.6 the	   mediation path HV-RP-DAUB interestingly 

shows full mediation (.167, P≤ .001), supporting H5a. BV-RP-BAUB (-.300, 

P≤ .001) and FV-RP-BAUB (-.068, P≤ .001) supporting H5b and H5c. However, 

both paths show only partially mediated effects, as shown in table 5.6. 

 

5.6 DISCUSSION 

The main finding of this paper confirmed that Muslims’ views of God influence their 

ethical judgment in organizational contexts. Specifically, the findings of the study 

confirmed HV in Islam is more closely associated with unethical behavior within 

organizations. Respondents with a conception of God dominated by an HV were 

significantly more accepting of the ethically questionable vignettes. In addition, 

respondents who espoused the FV of God were more likely to oppose ethically 

questionable vignettes.	   Moreover, those who internalized the combined view and 

conception of God (BV) were less accepting of ethically questionable vignettes. 

Therefore, the BV was more positively associated with ethical judgment than the 

FV. Finally, and interestingly, RP fully mediated the relationship between HV and 

ethical judgment. However, I found that RP only partially mediates the relationship 

between both the BV and FV and the ethical judgment. Similarly, I found that RK 
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only partially mediates the relationship between any of the three views (HV, FV, and 

BV) and ethical judgment in organizations.  

The key finding is that people who see God as benevolent and forgiving are 

typically more accepting of unethical behavior and potentially more likely to engage 

in decisions leading to an unethical outcome, at least in hypothetical situations. This 

is largely affected by unknown processes (Bazerman & Banaji, 2004), but might also 

be because certain conceptions might be “disguised” when justifying corrupt actions. 

In other words, the forgiving view provided individuals with language to assist their 

self-deception (Tenbrunsel & Messick, 2004). This is because those Muslims who 

internalized the HV believe God will always exonerate them; therefore, their 

unethical deeds do not affect their religious status. These Muslims appeal to God’s 

forgiveness and mercy after committing unethical acts: “Allah is oft-forgiving most 

merciful” or “Allah will forgive me!” believing that merely uttering the words can 

guarantee repentance whilst persisting in unethical behavior. Evidence of the same 

situation can be found in other religions too, and is termed by Chaves (2010), the 

“religious congruence fallacy,” that is, the common but erroneous presumption that 

the moral behavior of some religious individuals will be consistent with ostensible 

religious norms. Thus, such a view of God might foster ethical misconduct, creating 

an ideology of corruption requiring management.  

This finding confirms that the IFBM provides a valuable theoretical tool to 

understand the theological ideas and language behind those holding the HV, 

explaining how this view can negatively influence RP and RK and ultimately, ethical 

outcomes. Moreover, the IFBM argues that the HV could be used as a justification 

for unethical behavior, in which individuals first act and then rationalize the 

consequences of their actions (Reynolds, 2006). Thus, I argue that the HV may 
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provide Muslims with the grounds for a comfortable justification of unethical 

conduct and corruption, demonstrating that religion continues to provide a language 

for ethics, which might lead to adverse ethical outcomes. Thus, a guaranteed 

opportunity for divine forgiveness might be interpreted as a moral license to 

transgress (Zhong & Liljenquist, 2006; Zhong, Strejcek, & Sivanathan, 2010).  

In addition, the findings align with empirical evidence presented by some 

studies, but contradicting one other. To date, only two studies (see Walker, Smither, 

& DeBode (2012) and Hardesty, Westerman, Beekun, Bergman, & Westerman 

(2010)) have examined the relationship between a person’s view of God and its’ 

impact on their ethical judgment and behavior at work. Another study, conducted by 

Shariff and Norenzayan (2011),	   although not directly linked to the work context, 

examines	   the relationship between cheating behavior in an anonymous setting and 

views of God as loving and compassionate, or as an angry and punitive. All these 

previous studies focused mainly on Christian participants and relied on notions 

derived from a Judeo-Christian perspective that may not apply to other religions. 

Moreover, their findings produced mixed results. Specifically, the study of ethical 

behavior in the workplace by Walker et al. (2012), found that seeing God as loving 

and forgiving correlates with ethical judgment in the workplace, while a punitive 

view of God has no correlation with ethical outcome. For their part, Sharriff and 

Norenzayan (2011) claimed that viewing God as a more punitive and less loving 

figure results in lower levels of cheating. This study’s findings concerning the FV 

and potentially positive ethical outcomes in organizations confirm the empirical 

evidence provided by Shariff and Norenzayan (2011).	   Suggesting sound ethical 

judgment and behavior might not require belief in a God in general but instead a 

more specific belief in a God able to evoke credible fears of punishment (Barro & 
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McCleary, 2003, Shariff & Norenzayan, 2011). However, the study’s findings 

concerning the HV contrast with the work of Walker et al. (2012), who showed a 

positive relationship between a loving view of God and sound ethical judgment. In 

addition, Walker et al. (2012) findings contradicted Shariff and Norenzayan (2011), 

showing a non-significant relationship between viewing God as more punitive and 

ethical judgment. Future research should aim to resolve these contradictions. 

Finally, the study’s findings indicate that the BV is strongly associated with 

ethical judgment in organizations. This confirms the IFBM, which suggests Islamic 

beliefs based on moderation, combining the three qualities of love, hope and fear, are 

more likely to provide adherents with a framework for day-to-day decision-making 

that leads to ethical outcomes within organizations. Understanding that theological 

theory is associated in this way with the framework of behavioral ethics may help 

employers to fight corruption within organizations.  

The study’s findings have revealed important and profound explanations 

regarding how religion might influence ethical outcomes within organizations. 

Overall, the findings confirm religious beliefs have an important effect on ethical 

judgment and behavior in a business context at work, influencing ethical judgment in 

profound and often unexpected ways.  In addition, although the findings concern the 

effects of Islamic religiosity on ethical judgment and behavior in organizations, the 

model provided will benefit researchers investigating other religions. 

5.7 IMPLICATIONS FOR MANAGERS  

Here I review the study’s findings, concerning whether specific types of Islamic 

theological beliefs could explain unethical behavior in organizations, and offer 

practical contributions for managers engaged in ethical training, as well as for 
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educators and policymakers more generally.	  The data could explain the normative 

gap between Islam’s ethical teachings and business practices in Muslim countries 

mentioned previously (Transparency International’s Corruption Index, 2014), and 

suggest practical strategies for managing unethical behavior in those Muslims 

countries.  

Previous research implies cognitive reflection and reappraisal can help improve 

ethical judgment (Feinberg & Shwartz, 2012; Paxton, Ungar, & Greene, 2012). I 

propose that management should foster or seek to amplify a specific view of God 

leading to better ethical judgments within organizations. For instance, emitting 

deliberate conscious ethical messages across organizations is crucial to ensure long-

term success. Ethical deliberations should be shared throughout the workplace and 

with employees at all levels.	  Trusted religious leaders, for instance, could help by 

encouraging followers to exhibit good ethical conduct and fight organizational 

corruption. However, this research has shown that religious leaders and 

organizations could contribute to the problem by adopting a religious discourse that 

reinforces the forgiveness of God and overlooks accountability. Therefore, messages 

likely to deliver the most positive impact require religious leaders that increase an 

individual’s conscious fear of God as much as hope of His mercy. Those messages 

that help Muslims to become fully aware that God knows the manifest and the 

hidden will increase their accountability for their actions at work, as will messages 

emphasizing work as an integral part of a Muslim’s worship of God. 

In addition, the study’s findings show that RP can mediate the influence of 

different views of God and ethical judgment. Therefore, management should foster 

and promote RP to reinforce the likelihood of ethical outcomes. When doing so it is 

important to ensure tolerance for the expression of religious self-identity by building 
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mutual respect and developing effective communication channels. It is important that 

both employer and employee learn to respect each other’s religious views (Hicks, 

2003, p. 174).	  Thus, diversity management regarding religious beliefs is crucial.  

Moreover, given the global nature of business, the paper’s findings provide 

international companies operating in the regions where Islamic beliefs are dominant 

with valuable guidance. Specifically, Muslims are one of the largest religious groups 

in a number of Western countries, thus the information collected here concerning the 

managing diversity of the workforce and the provision of ethics training and 

education applies in companies operating in these settings also. For example, one of 

the main practical implications of this article concerns integrating knowledge of the 

phenomenon of religious self-deception into ethics training to alter the discourse 

around corruption in organizations. Well-designed training courses could  achieve 

this by developing a better understanding of the psychological process behind 

employee’s un/ethical judgments, be elucidating how they could misuse religious 

concepts to rationalize their unethical acts.  These programs may also include 

training about the process of unintentional decision-making and how people re-

rationalize unethical judgements using religious constructs. This could contribute to 

instilling values of respect, and tolerance, improving acceptance of religious 

differences in the workplace.  

To conclude, such courses should not only be designed to detect and prevent 

unethical behavior and increase awareness of various forms of accountability, 

resulting from different beliefs, but also aim to assist employees to recognize and 

respond to ethical issues. Moreover, development of practical training for 

employees, illustrating how acts of Islamic worship such as praying, charity, fasting 

and the pursuit of excellence in work as a kind of worship, can improve ethical 
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behavior in the workplace. In addition, this research offers useful information to 

improve the way business ethics is currently taught in professional business schools 

in Saudi Arabia and other similarly religious countries.  

Finally yet importantly, the findings of this article can utilized by policy 

makers to manage ethical failures by understanding how religiosity can influence 

ethics. For example, by introducing evaluation of ethical decision-making and 

behavior as a significant component of employee performance appraisals within 

organizations, as recommended elsewhere (Weaver & Trevino, 2001). If ethical 

judgments are subject to systematic errors justified by religious concepts, then 

performance evaluations might incorrectly reward employees who achieve 

respectable work outcomes through unethical practices.	   More broadly, by 

acknowledging the influence of religiosity on ethics, analysis of public policies 

would be better informed and perhaps fundamentally improved. For instance, the 

Anti-Corruption Commission in Saudi, and similar bodies in other religious 

countries, could draw on this research to formulate regulations and policies using 

religion to prevent and combat corruption. 

 

5.8 LIMITATIONS AND FUTURE RESEARCH 

This paper has tested the robustness of the IFBM in one Muslim country 

(Saudi Arabia). Therefore, it is not representative of all Muslims or all religious 

populations worldwide. Thus, to validate the practicality of this theoretical 

framework and the empirical findings of this paper, future research is required, 

replicating its methods in different Muslim countries and across other religions and 

cultural contexts. Such work would provide valuable theoretical validation, and 
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guide empirical research on links between religion and ethics in variety of cultures 

and contexts. Moreover, this study has only tested one component of the IFBM, the 

so called “the Hot Intersection” (System 2 -rational judgement); therefore, future 

research should examine the “the Cold Intersection” (System 1 – intuitive decision-

making). This would enrich behavioral research in the business ethics field, 

encouraging a broader understanding of ethical judgment within organizations. 

Finally, while this study utilized a survey design, future research could fruitfully 

expand the insights achieved using a longitudinal design. Overall, I used the case of 

Islam to highlight how religious beliefs might influence ethical judgment but such 

work has broader significance: revealing dynamics and mechanisms responsible for 

the influence of religion on ethical judgment and behavior within organizations 

worldwide. 
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Chapter Six (Discussion of the Research Findings) 

 

"...and seek not to spread corruption on earth: for, verily, God does not love the 
spreaders of corruption!” 

– Quran 28:77 – 

 

Chapter Objectives:  

 

A. To offer a summary of the significant findings in each of the chapters.	  

	  

B. To tie the previous chapters together to help the reader see how the 

various papers in the thesis, taken together, make a contribution to the 

field of behavioral business ethics.	  

	  

C. To discuss the strengths and limitations of this thesis.	  

	  

D. To highlight the managerial relevance of the thesis findings and 

provide a general conclusion to the thesis. 

 
E. To discuss directions for further research. 
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                6.1 INTRODUCTION 

Investigating factors that impact ethical decision-making and behavior in 

organizations is crucial for understanding what drives un/ethical judgment and 

behavior. Investigating such factors can also assist in identifying the possible steps to 

be taken to help curb the type of business ethics scandals that have come to light in 

the last decade. Notwithstanding the general agreement that religion is an important 

determinant of ethical judgment (Fararo & Skvoretz, 1986; Fisher, 2001; Tittle & 

Wlech, 1983; Turner, 1997; Weaver & Agle, 2002) and the fact that eighty-four 

percent of the world’s population declare themselves as religious (Pew Research 

Center, 2012) behavioral ethics as a discipline tends to ignore issues of religion 

(Gümüsay, 2015; King, 2008; Tracey, 2012). In this thesis, I have sought to provide 

a better understanding of religiosity’s influence on ethical judgment and behavior in 

organizations. Specifically, I have focused on the impact of Islam –one of the 

world’s fastest growing religions (Pew Research Center, 2015) – on ethical 

judgments of management and marketing professionals in Saudi Arabia.  

 

In each of the previous chapters, I have discussed how Islamic beliefs interact with 

other Islamic religiosity dimensions influencing Muslims’ ethical judgment in 

business situations.	   In the present chapter I will discuss the overall conclusions 

which establish the contributions to ethical decision-making and behavior research 

and offer some recommendations for future research. Before doing so, however, I 

will first summarize the results of each chapter. 
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6.2 Overview of the Findings 

       6.2.1 Identifying a Gap in the Literature 

In this thesis, literature on the topic has demonstrated that studies have consistently 

failed to capture how exactly religiosity affects ethical judgment and behaviors in 

organizations (Lehnert et al., 2014).I have suggested that the absence of clear links 

between religiosity and behavior might be due to methodological and conceptual 

limitations	  (Parboteeah, et al, 2008; Tracey, 2012).  

From a conceptual perspective, I have argued that there is an absence of theoretical 

frameworks capturing the interaction and mechanism role of beliefs, experience, 

cognitive, biases and emotions. Previous studies have often investigated, in isolation, 

the role of a single religious motivation or aspect in producing un/ethical behavior.	  

For example, religiosity was often conceptualized using simplistic dimensions that 

are easier to measure such as motivations, religious activity involving 

Mosque/Church attendance or narrowly conceived religious affiliation (see for 

example Angelidis & Ibrahim, 2004; Du, Jian, Zeng, & Du, 2013; Du, Jian, Du & 

Pei, 2014; El Ghoul, Guedhami, Ni, Pittman & Saadi; 2012; Conroy & Emerson, 

2004; Hilary & Hui, 2009; Schneider, Krieger, & Bayraktar, 2011). Studies have, 

therefore, examined the role of belief on its own, without capturing the important 

interfaces among belief and other religious dimensions.   

 

The role of core religious beliefs (Parboteeah et al., 2008) and how beliefs are 

interpreted and practiced has yet to be adequately studied in relation to ethical 

outcomes in the workplace. More work is needed to understand the interfaces 

between beliefs and different aspects of religiosity better. Specifically, I have argued 
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that we need to examine how beliefs might interact with other religious dimensions 

(practice, knowledge, affective attachments dimension) influencing both System1 

and System2 processes of decision-making in different ways. I have argued that, 

without a more holistic view of different religiosity dimensions (Graham & Haidt, 

2010, Zhong & Liljenquist, 2006), as well as a more nuanced understanding of how 

different dimensions of religiosity influence ethical behavior, attempts to understand 

the interfaces between beliefs and the different aspects of religiosity  might fail 

(Tracey, 2012;	  Weaver & Agle, 2002). Furthermore, such research must expand to 

include the diverse interpretations of religious beliefs that individuals adhere to in 

different faiths (Ali & Al-Aali, 2014; Beekun & Badawi, 2005; Chan-Serafin, Brief 

& George, 2013; Fotaki et al., forthcoming; Froese & Bader, 2007; Parboteeah et al., 

2008; Tracey, 2012).  

 

To better understand the connections between religion and ethical decision-making 

and behavior in organizations it is also particularly important to research these issues 

in non-Western contexts, and from a variety of religious viewpoints. Despite being 

needed, such work is scarce. For instance, while existing literature on religiosity in 

management and organizations focuses overwhelmingly on Western Christianity 

(Tracey, 2012), there is a striking lack of studies regarding religion’s influence on 

ethical decision-making and organizational behavior from an Islamic perspective, 

even though Islam is  one of the world’s fastest growing religions (The Future of 

World Religions, 2015).	  	  
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Moreover, I have argued that the current theoretical and empirical works in business 

ethics literature rely extensively on the notion of intrinsic and extrinsic religiosity 

offered by Allport and Ross (1967). The influence of this religiosity theory may 

reflect a Protestant bias in the literature, and that the strict division between 

extrinsic–intrinsic religiosity may not apply to other religions, or even other 

denominations within Christianity (Cohen, Hall, Koenig, & Meador, 2005; Graham 

& Haidt, 2010; Hill, 2005).  

In addition, a review of the literature has demonstrated methodological limitations. 

For instance, a considerable number of studies investigating the impact of religiosity 

on ethical judgment and behavior in organizations suffer from social desirability 

biases, a point raised by Weaver and Agle (2002). Moreover, many studies used 

university students as a sample, meaning that, consequently, real populations of 

managers in terms of age and culture are unrepresented	   (Parboteeah et al. 2008).	  

Additionally, some of the empirical studies that have linked Islamic religiosity to 

Muslim ethical behavior in the workplace borrowed traditional religiosity measures 

and attempted to translate or adapt them in order to measure Muslims’ level of 

religiosity. Those religiosity scales were originally developed from a Christianity 

perspective and are applicable in Western Christianity contexts and, therefore, they 

might not be valid to measure Muslims’ degree of religiosity. 

	  

	  Finally, one of the major deficiencies of the survey method is that it is difficult to 

test causal relationships by using basic or conventional statistics techniques which do 

not allow for the analysis of latent variables and their relationships, taking into 

account measurement errors. Some previous studies use a simple correlation 
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technique and do not utilize advanced analysis statistics techniques such as structural 

equation modeling which evaluate model construct relationships simultaneously.  

 

To address these gaps, this thesis (in Chapters Three, Four and Five) has specifically 

examined how core religious beliefs within the Islamic tradition interact with other 

religious dimensions (practice, knowledge, affective dimensions) and shape the 

ethical perceptions of Muslims which, in turn, influence ethical judgments of 

individuals in various business situations. Religious belief is the key dimension of 

individual religiosity (Parboteeah et al., 2008), though numerous other dimensions 

including religious practices, knowledge	  and affective are also important. 

 

 Understanding how an individual internalizes the God Concept (GC) and God 

Image (GI) has offered a meaningful snapshot of one's religious beliefs. This has 

also helped explain the normative gap between Islam’s ethical teaching and the 

business practices in many Muslim countries where corruption is high (see 

Transparency International’s Corruption Index, 2014). So, given that the majority of 

studies on examining religion in organizations lack sufficient specificity in 

theorizing (Steffy, 2013), my aim was to build a theory of Islamic beliefs and 

conduct an empirical investigation to test it. 

 

       6.2.2 The Findings in Chapter 3 (Theoretical Paper) 

In Chapter 3, I developed an integrative faith-based model (IFBM) to capture the 

interaction and mechanism role of beliefs, experience, cognitive, biases and 
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emotions and incorporating the notion of the GC and GI, along with System 1 and 

System 2 of moral decision processes, to develop categories guiding future business 

ethics research on religiosity. The IFBM indicates the primary influence on System 1 

is GI, mediated by religious practice and affect, whilst on System 2 the primary 

influence is GC, mediated by religious knowledge and practice. While the case of 

Islamic religiosity was employed in order to elucidate the IFBM’s theoretical claims, 

the model’s components are presumably universally present across religions and 

cultural contexts. However, the IFBM’s components might differ in content and in 

the ways in which they are emphasized, leading to various forms of religiosity and 

different influences on ethical behavior and outcomes for different individuals of the 

same religion/religious group.  

The IFBM helped to frame and understand the deeply held religious beliefs 

emanating from the main Islamic schools of thought in the form of a conceptual 

schema. The proposed framework has helped explain how Muslims might prioritize 

different religious values when dealing with ethical dilemmas. This schema is based 

on values that believers internalize through affective and cognitive processes as 

image (view) and concept (idea) of Allah.  

This research has argued that deeply held religious beliefs help shape Muslims’ 

individual perceptions of Allah in three fundamental ways: (i) as punishing, (ii) as 

benevolent and forgiving, or (iii) as a combined view balancing both aspects. It 

examined how these different Islamic beliefs interact with other religious dimensions 

(practice, knowledge, affective dimensions) affecting Muslims’ ethical judgment and 

behavior in the workplace through both deliberative and intuitive processes. 

Specifically, it evaluated conceptually the interrelationship between the religiosity 

dimensions of belief, practice, knowledge, and affective, emphasizing the primacy of 
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the belief dimension. It demonstrated how different Muslim’s Views of God 

(mediated by practice, knowledge and affective) underpin Muslim individuals’ moral 

judgments, how these Views might contribute to shaping their ethical perceptions 

and behavior, and how these might impact on their ethical decisions in business 

situations and at the workplace more generally.  

The theoretical model hypothesized that believers whose self-identities are more 

dominated by the view of Allah as punishing will be less likely to accept unethical 

behavior because of the fear of being caught by an omniscient God and being 

punished (Conroy & Emerson, 2004). In the second case, where they internalized the 

view of Allah as benevolent and forgiving, individuals  might, paradoxically, be 

more likely to accept unethical behaviors as such acts would be eventually forgiven. 

Finally, in the third case, where believers hold a combined view balancing both 

aspects of forgiveness and punishment, generally ethical judgment and behavior in 

organizations was hypothesized. However, the previous relationships of FV, HV, BV 

and ethical judgment were hypothesized to be mediated by religious practice, 

knowledge and affective. The proposed theoretical schema offered guidance to the 

empirical examinations in Papers 2 and 3 (Chapters 4 and 5 respectively).  

 

       6.2.3 The Findings in Chapter 4 (Scale Development and Validation) 

In this chapter I dealt with developing an adequate instrument for empirically testing 

the IFBM developed in Chapter 3.	   Developing a valid and reliable psychometric 

scale to measure a Muslims’ conception of Allah was essential as there was no 

existing scale developed from an Islamic perspective. The lack of empirical research 

may be also due to the absence of instrumentation that is relevant to Islam. 
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 I conducted three preliminary focus groups and had the Scale of Muslim’s view of 

Allah at work (SMVAW)’s initial items reviewed by experts in Islam and 

psychology of religion. I then pre-tested the SMVAW with a small convenience 

sample, applying a cognitive interviewing technique to refine and improve the scale. 

The SMVAW was then administered to the target population: a multi-stage Cluster 

Sampling (N = 472) of marketing professionals from Saudi Arabia who assisted in 

refining the SMVAW.  

The results showed that the newly-constructed scale had adequate psychometric 

properties (Arthaud-Day et al., 2005; DeVellis, 2012; Ladd & Spilka, 2006; 

Netemeyer et al., 2003; Seidlitz et al., 2002). 

 

      6.2.4 The Findings in Chapter 5 (The Main Empirical Study) 

In Chapter 5, a self-administered online questionnaire was sent to a randomly 

selected sample of 600 marketing and management professionals recruited from the 

email list of the Saudi Management Association. This list consists of around 6700 

registered marketing and management professionals from all around Saudi Arabia 

and therefore represented the study population.  

 

In the main empirical study I used vignette methods rather than a direct-question-

based survey. The aim was to provide a less threatening context and to reduce social 

desirability bias. I also framed questions in the third person and assured full 

anonymity for the participants. To remedy variance that is ascribable to the 

measurement approach rather than to the concept the measures represent, the study’s 
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data were collected in two stages, separated by 35 days. Half of the participants 

completed the religious and demographic scales (Scale of Muslim’s View of Allah, 

religious practice scale, and religious knowledge scale) in stage 1 and the ethical 

vignettes in stage 2. While the scales measured participants’ views of Allah, and the 

level of their religious knowledge and practices, the 24 vignettes aimed to measure 

the degree of acceptance of ethically questionable scenarios. Each view of God that I 

identified in first paper was then linked to their endorsement of this vignette. 

Structural equation modeling (SEM) was used to test all my hypotheses 

simultaneously. 

The main findings confirmed that HV might be more closely associated with 

unethical judgment in organizations, while the FV and BV were positively 

associated with ethical judgment. Further, RP and RK mediate the relationship 

between Muslim marketing and management professionals’ different views of God 

and ethical judgment.  

 

6.3 Implications and Contributions 

This thesis contributes to the literature in several ways.  

A first contribution made by this thesis is the insight into adopting an integrative 

approach to study religiosity’s influence. Overall, the thesis’s findings confirm that 

religious beliefs have an important effect on ethical judgment in a business context at 

work: they influence ethical judgment in profound and unexpected ways. It 

demonstrates that religiosity can influence both deliberative and intuitive processes 

of ethical judgment,	  at least in hypothetical situations.  
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Moreover, the thesis has adopted an integrative approach and proved that religion 

not only has a positive impact on ethical behavior in organizations but also that it 

continues to provide a language for ethics, even where this may lead to adverse 

ethical outcomes. The thesis thus shows how, for managing ethical failure, it is 

crucial to understand when religiosity is expected to lead to an ethical outcome, and 

when and why it is expected lead to an unethical one. This can be only achieved by 

developing a more profound and nuanced understanding of the content and substance 

of religious beliefs and their consequences, otherwise the findings will be 

misleading. This thesis has strongly demonstrated how this could happen. It has 

unpacked how different beliefs are formed, identified what factors these beliefs are 

affected by, and how these lead to different interpretations of the same faith system 

which can, in turn, lead to different un/ethical outcomes. In recognizing this scope 

for variance, it contributes an explanation for the mixed findings of previous studies 

into the influence of religiosity i.e. where some have shown a positive association 

but others have shown a negative link.   

More specifically, rather than investigating the role of a single religious dimension in 

producing ethical/unethical behavior in isolation from the important interfaces 

among belief and other religious dimensions, it examined the interaction between 

religious dimensions and how they influence ethical behavior, as well as  the 

mechanism behind this effect. It therefore integrated the notion of the GC and GI, 

thus incorporating theological concepts (GC), and psychological insights along with 

cultural constructs (GI) (Rizzuto, 1979, Lawrence, 1997, Kaufman, 1981, Hall & 

Fujikawa, 2013). These were then linked to the theoretical claims and empirical 

discoveries in neurocognitive research and in moral psychology of behavioral ethics 

research, and focused on the two-system, dual-process theories explaining moral 
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decision-making (Cushman, Young & Hauser; 2006; Damasio, 2008; Lieberman, 

Gaunt, Gilbert, & Trope, 2002; Kahneman, 2011; Kahneman & Frederick 2002, 

Reynolds, 2006; Nolte, 2002; Stanovich 1999; Stanovich & West 2000).  

The thesis unpacked in detail how different beliefs are formed and considered the 

factors affecting these beliefs which may lead to different interpretations of the same 

faith system. The framework offered goes far beyond the conceptions previously 

developed by Weaver and Agle (2002). They viewed belief as one of many religious 

dimensions but failed to thoroughly examine the interaction between these 

dimensions and how these may be affecting ethical behavior, and to explain the exact 

mechanism behind this effect.  

The thesis has demonstrated why and how individuals within the same faith interpret 

and internalize religious role expectations differently and how this, accordingly, 

differently affects their ethical judgment and behavior in the workplace. Different 

religious beliefs/views can interact differently with other dimensions and lead to 

different internalizations of views of God and religious role expectations, which, 

through dual deliberative and intuitive process of ethical decision-making, leads to 

different ethical outcomes in the workplace. Thus what has been presented here is a 

more nuanced understanding of how different religious role expectations (i.e. 

dimensions of religiosity) influence ethical judgment and behavior in organizations.  

A second insight provided by the thesis is the investigation of these dynamics and 

mechanisms in a non-Western context, a context previously unexplored in 

organization studies and/or business ethics literature. I have offered an 

epistemological contribution to research on religion and business ethics – which 

remains largely dominated by Christian Western perspectives – by providing a 
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greater understanding of religiosity from an Islamic context. In so doing, the thesis   

also refutes the stereotypical images of Islam and provides practical guidance on 

how to handle some of the unique cultural characteristics of the regions with large 

Muslim populations and does so by deepening our theoretical understanding of how 

moral identity might have different conceptions of God.  

 

In other words, by drawing on the history of Islam, it opens the black box concerning 

religious beliefs that have emanated from cultural traditions and practices other than 

Christianity. Accordingly, I have enriched this research by introducing what is, to 

my knowledge, the first comprehensive model of understanding the motivating 

forces guiding the religious values and beliefs of individuals influencing their ethical 

judgment through the dual-process of moral decision-making. I have argued that 

moral behavior from an Islamic perspective is not guided by what is wrong or right, 

as it may the case in Western and Christian traditions, but that there are many moral 

distinctions and principles - ranging from obligations, permitted and forbidden – 

which act as guiding forces for individuals when making ethical decisions. This 

means that there are complex issues at play in influencing a Muslim person’s ethical 

decision-making process. I have posited that the literature has failed to 

systematically consider this complexity and the role that Islamic religious beliefs 

play in the exercise of the ethical decision-making process. This may be one reason 

why past attempts to understand unethical judgment and behavior in Muslim 

countries are lacking and thus reinforces the view that to understand ethical and 

unethical behavior in an Islamic context requires a more detailed and nuanced 

understanding than is provided by the literature. I believe that future research may 
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benefit from examining these issues since this may provide a more meaningful 

perspective on the underlying psychological processes at work.  

A third important insight is the understanding of how variations in religious beliefs 

result in individuals’ internalizing different conceptions and images of God 

according to their level of faith. I have uncovered how the diversity of deeply held 

religious beliefs could lead to different religious role expectations. I have explained 

this by demonstrating how beliefs are formed on a cognitive (via knowledge 

sharing), experiential (through religious practice) and image (religious affective) 

levels leading to internalization of the concept and image of God. I have thus 

clarified the relationship between religiosity and ethical judgment and behavior by 

explicitly focusing on how belief is internalized as concept and image of God and 

how it shapes the dual deliberative and intuitive (System 1 and 2) process of ethical 

decision-making. I have demonstrated how such internalizations of diverse Islamic 

beliefs and interpretations of God might be used to construct, or deliberate on, 

ethical issues differently in particular business and work situations. 

 

A fourth and most important contribution made by this thesis is the insight provided 

by theoretical IFBM illustrating how different beliefs interact with other religious 

dimensions. These differences lead individuals to differently internalize the image 

and concept of God via religious practice, knowledge and affective, leading to 

different ethical judgment and behavior through both deliberative and intuitive 

(System 1 and 2) moral processes. In demonstrating this, I have contributed to the 

debates in behavioral business ethics. Such work provides much needed theoretical 

integration by incorporating knowledge borrowed from Islamic theology, 
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psychology and culture, along with behavioral ethics, to develop categories guiding 

empirical research on links between religion and ethics in a variety of cultures and 

contexts.  

A fifth contribution made by this thesis is the development of a valid and reliable 

psychological measure that is embedded in the Muslim worldview and Islamic 

theological concepts to measure Muslims’ views of Allah in the workplace. In doing 

so, I have addressed the absence of instrumentation of relevance to Islam. This will 

contribute to initiate a new line of research focusing on linking Muslims’ views of 

Allah to different business constructs such as ethics, entrepreneurial behavior, 

change management, power and politics, organizational commitment, performance 

appraisal, job satisfaction, leadership, co-worker relationships, and 

counterproductive behavior. Moreover, it will open the gate for comparative studies 

between Muslims and non-Muslims in international management and other business 

areas.  

 

A sixth contribution made by this thesis is the testing and validation of the IFBM. 

Platt (1964, p. 46) represented the significance of theory testing in quoting the 

renowned biologist W. A. H. Rushton, who wrote, “A theory which cannot be 

mortally endangered cannot be alive”. This thesis generally confirmed the 

applicability of the IFBM in explaining the complex relationship between religiosity 

and ethical judgment and behavior in organizations. Moreover, the thesis has 

empirically confirmed the mediation relationship (religious practice, and knowledge) 

between Islamic beliefs and ethical judgment that has been hypothesized by the 

IFBM. 
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A seventh insight provided by this thesis is that it has provided  empirical evidence 

that Muslim individuals who follow a more balanced approach to Islam 

incorporating love, forgiveness and punishment, are more likely to be consistent in 

their ethical judgment and behavior in the workplace. The level of faith here is the 

powerful enforcement mechanism for promoting ethical behavior. This can mean 

that a stronger faith may help sway the individual away from any form of corrupt 

behavior. For example, those who internalized the fear view and conception of God 

were also less accepting of ethically questionable vignettes. On the other hand, 

people who see Allah as benevolent and forgiving were to an extent more accepting 

of unethical judgment and behavior, and were potentially more likely to engage in 

decisions leading to an unethical outcome, at least in hypothetical situations.  

 

One could draw a clear link between the lack of the fear of Allah and unethical 

judgments. This  could also be largely affected by processes we may not be fully 

aware of (Bazerman & Banaji, 2004), but it might be because these ideas around the 

conceptions of Allah as benevolent and forgiving provide us with “disguised” or 

euphemistic language and stories that one tells him/herself to rationalize his/her 

corrupt actions. In other words, the forgiving view provided individuals with 

language that facilitated their self-deception and moral hypocrisy (Bazerman & 

Tenbrunsel, 2011; De Cremer & Tenbrunsel, 2012; Tenbrunsel & Messick, 2004). 

Although one could argue that there is no religion telling believers to be corrupt, this 

school of thought, however, indirectly encourages its followers to disconnect 

between beliefs and practices and so they interpret this encouragement to mean that  

they do not have to comply with religious values and teachings in their everyday 

lives. Furthermore, as they believed forgiveness would be granted to them anyway, 
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these individuals who hold this view did not much care about the outcomes of their 

decisions. Therefore, they might often misuse the concept of Allah as the most 

merciful and forgiving all sins to legitimate their unethical acts in their own eyes.  

According to Ashforth and Anand (2003), in their attempt to answer the question of 

how corrupt individuals deny the implications of their actions, people often justify 

their unethical behavior through the use of rationalizing ideologies. These ideologies 

help individuals to distance themselves from the aberrant moral stance implied by 

their behaviors; it could even forge “a moral inversion, in which the bad becomes 

good” (Adams & Balfour, 1998, p.11). Although relying on Allah’s forgiveness to 

rationalize corrupt actions can be used by an individual in isolation, it becomes far 

more potent when institutionalized in the collective (Coleman & Ramos, 1998). This 

can be reinforced with the help of religious discourse and social consensus that 

emphasizes the forgiveness of Allah and overlooks the duty of accountability of 

believers’ for their un/ethical behavior. Such religious discourse might offer a kind 

of shared resource that all Muslims in organizations can draw on and mutually 

affirm. Moreover, continuously using the same justification of Allah’s forgiveness to 

justify every unethical decision might lead to the next decision becoming ever easier, 

like a slippery slope and resultantly normalizing unethical behavior (Ashforth & 

Anand, 2003).  

These findings therefore support the idea that our ethical judgment and behavior is 

often inconsistent, and at times even hypocritical (Bazerman & Tenbrunsel, 2011). 

People have the ability to preserve a belief, while behaving contrary to it, on the 

basis of different rationalizations such as repentance and forgiveness of God.  This 

research provides empirical evidence that religion continues to provide a language 

for ethics, even as it might lead to adverse ethical outcomes. This is a key finding 
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that shows how the same religion can both positively and negatively influence 

ethical outcomes, depending on different beliefs and situations. For instance, even 

when two Muslims reach the same ethical judgment based on their awareness of 

Islamic ideals and norms regarding what should be done in a particular ethical 

situation, their motivations to act in agreement with that judgment can differ 

according to their religious role expectations in terms of religious beliefs (which are 

influenced by the school of beliefs they adhere to), and so, the outcome of the final 

actual behavior will differ accordingly. Thus, for one Muslim, behaving ethically 

according to the religious beliefs that s/he might have internalized as part of religious 

self-identity is more important to his/her religious status, while for another it is not.  

 

The IFBM shows that Muslims who hold balanced and fear views have more salient 

religious self-identity relating to ethical behavior when compared to those who have 

internalized hope and love views of God. In this sense the particular religious beliefs, 

which they have internalized take precedence over their other values. Thus if they 

attach greater importance to these religious beliefs over other values they hold when 

making ethical judgments, the salience of their religious identity is greater. If this is 

the case then they are less likely to violate their religious beliefs. Such differences 

between perceptions of the self and actual behavior can result in a powerful state of 

mind of cognitive dissonance (Festinger, 1957; Wimberely, 1989; Zahn, 1970). So, 

this thesis provides valuable knowledge on when and why we may expect religiosity 

to have a negative influence on ethics and when we may expect it to have positive 

impact on ethics at work.  
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A final insight provided by this thesis is that although the focus has been on ethical 

judgment and behavior, the proposed IFBM can be useful in considering the impact 

of religiosity on other areas venues of organizational inquiry such as job 

sanctification, entrepreneurial behavior, change management, power and politics, 

organizational commitment, performance appraisal, job satisfaction, productivity, 

leadership, co-workers relationship, and counterproductive behavior. So, examining 

the religiosity constructs proposed by the IFBM would be a promising area of 

research which would surely enrich our understanding of religiosity impacts in 

organizations. I hope that my effort contributes to facilitating such empirical research 

and to enriching the knowledge of international market and management literature 

while encouraging reflection on how to manage diverse workforces in the globalized 

economy. 

 

6.4 Practical Implications 

This thesis offers practical contributions for management, ethics training and 

education and for policymakers more generally. For instance, the findings can 

provide evidence on whether specific types of Islamic theological beliefs could, to a 

degree, be held responsible for unethical behavior in organizations. This might help 

explain the normative gap between Islam’s ethical teaching and the business 

practices in many Muslim countries where corruption is high (see Transparency 

International’s Corruption Index, 2014) and thus offer practical contributions for 

managing unethical behavior in those Muslims countries. 

 Moreover, given the global nature of business, the thesis’s findings go beyond 

archetypal images of Islam and provide international companies operating in the 

regions where Islamic beliefs are dominant with valuable guidance. Specifically, 
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Muslims today form one of the largest religious groups in a number of Western 

countries and the findings offer practical contributions for managing the diversity of 

the workforce, for example by providing useful information for ethics training and 

education, in companies operating in these Western countries, as well as in other 

areas of the world where there are Muslim workers. However, before elaborating on 

this I would like to emphasize that I don’t claim to hold the key to what constitutes 

Islamic ethical truth, and I have no interest in changing others’ ethics to match mine. 

Rather than presenting my ideas of what constitutes ethical judgment and behavior 

(Bazerman & Tenbrunsel, 2011, p.22), I am interested in highlighting what the 

reasons are that make Muslims behave in ways that may be inconsistent with their 

own personal values in order to identify practical implications for managing ethical 

failure more effectively. These practical implications are listed in the following 

section. 

 

6.4.1 Implications for Management  

This thesis provides guidelines for managing the influence of religiosity on ethics 

effectively. The	  overarching objective for management should be to build a strong 

ethical organizational culture that recognizes the role of religiosity on System 1 and 

2 of the ethical decision-making process. In other words, leaders are accountable for 

transferring culture in their organizations, and ethical dimensions of organizational 

culture which might be shaped by religion are no exception. If leaders desire to build 

a strong ethical culture, the first essential step is to understand the present state of 

their organizations in regard to how formal structures and informal mechanisms 

shape both the deliberate (System 2) and intuition (System 1) aspects of the ethical 
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decision-making process. They need to recognize the nuances of different religious 

views and their influence on both systems. From this, leaders can move to take other 

important steps to transfer ethical organizational culture. So, the unique practical 

contribution for management provided by this thesis is as follows.  

An organizational culture is often determined by formal structures such as 

promotion, compensation and performance appraisal systems, but also equally by 

informal mechanisms such as social interaction with co-workers and organizational 

context (Deal & Kennedy, 1982; Schein, 2004).	   The best way to manage the 

influence of religiosity on ethics and to support ethical conduct through Systems 1 

and 2 of moral decisions is to bring it into line with the formal and informal cultural 

systems. Specifically, I argue the formal system for ethical conduct can influence 

System 2 of moral ethical decision-making process (deliberate and fully conscious 

moral judgment), while the informal cultural systems can support System 1 (intuitive 

moral judgment). The formal system can support deliberate moral judgment and 

behavior through performance management and reward systems. For instance, the 

evaluation of others’ ethical decision-making and behavior is gradually becoming a 

significant part of performance appraisals of employees within organizations, as 

recommended by previous studies (Weaver et al., 1999; Weaver & Trevino, 2001). If 

ethical judgments are biased by systematic errors that are justified by religious 

concepts, then performance evaluations might incorrectly reward those employees 

who achieved respectable work outcomes but who did so through unethically 

practices.  
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Moreover, sending deliberate and fully conscious ethical messages across the 

organization is crucial. Workers need clear and consistent ethical messages to	   tie 

ethics to the long-term success of the organization. Those ethical deliberations 

should be shared across the workplace with employees at different hierarchical 

levels.	  Trusted religious leaders, for instance, could help in this matter by including 

followers in any calls to encourage ethical conduct and fight organizational 

corruption. However, this research shows that, at times, religious leaders and 

organizations can be part of the problem, rather than part of the solution if they adopt 

a religious discourse that reinforces the forgiveness of Allah and overlooks His 

accountability to believers’ actions. The only messages that could have a positive 

impact are those messages coming from religious leaders increasing individual’s 

conscious to fear God, as much as the hope of His mercy, for example there is a need 

for messages that help Muslims to become fully aware that Allah knows the manifest 

and the hidden and will hold all accountable for their actions at work. Such messages 

would emphasize and reinforce the sense of viewing work as an integral part of a 

Muslim’s worship to Allah. 

In contrast, moral intuitive judgment can be supported by informal cultural systems. 

For example, the mechanisms for changing ethics lie in sharing religious ethical 

views (emphasizing unconscious ethical conduct) across the organization. In such 

situations, management could use Islamic ideal norms to change the discourse 

around corruption in organizations and promote and motivate Muslim managers and 

employees’ awareness of Allah’s accountability since this would allow for better 

intuitive moral judgment.  

For instance, in religious countries, such as Saudi Arabia, religion plays a vital role 

in the lives of most people and maintains a deep hold on people’s values and 
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attitudes and therefore constitutes an important potential source of power to facilitate 

ethical transformation (Marquette, 2012). Management should foster or even amplify 

a specific image of Allah that would lead to better ethical judgment in organizations. 

 One way to do this is to utilize nonverbal language and information to promote 

moral intuitions among religious workers. So, in the case of Islamic religiosity, 

balancing love, hope, fear (BV) might justify and motivate ethical intuitions.  As an 

example of nonverbal information, managers could use posters conveying and 

emphasizing Allah’s accountability which may lead to better moral intuitions in their 

organizations. In Muslim working environments, posters can be placed in a 

workplace and shared on an organization’s social media.  

These posters should use Quranic verses and prophet sayings which emphasize 

Allah's accountability. There are ample examples of such verses and sayings:  

“Know that Allah is Severe in punishment and that Allah is Oft-Forgiving, Most 

Merciful” (Quran 5:98) and “So whosoever does good equal to the weight of an 

atom (or small ant) shell see it. And whosoever does evil equal to the weight of an 

atom (or small ant) shell see it” (Quran 100:6–8). Also, Prophet Muhammad said “I 

have only been sent to perfect good characteristics” (al-Bukhaari in al-Adab al-

Mufrad, 273: 1: 20); “The most beloved of people to Allah is the one who brings 

most benefit to people” (Al-Targheeb wa’l-Tarheeb, 2623: 6: 345); and “Allah loves, 

when one of you is doing something, that he/she do it in the most excellent manner” 

(al-Bukhaari 230: 12: 45).  

So, decision-makers should anticipate being judged not only on the ethics of their 

decisions but also on the consequences of those decisions on others. This approach 



	  

255 
	  

has been strongly emphasized in Islamic teachings, and management should utilize 

this to facilitate	  transmitting ethical culture in organizations.  

 

Moreover, studies show that emotion can unconsciously affect moral judgment (e.g., 

Bechara & Damasio, 2005) and organizational contexts have  also been found to 

have an influence on emotions such as trust and stress, which could, in turn, 

influence one’s ability to form moral sentiments such as empathy (Zak, 2011). So, if 

intuitions are triggered by emotion,	   as I also mentioned in Chapter Three, 

management should encourage and promote religious emotions (such as religious 

shame and guilt) that are evoked by specific images of Allah to help better ethical 

intuitions in organizations. For instance, Islamic teachings emphasize the description 

of committing forbiddens acts such as backbiting, or earning illegal money, and 

likens these to the eating of a corpse or drinking the sweat of the people of Hell. This 

would elicit feelings of disgust that would increase the severity of moral judgments. 

 

 This can be also backed up by recent studies demonstrating that  experimentally 

induced feelings of disgust can increase the severity of intuitive moral judgments, 

leading the individuals to evaluate a specific action as quite immoral (Schnall, Haidt, 

Clore, & Jordan, 2008; Wheatley & Haidt, 2005; Zhong & Liljenquist, 2008). 

Management could use nonverbal language to convey such massages. For instance, 

management could use a video clip depicting bribery as akin to the eating of a corpse 

to encourage better moral intuitive judgment in organizations. 

    

Furthermore, research shows that cognitive reflection and reappraisal could help 

with facilitating the scrutiny of emotions that lead to ethical intuitions (Feinberg et 
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al., 2012; Paxton, Ungar, & Greene, 2012). So, management should utilize cognitive 

reflection to develop better religious emotions and thus stronger moral intuitions in 

organizations. Of equal importance is the need to explain the process of self-

deception to the employees in an organization and to raise awareness as to how one 

could unintentionally misuse the concept of Allah’s forgiveness to justify unethical 

judgment and behavior. This can be achieved through ethics training. More details 

on this are provided later in the implication for ethics training. 

   

In addition, management should foster and promote religious practice in 

organizations. This would reinforce religious emotions and help to trigger more 

ethical intuitions. For instance, Chapter Three in this thesis has demonstrated that 

Islamic teachings emphasize the obligatory activities that required physical purity 

and ablution (Tahara and Wudu) before they being performed (e.g. praying, fasting, 

and pilgrimage).	   This, I’ve argued, would cause Muslim workers to have more 

intense feelings of purity which could, in turn, trigger more ethical intuitive 

judgments. This argument can be also supported by the study of Zhong, Strejcek and 

Sivanathan (2010) which provides evidence of the link between a physical self-

cleansing and self-virtuousness i.e. a self-cleansing would render harsher moral 

judgments. Moreover, fasting, for instance, would create a feeling of hunger, 

compassion and sympathy for poor people. Empathy may contribute to justice and 

moral intuitive judgment (Gaudine & Thorne, 2001; Puka, 1994; Zak, 2011).  

 

In addition, I have argued that in the case of quality relationships where there is trust 

between co-workers, moral intuition can be formed by debate and reasoning and 

result in reappraisals of initial judgments and perhaps even weakened stimulus for 
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emotion (Haidt, 2001, 2004; Haidt & Bjorklund, 2008, Weaver et al., 2014). So, if 

moral suasion and argument among religious co-workers can help to alert unethical 

intuitive judgment, management should encourage religious conversation and thus, 

the expression of religious self-identity. To do so, ensuring the tolerance of dialogue 

on religious in organizations is a key in this matter. As Weaver and Agle (2003, p. 

93) have commented, ”Tolerance of religious expression is likely to make it easier 

for individuals to identify coreligionists at work, thus enhancing the salience of 

religion and making behavior more likely to conform to the religion’s ethical 

standards”.  

 

The most important action to be taken by managers and organizations in dealing with 

the diversity of religious views is to foster and develop an organizational culture 

whereby managers are not only able to accommodate the beliefs of their employers, 

but also to communicate with them and influence their mind-set in the ethical 

decision-making process, for example by frequently participating in ethical decision-

making. In addition, sensitivity towards those who take faith seriously and the risk of 

discriminating between those who do and do not have such beliefs needs careful 

management. This can be done by building a mechanism whereby employees show 

respect for each other’s beliefs through understanding and developing better 

communication channels. For instance, management could set up ongoing 

workshops to discuss ethical business decisions and different employees’ views.  

 

It is important that both the employer and employee learn to respect each other’s 

religious views (Hicks, 2003, p. 174; also see Gentile, 2011). This requires both 

parties to show tolerance and acceptance for others’ beliefs and to avoid making 
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judgments about each other’s beliefs. One way to do this is for the employer to 

become familiar with the fundamental tenets of different religious views. Employers 

can also help to facilitate better communication between themselves and the 

employees through creating appropriate channels. For instance, they should have 

routinely sharing and discussion of ethics and values as part of business decision-

making. This can help transform the organizational culture and encourage employees 

to values each other’s opinions.  

 

Whilst managing religious diversity is about valuing employees as individuals and 

recognizing their heterogeneity, some situations may require employers to adopt a 

no-tolerance policy. Thus the key to effective diversity management for religious 

beliefs has to be clearly defined. Moreover, it is important to emphasize that these 

deeply held religious views that pervade individual experience – whether one is 

conscious of them or not –are not always expressed explicitly by religious 

individuals. Yet, they can be manifested in the person’s religious language, practices 

and behaviors and can be affected by co-workers’ views in addition to organizational 

contexts.   

 

To sum up, the thesis has suggested recommendations to help create a more 

respectful work environment in which both employers and employees can learn to 

understand and value differences without compromising the ethical values of the 

organization. This should support the management notion of the meta-norm or 

‘respectful pluralism’ in organizations and diversity trainings (Hicks, 2003).  
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6.4.2 Implications for International Marketing and Management  

The growth of international business competition in recent years has been also 

accompanied by growth in corruption (Burguet & Che, 2004). Given the globalized 

nature of business and increasing religious diversities within the workplace, it is 

imperative that, to deal with ethical behaviors, global managers and multinational 

enterprises (MNE) develop culturally sensitive workplaces accommodating a 

diversity of religious beliefs. Global managers should be able to manage diverse 

employees efficiently, regardless of their religious backgrounds. It is critical for 

them to understand how religious attitudes are formed and the impact of these 

attitudes on the moral judgment and behavior of individuals in organizations.  

This thesis provides practical implications that can also be useful for global 

managers and MNEs. The IFBM’s components are presumably universally present 

across religions and cultural contexts and therefore the IFBM provides global 

managers with a tool that they can use to understand and manage religious diversity, 

as well as to identify some of the critical religious and culture-related phenomena. 

For instance, in the case of Islamic religiosity, understanding how and why attitudes 

about religious beliefs are formed can assist managers in empathizing how and why 

Muslim employees behave in a particular way (Gaudine & Thorne, 2001; Puka, 

1994; Zak, 2011).  

 

Encouraging employees to obey rules whilst defying their own beliefs may not be in 

the organization’s best interest. Managers cannot monitor employees' every move, 

but they can support them to recognize the right thing to do when organization’s 

priorities clash. This support lies in the use of Islamic ideal ethics and in encouraging 
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the view of Allah’s accountability. This also means that it is imperative for such 

managers to focus their attentions on the importance of diverse religions and to 

recognize that their employees may not only have diverse beliefs and values but that 

these may also be an integral part of their lives. Setting up ongoing workshops and 

mandatory meetings that discuss emerging ethics issues from Islamic perspective 

would therefore be beneficial.  

 

Furthermore, Islamic business ethics needs to be brought up on a regular basis so 

that it stays at the top of managers’ and employees' attentions. Executives and 

managers should raise ethics questions in meetings in a form of hypothetical 

situations using Islamic ethical ideal norms to show how to respond to such 

dilemmas. Ethical workforces make for an ethical organization and a good reputation 

will help with profit.  Not only does such an ethical company attract more clients, it 

will also attract and retain a more skilled workforce. The most important action to be 

taken by managers for building an ethical workforce then is to foster and understand 

their Muslim employees’ religious attitudes. How well global managers do this will 

determine whether an organization becomes a place where people make the right or 

wrong decision.  

 

Accordingly, the major contribution of this thesis for global managers is that they 

now have a framework to guide them in their endeavors	  across religions and cultural 

contexts. Nevertheless, I make this recommendation with caution as there are still 

significant differences in content and the ways in which religious dimensions are 

emphasized. These differences lead to various forms of religiosity and different 
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influences among religion/religious groups and may perhaps have different effects 

on ethical cultures in organizations. 

 

6.4.3 Implications for Ethics Training  

Given the different religious views that individuals might hold, in a working 

environment with a predominantly Muslim workforce there are likely to be clashes 

in their perceptions and judgments of ethical issues, one way in which employers 

might deal with this, and manage ethical failure, is to offer training programs that are 

not only designed to detect and prevent unethical behavior and increase the 

awareness of various forms of accountability resulting from different beliefs, but that 

are also aimed at helping employees to recognize and respond to ethical issues. 

Moreover, development of practical training for employees illustrating how acts of 

Islamic worship such as praying, zakah, fasting and the pursuit of excellence in work 

as a kind of worship can improve ethical behavior in the workplace. Further, 

organizational collaboration with religious leaders and figures could help in infusing 

these meanings and encouraging the viewing of work as a kind of worship; 

promoting the accountability of Allah and ethical conduct in the workplace can also 

help in this matter.  

In addition, and most importantly, it is important to train the decision makers how to 

detect and deal with the self-deception process of their ethical judgments. One way 

to achieve this is to develop better understanding of the psychological process behind 

an employee’s un/ethical judgment and how they may misuse religious concepts to 

rationalize their unethical acts in their own eyes.  These programs may also include 

ethical awareness of the process of unintentional decisions and of how people re-
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rationalize their unethical judgments afterwards through the use of religious 

concepts. Furthermore, these sessions can instill values of respect, tolerance and 

understanding, and discuss with individuals what is acceptable in terms of imposing 

their religious views on others and how this may be done without them even 

realizing it. Employers can also encourage employees to accept differences. This can 

be achieved through monitoring the behavior of employees and if it is evident that 

there is dissatisfaction over religious matters, managers should offer training and 

encouragement to employees to discuss their religious views and this  may perhaps 

lead to a better understanding and facilitate the finding of common ground between 

workers.  

 

6.4.4 Implications for Business Education  

In addition, this research can provide useful information on how to improve the way 

business ethics is currently taught in professional business schools in Saudi Arabia 

and in other similar religious countries. Spiritual and moral value-based messages 

can make a difference if these are included in the education system. This suggests 

that business schools and their academic staff would more effectively change student 

behaviors by recognizing how different religious views could influence their actual 

ethical behavior. So, rather than focus only on teaching students how they should 

behave when facing ethical dilemmas, or informing them about what Islamic ethics 

would recommend, this thesis suggests a different approach.  

 

The thesis offers  an opportunity to help business students and professionals better 

understand their own ethical decision-making and behavior by monitoring their own 

rationalizations using religious ideas and comparing it to how they would ideally like 
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to behave. It recommends that only by reflecting on their ethical failures and 

understanding the psychological process behind how they use some religious aspects 

and views to rationalize their unethical behavior, and the inconsistencies between 

their desire to be ethical and their actual action, can they rise to the standard 

recommended by Islamic business ethics.  

 

In education, the message that should be emphasized is that ethical failures 

witnessed in organizations are not the consequence of so-called “bad apples” but 

rather all of us might engage in unethical behavior, given the right circumstances 

(Bazerman & Gino, 2012; De Cremer, Mayer, & Schminke, 2009). People are not as 

ethical as they think they are (Bazerman & Gino, 2012; Schwitzgebel, 2009) and 

this, without doubt, includes everyone – even the most pious Muslims. This is – 

confirmed by Islamic ethics: Prophet Muhammad said “Every single son of Adam 

continually errs (sins), while the best of those who continually err are those who 

continually repent” (Ibn Maajah: 4251).  

 

This approach to teaching business ethics may perhaps help to improve ethical 

decision-making and behavior since the focus would not  only be on teaching  

students how they should behave, but also on how they actually behave in reality 

(Bazerman & Gino, 2012; David De Cremer et al., 2011). One way to achieve this is 

by using a case study for recent ethical failure, linking it to Islamic ideal norms and 

discussing with students why those norms were not enough to prevent ethical failure. 

Further, seeking to build links with companies would be beneficial, as such 

companies could cooperate and gain a good reputation by giving an opportunity to 
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business students to visit and monitor how decisions are made in light of Islamic 

business ethics.  

 

6.4.5 Implications for Policy Formation Process 

This thesis could inform potential policy formation. This can be done by 

understanding how religiosity can influence ethics and therefore the way institutions, 

government and organizations can intervene to change the way we manage ethical 

failure. For example, the assumption behind the current policy is that	  people always 

have control over their behavior and the unethical outcomes are the results of fully 

conscious and deliberate ethical decisions. However, policy makers should have a 

more thorough understanding of the new behavioral ethics approach and take into 

account the unaware biases that prevent people from understanding that their 

behaviors are unethical (Bazerman & Gino, 2012). By recognizing the effect of 

System 1 on un/ethical decisions, as well as the strong situational impacts on System 

1, policy makers can design more creative policies that help change ethical contexts 

and thus change intuitive ethical behavior.  

Arguing from this perspective, the IFBM demonstrates how religiosity influences the 

two-system of moral decision-making processes. Understanding this can help policy 

makers to draw a policy that uses religion to influence System 1 and improve ethical 

contexts. For example, the thesis’s IFBM shows (in Chapter Three) that praying 

requires more physical cleansing and this would cause religious individuals to have 

more intense feelings of purity which could, in turn, trigger more ethical intuitive 

judgments. This argument can be supported by the study of Zhong, Strejcek and 

Sivanathan (2010) which provides evidence of the link between a physical self-

cleansing and self-virtuousness i.e. a self-cleansing would render harsher moral 
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judgments. So, if this is case, policy makers may possibly make a policy that 

requires organizations to have a prayer and ablution room.  

Salience of group identity is shown to be significant in the effect of unethical norms 

and behavior (Gino, Ayal, & Ariely, 2009). So, a policy should be designed to 

subconsciously reinforce the social norms and evoke religious emotion that would 

influence the likelihood that people will not engage in intuitive unethical behavior. 

For instance, as discussed in Chapter Three, a creative policy should be designed to 

indirectly foster the salience of religious shame that would improve intuitive ethical 

outcome in organizations.  

 

6.4.4 Implications for Anti-Corruption 

More broadly, the analysis of public policies could look fundamentally different 

when we understand the aspects of religiosity influence on the two-system of moral 

decision-making processes. For instance, this thesis can also help inform the Anti-

Corruption Commission in Saudi, and in similar religious countries, and assist with 

the formulation of regulations and policies that use religion to prevent and combat 

corruption. Though it is has been argued that, in a systemically corrupt country 

religion is unlikely to have big influence on corrupt actions (Marquette, Pavarala, & 

Malik, 2014), in religious countries such as Saudi, religion plays a key role in 

peoples’ lives and provides a language of ethics, and actual rules to live by and so it 

can be of particular importance in fighting corruption (Beets, 2007; Luxmoore, 1999; 

Marquette, 2012).  
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Understanding the process of how religion can offer reinforcement to collective 

justification of corruption can help the Anti-Corruption Commission to intervene to 

prevent and fight corruption. For instance, Muslims could misuse some of the 

Islamic jurisprudence where this has a pragmatic approach to corrupt actions, e.g. 

where bribery behavior can be acceptable as the lesser of two evils, the other being a 

major loss or bankruptcy. From this perspective, such corruption can be justified 

because it is  so widespread as to be built into the system (Rothstein, 2011), and 

therefore being uncorrupt often makes little sense (Persson, Rothstein, & Teorell, 

2010) or may even be seen as silly (Marquette, 2012).  

 

This situation occurs when individuals engage in a process of what Bandura calls 

‘selective moral disengagement’ via ‘diffusion of responsibility’: ‘Where everyone is 

responsible, no one really feels responsible’. Such a case of collective behavior  may 

offer anonymity for responsible individuals and moral control can be greatly 

weakened; any misconduct  by a group can always be imputed to the actions of other 

individuals (Bandura, 2002, p. 107). So, potentially, the Anti-Corruption 

Commission can use specific Islamic values to fight against corruption and for a 

transformative role in collective action which corrects the religious justification for 

corruption.  

One way to achieve this is by formulating policies and actions that take into account 

this process of “diffusion of responsibility” through the two-system of moral 

decision-making processes. In such a case, religious discourse is essential because it 

can consciously and unconsciously convince people to act in a particular way e.g.  to 

avoid particular immoral behaviors. For instance, one of the most apparent 
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corruption problems in Saudi Arabia is nepotism (wasta)	   (Aldossari & Robertson, 

2015). People often justify nepotism behavior using religious idea that one should be 

nice and supportive to his/her relatives. So, the Anti-Corruption Commission could 

enlist religious leaders to change the discourse around	   wasta, corruption and 

religious self-deception of such widely spread behaviors. This can be achieved by 

consciously persuading people through System 2.  

 

The	  Anti-Corruption Commission should also work to strongly promote the ugliness 

of waste and other corrupt behaviors and therefore unconsciously infuse feelings of 

disgust towards these behaviors to people. This could be (re)injected into the 

religious discourse on corruption	   through System 1. In other words, as I have also 

discussed in Chapter Three,	   Islamic teachings emphasize the description of 

committing forbiddens such earning illegal money, and likens these to the eating of a 

corpse or drinking the sweat of the people of Hell. This would elicit feelings of 

disgust that would increase the severity of moral judgments as I already mentioned. 

So, using Islamic religious teachings that reflect such depiction, the Anti-Corruption 

Commission,	   for instance, can utilize the drama to infuse and firmly attach the 

feeling of disgust with specific corrupt action (e.g., wasta) in individuals’ 

unconscious mind. 
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6.5 STRENGTHS, LIMITATIONS AND SUGGESTIONS FOR FUTURE 

RESEARCH 

Various studies have called for changes to the way in which the influence of 

religiosity on un/ethical behavior within organizations is investigated. These changes 

have called for a consideration of multidimensional conceptualizations of religiosity 

(King, 2008; Parboteeah et al., 2008; Steffy, 2013; Tracey, 2012), the development 

of a more nuanced understanding of religiosity’ influence (King & Martha R 

Crowther, 2004; Tracey, 2012; Weaver & Agle, 2002), and the extension of  the 

scope of  research to include a variety of religious viewpoints other than Western 

Christianity (Beekun & Badawi, 2005; Smith, 2008; Tracey, 2012). Various chapters 

in this thesis answer these calls.  

This research explored what Muslims understand or accept as un/ethical behavior 

within their own societies, and how their attitudes towards unethical behavior within 

organizations are influenced by their religious beliefs. The research sought to 

understand their interpretations of the religious beliefs and concepts by employing 

more pragmatic methods of qualitative and quantitative data collection. One of this 

thesis’ strengths is that it has attempted to understand the research problem from its 

targeted population’s perspective. Although many of the respondents spoke English, 

all interviews, focus group discussions, surveys and vignettes were conducted in the 

local language (Arabic) to avoid problems of mis-translating concepts related to 

unethical behavior which may exist in one culture and language but not in others.  

 

In addition, the thesis built a theory that is presumably universally present across 

religions and cultural contexts and conducted an empirical investigation to test it. 
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However, this theoretical model has been tested in organizations within only one 

Muslim country (Saudi Arabia); obviously it is not representative to all the Muslim 

countries, or to other religious populations that are spread globally across many 

countries. To further the validation of the practicality of this theoretical framework 

and the empirical findings of this thesis, future research has to replicate it in different 

Muslim countries and across other religions and cultural contexts. Such work would 

provide much needed theoretical validation and would guide empirical research on 

the links between religion and ethics in variety of cultures and contexts.  

Moreover, this study has only tested one part of the IFBM – what I termed “the Hot 

Intersection”. That is the influence of views of God, mediated by religious practice 

and knowledge, on deliberate and rational (System 2) ethical judgment. So, future 

research should examine the “the Cold Intersection” part of the IFBM which links 

views of God to intuitive moral judgment and is mediated by religious affect and 

practice. This would be a promising area of research that would surely enrich the 

knowledge of behavioral business ethics field, and encourage a wider view for the 

processing of ethical judgment in organizations. Future research should explore these 

issues in more depth.  

Finally, while this study utilized a survey design, future studies might productively 

expand the insights from this study by exploring its findings in a longitudinal design. 

Moreover, future research on intuitive moral behavior should adopt more advanced 

and methodological innovative methods rather than the conventional methods often 

used in organizational research. For instance, hypnosis, think-aloud, narratives, 

shadowing, protocols, priming and the Implicit Association Test (IAT) or Functional 

magnetic resonance imaging or functional MRI (fMRI) (see Reynolds,	   Leavitt & 
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DeCelles, 2010; Leavitt, Reynolds, Barnes & Hannah; 2012; Uhlmann, Leavitt, 

Menges, Koopman, Howe & Johnson, 2012).   

Finally, whereas the focus of this thesis has been on Islamic religiosity’s influence 

on ethical judgment in organizations, future research should use this study to explore 

the influence of Islamic religiosity on Muslim individuals in other areas of 

organizational inquiry such as job sanctification, entrepreneurial behavior, co-worker 

relationships and leadership, etc. Furthermore, future research should conduct 

comparative studies that compare the impacts of Islamic religiosity in organizations 

with the impacts of other religions. This would be a promising area of research that 

would surely enrich the knowledge of international management and marketing 

literature, and encourage a wider view for processing globalization and managing 

diversity. 

 

6.6 Concluding Comments  

This research agrees with the previous studies (Corner, 2009; Gundolf & Filser, 

2013; Tracey, 2012) concluding that religiosity can provide a great contribution to 

the emerging interest in ethical decision-making and behavior in organizations. This 

thesis also supports others (e.g., Gümüsay (2015), Corner, (2009), Parboteeah et al. 

(2008), King and Crowther (2004), Vitell (2009), Walker, Smither, and DeBode 

(2012) and Weaver and Agle (2002)) in the view that religiosity can be measured 

and examined in scientifically rigorous ways and that this should be encouraged in 

organizational researchers interested in ethical decision-making and behavior in 

organizations.  
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To the best of my knowledge, this thesis represents the first attempt to examine the 

influence of Islamic religiosity on ethical decision-making and behavior within 

organizations from a behavioral ethics perspective (Bazerman & Gino, 2012; De 

Cremer & Tenbrunsel, 2012). It investigates how different Islamic beliefs interact 

with other religious dimensions (practice, knowledge, affective dimensions) shaping 

Muslims’ identity and how these in turn affect their two-system processes of ethical 

judgment and behavior within organizations. In doing so, this thesis provides a 

starting point for a more integrated approach. The hope is that it will contribute to 

our understanding of how religiosity influences un/ethical decision-making and 

behavior in organizations, and will inspire others to take the same integrative 

approach to study religiosity in attempting to reduce moral failures in organizations.  
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                                                              Appendix 1.2  
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Appendix 1.5 

The 40-item SMVAW (Original Arabic Version) 
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The 16-item SMVAW (Original Arabic Version) 
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Appendix 1.7 

CFA for the final the SMVAW 13-item scale 

 

 

Model Fit Summary 

CMIN 

Model NPAR CMIN DF P CMIN/DF 
Default model 31 98.465 60 .001 1.641 
Saturated model 91 .000 0   
Independence model 13 3731.848 78 .000 47.844 

RMR, GFI 

Model RMR GFI AGFI PGFI 
Default model .091 .969 .954 .639 
Saturated model .000 1.000   
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Model RMR GFI AGFI PGFI 
Independence model 1.226 .332 .221 .284 

 

Baseline Comparisons 

Model NFI 
Delta1 

RFI 
rho1 

IFI 
Delta2 

TLI 
rho2 CFI 

Default model .974 .966 .990 .986 .989 
Saturated model 1.000  1.000  1.000 
Independence model .000 .000 .000 .000 .000 

Parsimony-Adjusted Measures 

Model PRATIO PNFI PCFI 
Default model .769 .749 .761 
Saturated model .000 .000 .000 
Independence model 1.000 .000 .000 

NCP 

Model NCP LO 90 HI 90 
Default model 38.465 15.119 69.710 
Saturated model .000 .000 .000 
Independence model 3653.848 3457.499 3857.475 

FMIN 

Model FMIN F0 LO 90 HI 90 
Default model .209 .082 .032 .148 
Saturated model .000 .000 .000 .000 
Independence model 7.923 7.758 7.341 8.190 
     

 

RMSEA 

Model RMSEA LO 90 HI 90 PCLOSE 
Default model .037 .023 .050 .955 
Independence model .315 .307 .324 .000 

AIC 

Model AIC BCC BIC CAIC 
Default model 160.465 162.364 289.331 320.331 
Saturated model 182.000 187.575 560.285 651.285 
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Model AIC BCC BIC CAIC 
Independence model 3757.848 3758.644 3811.889 3824.889 

 

 

ECVI 

Model ECVI LO 90 HI 90 MECVI 
Default model .341 .291 .407 .345 
Saturated model .386 .386 .386 .398 
Independence model 7.978 7.562 8.411 7.980 

HOELTER 

Model HOELTER 
.05 

HOELTER 
.01 

Default model 379 423 
Independence model 13 14 
 

 

 

 

 

 

 

 

 

 

 



	  

306 
	  

 

 

 

 

 

 

 

 

 

 

 

APPENDIX 2 (PAPER 3)  
 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



	  

307 
	  

Appendix 2.1 

 



	  

308 
	  

          Appendix 2.2 
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Appendix 2.3  
Email to the Scientific and Consultation Committee of the Saudi Management 
Association to obtain support for my research by providing the email list of its 

registered members and giving permission to contact them. 
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Appendix 2.4  
Questionnaire Email Invitation 
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Appendix 2.5 
Online Questionnaire	   
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 Structure Model 

 

 

 

 

 

 



	  

375 
	  

 

 

 

 



	  

376 
	  

 



	  

377 
	  

 

 

 



	  

378 
	  

 

 

 



	  

379 
	  

 

 

 

 



	  

380 
	  

 

 

 

 



	  

381 
	  

 

 

 



	  

382 
	  

 

 

 

 



	  

383 
	  

 

 

 



	  

384 
	  

 

 

 

 

 



	  

385 
	  

 

 

 



	  

386 
	  

 

 

 



	  

387 
	  

 

 

 

 

 

 

 



	  

388 
	  

 

 

 

 

 

 

 

 

 



	  

389 
	  

Appendix 3.5  

Mediation Model 
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