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ISLAMIC ETHICS, ISLAMIC LAW, AND THE PROPER
MANAGERIAL BEHAVIOR

The paper is dedicated to two main issues, naniglthé representation of general Islamic
ethics, the analysis of its specific methodologynofral validation by referring to the Qur'an
and Sunna, and its interconnectivity with the Istalaw — Shari’a, as well as to (2) presenting
Islamic managerial ethics as a derivative fromdbaeral Islamic ethics when it comes to
both building moral arguments and propagating trepgr moral behavior by promoting
moral virtues and normatively analyzing what ishtignd wrong in the particular business
situation.

Among the used methods, there was content anatysigparable analysis, inference, and the
evolution of the normative theories. Then, the Mstgm-specific confluence of ethics and
law is discussed. These data are presented angzedahs a required context for proper
understanding of applied ethics in Islam, and & ¢hse of this paper — Islamic managerial
ethics.
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1. INTRODUCTION

It is a commonly acknowledged fact that culturdletences must be considered when
doing business on the international level. Manyistoare showing how a lack of awareness
of those impedes or even precludes deals from mépgpeHowever, those differences may
go much deeper than customs or habits and reachetigecore of the peoples, i.e., their
normative constitution. It is the case of Muslinmsldow their faith manifests in the rules
and principles of their moral conduct as defineddigm.

This paper has two primary goals. The first orte ishow that Islamic ethics in general,
and Islamic business and managerial ethics, incpdat, are structurally different from the
large majority of their western counterparts dudhi@ir specific validation method, i.e.,
constantly referring to the ultimate source of nmrthe Holy Book of Islam — the Qur'an.
The second — to concisely depict the essence oflmoproper managerial behavior
according to Islam.

The methods used to realize the first goal wereathaytical representation of the
fundamental sources of Islamic ethics, its interamtivity with the Islamic law — Shari'a,
and the specific moral validation methodology. nsla managerial ethics served as an
example demonstrating how the validation processtfons. At the same time, this brief
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meta and subject-matter analysis of this ethicspragided to present and discuss Islamic
beliefs regarding proper managerial behavior.

The paper is divided into four subject-matter s The first one is dedicated to the
discussion of the sources of Islamic ethics, tle, Qur'an, the Sunnah, and the role of
reason in moral inference. The subject of the seame is the historical development of
ethical theories in Islam. Section three examihesnterconnectivity of Islamic ethics and
Islamic law, as well as the reasons for it. In st part, Islamic managerial ethics is
presented and discussed in the context of whaniists of and how it is methodologically
different from other frameworks.

2. THE SOURCES OF ISLAMIC ETHICS

There is a long-lasting consensus among the schaaearching Islamic ethics and law
that there are three fundamental sources of etlaiedl hence lawful conduct in Islam,
namely, the Holy Book — the Qur’an, Sunnah, i.ee mmodel behavior of the Prophet
Muhamad, and the reason, which task is to infanftbe above two answers to questions
that were not addressed during the lifetime ofRhephet.

The word “qur'an” is a verbal noun which etymolagjicoot is the Arabic verhara’a
stands for “to read.” “Qur'an” then literally meatreading” or “recitation.” Mohammad
Kamali defines it as “the book containing the spee€ God revealed to the Prophet
Muhammad in Arabic and transmitted to us by consciestimony” (Kamali, 2003).

Muslims believe that the Holy Book is a direct wartdGod inscribed in heaven and
revealed piecemeal by Angel Gabriel over the peoioalver twenty years as a message for
all humanity. It supersedes earlier Jewish and gfiari scriptures, which in the eyes of
Muslims, had become imperfect. The first revelatimgan in 610 CE when the Prophet
Muhammad was meditating in the cave of Hira outsitié&kkah and ended with the death
of the Prophet in 633 CE in Madinah (Goring, 1995).

The Qur’an consists of 114 Qur'anic chapters —tsuEf different length, content and
containing different teachings, injunctions, ansh@iples. There are 86 Makkan surahs and
28 coming from the period after the Hijrah of thephet to Madinah. Each surah is made
up of a number of statements — ayah. There are8@&%2ah, 77,437 words, and 321,000
words in the Qur'an (Abdul-Raof, 2001).

The general purpose of the Qur'an is to call petpléne right way of life, which is in
accordance with reality revealed by God. The Bdakiinates God's true guidance, which
has often been lost through man's negligence aedld&sness or distorted by his wicked
perversity (A’la Mawdudi, 2003).

As mentioned already, the Holy Book contains artdally is itself a revelation of the
ultimate truth to humankind. What is necessaryngeaustand Islam and its ethical conducts
properly is to realize that the revelation of ther'@n is not limited only to the sacred text,
but it includes also casting the meaning into tearhof the Prophet or inspiring it in his
mind and talking to the Prophet from behinkijab (veil) (Abdul-Roaf, 2003). The above
is the direct reason for the importance of the Retg deeds, acting, and sayings, which
record is embodied in the Sunnah, which is consiii@rrevealed truth as well.

The first and ultimate source of Islamic ethicaasurally the Qur’an. In this sense, the
Qur'an gives absolute answers to questions regattie proper way of life for a Muslim
person. As Kevin Reinhart points out, it shoulddmognized that the holy book of Muslims
rallies Muslims to act rightly and reframes thewmnad knowledge in a context of retribution
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and reward in this world, and judgment and subsetoenishment and reward in the next
(Reinhart, 2001).

Traditionally the ethical content of the Qur'an heeen divided into several categories
according to their subject matter. The first catgge dedicated to general principles that
are, as Donaldson describes them, enunciated iQtinan to govern the conduct of the
Prophet himself and all the believers. These pplesiare based on the initial assumption
that Allah created both men and women and thatdds,shears, and knows everything they
do (Donaldson, 1953). Thus, a good Muslim shoukte&ze the general virtues revealed to
him or her in the form of a habit. Among the geheranciples, one finds the imperatives
to fulfill the duty to Allah, to be moderate, torfive etc. The Qur'an also guides in the
form of exhortations to particular virtues like hility, honesty, giving to the poor,
kindness, etc., and condemnations of vices likestimg, blasphemy, or slander. Moreover,
because Islam covers all spheres of life, there ase regulations for the Muslim
community, i.e., social conduct, to be found in er’an. How to deal with orphans,
precede divorces, or justly perform the heritageesa- all of these are just examples of the
moral, social manner defined on the pages of tielmok (Donaldson, 1953).

The word “sunnah”, according to Arabic lexicograpghaneans “away, course, rule,
mode, or manner, of acting or conduct of life” (A#a 1992). Its main connotation,
however, is the model behavior of the Prophet Muhach Closely connected to the
Sunnabh is the term hadith, which general senseVased after the introduction of Islam
into traditions reporting Prophet’s actions andirsgy, or in other words, the narrations of
the life of the Prophet.

Since in the Qur’an, one may find just a few cotemadications addressing the specific
questions of everyday life, the example given leyFinophet has, so to say, completed the
Quran in this respect and has become the secormdludb source of correct Muslim
morality. In other words, for devout Muslims, faphimarily means the ordering of their
lives according to a conscious imitation of theiacttof the Prophet Muhammad. The
Sunnah is commonly adopted as an indisputablegb#ine revelation.

George Hourani (1985) quite rightly claims thanstards of conduct and character in
any society are derived from several sources: freligious prescriptions, custom, model
individuals such as prophets, parents, and friebds,also from the value decisions of
everyone judge their own behavior for themselves athers in the future. Thus, reason
inevitably is the third source of Islamic ethicarfthe richness of moral facts makes it
impossible to solve every particular dilemma byerghg only to the revelation, i.e., the
Qur’an and sunnah.

The reason, Arabicagl, was recognized by the Muslim thinkers as a caydoi
understand the things of both natural and abstrattire. Human free will is that what
distinguished them from animals. Moreover, thgl ‘'mustaid — one of the recognized
aspects of reason refers to the human'’s intellea perfect gift from the Absolute, the
“Dispenser of Forms” in the universe (Donaldsorb3)9In time, the relation between the
scripture revelation and the reason/reality rei@tatvithin what should be a truthful Islam
had become a subject of intense religious debatigish, in consequence, brought about
certain divisions within the doctrine. According tdourani, there are five different
configurations of the amount of reason that isg@imployed into the true and factual Islam,
i.e., (1) revelation supplemented by independent reason (Abu Hanifa and Malik); (2)
revelation supplemented by dependent reasoafiiSHI- Ghazali); (3) revelation alone
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(Ibn Hanbal); (4) revelation extended by iams (Shi'a Islam); and finally (5) reason as prior
to revelation (Muslim philosophersaibi, Ibn Sna, Ibn Rushd) (Hourani, 1985).

It should be recognized, however, that the abowasstfication expresses relatively
minor differences. The ultimate source of the crieedll of these approaches is the Qur'an
and the Sunnah. The differences are due to intates in some quite limited cases.

3. HISTORICAL DEVELOPMENT OF ETHICAL THEORIES IN IS LAM

There is a well-established consensus among Islasoilars that, historically
speaking, Islamic ethics have gone through fourcbabases, namely (1) scriptural
morality, (2) theological ethics, (3) philosophiedhics, and (4) religious ethics.

Explaining the first phase of development of Muslkthics, Fakhry (1994) rightly
claims that any ethical theory presupposes an adwvhstage of intellectual systematism
and sophistication. Before the advent of Islamanthgy and philosophy in the eighth and
ninth century CE, such activity was virtually foleged. Of course, the early commentators
of the Quran, theMahaddithin (Traditionists), and jurist engaged in analysigl an
interpretation, but this intellectual activity weldsely linked to the direct revelation, i.e.,
the Qur'an and the Sunnah, and, as Fakhry furtbetirues, lacked, on this account, the
character of genuine dialectical or rational disseu with its double imperative of
coherence and comprehensiveness. What emerged @agcame of these analyses and
interpretations was rather a series of moral irtsigh reflections than an ethical theory in
the strict sense (Fakhry, 1994).

The Qur’anic ethos is naturally a very vague angige concept that may be elucidated
probably only by pointing at the central, very geh@rinciples and values promoted by the
Holy Scripture. Hence, the general principles aalli@s of the Qur'an presented here are
certain abstractions from the particular incentieesl rules expressed in the particular
Qur’anic verses regarding virtuous or vicious liBne should also remember, as Reinhart
(2001) rightly points out, that the categoricaltidistion between religion and ethics
so significant for Western philosophical ethics usnatural to the Qur'an. For this
reason, virtuous Muslim conduct ought to be alweyssidered and analyzed within the
socio-religious imperatives of Islam.

The beginnings of creating a more sophisticatedcameplex moral creed took place in
the eighth century CE when tiMutakalimin (Islamic theologians) attempted to create
a coherent theory or a comprehensive ethical sy®ecause these theories were ultimately
grounded in th&ur'an and Traditions with heavy reliance on their categgpand methods,
they are labeled with the predicate “theologicdlie two major protagonists of these
theories were th®lutazilites who formulated the rationalistic Islamic ethisgstem with
basic deontological presuppositions between théditleigand tenth centuries, and the
Aslfarites who stood for a rigorous “voluntarist” systemmoérality, which did not reject
the discursive methods of the philosophers altagdblat remained thoroughly committed
to the Qur’anic concept of omnipotent Deity, Whathis sole Creator and Lawgiver, as well
as the ultimate source of being and goodness iwtikel (Fakhry, 1994).

The development of Islamic ethics kept progressang evolving and entered its
philosophical phase in the ninth CE. From the nitghtury CE and beyond, many texts
containing a lot of Greek ethical material wereiirtulation in the Islamic world. Yegane
Shayegan argues (1996) that the movement of Gheeight eastwards resulted from two
underlying forces: the Christianisation of the Raranpire and the internationalization of
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the Sassanian Empire. In the already catholic RoEmpire, the traditional Hellenistic

philosophy was, generally speaking, banned. Thestdm thinkers rejected the Platonic
dialogues, especially in their Proclean interpretet They were identified with pagan
polytheism and thus unacceptable. The influencédelfenistic philosophy, especially

logic, on Islamic ethics was significant betwees tinth and twelfth centuries. Seemingly,
the undertaking of translating and critically revieg Greek philosophy was more
efficiently accomplished at a later period.

There are two philosophers, which especially desattention regarding their ethical
though, namely, Al-&rabi, and lbn 3.

Al-Farabt’s conception of ethics is conditioned by a broatitical viewpoint, which is
partly Aristotelian and partly Platonic. Followirtgis tradition, Al-Frabi distinguished
several powers of the soul, i.e., the nutritivee thensitive, the imaginative, the
concupiscent, and the rational. The latter possessbaracteristic ethical function because
it is the power through which human being dististpeis between right and wrong actions
(Fakhry, 1994). In other words, according to Ak#bi, the rules of conduct are taught by
reason. As Donaldson puts it: “It is reason thatidks, most fittingly, whether a thing is
good or evil, for the highest virtue consists imWhedge” (1953). It seems that AlRbT's
God bears many of the features of the Hellenishsdlute.

Nevertheless, his idea of God perfectly coincidéth ithe God of Islam. He is an
absolutely good being full of wisdom, life, insigimight and will, beauty, excellence, and
brightness. He is the first willing being and tlmstfobject of all desire. In the knowledge
of this being, Al-Rrabi sees the end of philosophy and the ultimate soafdeuman
obligation consisting in rising, as far as humarcéopermits it, into likeness with Allah
(Donaldson, 1953).

Ibn Sna, known in the West better as Avicenna, is congidehe most influential
Arabic philosopher. In his philosophical system,eofinds traces of Platonism,
Avristotelianism, Neo-Platonism, Galenism, armiabianism, and other Greek and Islamic
ideas. However, as Inati demonstrates, his syssemmigue, and it cannot be said that it
follows any of the above schools (Inati, 1996). éwling to some Islamic thinkers,
Avicenna's philosophy went too far from the Islafifiggdah (creed). One of those critics
was Al-Ghazli, who made Avicenna's system the main target oflii®herence of
Philosophers mainly because of the philosopher's retentiodrigtotle's doctrine of the
world's eternity inconsistent with his claim thabdswas the Creator of the universe.
Al-Ghazl1 argued further that Avicenna's related affirmaiafi the necessity of causation
and universality of God’s knowledge made miractepassible and divine governance too
impersonal to deserve the name (Goodman, 1999 atgin, the dispute comes down to
the reason — revelation relation. Philosopher Awitzenaturally gives priority to the former.

The final form of Islamic ethics still in force iligious ethics that emerged as
a particular reaction to the philosophical mora&dthes. In the reason-revelation dialectics
so crucial for the formation of the proper ethitedory and conduct, religious systems favor
revelation, which does not mean that they denyit. the contrary, its significance is
recognized but merely as a dependent supplem#ém tsnconcealed truth of the revelation.

Religious ethical theories, which gain their matfoem in the eleventh century, are
ultimately grounded in the Quranic conception @ lluman being and their position in the
universe. These theories, as Hourani argues, diffarewhat from scriptural morality in
that their protagonists had received the impadm@ek philosophy and Islamic theology.
These systems derive from the experiences of timddlectual predecessors — they
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incorporate the Quranic worldview, theological cepis, and philosophical categories.
Thus, such a system of ethics emerges as the magtiex and the most characteristically
Islamic (Hourani, 1979).

4. THE CONFLUENCE OF ISLAMIC ETHICS AND ISLAMIC LAW

Both “shari'a” and figh” have been loosely translated into English as riigtdaw”.
These terms, however, are not synonymous in thbié&tanguage or within early Islamic
scholarship.Figh, as Philips reports, literally means the true usi@mding of what is
intended. It also has a technical jurisprudentiaaning, namely, “the science of deducing
Islamic laws from evidence found in the sourcesslaimic law. By extension, it also means
the body of Islamic laws so deduced” (Philips, 2003

Shari'a, on the other hand, which literary den@esaterhole where animals gather
daily to drink or the straight path, technicallyens to "the sum total of Islamic laws which
were revealed to the Prophet Muhammad, and whielmemorded in the Qur'an as well as
deducible from the Prophet’s divinely guided lifgst(called the Sunnah)” (Philips, 2003).
The fundamental difference, hence, between theswhat the unchangeab$hariais the
body of revealed laws both in the Qur'an and thertah, while more fluidrigh is related
to the human understanding and interpretation efahsolute divine lawSharia by its
nature, is rather general and lays down basic iples; while the laws dfigh tend to deal
with more particular issues — they demonstrate ti@rgeneral principles of Shari'a should
be applied or implemented in given circumstancédi®, 2003).

The Shari’a law possesses a very specific struchaediffers significantly from the
Western laic or canonical law systems. Its uniduecture is determined by the general and
constitutive feature of Islam, i.e., it covers at&fines all domains of human reality. On
this account, Muslims believe that Shari’a contains identical to the natural law. Islamic
law is applied to every issue concerning both huredation with Allah and human relation
towards other human beings. Moreover, the holidsthe Shari'a, as was mentioned
already, makes it impossible for a man to modifyOnhe must not question the clear
recommendations of the Qur’an or the Sunnah. Tisen® possibility to change the law.
There is, however a room for human reason to inéeiipand apply it to human practice.
That exactly shows that the dynamism of human wtdeding is crucial and inescapable.

Shariais identified with the ideal code of behavior, ahtas, in fact, a much broader
scope and purpose than a simple legal system ikVié®gtern sense of the terfigh not
only regulates in meticulous detail the ritual picas of the faith and matters which could
be classified as medical hygiene or social etiguéttit it is also, as Coulson demonstrates,
a composite science of law and morality, whose e&pts are the guardians of the Islamic
conscience (Coulson, 2001). Thésgah:' are jurists who are extensively knowledgeable
in figh to give detailed evidence for their legal/moralicis regarding the given legal/moral
dilemma in the ultimate sources, i.e., the Qur'ad the SunnafKamali, 2003). In other
words, there seems to be no actual distinction éetmmoral and legal commands and
prohibitions. As Coulson puts it: “all acts andatédnships are measured by a scale of moral
evaluation” (2001, p. 83), and thus, are expressethical terms. There are five categories
that are employed for the evaluation of all acts:

1. Obligatory actsWajib), such as the duty to perform the ritual prayas, zakat and

practice fasting.
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2. Recommended actsm@ndib), which are not considered obligatory, such as

supererogatory acts of charity, kindness, prayer et

3. Permitted actionsh@lal), regarding which the law adopts a neutral statie, is,

there is no expectation of reward or punishmensémh acts.

4. Acts that are discouraged and regarded as repiibleef®akiizh) but not strictly

forbidden; Muslim jurists differ about what actiotesinclude under this category.

5. Actions that are categorically forbiddemafam), such as murder, adultery,

blasphemy, theft, intoxication etc. (Nanji, 2005).

These categories, as Nanji continues, are setrwithdual framework of obligation:
toward God and society. In each instance, transgmess perceived in both legal and
theological/moral terms as constituting a crimewadl as a sin (Nanji, 2005). This is
probably the main difference between the westeprageh to ethics and law and the
Islamic one. In other words, within the westermfeavork, there are plenty of acts that are
perceived as immoral but are not regulated by dle like, e.g., adultery; in the Muslim
world, at least in theory, such a discrepancy cam¢®ccur.

The above applies not only to the theory of Islaatlics and general rules of conduct
but also to particular branches of ethics, inclgdiusiness and managerial ethics and the
individuals working in the field.

5. ISLAMIC MANAGERIAL ETHICS

Considering the rules for the proper conduct forshMus within the business
environment, a fundamental question comes to miachely how such an ethic should look
like structurally, i.e., whether it should be jirderred from and built upon western business
ethics by adding particular for the faith categsrier whether such ethic should be
originally constructed and derived from Islamic ieshand Islamic law. Due to the
methodological specificity of creating theologieald ethical arguments in Islam, the latter
is the case. Moreover, the vast majority of sclsotasearching and writing about business
and management-related moral conduct in Islam eymelierring to the Qur’an as the final
and ultimate validation method. Furthermore, thedamental principle of Tawhid — the
oneness of God that is extrapolated into the orsenésill human activity under God'’s
commands demonstrates the need for creating dinetgiamic business and managerial
ethics. When analyzing Islamic management pragtisalieh writes: “if we neglected to
organize our life not according to the Sharia, welasing. The fact is whatever work we
do is worship” (2019). Badawi (2016) writes that tHea behind the Islamic moral conduct
as defined by Islamic ethics and Sharia is to er@apious Islamic personality. In this
respect, teaching is not very different from Aril(s virtue ethics.

The sources of virtues one should learn and pedatiorder to become a morally good
manager are to be found in the Qur'an and couléimpolated to fit the purpose of
contemporary business practices, including thevdehaf managers. Ogunbado and Umar
(2019) created a list containing the charactedgstica good Muslim manager. The virtues
such a person should possess are the followingtwauthiness and honesty, fairness,
competence, accountabilityn(hisabal), proper supervisionnfuragabalj), benevolence
(ihsan), strong will and self-determination, and selftesss (Ogunbado, Umar, 2019).

However, it should be stated that Islamic managettzics is not limited to a list of
virtues one should exercise. From a more generat pbview, Islamic ethics is an extreme
example of a deontological normative system —,iafter all, written down into a legal
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system of Shari'a. In consequence, Islamic busiaesismanagerial ethics bear the same
quality of sharply defined concepts of right andmg by the Qur'an and the Sunnah, as
well as, to a smaller extent, the traditional corssis regarding the cases not addressed by
the first two ultimate sources of Islamic ethics.

The concepts of righkbhair) and wrong gharr) are well defined in Islam. Everything
that ismakuih (reprehensible) anldaram (forbidden) by the Qur'an and tradition is wrong;
what iswgjib (obligatory),mandib (recommended), artthlal (permitted) is considered to
be right. Of course, the moral reality is complad aonstantly changing, which also applies
to managerial circumstances, and therefore thiftgs @are not so morally straightforward.
By their nature, human beings, managers includemnat avoid wrongdoing. Islam
recognizes that fact and argues that the equitibbigu certain balance between right and
wrong should be maintained (Abbas et al., 2012).

In order to depict the process of how particularealteristics or virtues are required for
proper managerial attitude, | will analyze the @eatof truthfulness and honesty as an
example. The first step for any Islamic moral cdesation is to look for clues or guidelines
in the first and ultimate source of Islamic ethics,, the Quran. Among many surahs
dealing with the topic, there is one that stands mamely surah As-Saf, where we read:
“How despicable it is in the sight of Allah thatyeay what you do not do!” (Qur'an, 2021).
It is clear that lying is either reprehensible orbidden and hence wrong. There are, of
course, many hadiths supporting that claim. Abliad.efor example, refer to a Bukhari
narration that reads: "When | enquired you whafilee, Muhammad) ordered you, you
replied that he ordered you to establish the pragespeak the truth, to be chaste, to keep
promises and to pay back trusts” (Abbas, et all,2200n that account, a good Muslim
manager must not lie because it is wromgkrizh or haram) and should adopt and exercise
the virtue of truthfulness and honesty.

6. CONCLUSIONS

The paper's goal was to present to the reader ilslaormative ethics as a general
phenomenon and in its business, or more specificalanagerial application. The focus
was given to a particular method of moral validatibat is different from the majority of
western normative theories. The basis of this aaritic is the Muslim belief that the
Qur'an is the direct word of God and, thereforés the unquestioned and ultimate source
of moral conduct. The same applies to the Sunrié eollection of narrations of the holiest
of men, according to Islam, the Prophet Muhammad.

Due to this structural difference on the generakliethere are differences between
applied ethics, including managerial ethics. Hprgt, like in reflecting and judging general
dilemmas, the argumentation always begins withQhean and the right and wrong how
it defines them. Still, despite structural diffeces, the outcome in the form of virtues and
deontological limitations defined for the morallsoper managerial behavior does not differ
much from the western findings and guidelines.
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