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PREFACE 

The revival of the central role of Islam in our life, especially in the 

formulation of our beliefs, values, and knowledge, should be our foremost 

aspiration. For us as Muslim scholars, the Islamization of human knowledge is not 

a matter of choice. Rather, it is our duty and obligation. Realizing this fact, the 

International Islamic University Malaysia has made this noble goal the heart of its 

mission, which we all share. 

As researchers and lecturers in strategic management and other social science 

subjects, we believe that the Islamic perspective should define the direction of our 

research and underlie the theories, models, and techniques we teach. 

We feel uneasy to teach these subjects from the secular point of view as well 

as the guilt for not being able to offer our students an alternative Islamic-based 

theories and models. The textbooks we use suggest that the ultimate aim of 

business is to create (and maximize) shareholders wealth, and the meaning of 

success is to out-compete rivals. Ethics and social responsibility issues are 

considered, at best, as subordinate to the bottom line. The prescriptions given, the 

strategies recommended, and the war language used in strategic management all 

are deeply rooted in a secular soil. 

This work is an effort to start the journey of Islamizing the field of strategic 

management. It aims at contributing to the re-conceptualization process of this 

field. The journey is long and the process is wide-ranging and more efforts have to 

be done in order to gather and sustain momentum. I pray to Allah (s.w.t.) to grant 

us the ability and determination to work toward achieving this aim.  
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We Muslims believe that perfection belongs to Allah alone. Thus, whatever 

good and right (in line with the Noble Qur’an and the Sunnah) in this humble 

work is by the favor of Allah; and whatever error in understanding or 

interpretation of evidence from the Noble Qur’an and the Sunnah is of my own 

shortcoming and ignorance.  

May Allah (s.w.t.) accept this work, make it in my balance of good deeds, and 

make it of benefit to our Muslim scholars and students. I pray to Allah (s.w.t.) to 

place us among those who call to his way, work righteousness, and say we are of 

those who bow in Islam. And the conclusion of our prayer is: Praise be to Allah, 

the Cherisher and Sustainer of the Worlds! 
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INTRODUCTION 

The essence of my argument is that rationality (in the economic sense) cannot 

serve, by itself, self-interest in its wider and transformed meaning, or social good. 

In addition, self-interest should neither suppress nor be suppressed by social good 

and a harmony between the two should be achieved. Muslim economists generally 

agree that secular economic system, based on the well-celebrated rationality 

assumption, is unable to attain that harmony. I argue, in this work, that we need an 

entirely Islamic framework and terminology; and present my humble attempt as a 

preliminary step towards that direction. My framework is based on three concepts: 

‘Falah’, ‘Hikmah’, and ‘Rizq’. These concepts are totally Islamic, free from all 

secularist connotations, and constitute, I argue, a consistent system. The Islamic 

concept of ‘Falah’ brings back religion to the heart of economic and business 

fields and transforms the meaning of self-interest. The concepts of ‘Hikmah’ and 

‘Rizq Enlargement’ replace the concepts of Rationality, and Profit Maximization 

in the secular system. 

This new framework needs a paradigm shift to be relevant to our conduct of 

business and really influential. Taking the prevailing pure materialistic view of 

life in general and business in particular it is hard to argue for the new framework 

within the boundaries of this paradigm. Putting materialistic gains within the 

much wider context of an Islamic paradigm is the only way one can argue for this 

new framework and hope that it will profoundly affect business behavior. 
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The literature on the subject of Islamic management is growing. However, the 

focus of most writings is on public administration1 and general management and 

some of its aspects2. The topic of the nature of business, its purpose and rationale 

has yet to receive the appropriate attention of Islamic researchers and scholars in 

the management field. My observation is that this topic has been dealt with in the 

context of some Islamic economics studies3 but not in the Islamic management 

literature. The objective of this work is to address this theme, to serve as a 

foundation for more detailed treatments of lower level topics such as business 

policy and strategic management issues. 

My argument here is that the concepts of ‘Falah’, ‘Hikmah’, and ‘Rizq’ have a 

profound effect on business theory and conduct. On one hand, the concept of 

‘Falah’ puts the business activity in a wider context and changes our traditional 

view of what can be considered a successful business. On the other hand, the 

concept of ‘Rizq’ questions the appropriateness of profit maximization assumption 

to which ‘Enlargement of Rizq’ is provided as an ethical, effective, and practical 

alternative. The concept of ‘Hikmah’ is offered as an alternative to rationality, a 

concept that links together the concepts of ‘Falah’ and ‘Rizq’. These three 

concepts, taken together, may influence how the firm is conceptualized and 

understood, a topic which I will try to address in a forthcoming work from a 

managerial perspective. 

                                                 
1  See, for example, Abu-Sinn (1996), al-Buraey (1985, 1990), ad-Duhayyan (1986), and 

Majdalawi (1991). 
2  See, for example, al-Banna (1985a,b), Abdul-’Adhim (1994), and Jabnoun (1994). 
3  See Siddiqi (1981). 
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I hope that this system of concepts will help reorient the field of strategic 

management, touching on dimensions such as competition and cooperation, focus 

and content of strategy, strategy formulation and implementation, and strategic 

decision making process. This framework will also give rise to a new 

understanding of the issue of social responsibility of the firm. These concepts may 

call for some new approaches and techniques4 in the mentioned fields of study, 

which require a lot of hard work and patience from a wide range of researchers. 

A NOTE ON THE APPROACH 

The perspective of this work is an integrative and not an economic one. 

“Economics limits itself to the study of the material aspects of life” (Stanlake, 

1983, p: 1). As such “Economists are concerned with the ways in which people 

apply their knowledge, skills and efforts to the gifts of nature in order to satisfy 

their material wants (Italic added)”5 (Stanlake, 1983, p: 1). As a “positive” 

science6, economics has no normative value, and most economists do not make 

that claim7. However, economics from an Islamic perspective cannot be a value 

free science, for describing it as Islamic implies attaching to it a normative 

                                                 
4  Reorientation of existing approaches will, in many cases, be enough. 
5 As Muslims, we consider natural resources as gifts of Allah not of nature as we will see in the 

definition of Islamic economics cited later in this section. 
6 See, for example, Keita (1992). 
7  Some economists try to guard the field from attacks based on some normative ideas such as 

social responsibility.  For example, M. Friedman  (1962) and J. McKie (1974) strongly argue 
that business should stick to maximizing profit as the only way to promote public good and that 
this is its only social responsibility. See Hosmer (1996) who explains that the Parito optimality, 
a utilitarian concept, is the ethical substance of microeconomic theory. If this is so, then the 
argument of M. Friedman  (1962) and J. McKie (1974) could be a correct one from that 
perspective. 



 

   8 

function8. This is clear in the following definitions of Islamic economics. Shafi’i 

and ’Inani (1982, p: 96) define Islamic economics as “the science of means of 

Man’s utilization of whatever is under his disposal as vicegerent of Allah to 

satisfy the worldly needs of individuals and society according to a prescribed 

Shari’ah way”9. Khan (1994, p.: 33) defines Islamic economics as “the study of 

human ‘Falah’ achieved by organizing the resources of the earth on the basis of 

cooperation and participation”. And Ahmed (1988, p: 30-31) defines Islamic 

economics as “The science that studies the organization of the economic activities 

of the Muslim Ummah, individuals and groups, leading to acquire ‘Halal’ 

earnings, current or future, and spend those earnings in ways that please Allah 

(s.w.t.)”10. However, an Islamic economic theory can only claim a descriptive 

(and predictive) power in a fully Islamic economy. 

My concern, in this work, is not to contribute to an Islamic economic theory. It 

is rather to establish a foundation for a normative strategic management 

framework. Most strategic management perspectives are grounded on some theory 

of the firm11 and most of those theories are largely (if not totally) based on the 

Rational Economic Man assumption. It is, then, logical to start with a discussion 

of that assumption to lay down the foundation of a new alternative assumption. 

My argument is based on the premise that economic activities are not 

undertaken to satisfy only material needs and wants. They are also undertaken to 

                                                 
8  See, az-Zarqa, M. A. (1980 and 1992). 
9  My translation. 
10 My translation. 
11 Most notably among these are the industrial organization perspective and the resource-based 

view of the firm. See, for example, Sutton (1980) and Seth (1994). 
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fulfill a religious obligation12 and to achieve other non-materialistic objectives as 

well such as social needs and moral needs13. At first glance, there seems to be a 

paradox in the preceding statements. Analysis requires the isolation of the 

phenomenon under study, which means limiting oneself, as a researcher, to the 

materialistic aspect of economic activities in order to be effective in understanding 

that phenomenon. Islamic perspective, however, by its nature, is a holistic 

perspective, which requires synthesis instead of analysis. On closer examination, 

it seems also that there is no true contradiction; for we can start with analysis and 

move later on to synthesis. But this is extremely difficult and dangerous, for if we 

start with analysis we will most likely miss the holistic nature of the phenomenon 

which later synthesis can do little to regain. This is so because the whole is more 

than its constituent parts. It is those parts and the relationships between them that 

constitute a whole. A possibly better resolution to that paradox is to try to preserve 

the holistic nature of the phenomenon in the analysis stage. If such a resolution 

can be found and applied, our study of the phenomenon will be more faithful to its 

nature. This paper will attempt to adventure in that direction by introducing the 

concepts of ‘Falah’, ‘Hikmah’, and ‘Rizq’ in Islam. 

The concept of ‘Falah’ works as a context for the concept of ‘Rizq’ as well as 

an integrative notion that holds together business activities with other (non-

materialistic) objectives of Man14. The concept of ‘Hikmah’ links the other two 

concepts in a vigorous way. This, I believe, serves to preserve the holistic nature 

                                                 
13 As we have just seen in the definitions of Islamic economics. See also the discussion of theory 

of production in Kahf (1978). 
14 See, for example, Ahmed (1988). 
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of an Islamic perspective. And this, I consider, as an important contribution of this 

work alongside the proposed framework itself. 

The following section asserts the fact that Islam is a comprehensive religion 

that governs all aspects of life. In the next section, the behavioral implications of 

‘Tawhid’ are explored followed by a model of an Islamic ethical system. Next, the 

concept of ‘Falah’ is introduced preceding and providing the context for the 

concept of ‘Rizq’ in the subsequent section. Next, the concept of ‘Hikmah’, which 

integrates the rational with the moral in a natural and logical way, is presented. 

The last section introduces the ‘Rizq Enlargement’ concept, which reflects 

‘Hikmah’ and provides a practical, ethical alternative to profit maximization.  The 

book ends with a conclusion summarizing the main contribution of this work and 

a recommendation of a research agenda for the future. 

ISLAM AS A WAY OF LIFE 

Islam is not a form of private consolation. It is a religion that spans the whole 

scope of life and penetrates every particular, from answering the basic questions 

of God and Man, purpose of being, life and death, origin and destination to the 

finest details of every day life. Islam is a perfect and complete religion15. It 

governs not only the relationship between man and his Lord, but also the 

relationship between man and man and between man and nature; and the wide 

meaning of worship in Islam includes both ‘Ibadat’ and ‘Mu’amalat’. It includes 

                                                 
15 “This day have I perfected your religion for you and completed My favour unto you, and have chosen for you as religion 

Al Islam”. [al-Ma’idah, 5:3].  
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actually every thing that pleases Allah (s.w.t.)16. Islam, then, governs every aspect 

of life from spiritual and moral to materialistic; and from family, community, 

politics, economy, education, to every conceivable institution in society. It 

embraces both practical aspects of the act of worship and every ordinary 

transaction in life. 

Islam does not require its followers to renounce and withdraw from this 

worldly life. The remarkable thing about Islam is that, with sound ‘Iman’, there is 

no real conflict between ‘Dunia’ (the Worldly Life) and ‘Akhirah’ (the Hereafter), 

between ‘Dini’ (religious affairs) and ‘Duniawi’ (worldly affairs), between self 

and society, or indeed, for that matter, between business and ‘Ibadah’ (worship)17. 

Husbandry of earth is in itself a form of ‘Ibadah’18. All worldly affairs are 

religious affairs in the sense that they become ‘Ibadah’ if intended to be so. 

Indeed, these pairs are interwoven in Islam. Conflict may arise, however, between 

these pairs only once our ‘Iman’ is weakened. We will then tend to favor ‘Dunia’ 

more than ‘Akhirah’, and to let short-termism govern our behavior and guide our 

decisions. 

TAWHID AND THE PURPOSE OF BEING 

Allah (s.w.t.) has created man for a definite purpose: to serve and worship 

                                                 
16 Yusuf (1990, p: 65) referring to Imam ibn Taymiyyah, defines ‘Ibadah’ as: “A broad name that 

includes whatever pleases and satisfies Allah (s.w.t.) whither it be sayings or deeds.” 
17 In fact, work (business or otherwise) is considered not only a voluntary ‘Ibadah’ but also 

‘Wajib’ for all able men. See, for example, Imam as-Shaibani, Kitabu al-Kasb, in Abu-Ghuddah 
(ed.) (1997) and see the introduction of the editor and his list of books written in the subject of 
earnings. See also al-Quaradhawi (1995a,b). 

18 See, for example, al-Fasi (1991), al-’Aubaidy (1992), ar-Raisuni (1995) and al-Maisawi (1998). 
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Him. Allah (s.w.t.) says: “I have only created Jinns and men, that they may serve Me.” [al-

Dhariyat, 51: 56]. And created life and death to test man: “Blessed be He in Whose hands 

is dominion; and He over all things hath Power.* He Who created Death and Life, that He may 

try which of you is best in deed:: and He is the Exalted in Might, Oft-forgiving.” [al-Mulk, 67: 1-

2]. He has honored man and made him preferable over many of His creations: “We 

have honoured the sons of Adam; provided them with transport on land and sea; give them for 

substance things good and pure; and conferred on them special favours, above a great part of Our 

creation.” [al-Isra, 17: 70]. In addition, man, in Islam, is the ‘Khalifah’ (vicegerent) of 

Allah (s.w.t.) on earth. Allah (s.w.t.) says in the Noble Qur’an: “Behold, thy Lord 

said to the angels: “I will create a vicegerent on earth.” They said: “Wilt Thou place therein one who 

will make mischief therein and shed blood?- whilst we do celebrate Thy praises and glorify Thy holy 

(name)? He said: “I know what ye know not.” [al-Baqarah, 2: 30].19 And, as such, man 

accepted the Trust ‘Amanah – Taklif’. Allah (s.w.t.) says: “We did indeed offer the 

Trust to the Heavens and the Earth and the Mountains; but they refused to undertake it, being 

afraid thereof: but man undertook it; - he was indeed unjust and foolish.” [al-Ahzab, 33: 72]. 

Man should be grateful to his Lord for His favors and bounties and should 

fulfill his obligation to Him by attaining the ‘Amanah’ to the best of his ability. 

This ‘Amanah’ is to carry out the ‘Taklif’. To bow to the will of Allah by 

believing in Him, in His oneness, by being obedient to His orders, by enjoining 

good and forbidding evil. 

Fulfilling the ‘Amanah’ and achieving ‘Khilafah’ requires man to be sincere to 

                                                 
19 Allah (s.w.t) says in another ‘Ayat’: “It is He who hath made you (His) agents, inheritors of the earth: He 

hath raised you in ranks, some above others: that He may try you in the gifts He hath given you: for thy Lord is 
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his Lord. He should worship nothing else but Him. He should direct every act 

towards the attainment of His pleasure and only for His sake. And he should seek 

no guidance but from Him. This is a part of what Islam calls ‘Tawhid’ (Unity). “Is 

it not to God that sincere devotion is due? But those who take for protectors other than God (say): 

“We only serve them in order that they may bring us nearer to God.” Truly God will judge between 

them in that wherein they differ. But God guides not such as are false and ungrateful.” [az-Zumar, 

39: 3]. Allah (s.w.t) says in the Noble Qur’an: “Say: “Truly, my prayer and my service of 

sacrifice, my life and my death, are (all) for God, the Cherisher of the Worlds: No partner hath He: 

this am I commanded, and I am the first of those who bow to His will.” [al-An’am, 6: 162-163]. 

Being a ‘Khalifah’ (vicegerent) of Allah (s.w.t.) on earth entails, as reflected 

in Figure (1), two indispensable forms of ‘Ibadah’: establishing, practicing, and 

spreading the ‘din’ of Allah, Islam; and cultivating the earth, as the vicegerent of 

Allah, guided by this ‘din’20. This necessitates that man should be righteous21 and 

should prove his worthy in his deeds: “He Who created Death and Life, that He may try 

which of you is best in deed: and He is the Exalted in Might, Oft-forgiving.” [al-Mulk, 67: 2]. 

                                                                                                                                      
quick in punishment: yet He is indeed Oft-forgiving, Most Merciful..” [al-An’am, 6: 165]. 

20 See, for example, al-Fasi (1991), and ar-Raisuni (1995). al-Maisawi (1998, p: 68) quotes ibn-
Khaldun as stating in al-Muquaddimah that the Shari’aah intents in Ahkam: “is all based on 
maintaining habitation and prosperity of man on earth”. See also al-Quaradhawi (1995a, p: 58; 
and 1995b, p: 149) who, referring to Imam ar-Raghib al-Asfahani, affirms that cultivating earth 
is a main intent of the Shari’aah and a necessity for the Ummah. Sheikh ibn-’Aashur (in al-
Maisawi edition (1998, p: 292)) observes that one of the essential intents of Shari’aah is to 
organize the affairs of the Ummah in a way that makes it strong, feared by its enemies, and 
secure. Allah (s.w.t) says in the Noble Qur’an: “To the Thamud people (We sent) Salih, one of their own 
brethren. He said: ‘O my people! Worship God: ye have no other god but Him. It is He Who hath produced you 
from the earth and settled you therein: then ask forgiveness of Him, and turn to Him (in repentance): for my Lord is 
always near, ready to answer’.” [Hud, 11: 61]. In Pictkhall’s translation: “….He brought you forth from the 
earth and hath made you husband it ...”. 

21 Allah (s.w.t) says: “Whoever works righteousness, man or woman, and has Faith, verily, to him will We give a 
new Life, a life that is good and pure and We will bestow on such their reward according to the best of their actions.” 
[an-Nahl, 16: 97]. 
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Allah (s.w.t.) has created the universe to be used and exploited by man22. And 

man is required to establish peace, happiness and order on earth, not to make 

mischief23. To be able to perform these two forms of ‘Ibadah’ freely and 

effectively individual Muslims24 and the Muslim Ummah25 as a whole should be 

strong and robust enough to withstand internal and external threats. 

 

 

 

 

 

 

 

                                                 
22 “It is God Who hath created the heavens and the earth and sendeth down rain from the skies, and with it bringeth 

out fruits wherewith to feed you; it is He who hath made the ships subject to you, that they may sail through the sea by 
His command; and the rivers (also) hath He made subject to you. And He hath made subject to you the sun and the 
moon, both diligently pursuing their courses; and the night and the day hath He (also) made subject to you. And He 
giveth you of all that ye ask for. But if ye count the favours of God, never will ye be able to number them. Verily, man 
is given up to injustice and ingratitude.” [Ibrahim, 14: 32-34]. 

23 Allah (s.w.t) says in the Noble Qur’an: “Why there not, among the generations before you, persons possessed 
of balanced good sense, prohibiting (men) from mischief in the earth - except a few among them whom We saved (from 
harm)? But the wrong-doers pursued the enjoyment of the good things of life which were given them, and persisted in 
sin.” [Hud, 11: 116]. We also read in the Noble Qur’an: “And follow not the bidding of those who are 
extravagant, - Who make mischief in the land, and mend not (their ways).” [ash-Shu’ara, 26: 151-152]. 

24 “The forceful Muslim is better and is beloved more by Allah than the weak Muslim” (Sahih 
Hadith narrated by Imam Muslim). 

25 Allah (s.w.t.) says in the Noble Qur’an: “Against them make ready your strength to the utmost of your 
power, including steeds of war, to strike terror into (the hearts of) the enemies, of God and your enemies, and others 
beside, whom ye may not know, but whom God doth know. Whatever ye shall spend in the cause of God, shall be 
repaid unto you, and ye shall not be treated unjustly.” [al-Anfal, 8: 60]. 

Figure (1) A Conceptual Model of the Purpose of Being 

Iman:“Belief in Allah, His angels, His books, His Messengers, in the Last Day, and in predestination 
(qadr), both in its good and in its evil” 

‘Iqamatud-Din’ 
Establishing & 

Spreading Islam 

    ‘’Amaratul- Arth’ 
     Cultivating Earth 

Righteous and Strong Islamic Ummah 
(Individuals & Institutions) 

‘‘TTaawwhhiidd’’  
Unity of God  

‘‘IIssttiikkhhllaaff’’  

Ibadah’ 
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‘Tawhid’ entails “a refusal to subject human life to any guidance other than 

the ethical.” (al-Faruqi, 1992: 15). For Muslims, religion values must shape the 

moral frame of reference that guides their behavior. ‘Iman’ requires that Muslims 

should practice Islam every time everywhere. Allah (s.w.t.) says in the Noble 

Qur’an: “O ye who believe! Fear God as He should be feared, and die not except in a state of 

Islam.”(Ali ‘Imran, 2: 102). One cannot know when he will die. So it is only wise to 

observe one’s duty to Allah all the time to be sure that when he dies he will be one 

of those who have surrendered (unto Him). 

This requirement of ‘Taqwa’ (piety; fear of Allah; observance one’s duty to 

Allah) is strongly emphasized by the fact that there is no rectification for anyone 

who passed this worldly life without tacking advantage of it26. Purifying the heart 

from envy and hatred and all other deadly sins is one requirement of ‘Taqwa’ and 

‘Falah’. Allah (s.w.t.) says in the Noble Qur’an: “And let me not be in disgrace on the 

Day when (men) will be raised up;- The Day whereon neither wealth nor sons will avail * But only 

he (will prosper) that brings to God a sound heart.”( ash-Shu’ara’, 26: 87-89). 

‘Tawhid’ necessitates, then, that every act should be intended to please Allah 

(s.w.t.)27 and this leads to the conclusion that there is no rational act unless it is 

ethical. In the following section, I propose a model of an Islamic ethical system 

that should direct our behavior and guide our actions in business as well as all 

other fields of life. 

                                                 
26 Allah (s.w.t.) says in the Noble Qur’an: “And spend something (in charity) out of the substance which We 

have bestowed on you, before Death should come to any of you and he should say: “O my Lord! Why didst Thou not 
give me respite for a little while? I should then have given (largely) in charity, and I should have been one of the doers 
of good.”(al-Munafiqun 63: 10). 
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 ETHICS AS A MEANS AND ETHICS AS AN END: FUNCTIONAL AND SOUND-

HEART ETHICS 

Ethics in Islam, in my view, is not a system that merely puts limits on human 

behavior within which one may act safely with a clear conscience. Islamic ethics 

is more penetrating than what this ‘limits view’ suggests. Ethics is a genuine and 

intrinsic part of every act a Muslim does. I call this “sound-heart” ethics. This may 

look like playing with words, for there is no apparent difference between the two 

views. Indeed, for an observer28, there is only a fine, and maybe subtle, difference 

between these two views. To make my point clearer, let me explain it by way of 

an example. One may say that he is entitled to satisfy all his wants as long as he 

acts within the limits of ethical constraints. This statement is totally acceptable 

from the ‘limits-view’. However, from the second viewpoint, the “sound-heart” 

ethics, this statement can be disputed on the ground that wants themselves should 

be constrained as well as the satisfaction of them. The first viewpoint, puts 

constraints on the satisfaction of wants while the other puts constraints on the 

wants themselves as well. The “limits-view” questions the means while the 

“sound-heart” view goes further and concerns itself first and most importantly 

with ends. In short, we need to have the right ends employing the right means and 

not be satisfied with right means for questionable ends29. 

                                                                                                                                      
27 See ibn Rajab (1995), specially his explanation of Hadith no. 1: “Actions are (judged) by 

motives (niyyat), so each man will have what he intended. …” 
28 For the actor (doer), of course, there is no confusion as whether he/she subscribes to the limits-

view or to the sound-heart view of ethics. 
29 For Muslims, intentions (niyyah) are of paramount importance, as we will see in the following 

sections. The same can be interpreted differently according to the intention behind it. The 
Prophet (s.w.s.) says: “Actions are (judged) by motives (niyyat), so each man will have what he 
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Let me elaborate this point a little further. “sound-heart” ethics, as I stated 

earlier, is deeply rooted and as such inseparable from actions and deeds. However, 

there is another class of ethics. For example, a firm may act honestly only because 

honesty (materialistically) pays, i.e. good ethics is good because it is good 

business.  Ethics is used only to function as a spur to increased profit through a 

reputation of honesty and integrity30. I call this “functional” ethics31. Practically 

speaking, this “functional” ethics might not be easily distinguished by an outside 

observer from “sound-heart” (deep-rooted) ethics. But the firm itself will not face 

this difficulty. Islamically, of course, there is great difference between “sound-

heart” ethics and “functional” ethics because of the role of intentions in Islam. 

This, however, does not mean that there will be (or should be) no (materialistic) 

gain by being sound-heartedly ethical. The difference between the two ethics is 

still there. Materialistic gain is the ultimate aim of “functional” ethics, while it 

could only be a by-product of “sound-heart” ethics. In other words, good ethics is 

good in itself regardless of whether it means good business or not, though it 

usually means good business32. 

                                                                                                                                      
intended. Thus, he whose (hijrah) was to Allah and His Messenger, his migration is to Allah and 
His Messenger; but he whose migration was for some worldly thing he might gain, or for a wife 
he might marry, his migration is to that for which he migrated.” Sahih Hadith agreed upon by 
al-Bukhari and Muslim. See Imam an-Nawawi’s Collection of Forty Hadith. 

30 See, for example, Agil (1992), Sen (1982), and Vallance (1995). 
31 One may label this as ethics of ‘Riya’a’ or hypocrisy. 
32 Abu Musa narrated that: “A man came to the Prophet and asked, "A man fights for war booty; 

another fights for fame and a third fights for showing off; which of them fights in Allah's 
Cause?" The Prophet said, "He who fights that Allah's Word (i.e. Islam) should be superior, 
fights in Allah's Cause." al-Bukhari: Volume 4, Book 52, Number 65. The same act (fighting), 
can be interpreted by an observer differently and the apparent result of that act can be winning 
war booty or fame but these are not the end in themselves for a fighter in the cause of Allah 
(mujahid)”. Please note that I use the translation of the MSA-USC Hadith Database found at: 
www.USC.edu/dept/MSA/reference/searchhadith.html, whenever I use this form: al-Bukhari (or 
Muslim): Volume ..., Book ..., Number … . If the source of the Hadith translation (e.g., Imam 
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Now, let me further support this sound-heart view by citing the following 

sound (Sahih) ‘Hadith’ which is agreed upon by both al-Bukhari and Muslim. The 

Prophet (s.w.s.) has said: “Truly, What is lawful is evident, and what is unlawful is 

evident, and in between the two are matters which are doubtful which many 

people do not know. He who guards against doubtful things keeps his religion and 

honor blameless, and he who indulges in doubtful things indulges in fact in 

unlawful things, just as a shepherd who pastures his flock round a preserve will 

soon pasture them in it. Beware, every king has a preserve, and the things Allah 

has declared unlawful are His preserves. Beware, in the body there is a piece of 

flesh; if it is sound, the whole body is sound, and if it is corrupt, the whole body is 

corrupt, and behold, it is the heart.” 

So, merely putting limits is not enough, for limits sometimes are not clear-cut. 

Even what is ‘Halal’ and what is ‘Haram’ in some areas is not so clear. For this 

reason, “sound-heart” is necessary. From the above ‘Hadith’, it is clear that 

“sound-heart” is more than just acting within limits. For even if one acts within 

specified limits it is easy for him to exceed those limits “just as a shepherd who 

pastures his flock round a preserve will soon pasture them in it”. “Sound heart” 

has been emphasized by the Qur’an and the Sunnah. It has been given the role of 

guidance33.Having established this point, I later on relate it specifically to the 

                                                                                                                                      
Nawawi’s Collection of Forty Hadith) is not mentioned, this indicates that the translation is my 
own. 

33 The Prophet (s.a.w) has said in another sound (Sahih) ‘Hadith’ that is related by at-Tirmidhi: 
“Leave that about which you are in doubt for that about which you are in no doubt”. In another 
sound (Sahih) ‘Hadith’, related by Muslim, the Prophet  (s.w.s.) has said: “Righteousness is 
good character, and sin is that which rankles in your heart about which you do not want people 
to know”. In a good (Hasan) ‘Hadith’ related by Ahmed ibn Hanbal and ad-Darimi: “According 
to Wabisah bin Ma‘bad (raa) who said: I came to the Messenger of Allah (s.w.s.) who said, ‘You 
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assumption of profit maximization and the handling of it by our Muslim 

economists. Let me now present a simple model of an Islamic ethical system. 

A MODEL FOR AN ISLAMIC ETHICAL SYSTEM 

I present here a very simple model of an Islamic ethical system to support the 

development of my framework. Works such as Naqvi (No Date), Ahmed (1995), 

and Beekun (1997) are of special importance and deserve to be taken seriously for 

any development of such a system. I intend, however, to elaborate this further in 

forthcoming work. 

Naqvi (No Date) argued that in the Islamic perspective ethics dominates 

economics and that both the ends and the means of economic activities must be 

Islamically legitimate. He has developed a model for Islamic ethical system, to 

guide economic behavior of Muslims, based on a set of ethical axioms. He argued 

that for an appropriate Islamic axiom system to be viable and meaningful, it must 

satisfy certain requirements34. His model includes four axioms: Unity (Tawhid), 

Equilibrium (’Adl), Free Will (’Hurriyyah) and Responsibility (Mas’uliyyah). He 

noted, however, that other authors might differ from his judgment and construct 

alternative axiom systems. His argument to support his model is very well 

constructed and soundly founded. My own judgment however, is that a more 

                                                                                                                                      
have come to ask about righteousness?’ ‘Yes,’ I answered. He said, ‘Ask your own heart for a 
fatwa. Righteousness is when the soul feels peace and the heart feels peace, and sin is what 
creates restlessness in the soul, and rumbles in the bosom, even though people give their opinion 
(in your favor) and continue to do so”. 

34 These are: “(i) the axioms must be ‘adequate’ and a legitimate representation of Islam’s ethical 
views; (ii) the set of axioms must be the ‘smallest’ possible set; (iii) the elements of the set must 
be internally ‘consistent’; and (iv) the axiom system must have ‘predictive power’”. (Naqvi, No 

 



 

   20 

‘economic’ set of axioms may contain only two: Unity (‘Tawhid’) and 

Steadfastness (‘Istiquamah’)35. Allah (s.w.t) says in the Noble Qur’an: “Verily those 

who say,: ‘Our Lord is Allah’, and remain firm on that path [steadfast], on them shall be no fear, 

nor shall they grieve” (al-Ahqaf, 46: 13). Imam Muslim relates that a companion of The 

Prophet (s.w.s.) had come to him and asked: “O Messenger of Allah, tell me 

something about Islam, which I could not ask anyone about save you”. He 

answered, “Say: ‘I believe in Allah,’ and then be steadfast (in accordance with 

such a profession).”36. 

These two axioms cover both faith and intentions, and actions and deeds, 

which constitute the realm of freedom, responsibility and accountability in Islam. 

‘Tawhid’, as our ’Aaqida scholars say comprises three interrelated elements: 

‘Tawhid Rububiyyah’(Unity of Lordship), ‘Tawhid Uluhiyyah’ (Unity of 

Worship), and ‘Tawhid Asma’ wa Sifat’ (Unity of the Names and Attributes of 

Allah).37 

‘Tawhid Rububiyyah’ entails ‘Taslim’ or submission, which leads to 

‘Tawakkul’ followed by ‘Sabr’, equanimity and composure, or even ‘Riza’, 

delight. ‘Tawhid Uluhiyyah’ compels ‘Ikhlas’, sincerity, which means seeking the 

pleasure of Allah (s.w.t.) in every act and intention. ‘Tawhid Asma’ wa Sifat’ 

necessitates ‘Taqwa’ or piety, which leads to ‘Birr’, Kindness and benefiction. 

These attributes and qualities need to be nourished and sustained. Man has, of 

                                                                                                                                      
Date, p: 38) 

35 See al-Muhasibi (No Date). 
36 Imam an-Nawawi’s Collection of Forty Hadith. 
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course, ups and downs, strengths and weaknesses, and devotions and desires. 

Sustainability is hard to achieve for most of us, and that is why, I believe, ‘Dhikr”, 

remembrance of Allah (s.w.t.), which can help attain it, is highly valued38. 

‘Istiquamah’, the sustainability of right intentions and deeds, is the real challenge 

of reflecting and manifesting ‘Iman’ in one’s life. ‘Tawhid’ and ‘Istiquamah’, 

then, are the two basic constituents of my model of an Islamic ethical system 

illustrated in Figures (2a and 2b). 

Sincerity to Allah (s.w.t.) is the result of real ‘Tawhid’. One strong 

demonstration of this quality is ‘Zuhd’39. By ‘Zuhd’ I don’t mean renouncing 

‘Dunia’ altogether, for this is not the way of Islam. The true meaning of ‘Zuhd’ is 

for the Muslim to be a master of himself, controlling and not being enslaved by 

his desires and wants. ‘Zuhd’ means that ‘Dunia’ should be in line with 

‘Akhirah’40. It means that the Muslim should not seek ‘Dunia’ by his intentions, 

deeds and endeavors but his ultimate end should be the home of the Hereafter41. It 

means that wealth and all economic activities are only means to that ultimate end, 

i.e. attaining ‘Falah’ by adhering to the Islamic injunctions and ethics. 

‘Tawhid’ and ‘Istiquamah’ are the way to ‘Falah’. The following section 

elaborates this concept. 

                                                                                                                                      
37 See al-Hanafi (1988), Yasin (1987), al-Hamad (1994), and al-’Authaimin (1990). 
38 See, for example, Imam an-Nawawi’s “al-Adhkar” for elaborate discussion of the value of 

‘Dhikr’. 
39 See, for example, ibn al-A’arabi (1988), ibn Rajab (1995: Hadith no.1 and no.31), and al-

Qualmuni (No Date). 
40 “But seek, with the (wealth) which God has bestowed on thee, the Home of the Hereafter, nor forget thy portion in 

this world” (al-Qasas, 28: 77). 
41 See, for example, the following ‘Ayat’ in the Noble Qur’an: 4: 77; 8: 67; 13: 26; 28:79-83; 40: 

38-39; 87: 16-17. 
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THE CONCEPT OF FALAH IN ISLAM 

‘Falah’ will be attained if good deeds (always preceded by good intentions) 

outweigh bad deeds (with bad intentions)45. So, the above-proposed ethical model 

does not assume that every Muslim individual can attain full ‘Istiquamah’, which 

                                                 
45 In the Noble Qur’an we read: “The balance that day will be true (to nicety): those whose scale (of good) will be 

heavy, will prosper ” (al-A’raf; 7: 8). 

Figure (2a) Conceptual Basis of an Islamic Ethics System 

“O Messenger of Allah, tell me something about Islam which I could not ask 
anyone about save you”. He answered, “Say: ‘I believe in Allah,’ and then 

be steadfast (in accordance with such a profession).” [Muslim relates this.] 

“Verily those who say, ‘Our Lord is Allah,’ and remain firm on that path 
[steadfast], - on them shall be no fear, nor shall they grieve.” [Al-Ahqaf, 46: 13] 
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Figure (2b) Elaborated Conceptual Basis of an Islamic 
Ethics System 
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is definitely hard for most of us, as I mentioned earlier. This is why, in my 

interpretation, the Prophet (s.w.s.) has said in the sound ‘Hadith’ related by both 

al-Bukhari and Muslim: “What I have declared forbidden to you, avoid: what I 

have bidden you, do comply with as far as you are able”. The reality is that people 

have different capabilities, different sets of strengths and weaknesses, and the 

cited ‘Hadith’ shows this clearly. But every Muslim should try to do his/her 

utmost to remedy his/her weaknesses and make good use of his strengths by 

putting them to the most appropriate use. It is essential, however, to try to totally 

avoid what is forbidden, and to try to walk away from what is doubtful. 

There are three Arabic words for success: ‘Najah’, ‘Fawz’, and ‘Falah’46. The 

word ‘Najah’ is never mentioned in the Qur’an, which uses, instead, the words 

‘Fawz’ and ‘Falah’. The difference between ‘Najah’ and the two other words is 

great. 

‘Najah’ means success; that is getting what one wants. It has no ethical 

dimension. It is a neutral description of a state of affairs. And the verb, ‘Najaha’, 

does not imply continuity. 

‘Falah’, in contrast, is a very compact and rich word. It means much more 

than success. It means everlasting prosperity and blessing. The root of the word, 

‘Falah’, means also to cultivate the land. This word, as I see it, has four 

dimensions. A dynamic dimension (strive to thrive), a universality dimension (to 

attain ‘Falah’, the entirety of life endeavors is considered), an ethical dimension 

                                                 
46 For the meanings of these words in Arabic, see, for example, az-Zawi (No Date), Ibn Mandhur 
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(be righteous, in intentions and deeds, to be blessed); and continuity dimension 

(fruits of ‘Falah’ is enjoyed both in the worldly life and, most importantly, in the 

Hereafter). Figure (3) illustrates these dimensions. 

 

 

 

 

 

 

 

 

There is a fine difference, however, between ‘Fawz’ and ‘Falah’. ‘Falah’ is a 

more dynamic term. It is generally associated with action in the Qura’n, i.e., do 

this or don’t do that to attain ‘Falah’ and to be among the ‘Muflihun’. ‘Fawz’, on 

the other hand, is mostly associated with reward, describing (‘Jannah’) as the 

supreme triumph47. ‘Falah’, then, is more linked to endeavor and striving while 

                                                                                                                                      
(1955), and az-Zubaidi (No Date). 

47 For the term ‘Falah’ and some of its derivatives, see, for example, the following ‘Ayats’ in the 
Noble Qur’an: 2: 5, 2: 189, 3: 104, 3: 130, 3: 200, 5: 35, 5: 90, 5: 100, 6: 21, 6: 135, 7: 69, 7; 
157, 8: 45, 9: 88, 10: 17, 10: 69, 10: 77, 12: 23, 16: 116, 18; 20, 20: 69, 22: 77, 23: 1, 23: 117, 
24: 31, 24: 51, 28: 37, 28: 67, 28: 82, 30: 38, 31: 5, 58: 22, 59: 9, 62: 10, 64: 16, 87: 14, and 91: 
9. For the term ‘Faws’ and some of its derivatives, see, for example, the following ‘Ayats’ in the 
Noble Qur’an: 3: 185, 4: 13, 4: 73, 5: 119, 6: 16, 9: 20, 9: 72, 9: 89, 9: 100, 9: 111, 10: 64, 23: 

 

Figure (3) The Four Dimensions of the Concept of ‘Falah’ 
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‘Fawz’ is linked to reward. 

Having established the richness of the word ‘Falah’, it is no wonder that it is 

(and some of its derivatives) mentioned in the Noble Qur’an forty times, and the 

word ‘Fawz’ (and some of its derivatives) mentioned in the Noble Qur’an twenty 

nine times, while the word ‘Najah’ is never mentioned. And five times a day, in 

the call for ‘Salat’ (‘Adhan’), we hear: come to prayer, come to ‘Falah’. In the 

Noble Quran, the attainment of ‘Falah’ and ‘Fawz’ is prescribed, and the ones 

who attain ‘Falah’ (‘Muflihun’) and ‘Fawz’ (‘Fa’izun’) are described. 

The attainment of ‘Falah’, however, does not require Muslims to be angels, 

but there is a minimum requirement as can be seen from the following sound 

(Sahih) ‘Hadith’ related by Muslim. “Abu ‘Abdullah Jabir bin ‘Abdullah al-

Ansari (raa) reported that a man questioned the Messenger of Allah (s.w.s.) 

saying, ‘Do you see, if I pray the prescribed (prayers), fast during ramadan, allow 

myself what is lawful and forbid what is forbidden, but do nothing more than that, 

shall I enter the Garden?’ He (the Prophet (s.w.s.)) answered: ‘Yes.’” 

In the Islamic view, all human efforts, including the enhancement of material 

wellbeing, should be regarded as integrated elements towards the attainment of 

‘Falah’, the ultimate goal of life.  It is worth noting that “The achievement of 

‘Falah’ does not depend upon acquisition of wealth, appropriation of property or 

inordinate consumption of goods and services. It is neither related to 

maximization of profits nor to the size of the individual business enterprise and 

                                                                                                                                      
111, 24: 52, 33: 71, 37: 60, 39: 61, 40: 9, 44: 57, 45: 30, 48: 5, 57: 12, 59: 20, 78: 31, and 85: 11. 
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quantity of output. ‘Falah’ can be achieved only through a moral approach which 

considers economic life as a means not as an end.” (Siddiqi, 1979, p: 33). The way 

to ‘Falah’ is to understand that ‘Dunia’, this worldly life, is a farm for ‘Akhirah’, 

as Imam al-Ghazali uses to say48. In the Noble Qur’an we read: “To any that desires 

the tilth of the Hereafter, We give increase in his tilth, and to any that desires the tilth of this world, 

We grant somewhat thereof, but he has no share or lot in the Hereafter.” (al-Shura; 42: 20)49 

 

 

 

 

 

 

 

To attain ‘Falah’, however, there are three basic qualifying factors that 

Muslims should strive to ascertain and secure50. These are ‘Ikhlas’, which means 

sincerity of intentions, ‘’Ilm’, which means knowledge of right and wrong 

                                                 
48 See, for example, Imam al-Ghazali (1992, V.: 2, p: 131). 
49 See also ‘Ayat’: 18-19 of ‘Surah’ al-Isra’ which reads as follows: “If any do wish for the transitory 

things (of this life), We readily grant them – such things as We will, to such person as We will: in the end have We 
provided Hell for them: they will burn therein, disgraced and rejected.* Those who do wish for the (things of) the 
Hereafter, and strive thereof with all due striving, and have faith,- they are the ones whose striving is acceptable (to 
God).” 

50 See, for example, ibn Rajab (1995) especially in his explanation of the Hadith: “Actions are 
(judged) by motives (‘niyyat’)”. 

Figure (4) The Concept of ‘Falah’ in Islam 
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according to the Noble Qur’an and the Sunnah, and ‘’Amal’, which means deeds 

and actions that conform to the Noble Qur’an and the Sunnah. This argument is 

illustrated in Figure (4) above. 

So far, I asserted that Islam is a comprehensive way of life and that ‘Tawhid’ 

is its cornerstone. I maintained that ‘Tawhid’ necessitates sincerity to Allah 

(s.w.t.), which entails, in turn, that seeking His pleasure should be the ultimate end 

of every action a Muslim does. I also showed that fulfilling these requirements of 

‘Tawhid’ is what we call ‘Falah’. This places ethics at the heart of all Muslims 

activities, including business of course. The section that follows focuses on ’Rizq’, 

an Islamic concept I hope to be of great influence on our frame of mind in 

business thinking. 

THE CONCEPT OF RIZQ IN ISLAM 

The word ‘Rizq’ in Arabic means whatever is of beneficial use. It also means 

the gifts of Allah (s.w.t.)51. Kahf (1978, p: 23) states that: “In Yusuf ’Ali’s 

translation of the Qur’an, ‘Rizq’ is used to denote the following meanings: “Godly 

sustenance,” “Divine bestowal,” “Godly provision,” and “heavenly gifts”. All 

these meanings convey the connection that Allah is the true Sustainer of and 

provider for all creatures.” 

Some Muslim scholars have argued that, as Allah’s gifts, ‘Rizq’ can only be 

                                                 
51 See Mahjub (No Date) for many quotations from traditional Islamic sources pertaining to this 

concept. See, also, az-Zawi (No Date), Ibn-Mandhur (1955), and az-Zubaidi (No Date). 
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‘Halal’52. However, there are a number of distinctive features of the concept of  

‘Rizq’. Firstly, it can either be tangible or intangible53 and, as such, it can be seen 

or unseen. This can be understood from the following ‘Ayat’: “Do ye not see that God 

has subjected to your (use) all things in the heavens and on earth, and has made His bounties flow to 

you in exceeding measure, (both) seen and unseen? Yet there are among men those who dispute about 

God, without knowledge and without guidance, and without a Book to enlighten them!” (Luqman; 

31: 20). This is an important dimension, for in business one may seek more than 

just materialistic gains. Secondly, ‘Rizq’ is not the same as ‘Kasb’. The latter 

means what one earns, while the former means what one uses or spends. For 

example, one may earn a $1000 but spends only a $100. What one does not spend 

is not yet his/her ‘Rizq’54. This means that ‘Infaq’ is part of the meaning of 

‘Rizq’55. In other words, the concept of ‘Rizq’ incorporates both ‘Kasb’ and 

‘Infaq’. ‘Kasb’ is necessary to earn ‘Rizq’56 and ‘Infaq’ is necessary to realize it. 

Our economists should be able to tell us how important this point is, and what 

                                                 
52 See Abu Hilal al-’Askari (1981, p: 161) who states that “wa la yakunu al-Haramu Rizquan” and 

that “wa la yakunu ar-Rizqu illa Halalan”, which means ‘Haram’ cannot be named ‘Rizq’ and 
‘Rizq’ cannot be but ‘Halal’. This, in fact, is the opinion of Mu’tazilah not of Ahlu as-Sunnah, 
who believe, as stated in al-Kafawi (1993, p.473), that ‘Rizq’ can be ‘Haram’ as well as ‘Halal’. 
The point, however, is that Muslims should only seek ‘Halal’ ‘Rizq’. In the Noble Qur’an we 
read: “So eat of the sustenance [Rizq] which God has provided for you, lawful and good; and be grateful for the 
favours of God, if it is He Whom ye serve” (al-Nahl; 16:114) and “We have honoured the sons of Adam; provided 
them with transport on land and sea; given them for sustenance [Rizq] things good and pure; and conferred on 
themspecial favours, above a great part of Our creation” (al-Isra’; 17: 70). 

53  We find, for example, some ‘Du’a’ that goes as follows: “… and bestow on me [Rizq in the 
form of] knowledge that is useful to me”. See, al-’Asqualani (1992), Hadith no. 1594. 

54 For more on this point, see, for example, Imam ash-Sha’arawi (No Date). 
55 In Book 41, Hadith Number 7061 of Sahih Muslim: “Narrated Abdullah ibn ash-Shikhkhir: I 

came to Allah's Apostle (peace_be_upon_him) as he was reciting: "Abundance diverts you" 
(102: 1). He said: The son of Adam claims: My wealth, my wealth. And he (the Prophet) said: O, 
son of Adam, is there anything as your belonging except that which you consumed, which you 
utilised, or which you wore and then it was worn out or you gave as charity and sent it 
forward?” 

56 I elaborate this point later in this section. However, I want to add here that it is important to dig 
deeper into the idea of causality, from an Islamic perspective, and to fully understand its link 
with the concept of ‘Rizq’. Causality is discussed deeply by Imam al-Ghazali and Imam ash-
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implications it may have on an Islamic economic system. This argument is 

illustrated in Figure (5), which incorporates other important elements, discussed 

later in this section, namely: ‘Taqwa’, ‘Tawakkul’, and ‘Birr’. 

 

 

 

 

 

 

 

Seeking ‘Rizq’ from Allah (s.w.t.)57 is imperative for every able man58. 

Business activities are one very important way of earning ‘Rizq’59. They are also 

means of strengthening the Muslim Ummah, of cultivating the earth, and of 

establishing and spreading Islam, which is the ultimate end of life. Business may 

be best understood within this context, as illustrated in Figure (6). It is possible to 

conceive that the immediate aim of engaging in business is to earn ‘Rizq’ for 

oneself and one’s dependents. But, for a Muslim seeking ‘Falah’, this is not a 

                                                                                                                                      
Shatibi among others. 

57 “…then seek ye sustenance from God, serve him, and be grateful to Him: to Him will be your return” (al-’Ankabut; 
29: 17). 

58 For more in depth treatment of this topic, see, for example, al-Muhasibi (No Date), Imam as-
Suyuti (1990), al-Qualmuni (No Date), and Imam ash-Sha’arawi (No Date). 

Figure (5) The Concept of “Rizq” in Islam 
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stand-alone aim. It cannot be in divergence with the higher aim of building a 

strong Muslim Ummah, neither can it be in divergence with cultivating the earth 

or establishing and spreading the word of Allah (s.w.t.). It can only be in 

accordance with all these aims and each of these aims should be in harmony with 

the higher aims in the schema. I don’t consider this system of goals as a hierarchy 

for a simple reason related to the intention. By intending to serve all these goals 

one may attain all of them at once. So, earning one’s ‘Rizq’, in that case, can be 

considered also as a part of achieving the other aims. 

 

 

 

 

 

 

 

Of course, one may stop at any level in the schema of goals by not intending 

to serve any of the other aims. However, if a Muslim is seeking ‘Falah’, then it is 

in his/her benefit to pursue all aims together60. 

                                                                                                                                      
59 See, for example, Imam al-Ghazali (1992), Imam al-Muhasibi (No Date) b, and ibn-Khaldun 

(1996). 
60 Please refer to footnote 32 on page 15. 

Figure (6) The Aims of Business Schema 
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For Muslims the concept of ‘Rizq’ should be inseparable from the concept of 

‘Falah’. It is always within ‘Falah’ that ‘Rizq’ ought to be perceived. Let us read 

the following ‘Ayat’ from the Noble Qur’an: “Qarun was doubtless, of the people of 

Moses; but he acted insolently towards them: such were the treasures We had bestowed on him that 

their very keys would have been a burden to a body of strong men, behold, his people said to him: 

‘Exult not, for God loveth not those who exult (in riches). * But seek, with the (wealth) which God 

has bestowed on thee, the Home of the Hereafter, nor forget thy portion in this world: but do thou 

good, as God has been good to thee, and seek not (occasions for) mischief in the land; for God loves 

not those who do mischief. * He said: ‘This has been given to me because of a certain knowledge 

which I have.’ Did he not know that God had destroyed, before him, (whole) generations,- which 

were superior to him in strength and greater in the amount (of riches) they had collected? But the 

wicked are not called (immediately) to account for their sins. * So he went forth among his people in 

the (pride of his worldly) glitter. Said those whose aim is the Life of this World: ‘Oh! That we had 

the like of what Qarun has got! For he is truly a lord of mighty good fortune!. * But those who had 

been granted (true) knowledge said: ‘Alas for you! The reward of God (in the Hereafter) is best for 

those who believe and work righteousness: but this none shall attain, save those who steadfastly 

preserve (in good).* Then we caused the earth to swallow up him and his house; and he had not (the 

least little) party to help him against God, nor could he defend himself. * And those who had envied 

his position the day before began to say on the morrow: ‘Ah! It is indeed God Who enlarges the 

provision or restricts it, to any of His servants He pleases! Had it not been that God was gracious to 

us, He could have caused the earth to swallow us up! Ah! Those who reject God will assuredly never 

prosper. * That home of the Hereafter We shall give to those who intend not high-handedness or 

mischief on earth: and the End is (best) for the righteous.” (Al-Qasas, 28: 76-83). 

Prophet Muhammad (s.w.s), in a sound (Sahih) ‘Hadith’ related by al-Bukhari 
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and Muslim, says: “Verily the creation of any one of you takes place when he is 

assembled in his mother’s womb; for forty days he is as a drop, then he becomes a 

clot, in the same way, and then, in the same way, a mass. Then an angel is sent to 

him, who breathes the ruh (spirit) into him. Four words of command are given to 

this angel, viz. that he writes down his provision (rizq), his life span, his deeds, 

and whether he will be among the wretched or the blessed (at Judgment). By Allah 

- there is no deity but He - one of you may work the works of the people of the 

Garden, till there is naught but an arm’s length between him and it, when that 

which has been written will outstrip him so that he works the works of the people 

of the Fire; one of you may work the works of the people of the Fire, till there is 

naught but an arm’s length between him and it, when that which has been written 

will overtake him so that he works the works of the people of the Garden and 

enters therein.”62 

In another sound (Sahih) ‘Hadith’ related by al-Bukhari and Muslim, we read: 

“A man said, "O Allah's Apostle! Can the people of Paradise be known 

(differentiated) from the people of the Fire; The Prophet replied, "Yes." The man 

said, "Why do people (try to) do (good) deeds?" The Prophet said, "Everyone will 

do the deeds for which he has been created to do or he will do those deeds which 

will be made easy for him to do." (i.e., everybody will find easy to do such deeds 

as will lead him to his destined place for which he has been created).”63 

In another sound (Sahih) ‘Hadith’ related by al-Bukhari and Muslim, Hadhrat 

                                                 
62 The Collection of Forty Hadith by Imam an-Nawawi. 
63 al-Bukhari, Volume 8, Book 77, Number 595. 
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’Ali narrates that: “While we were sitting with the Prophet who had a stick with 

which he was scraping the earth, he lowered his head and said, "There is none of 

you but has his place assigned either in the Fire or in Paradise." Thereupon a 

man from the people said, "Shall we not depend upon this, O Allah's Apostle?" 

The Prophet said, "No, but carry on and do your deeds, for everybody finds it easy 

to do such deeds (as will lead him to his  place)." The Prophet then recited the 

Verse: 'As for him who gives (in charity) and keeps his duty to Allah. (al-Lail, 92.5)”64 

Prophet Muhammad (s.w.s), in yet another sound (Sahih) ‘Hadith’ related by 

Imam Ahmed, at-Tirmidhi, an-Nasa’ai, Ibn Majah, and al-Hakim, says: “If you 

only put your trust in Allah (Tawakkul), as it should be put, He will bestow on you 

sustenance as He provides the birds with sustenance where they go (away) with 

empty stomach and come (back) paunchy.”65 

Ibn Rajab66 (Op. cit. V: 2, p: 498) states that “You should know that realizing 

‘Tawakkul’ (putting one’s trust in Allah) does not contradict ‘Kasb’, or endeavor 

and taking measures, by which Allah (Glory be to Him) has decreed the 

determineds, as it is Allah’s way with His creatures67. For Allah (Be He exalted) 

has commanded to take means (proper actions) as He commanded ‘Tawakkul’. 

Consequently, taking all necessary measures (in practice) is obedience to Him, 

and putting trust in Him by heart (‘Tawakkul’) is faith in Him, as Allah (Be He 

exalted) says: “O ye who believe! Take your precautions” (an-Nisa’, 4: 71), and: “Against 

                                                 
64 al-Bukhari, Volume 8, Book 77, Number 602 
65 See ibn Rajab: Volume 2, Hadith: 52, p: 496. 
66 See also al-Quaradhawi (1995b). 
67 The same point is mentioned in al-Kafawi (1993, p. 474). 
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them make ready your strength to the utmost of your power, including steeds of war” (al-Anfal, 8: 

60), and: “And when the Prayer is finished, then may ye disperse through the land, and seek of the 

Bounty of God: and celebrate the Praises of God often (and without stint): that ye may prosper.” 

(al-Jumu’ah, 62: 10).” 

Ibn Rajab (Op. cit. V: 2, p: 502 ) also mentioned the following sound (Sahih) 

‘Hadith’: “No soul will die before it earns its entire sustenance, so fear Allah and 

be moderate in your quest (for sustenance); take what is ‘Halal’ and shun what is 

‘Haram’ ”68 

He (Op. cit. V: 2, p: 502) quotes Hadhrat Umar as saying: “Between a servant 

(of Allah) and his sustenance is a screen; if he contented himself with it and his 

soul is satisfied he gets his sustenance; and if he rushes toward and ripps the 

screen he will get no more than his (predetermined) sustenance.”  

The above ‘Ayats’  and ‘Hadiths’ reveal all what we need to say about ‘Rizq’ 

and ‘Falah’ and how they relate to each other. 

i It is Allah (s.w.t.) Who bestows ‘Rizq’ on man69. 

i ‘Rizq’, as every other thing, is predetermined and a part of ‘Qadr’ (the 

Divine Decree). And nobody may pass away before earning his due 

‘Rizq’ as decreed by Allah (s.w.t.). 

i ‘Kasb’, endeavor and acquirement of ‘Rizq’, is also a part of ‘Qadr’. 

                                                 
68 My translation. 
69 See Muslehuddin (1980) for this and some of the following points. 
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The appropriate practice is to take the proper means to the intended 

ends. This is the way (approved) of Allah (s.w.t) among His servants 

and “No change wilt thou find in the practice (approved) of God.” (al-Ahzab, 33: 

62). 

i Man should seek with ‘Rizq’ the Home of the Hereafter. 

i Greed, eagerness, covetousness, and fraud and injustice can by no 

means increase ‘Rizq’. 

i Contentment, patience, moderation, honesty and justice can by no 

means decrease ‘Rizq’. 

i ‘Kasb’, the acquirement of ‘Rizq’ (deeds/actions), should be 

accompanied by ‘Tawakkul’ (faith; trust in Allah).This was the Sunnah 

and state of the Messenger of Allah (s.w.s). ‘Tawakkul’ without ‘Kasb’ 

is not enough to acquire ‘Rizq’, and is a breach of Sunnah, and ‘Kasb’ 

or endeavor without ‘Tawakkul’ is impeachment of faith. 

i Though endeavor and ‘Tawakkul’ are the (proper) means to acquire 

‘Rizq’, they can by no means determine how large it will be. They are 

the most a man can do. Their conclusion, however, is in the Hand of 

Allah (s.w.t.): “Know they not that God enlarges the provision [Rizq] or restricts it, 

for any He pleases? Verily, in this are Signs for those who believe.” (az-Zumar, 39: 

52). So man must do what he can do, to the utmost of his ability, and 
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ask Allah (s.w.t.) for the result.70 

i Obtainment of ‘Rizq’ is not a result of man’s endeavor and knowledge 

(methods of earning). Rather, it is a result of Allah’s favor at His 

discretion. Endeavor and knowledge are no more than recommended 

course of action, which is important but not sufficient, in earning 

‘Rizq’. “Now, when trouble touches man, he cries to Us: But when We bestow a 

favor upon him as from Ourselves, he says, ‘This has been given to me because of a 

certain knowledge (I have)!’ Nay, but this is but a trial, but most of them understand 

not!” (az-Zumar, 39: 49)71. 

i The concept of ‘Rizq’ gives the believer a fail-safe position, because 

Allah (s.w.t.) guaranteed ‘Rizq’ for all His creatures. “There is no moving 

creature on earth but its sustenance dependeth on God: He knoweth the time and place 

of its definite abode and its temporary deposit: All is in a clear record” (Hud, 11: 6). 

The concept of ‘Rizq’ then can only be perceived within the context of 

‘Falah’. And ‘Falah’ is a very long-term perspective. It links actions (and 

intentions) now with their consequences later on in the Hereafter. This questions 

the very logic of rationality, which considers the consequences of actions in a very 

limited and much shorter-term perspective. I elaborate this point further in the 

following section. 

                                                 
70 One reason why Du’aa (supplication) is considered the essence of worship (mukh-khu al-

‘Ibadah), I believe, is that by Du’aa man realizes his submission to Allah. That is to say, by 
Du’aa man recognizes that he has no power for action without the will of Allah (s.w.t). 

71 See also: Al-Qasas, 28: 78. 
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HIKMAH NOT RATIONALITY 

Rationality, as used in economics and management, means optimizing 

consequences of choice for one’s own self-interest72. In the producer side this 

rationality is reflected in the assumption of profit maximization. In the consumer 

side this is reflected in the maximization of some subjective utility function. Keita 

(1992, p: 95) states that: “Rationality in the economic context reduces simply to 

the maximization of utility or profits in the most efficient way subject to the 

agent’s monetary and other constraints”. Rationality is not a value-free 

proposition. Nothing in social sciences is value-free. The normative nature of 

rationality can be shown in the expression: “if action a is irrational one must not 

carry it out”. Keita (1992, p: 95) points to the debate about: “whether genuine 

evidence exists that human beings are intrinsically utility or profit-maximizing 

beings.” He observes that the concept of rational behavior is expressed as a 

postulate of rationality which defines the rational economic agent as one who 

conforms to certain basic axioms73 and is an infallible maximizer of utility and 

profits74. However, actions shouldn’t be only rational but more important, they 

should also be moral. Nida-Rümalin (1997, p: 1) states that: “we are dealing with 

two normative theories, one of which determines what is moral, the other what is 

                                                 
72 Self-interest is being restricted to this worldly life, and in its common uses not the whole span of 

this worldly life. 
73 These axioms include, as Keita (1992) shows, recall, guarantee consistency of choice, granted 

complete knowledge of the market place, and noncyclic preferences. 
74 From managerial point of view there is ample evidence to suggest that rationality, as defined 

above, does not exist in reality. This is based on such factors as high cost of information, limited 
information-processing ability, satisficing (not optimizing) behavior, etc. Coughlin (1991, p: 8) 
describes M. Friedman attempt to answer this objection: “Conceding that the conception of 
rationality found in neoclassical economics is not true to life, Friedman (1953) suggested that it 
nonetheless serves a useful purpose in generating accurate explanations and predictions of 
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rational. Both contain specific prescriptions: one should be both moral and 

rational as far as this is possible”. Should there be any conflict between the two 

normative theories, which overrides which? Nida-Rümalin’s (1997, p: 1) view is 

that “in case of conflict the two norms must be weighed against one another. The 

pure universalist will give precedence to morality in case of conflict; the radical 

particularist will favour rationality.” But this state of affairs is unsatisfactory, for 

there should be a unified normative theory to provide a better and easier-to-apply 

guidance for the decision-maker. Again, Nida-Rümalin holds this view and 

believes that “it is more plausible to harmonize rational and ethical considerations 

through a suitable modification of the value function that is to be optimized” (Op. 

cit. p: 35). Her proposed unified normative theory is what he calls Practical 

Reason or Practical Rationality. I am not going to discuss her theory here for that 

is beyond the scope of my work. Instead, I carry on from the same point of 

departure, that is, from the idea that we should have a unified and integrated 

normative theory. 

In Islam, I believe, there is no rationality outside the moral. In fact, there is no 

such conflict at all between what is Islamically rational and what is moral. My 

view is that rationality as a term and concept is very much loaded with secularist 

connotations from which it is extremely difficult to break free. Rationality is 

firmly grounded in a secularist soil. Even adding the adjective “Islamic” will not 

clear the confusion. 

                                                                                                                                      
behavior.”  He comments on that attempt stating that: “The problem with Friedman’s argument, 
however, is precisely the fact that predictions of rational choice theory are often simply wrong.” 
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Self versus society can readily be resolved in the context of faith (‘Iman’). 

Believing in the Day of Judgment and seeking the pleasure of Allah (s.w.t.) will 

shift one’s emphasis on self-interest in this world to self-interest in the 

Hereafter75. This will make pursuing self-interest in conformance with pursuing 

society’s interest. A harmonious relationship then develops. The balance between 

self-interest and society’s interest is achieved and it is the best, if not the only way 

to succeed. Figure (7) illustrates this idea. 

I propose to use the term ‘Hikmah’ (wisdom) instead of rationality and the 

term ‘Hakim’ (wise) instead of rational. ‘Hikmah’76 means sound judgment based 

on the conception and understanding of matters as they really are, followed by 

corresponding action. It simply means seeking ‘Falah’, i.e., directing all 

intentions and actions to attain ‘Falah’. 

‘Hikmah’ integrates knowledge with action77. This means that knowledge 

without action, as action without knowledge, is not ‘Hikmah’. An important 

implication of this meaning is that there is no gap between perspective and 

behavior, between what one believes in and what one does, for if there is, there 

will be no ‘Hikmah’. 

                                                 
75 We read in the Noble Qur’an: “Know ye (all), that the life of this world is but play and amusement, pomp and 

mutual boasting and multiplying, (in rivalry) among yourselves, riches and children. Here is a similitude: how rain 
and the growth which it brings forth, delight (the hearts of) the tillers; soon it withers; thou wilt see it grow yellow; then 
it becomes dry and crumbles away. But in the Hereafter is a Penalty severe (for the devotees of wrong). And 
Forgiveness from God and (His) Good Pleasure (for the devotees of God). And what is the life of this world, but 
goods and chattels of deception? ” (al-Hadid, 57: 20). Allah (s.w.t.) says, also: “Set forth to them the similitude 
of the life of this world: It is like the rain which We send down from the skies: the earth’s vegetation absorbs it, but 
soon it becomes dry stubble, which the winds do scatter: it is (only) God who prevails over all things.* Wealth and 
sons are allurements of the life of this world: But the things that endure, good deeds, are the best in the sight of thy 
Lord, as rewards, and best as (the foundation for) hopes. ” (al-Kahf, 18: 45-46). 

76 See az-Zubaidi (No Date, Vol.: 8; p: 353) 
77 See, al-Kafawi (1993, p: 382). 
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In Islam, everything in the worldly life is connected to the Hereafter, and 

‘Hikmah’ functions as a decision criterion that links the act with its short-term (in 

this worldly life) and long-term (in the Hereafter) consequences. We read in the 

Noble Qur’an “The Evil One threatens you with poverty and bids you to conduct unseemly. God 

promiseth you His forgiveness and bounties. And God careth for all and He knoweth all things. * 

He granteth wisdom [Hikmah] to whom He pleaseth; and he to whom wisdom [Hikmah]  is 

granted receiveth indeed a benefit overflowing; but none will grasp the message but men of 

understanding.” (al-Baqarah, 2: 268-269). Rationality suggests that spending (even in 

the way of Allah) diminishes wealth. And Satan will try to implant fear of poverty 

and destitution as a logical conclusion of the act of spending. Taking the 

materialistic viewpoint as the sole criterion in addition to the natural love for 

wealth80, this might be a convincing argument for many (Muslim) people. The 

rational decision should be not to spend unless, as a result, there is something of 
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higher value, convertible to a materialistic gain, to be gained, now or in the near 

future. But, taking a wider perspective, the truth of the matter is, as the ‘Ayat’ 

reveals, that Allah (s.w.t.) will compensate those who spend (in His way) by 

bestowing His bounties on them in this world and in the Hereafter. The wise 

decision should be to spend (in the way of Allah) even if there is no conceivable 

reward in this worldly life. This perception of the consequence of the act of 

spending (in the way of Allah), in its reality, can only be grasped by men of 

understanding, by men who are given ‘Hikmah’. Here, what is moral is also 

rational (in one’s own self-interest), and there is no rational outside the moral, and 

that what I call ‘Hikmah’. 

Essentially, then, what counts for the difference between rationality (in the 

secular sense) and ‘Hikmah’ is the concept of ‘Falah’. That is the prevalence of 

the consideration of the Hereafter over the consideration of this worldly life. If the 

opposite happens, then rationality can be considered as the principle that governs 

one’s actions and intentions. Actually, the deciding factor that gives one of these 

two contending principles the dominance over the other is the level of ‘Iman’ that 

one possesses in a given situation. In other words, the ability to sustain ‘Tawhid’, 

or what we have called ‘Istiquamah’, is necessary to put ‘Hikmah’ ahead of 

rationality as a guiding principle of behavior. 

I conceive the relationship between rational and moral acts81 as taking one of 

the following forms, as depicted in Figure (8): 

                                                                                                                                      
80 Allah (s.w.t.) says in the Noble Qur’an: “And ye love wealth with inordinate love!” (Al-Fajr, 89: 20). 
81 Please refer back to the discussion at the beginning of this section. 
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1. The moral is a subset of the rational. 

2.  The rational is a subset of the moral. 

3. The rational is different from the moral but they overlap. 

4. The rational and the moral are the same thing, i.e. the rational cannot 

be but moral and the moral is always rational. 

 

 

 

 

 

 

 

In my view, it is only natural to accept the fourth form of relationship between 

the rational and the moral as the concept of ‘Hikmah’ suggests. 

Muslim economists have addressed economic rationality and suggested ways 

to modify it to be in line with Islamic injunctions and called it Islamic 

rationality82. I believe that merely putting constraints on the secularist notion of 

                                                 
82 See Siddiqi (1981) for a survey of contemporary Muslim economic thinking. See also Agil 
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rationality is not enough for the following two reasons. First, because this can 

only limit the ‘choice space’ for the Muslim decision-maker, i.e. he/she considers 

fewer alternatives with the exclusion of Islamically unacceptable ones. 

Theoretically, all rational choices are to be considered first and then narrowed 

down to morally acceptable options. The hidden danger in this approach is that 

some rational options could be too attractive to the degree that the decision-maker 

is tempted to overstretch the ‘moral space’. Second, if we accept that rationality is 

a cost-benefit analysis and that morality is right or wrong; then Islamic rationality 

means that as long as the set of alternatives are Islamically right then the decision-

maker is rational only when he pursues his self-interest. This means that there is 

no place for benevolence. 

If this is what the Islamic economists advocate, then Islamic rationality is a 

proper name. But if they ask the decision maker to be benevolent and altruistic 

and to prefer the Hereafter’s gains over this life’s gains83, then the term Islamic 

rationality seems to me misleading and should be replaced by the new term 

‘Hikmah’. 

I argued so far that Muslims should abandon rationality, in the secular sense, 

and adopt instead the notion of ‘Hikmah’. A logical consequence will be that 

profit maximization, the offspring of rationality, cannot be maintained. In the 

following section I propose a better alternative, which is ‘Rizq Enlargement’. This 

alternative, being consistent with my previous argument and framework, may 

                                                                                                                                      
(1992). 

83 As it seems to me from these writings. 
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provide our economists with some of the technical advantages of profit 

maximization. 

RIZQ ENLARGEMENT NOT PROFIT MAXIMIZATION 

Islam, certainly, is not against profit84 or profit making. For business and 

society, profit is indispensably essential. It is the life-blood of business and 

without it no business can survive. This, however, does not mean that profit is the 

purpose of business or the sole motivator of entrepreneurs or firms. This view, 

however, is not purely Islamic, or restricted to Muslims. 

Peter Drucker (1992), for example, believes that “Profit and profitability are 

indeed crucial-for society even more than for the individual business” (Op. cit. p.: 

55); but he asserts that a business cannot be defined or explained in terms of 

profit. He goes further to decide that the concept of profit maximization is 

meaningless. He states that: “profitability is not the purpose of, but a limiting 

factor on, business enterprise” (Op. cit). In his view, “ Profit is not the 

explanation, cause, or rationale of business decisions, but the test of their validity” 

(Op. cit.). He elaborates his view by stating that “The first test of any business is 

not the maximization of profit but the achievement of sufficient profit to cover the 

risks of economic activity and thus to avoid loss.” (Op. cit.) 

Collins and Porras (1994: 55), supporting this view, state that: “Profitability is 

a necessary condition for existence and a means to more important ends, but it is 

                                                 
84 Profit is an illusive term of which many definitions exist in the literature from different 
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not the end in itself for many of the visionary companies. Profit is like oxygen, 

food, water, and blood for the body; they are not the point of life, but without 

them, there is no life.” 

If the purpose, motive or rationale of business enterprise cannot be found in 

profit (maximization), where can they be found then? Drucker’s (1992) view is 

that business purpose must lie outside of the business itself. “In fact, it must lie in 

society, since business enterprise is an organ of society” (Op. cit. p.: 56). He 

elaborates this view by stating that: “There is only one valid definition of business 

purpose: to create a customer” (Op. cit.). This means that business enterprise 

should serve a social function, which is to start with the customers, their realities, 

needs and values and to try to satisfy them. Profit will be a result of delivering this 

function in the most effective and efficient manner85. I will elaborate this point 

further in a forthcoming work that deals with the theory of the firm from an 

Islamic managerial perspective. 

Profit is, then, a result of business activities. It is neither a sole motivator nor 

an end in itself. What should drive our action is to seek the pleasure of Allah 

(s.w.t). And we should judge our actions by whether they form part of our 

‘Ibadah’ or not, and whether they contribute to our ‘Falah’ or not86. 

We may recall that we have developed, in an earlier section, the context within 

                                                                                                                                      
perspectives. 

85 I would suggest, in this regard, that the classical classification of for-profit and not-for-profit 
organizations be changed to with-profit and not-with-profit organizations to indicate that with-
profit organizations generate profit not because it is the reason for their existence but because it 
is the result of their economic performance. 

86 See: Imam ash-Shatibi (No Date), V: 1, p: 67-68, 205, 219-220, 221-222, 223, 225-226. 
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which business should be understood, as illustrated in Figure (6). We may also 

recall the following Ayats of the Noble Qur’an: “If any do wish for the transitory things 

(of this life), We readily grant them - such things as We will, to such person as We will: in the end 

have We provided Hell for them: they will burn therein, disgraced and rejected. * Those who do wish 

for the (things of) the Hereafter, and strive therefor with all due striving, and have Faith, - they are 

the ones whose striving is acceptable (to God). * Of the bounties of thy Lord We bestow freely on all 

- These as well as those: The bounties of thy Lord are not closed (to anyone). * See how We have 

bestowed more on some than on others; but verily the Hereafter is more in rank and gradation and 

more in excellence.” (al-Isra’, 17: 18-21). And: “Gracious is God to His servants: He gives 

Sustenance to whom He pleases: and He has Power and can carry out his Will* To any that desires 

the tilth of the Hereafter, We give increase in his tilth, and to any that desires the tilth of this world, 

We grant somewhat thereof, but he has no shareor lot in the Hereafter.” (as-Shura, 42: 19-20) 

However, profit maximization assumption is invaluable to most economists 

Muslims and non-Muslims alike. Non-Muslim economists try to guard it against 

all attempts to question its validity on the ground of reality (See Stanlake, op. cit.). 

Most Muslim economists try to salvage the assumption on the basis that if we can 

put certain ethical limits then the assumption can be preserved sound and well. 

Economists value the assumption of profit maximization because without it most 

economics models will tumble down, for this very assumption is their pillar81. 

Hornby (1995), however, claims that: “there is a consensus among economists 

that profit maximization is no longer the most important goal of the firm.” (p: 34). 

He adds that managerial theories see the modern business corporation as run by 

managers who control the business and pursue a variety of non-profit goals (sales 
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revenue maximization, growth, etc.), which are quite different objectives from the 

owners’. 

 Some behavioral theories indicate that firms are “more likely to be ‘satisficers’, 

content to achieve minimum levels of performance consistent with making a 

satisfactory return sufficient to keep shareholders happy88. Others argue that the 

whole process of objective setting is in reality a complex process of bargaining 

between various power groups within an organization and that it is meaningless to 

hypothesize that any one goal will be the objective of the firm89” (Op. cit. p: 34). 

Hasan (1992) criticizes the secular concept of rationality and profit 

maximization assumption. Though he observed that economists concede that this 

assumption is inaccurate and ill-conceived, he asks: “Is there a need for retaining 

the profit maximization hypothesis in an Islamic theory of the firm as well?” (Op. 

cit. p: 239). His answer is yes given that the concept of profit is redefined and 

limits are put on the “profit space” such that “the maximization effort does not 

violate the Islamic norms of behavior” (Op. cit. p: 244)90. 

The problem with profit maximization, as Hasan explains, is that: “The 

concept [of profit91] has an in-built temptation for the entrepreneurs to pull as far 

apart as possible their sets of selling and buying prices to enlarge the difference 

                                                 
88 See Simon (1959). 
89 See Cyert and March (1963). 
90 The idea of putting limits on the ‘profit space’ is not new. For example, Milton Friedman (1970) 

has expressed a similar view. Robin and Reidenbach (1989, p: 14) quoted his statement that 
corporate executives have a responsibility to “make as much money as possible while 
conforming to the basic rules of society, both those embodied in law and those embodied in 
ethical custom ” (their italics). 

91 Profit, in secular system, is seen as “a surplus over cost (and taxes) to which the entrepreneurs 
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for self-enrichment. The profit maximization hypothesis provides support and 

respectability to this temptation.”92 (Op. cit. p: 242) 

He goes on to show in a very ‘economic’ and concise manner that “Islam 

places business among the most beneficial and the noblest of vocations. But on a 

more important side, it considers business as a social obligation of the 

individuals.” (Op. cit. p: 244). He also shows how the Shari’ah provides detailed 

instructions for conducting business affairs in a way conducive to social well-

being; and how it provides for consumer protection; and how it suggests a just 

way to appropriate the value product of a firm among the participating factors. 

Hasan (1975) has developed an alternative definition of profit. He states that: 

“Islam would prefer to treat the whole value product minus depreciation and a 

minimum maintenance wage as profit to be shared between labour and capital on 

some agreed equitable basis” (Hasan, 1992, p: 240). 

The notable achievement of Hasan’s work is the proof developed to show that 

“profit maximization may lead in an Islamic system to a lower commodity price, 

larger volume of output, and greater net profit [as redefined earlier], compared to 

that in a secular model of free enterprise.” (Op. cit. p: 248) In other words, profit 

maximization may lead to social good in an Islamic system (with all the 

restrictions given by Shari’ah as mentioned above). 

Given this new orientation of profit maximization and the well articulated 

                                                                                                                                      
are granted an exclusive and by implication a rightful claim” (Hasan, 1992, p: 242-3). 

92 Italics added. 
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argument to support its retention, Hasan affirms that one can benefit from its 

predictive value and its potential for verifiable conclusions, of which alternatives 

suggested to replace it, are devoid. Now, it is hoped, we can safely enjoy its 

advantages and avoid its shortcomings. 

Hasan’s (1992) position, as I understand it, is that there is nothing wrong with 

the rational as long as it is demarcated by the moral. This is actually the argument 

of most Islamic economists I have come across. There is, still, a separation 

between the rational and the moral. He states that: “In Islam, such [secular] 

rational conduct is conditioned essentially by three factors: (1) the Islamic view of 

business; (2) the protection Islam provides to consumers; and, (3) the profit-

sharing among factors which it seems to support. Together they influence the 

levels of the revenue and cost curves to limit the ‘profit space’ such that the 

maximization effort does not violate the Islamic norms of behavior.”93 (Hasan, 

1992, p: 244) 

My position is that the rational (from an Islamic perspective) cannot be 

separated from the moral. The moral is always rational and the rational is always 

moral. They are two sides of the same coin, which is ‘Hikmah’. 

What counts for this difference is that Hasan retains the meaning of rationality 

as understood in the secularist system but subjects it to the morality of Islam. This 

means that he subscribes to the first form of the relationship between the moral 

and the rational as explained above. I argue that there is a big difference between 

                                                 
93 Italics added. 



 

   50 

wanting to do the right thing and being restrained from doing the wrong thing. I 

believe that we need to have a new concept to clear the confusion between the two 

meanings of rationality and I have proposed earlier the concept of ‘Hikmah’. 

Profit maximization assumption, however, is inconsistent with the notion of 

‘Hikmah’, for the former is an expression of rationality (in its secularist sense). 

The right reflection of ‘Hikmah’ in business is ‘Rizq Enlargement’. The concept 

of ‘Rizq’, as introduced earlier, is quite consistent with the concept of ‘Hikmah’. It 

is its natural expression. However, we should keep in mind that ‘Rizq 

Enlargement’ is not the real goal. It is the immediate goal within a schema of 

goals. It is only a means to the real goal, which is the worship of Allah (s.w.t.). 

This fact is actually a built-in feature of the concept of ‘Rizq Enlargement’, in 

many ways, as we will see later in this section. 

I further my argument by saying that limiting the ‘profit space’ is not 

sufficient. As long as we celebrate profit maximization, we, in effect, fuel the 

temptation to exceed all limits. See Figures (9) and (10), which illustrate the 

values fueled by profit maximization and the implications of that. Hasan is aware 

of this danger as he quotes Imam al-Ghazali’s statement that “Profit cannot but be 

fair if business follows the instructions. But the trouble is that people do not 

remain content with relatively small (profit) and they cannot earn more without 

violating the injunctions.” (Op. cit., p: 251). 

 

 

Figure (9) Values Fueled by Profit Maximization 
Greed as a Virtue and Engine of Business Activities 
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A point of higher importance, however, is that profit maximization affects the 

choice of customers to serve, the needs and wants to fulfill, and so on. So it is not 

only a matter of limiting the ‘profit space’ but also a matter of which products 

and/or services the profit is to be derived form. Rationality suggests products 

and/or services that offer the highest profit potential. ‘Hikmah’, on the other hand, 

may suggest a totally different mix95. 

                                                 
95 From a strategic management point of view, this is an issue of paramount importance. I will 

elaborate this issue in a forthcoming work insha-Allah. 

Figure (10) Ethical Implications of Profit Maximization 
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‘Rizq Enlargement’ is completely Islamic96. And, as Islam puts it, ‘Rizq’ is 

part of ‘Qadr’97 and is predetermined. However, there should be no confusion as 

to how it can be predetermined on one hand and enlarged on the other. There are 

two points worth noting in this regard. First, nobody knows how large his ‘Rizq’ 

is. It is only predetermined in Allah’s knowledge. Secondly, endeavor for ‘Rizq’ is 

also part of the ‘Qadr’. 

One cannot exceed his predetermined ‘Rizq’. As such there is no incentive for 

the believer (i) to distance himself from the social good; (ii) to resort to unlawful 

means for ‘Rizq Enlargement’; (iii) to deprive others from their due; or (iv) to 

refrain from spending (in the way of Allah) in fear of wealth diminishing. See 

Figures (11) and (12), which illustrate the values fueled by ‘Rizq Enlargement’ 

and the implications of that. 

Comparing Figures (9) and (11), in particular, reveals one of the very 

important differences between profit maximization and ‘Rizq Enlargement’, 

which has ethical and economic implications. Unlike profit maximization, ‘Rizq 

Enlargement’ does not imply only increasing earning, i.e., ‘Kasb’, or amassing 

wealth, it also implies increasing spending, i.e., ‘Infaq’. Generosity and 

openhandedness is a quality that is needed for ‘Rizq Enlargement’. 

 

 

                                                 
96 In Volume 3, Book 34, Hadith Number 281 of Sahih al-Bukhari we read: “Narrated Anas bin 

Malik: I heard Allah's Apostle saying, "whoever desires an expansion in his sustenance and age, 
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Figure (11) Values Fueled by ‘Rizq Enlargement’ 
‘Falah’ as the Engine of Business Activities 



 

   53 

 

 

 

 

 

 

 

 

 

 

Let me add some more relevant observations to further my argument: 

i Amassing of wealth has never been encouraged in the Noble Qur’an or in the 

Sunnah. This, of course, does not mean that the Noble Qur’an and/or the 

Sunnah are against wealth per se if it comes as a result of man’s effort and 

endeavors in life while seeking the pleasure of Allah (s.w.t.). What I mean is 

that amassing wealth as an end in itself is against the teachings of Islam. We 

read in the Noble Qur’an: 

                                                                                                                                      
should keep good relations with his kith and kin." This is also in Sahih Muslim, Hadith no. 2557. 

97 See, for example, ibn-Rajab (1995), pp: 153-175, and al-’Authaimin (1990), pp: 53-60. 

Figure (12) Ethical Implications of ‘Rizq Enlargement’ 
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¾ “And when the prayer is finished, then may ye disperse through the land, and seek of the 

Bounty of God: and celebrate the Praises of God often (and without stint): that ye may 

prosper.* But when they see some bargain or some amusement, they disperse headlong to it, 

and leave thee standing. Say: ‘the (blessing) from the Presence of God is better than any 

amusement or bargain! And God is the Best to provide (for all needs) ” (al-Jumu’ah, 62: 

10-11). 

¾ “Say: ‘In the bounty of God. And in his Mercy,- in that let them rejoice’: that is better than 

the (wealth) they hoard. ” (Yunus, 10: 58). 

i To attain ‘Falah’, Muslims should curb their lower desires, control and 

restrain their defiant selves from transgression. We read in the Noble 

Qur’an: 

¾ “Then, for such as had transgressed all bounds, * And had preferred the life of this world, * 

The Abode will be Hill-Fire; * And for such as had entertained the fear of standing before 

their Lord’s (tribunal) and had restrained (their) souls from lower desires,* Their Abode 

will be the Garden. ” (al-Nazi’at, 79: 37-41). 

i ‘Rizq enlargement’ is not only possible by hard labor and business 

knowledge; it is also possible by ‘Taqwa’, ‘Tawakkul’ and ‘Istighfar’. We 

read in the Noble Qur’an: 

¾ “Saying, ‘Ask forgiveness from your Lord; for He is Oft-forgiving; * ‘He will send rain to 

you in abundance; * ‘Give you increase in wealth and sons; and bestow on you gardens and 

bestow on you rivers (of flowing water). ” (Nuh, 71: 10-12). 

¾ “… And for those who fear God, He (ever) prepares a way out, * And He provides for 
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him from (sources) he never could imagine. And if anyone puts his trust in God, sufficient is 

(God) for him. For God will surely accomplish His purpose: verily, for all things has God 

appointed a due proportion. ” (al-Talaq, 65: 2-3). 

¾  “If the people of the towns had but believed and feared God, We should indeed have opened 

out to them (all kinds of) blessings from heaven and earth: but they rejected (the truth), and 

We brought them to book for their misdeeds. ” (al-A’raf, 7: 96). 

i ‘Rizq enlargement’ does not necessarily mean abundance of wealth. It also 

means having the blessing of Allah (s.w.t.) on what one has.98 

In the Noble Qur’an we also read: “Say: ‘Not equal are things that are bad and things 

that are good, even though the abundance of the bad may dazzle thee; so fear Allah, O ye that 

understand; that (so) ye may prosper” (al-Ma’idah, 5: 100). So it is not mere financial 

success that matters for a Muslim business firm. 

Referring back to the earlier ‘Hadith’ about ‘Halal’, ‘Haram’ and 

‘Mushtabihat’ (the doubtful things), ‘Rizq’ has to do with the soundness of heart 

as well as with the limits of lawful and unlawful. Again, rationality does not 

accommodate that, ‘Hikmah’ does. 

Figure (13) condenses the previous arguments and depicts the whole 

framework that integrates the three concepts of ‘Falah’, ‘Hikmah’, and ‘Rizq’. 

 

                                                 
98 For an elaborate treatment of this important point, see, for example, Imam inb-al-Quayyim 

(1991, p: 113-116) and al-Hubaishi (1993). 
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Figure (13) The Concepts of ‘Falah’, ‘Hikmah’ and ‘Rizq’ 
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CONCLUSION 

Islam is a comprehensive, integrative and holistic religion that governs and 

interweaves all aspects of life, major and minor, personal and social, spiritual and 

materialistic, and relates this worldly life to the Hereafter. This means that we 

need to practice Islam while we perform our business and economic activities. 

In Islam there is no conflict between ‘Dunia’ and ‘Akhira’, between ‘Duniawi’ 

and ‘Dini’, between self and society, or between business and ‘Ibadah’, as long as 

there is strong ‘Iman’. In fact, ‘Dunia’ is better understood in the context of 

‘Akhira’, ‘Duniawi’ is better conducted as ‘Dini’, and self is better served by 

being a worthy part of society. All worldly affairs are religious affairs in the sense 
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that they become ‘Ibadah’ if intended to be so. ‘Tawhid’, the cornerstone of Islam, 

necessitates sincerity to Allah (s.w.t.), which enforces the idea that our ultimate 

end in this life should be to seek His pleasure. To achieve that ultimate end, we 

need an Islamic ethical system that should influence and guide our behavior in all 

and whole life endeavors. ‘Tawhid’ and ‘Istiquamah’ are two basic axioms that 

can be used to develop such an ethical system. The Islamic ethical system is not a 

system of merely functional ethics (good ethics is good business). It is a system of 

deeply rooted genuine ethics. In Islam, then, ethics is not good because it makes 

good business. Ethics is good even when it makes no economic sense. 

A normative framework of business enterprise and behavior is needed to 

translate the guidance of the Islamic ethical system into a useful tool for analysis 

and prescription. The building blocks of this framework are three Islamic 

concepts, namely: ‘Falah’, ‘Hikmah’, and ‘Rizq’. 

The concept of ‘Rizq’ adequately reflects the priority of ethics over economic 

consideration. As such, the concept of ‘Rizq’ can better be grasped within the 

context of ‘Falah’. ‘Rizq’ integrates, in a way no other concept does, two very 

important notions, in the economic sense, namely ‘Kasb’ and ‘Infaq’. ‘Kasb’ is 

indispensable to earn ‘Rizq’ and ‘Infaq’ is indispensable to realize it. 

The concept of ‘Falah’ is a very long-term perspective. It links actions (and 

intentions) now with their consequences later on in the Hereafter. This questions 

the very logic of rationality, which considers the consequences of actions in a very 

short-term perspective. 
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I argued that Muslims should abandon rationality, in the secular sense, and 

adopt instead the notion of ‘Hikmah’, which simply means seeking ‘Falah’. A 

logical consequence will be that profit maximization, the offspring of rationality, 

cannot be maintained. A better alternative to profit maximization is ‘Rizq 

Enlargement’ and ‘Rizq’ is more than mere materialistic gain. The means to 

enlarge ‘Rizq’ is not only hard work, knowledge, competence, and the like but 

also ‘Taqwa’ and ‘Twakkul’. ‘Rizq Enlargement’, however, does not imply only 

increasing earning, ‘Kasb’, it also implies increasing spending, ‘Infaq’. 

Having concluded this work, it is not my intention to claim that this 

framework is final or complete. A lot of work needs to be done in refining its 

components, modifying its structure, or ultimately changing it. However, it is my 

hope that this work can initiate a debate among Islamic management researchers 

and trigger further effort in scrutinizing the roots before, or at least along with, 

taking care of the branches of the Islamic management tree. The following section 

specifies some of these roots. 
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AGENDA FOR FURTHER RESEARCH 

This work outlined a preliminary framework from which a number of research 

areas emerge. First, the framework does not elaborate on the relationship between 

‘Rizq’, ‘Kasb’, or earning, and the role of causality. This is an issue worth 

pursuing. Secondly, the framework does not refer to issues of ownership and size 

of business firms. It does not differentiate, for example, between sole proprietor 

businesses, private companies, and other forms of ownership; and it does not 

consider the effect of size on the rationale, motivation, and behavior of business 

firms. Surely, these issues are of great importance to the researchers of Islamic 

business management in general and strategic management in particular. Thirdly, 

it is essential to establish a fresh understanding of the concept of business 

organization (the firm), for how the firm is perceived will affect the way it should 

be managed both strategically and operationally. Fourthly, once these issues are 

contemplated, they will shed more light on the vital question of social 

responsibility of the firm. 
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Re-perceiving these issues from an Islamic perspective will determinedly 

reshape the field of strategic management. The way we look into essential 

strategic questions regarding the relationships of business firms with their 

stakeholders (shareholders, employees, customers, competitors, community, etc.) 

will be enormously changed. This set of relationships, forms and processes, is the 

core of strategic management, spanning from business mission and vision to 

strategy (different levels and dimensions) to performance. This is indeed the real 

challenge that needs to be taken once the foundations are firmly established on a 

solid Islamic ground. 
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