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Introduction 

Ronald J. Doherty 
IIMA – Ireland, 
3 Enniskerry Demesne, Enniskerry, 
County Wicklow, Ireland 
Email: ronaldo60@gmail.com 

Biographical notes: Ronald J. Doherty has a 30-year business career, much of 
it in Silicon Valley, California. Completing a Masters in Innovation provided 
an opportunity to blend a long-standing interest in Islam and the Muslim people 
with the completion of a thesis. The thesis, which was a study of the Muslim 
consumer worldwide, led to the realisation that Islamic marketing provides a 
framework for a values-based approach to new product development and 
marketing. His work with the International Islamic Marketing Association is 
focused on expanding the reach and accessibility of the Islamic marketing 
creating informed consumers, and marketing that respects consumer values. 

 

Our philosophy is captured by the following quotation for the book The 
Principles of Islamic Marketing: “Beyond worship, the duty of people in Islam 
is to build Emaar (the earth). The exact meaning of the Arabic term Emaaratu 
Alardh (building of the earth) means to make it full of life or, to make it better 
in every sense. A term intrinsically related to Emaar is Ifsad (ruination). The 
Islamic teaching states that the duty of man is to build without causing 
ruination before, during or after the building. If cutting a tree to make pencils – 
the greatest invention of mankind – leads to soil erosion then cutting the tree 
becomes classified as ruination to the earth and as such becomes forbidden. A 
pencil manufacturer, thus, needs to think of more innovative and less harmful 
ways to make pencils.” 

The purpose of the journal of Islamic marketing and branding is to make the world better. 
This purpose will be realised through the promotion of research, both basic and applied, 
that is consistent with Islamic values and contributes to Emaaratu Alardh. The guideline 
offered to researchers wishing to submit or consider research for this journal is to be able 
to articulate how the paper can help drive a force for positive change in the world. 

Salam Aleikum, welcome to the inaugural edition of the International Journal of 
Islamic Marketing and Branding (IJIMB), an important and inspiring event in the 
development of two vital disciplines. The establishment of the journal represents a 
coming-of-age for these two distinct but overlapping fields. This inaugural publication is 
the fruit of the labour of all those who have worked tirelessly over many years to 
conceptualise and formalise a new approach to the marketing and branding of goods and 
services to the Muslim community. The global ‘launch’ of this new product was 
formalised at the 1st Global Islamic Marketing Conference in Dubai in 2011. However, 
like all great products the ideation, creation and development stages stretch back many, 
many, years. Years when people laboured tirelessly for no earthly reward because they 
saw a wrong and took personal responsibility to work to right it. 

Many on the editorial board and in the journal’s global readership will regard this 
moment as would proud parents watching a child step into the world knowing their hard 
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work has been worth it; knowing that this new arrival on the international stage will be a 
force for positive change in the world. A change inspired by Islam that will benefit 
Muslim and non-Muslim alike. This truly is Emaaratu Alardh. 

This journal will attract leading scholars, researchers and thought leaders from all 
over the world. The market demand for a dedicated focus on Islam-guided research is 
evidenced by the large number of papers submitted to each of the five global Islamic 
marketing conferences. Since the first conference in Dubai in 2011 to today, we have 
seen more than a thousand research papers reach a global audience and stimulate millions 
of conversations that otherwise would not have happened. A small catalyst has created a 
wave of interest and application to an area which just a few short years ago was but a 
dream. Through your dedication and ongoing support the dream of an Islamic marketing 
and branding discipline has become a reality and today the concept of marketing 
informed by Islamic values is accepted world-wide. Your continued support and hard 
work is creating day by day a new reality that can be enjoyed by more than 1.6 billion 
Muslim people worldwide. Just as clean water and fresh air is needed and appreciated by 
all living creatures the benefits of marketing and branding that conform to Islamic beliefs 
and values are not however restricted to Muslims, all life can benefit. Less exploitation, 
less dishonesty, more truth benefits us all. 

The challenge today for Islamic marketing and its adherents is that to remain relevant 
it must move past a promising birth and grow into a worldwide movement that delivers 
concrete improvements in the lives of people. In doing this the Ummah can be guided by 
duty, focused on innovation and mindful to do no harm to Earth or to others. The great 
Ibn Khaldûn who wrote almost seven hundred years ago and is still so relevant today 
encourages us not to take things at face value but to analyse and question the perceived 
wisdom of the day. Therefore, it is appropriate to ask about the opening claim of this 
section: Why, and to whom, are Islamic marketing and branding vital? 

Why are Islamic marketing and branding vital? They are vital because the marketing 
of goods and services to Muslim consumers is too often conducted in a manner that is 
inconsistent with Muslim values and beliefs. Such practises, in addition to being 
offensive, can have a corrosive effect on societal values. They seek to create societal 
norms that are advantageous to the sellers of products but may be detrimental to the 
spiritual, mental, or physical wellbeing of the consumer. A simple but important example 
to illustrate this point is the sale and marketing of high sugar and salt content breakfast 
cereals, products that are linked to poor diet and obesity. Many of these products are 
targeted at children but they are purchased by normally responsible adults, why is this? It 
is because after years of being subjected to marketing and branding efforts society has 
integrated these products into their view of what is normal, what is both desired and 
acceptable. Marketing and branding work, they work for breakfast cereals, they work for 
cars, and they work for all consumer-oriented products. They are extremely effective 
tools and over time, they will even work on adjusting moral and social values. The 
persuasive process of marketing and branding is most effective on young minds that are 
still in the process of establishing their moral, ethical and social norms. Though most 
effective on the young they are shown to work on people of all ages, simply by using 
different techniques. 

Islamic marketing and branding are vital because they are the counter balance to an 
ongoing effort to sell products, services and ideas that are inconsistent with Muslim 
values. Knowing that marketing and branding are effective tools we cannot sit by our TV 
sets, computer screens, and mobile phones as passive consumers and allow ourselves, our 
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children, our societies to be manipulated for the financial gain of others while our 
physical mental and spiritual health is under threat. We must instead mobilise as a people, 
unite in common cause with like-minded individuals, and use the tools of our trade – 
marketing and branding – to change the way goods and services are sold to Muslim 
consumers. This however must be just a first step, as the logical conclusion if you do not 
like the products and how they are marketed is ultimately to change the actual products. 
This last point is crucial, it is not sufficient to have informed marketing practises, the 
actual product its self must conform; it must be Tayyib in all regards, physical, mental 
and spiritual. This can be achieved in a number of ways. It can be achieved through 
becoming deeply involved in the new product development processes of existing 
companies or through becoming involved in new Islamic enterprises that are Shariah 
compliant. Either approach has merit, the latter has the added benefit of providing not just 
Tayyib output but also provides much needed employment and stimulus to further 
innovation and enterprise in the Muslim community. 

Islamic marketing and branding is not a destination but an unending journey. A 
journey that each day and each year requires us to continue to develop our discipline and 
to create demonstrable benefits to the lives of the Ummah, and in fact all humanity. This 
is our duty. This duty extends beyond worship, beyond immediate family and especially 
beyond the simple profit and loss analysis of typical business. 

After almost 700 years, we are still reading and guided by the work of Ibn Khaldûn, 
now we must create new names and new leaders that will show us a way forward in 
dealing with today’s challenges. Today’s challenges stretch from the University gates to 
the corner of the poorest hovel in one of the world’s shantytowns. They are social, 
economic, political and moral and while it can be engaging to dwell on vague and lofty 
notions of improving the earth, insight into the pitfalls of lofty messages not tied to the 
realities of people’s lives can be found in the widely reported comments of Suhail 
Nakhouda. Writing in Islamica Magazine in relation to the Amman Message, “There is 
no water, no pavements; the economy is bad, and many young people are out of work. 
Peoples’ lives, as well as the images they see, stay the same.” (2009)1 

One particularly corrosive problem in the Muslim world is youth unemployment. 
Youth unemployment in the Middle East and North Africa is estimated by the World 
Economic Forum (WEF) at 28% for males and up to 43% for females2. The quality of 
employment is reported by the WEF as being both critical and in crisis with more and 
more young people in low paying and ultimately unrewarding employment. All of this is 
viewed as causing a growing crisis worldwide in social cohesion and economic 
sustainability. 

Do not under estimate the power you have as a leading academic and as a consumer 
to help address such challenges. In addition to creating research that helps educate, that 
can stimulate enterprise and employment, the power of the Muslim consumer can, if 
focused as a single voice, obtain from others the changes that we desire. Changes that can 
enrich the earth and at the same time provide livelihoods to young people, Muslim 
consumers, expected to reach 2.2 billion by 20303, can choose to purchase garments 
made from sustainable resources in factories staffed by adults. Paying adults a living 
wage enables their children to attend school, receive a greater education than their 
parents, and breaks the cycle of generational poverty. 

The complexities of the Muslim consumer market can be viewed a presenting a 
challenge to uniting as a single voice. Participants include middle class families and 
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desert nomads; broadly dispersed across fifty-seven Muslim-Majority countries of the 
Middle East, North Africa, South East Asia, Central Asia, and non-majority population 
worldwide. Levels of economic development and per capita GDP figures are from the 
lowest in the world to the highest. Qatar has the highest per capita GDP in the world at 
$102,100 (42013 est.), while Somalia is ranked at 227 with a per capita GDP of just  
$600 (52010 est.) Many markets are complex, many enterprises are fraught with risk and 
uncertainty. From drilling for oil to introducing any disruptive innovation, some will fail 
and some will succeed. Guided by the values of Islam and energised by the principles of 
Islamic marketing and branding you are much more likely to succeed. 

By building on the foundation provided by Islam and focusing our efforts through the 
discipline of Islamic marketing and branding, we can project our voice and our values to 
a mass audience. We can stand on the shoulders of giants to reach the stars. Together we 
can strive for excellence and provide a shoulder for future generations to stand on. When 
we do reach the stars it is polite and appropriate to thank those who went before us, and 
before them, until we reach the Original and only everlasting source of help in the 
universe, Allah, Al-’Awwal, Al-Hādī, God, you can chose the name. 

Duty, innovative, and less harmful – let these words guide you and you will help 
change the world – Emaaratu Alardh and change it in a way that delivers concrete results 
in employment, environmental sustainability and equality of opportunity… all key 
Islamic values. The question for all of us is what steps will I take today to ensure my 
student has a better future tomorrow? So that instead of throwing bricks at windows they 
are using those bricks to create a window to a better world. 

Notes 
1 http://www.ammanmessage.com/ 
2 http://www3.weforum.org/docs/GAC/2014/WEF_GAC_Employment_ 

UnemploymentRisingGlobalChallange_Report_2014.pdf 
3 http://www.pewforum.org/files/2011/01/FutureGlobalMuslimPopulation-WebPDF-Feb10.pdf 
4 https://www.cia.gov/library/publications/the-world-factbook/geos/qa.html 
5 https://www.cia.gov/library/publications/the-world-factbook/geos/so.html 
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Where do we go from here? A research agenda for 
Islamic marketing borrowing from social marketing 

Paul Sergius Koku* 
College of Business, 
Florida Atlantic University, 
777 Glades Road, Boca Raton, FL 33431, USA 
Email: Koku@fau.edu 
*Corresponding author 

Osman Jusoh 
Universiti Pendidikan Sultan Idris, 
35900 Tanjong Malim, 
Parak Darul Ridzuan, Malaysia 
Email: kamila088@yahoo.com 

Abstract: The study explores the connection between Islamic marketing and 
social marketing using a critical review of the literature for insights in an 
attempt to find ways to move the discourse in Islamic marketing toward theory 
development. The study suggests that like social marketing, Islamic marketing 
should expand its exploration to include such other fields as dietetics and 
nutrition, health and biological sciences since these fields have a lot to offer 
regarding some of Islamic practices such as fasting. Furthermore, Islamic 
marketing should include studies on values such as honesty, kindness, 
reliability, trustworthiness, respect, purity, ethics, and respect for women which 
when used properly could enhance the value of transactions between merchants 
and consumers. This study does not draw any conclusions, but instead provides 
a direction to advance knowledge in the subfield of Islamic marketing. 

Keywords: Islamic marketing development; social marketing. 

Reference to this paper should be made as follows: Koku, P.S. and Jusoh, O. 
(2015) ‘Where do we go from here? A research agenda for Islamic marketing 
borrowing from social marketing’, Int. J. Islamic Marketing and Branding, 
Vol. 1, No. 1, pp.5–15. 

Biographical notes: Paul Sergius Koku is a Tenured Full Professor in the 
College of Business in Florida Atlantic University. He works on 
interdisciplinary issues including but not limited to issues on poverty 
eradication, interface between finance and marketing, corporate governance, 
information asymmetry, boycotts and social activism. He comments on boycott 
activities in the national and international media, and his papers have appeared 
in several peer-reviewed journals and book chapters. He holds a BA (Summa 
Cum Laude) with concentration in Finance from University of the Virgin 
Islands. He also holds MBA in Marketing from Oregon State University, MBA 
in Finance, MA in Applied Economics, and PhD in Finance and Marketing, all 
from Rutgers. He also holds the Juris Doctor degree from the University of 
Miami School of Law. 
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Osman Jusoh is involved in several activities. He conducts research in Islamic 
marketing, entrepreneurship, economic impact and international business. He is 
a Senior Lecturer and the Head of Department and teaches entrepreneurship. 

This paper is a revised and expanded version of a paper entitled ‘Where do we 
go from here? A research agenda for Islamic marketing borrowing from social 
marketing’ presented at the 4th Global Islamic Marketing Conference, Istanbul, 
Turkey, 29–30 May 2013. 

 

1 Introduction 

This paper explores the connection between Islamic marketing and social marketing in an 
attempt to answer the question of where we go from here in Islamic marketing. It uses the 
benefits gained from the exploration to propose a research framework to advance theory 
development in Islamic marketing. 

To deflect the onslaught of queries, it would seem appropriate that the first question 
we must address here is, why look to social marketing for theory and guidance for theory 
development in Islamic marketing? This is a fair question: particularly because social 
marketing is not known as a ‘powerhouse’ of theories, but we must note that our 
argument does not focus on social marketing at the exclusion of other bodies of 
knowledge, thus we do not necessarily have to look to social marketing. However, we 
have chosen social marketing because Islamic marketing seems to share several things in 
common with social marketing, even on the superficial level. The common threads that 
bind the two subfields of marketing run deep though. First, the two fields are relatively 
‘young’ in marketing, even though social marketing has a longer research tradition than 
Islamic marketing. Secondly, and perhaps a more fundamental point is that an argument 
could be made that the ultimate goals of the two subfields are the same – i.e.: 

1 the improvement of the human condition 

2 knowledge development by drawing on marketing theory and tools. 

There are also, of course, several differences between the two fields. While Islamic 
marketing could be distilled to “the principle of value-maximization based on equity and 
justice (constituting just dealing and fair play) for the wider welfare of society” (Saeed  
et al., 2001), social marketing seems to focus primarily on the improvement of the human 
condition through the application of marketing tools and principles (Kotler and Zaltman, 
1971 in Donovan, 2011). The differences between the two subfields should, however, not 
be allowed to take on the tenor that precludes dialogue between them. As astutely 
observed in a previous issue of the JIMA (the Journal of Islamic Marketing), Islamic 
marketing “draws from the established subject disciplines in business and management, 
but also reaches into areas of Islamic studies and other social sciences” (Wilson, 2012),  
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thus, scholars of this new field should not feel constrained by Qu’ran or Islam in their 
inquiry. Feeling constrained by the Qu’ran can only stifle the quest for knowledge 
development in the field. 

1.1 Religion, business and consumption 

According to Vitell (2009), the connection between business and religion in the 
contemporary business literature was reportedly first made by Culliton (1949). Even 
research in the area has been relatively sparse until recently. Because people’s religious 
beliefs, particularly those who profess and practice religion of one persuasion or the 
other, amongst other things, impact their choices and decisions with regard to business 
and consumption, scholars, during the past four decades especially, have started to 
seriously study the linkage between religion and business decisions. For example, what is 
it that drives a CEO’s decision to continue to pay his workers even after his factory was 
completely burnt to the ground? Or, what is it that drives a CEO’s decision to close his 
chain of restaurants on Saturdays, in observing the Biblical teachings, to keep the 
Sabbath (see Weaver and Agle, 2002)? While these two examples relate to management 
decisions being influence by religion, there are enumerable examples of how consumers’ 
purchase and consumption decisions are also influence by religion. Take for instance 
consumers decisions to eat only halal or Kosher products. 

The role of religion in consumers’ consumption and purchase decisions could 
however be more complex than simply a ‘buy’ or ‘not to buy’ issue. For example, in a 
recent study exploring the role of religion in consumption decisions, Swinberghe et al. 
(2011) find that consumers’ religious beliefs are essential to explaining why they develop 
loyalty to certain retailers. Thus, consumers’ religion transcends a simple purchase or not 
to purchase decision and actually drives consumers’ self-identity as well as  
self-expression. 

In yet another recent study, Hirshman et al. (2011) examined whether interactions are 
different, during the main religious holidays (such as Christmas, Ramadan and Passover), 
depending on the cultural setting of the religious community (Christians, Muslims and 
Jewish consumer behaviours (i.e., followers of Abrahamic religions) and the marketplace. 
The study not only concludes that religious practices like such other factors as race, 
gender, etc., do indeed influence consumption decisions, but they also endure over time, 
and religious observances are also influenced by the dominant culture. The authors 
furthered that their findings are in accord with those of Mehta and Belk’s (1991), and 
consistent with Sandicki and Ger (2010). The former examined the favorite possession of 
some selected Indian immigrants in the USA and some selected Indians in India for 
meanings to self-identity and concluded that possessions play an important role in the 
reconstruction of the immigrants’ identity. The latter examined the veiling practices of 
Turkish women and discuss their findings in terms of the interactions between the 
evolution of fashion, choice, free will and the relationship between the market and 
religion. 
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Given the force of these findings, we posit that the appropriate subtext for these 
studies must be an admonition that religion’s influence on the consumption and business 
decisions may now be ignored by merchants at their own peril. 

1.2 Major events 

Several events could be attributed to the emergent field of Islamic marketing however we 
limit our discussion to only two. Even though the two events that we have chosen may 
not be viewed by everyone as pivotal, we hope that the majority of readers will, at the 
minimum, agree with the logic behind the choices. 

First, some observers have argued that the realisation by many of the frailty of human 
life and the renewed interest in things that are spiritual often follow a catastrophic event 
(Weinnrach et al., 2004; Kamada, 2005). Naturally, some scholars have attributed the 
events of 9/11 in the USA to the awakening religiosity or the profession of faith amongst 
consumers and businessmen/women. These connections are made on the basis that in 
times of trouble or of unexpected/unexplainable events, people often take solace or 
comfort in a higher power or something higher than humankind. There have even been 
observations that public profession of religion increased in the USA in the months 
following 9/11 (Heit, 2005). Ironically, it has also been observed that the same event 
seemed to have fuelled resentment in the West against Moslims (Sandicki, 2011). Further 
arguments that the events of 9/11 have renewed interest in “understanding Muslims and 
their social, political and cultural life worlds” (Sandicki, 2011) also exist. 

Second, the wealth of many Islamic countries in Middle East and elsewhere such as 
Malaysia and Brunei whose population is predominantly Moslem has increased, several 
folds, since the ‘oil crises’ of the early 1970s. Many of these countries have since the 
early 1970s have become true economic powerhouses that have attracted the interest of 
Western business entities and entrepreneurs. Furthermore, some Moslem entrepreneurs 
have attracted attention of the West as well as the world in general because of the size of 
fortune. Coupled with these developments, the population of Moslem consumers is 
projected to account for as much as 30% of the world’s population by 2025 (Robert, 
2010). The sheer size of the collective purchasing power, by any standards, is a force to 
reckon with. Thus, to study Islamic marketing is not only a wise business decision, but a 
scholarly one given the fact that the foremost marketing principle is an exercise to satisfy 
consumers’ needs and wants. 

2 Business scholarship and Islamic marketing 

It has been argued that Islamic economics is as old as the religion itself since the Prophet 
(phb) was himself a trader (Saeed et al., 2001). From this argument, one could deduce 
that since financing goes hand-in-hand with trading, and one could hardly conceive of 
trading without marketing, it then must stand to reason that Islamic marketing and 
Islamic banking must have also come into existence around the same time centuries ago, 
albeit in a rudimentary form. For these reasons, we argue that it will not be difficult to 
find Qur’anic guidance on the marketing mix as provided by Saeed et al. (2001). 

Islamic marketing as a subfield of study however needs to go beyond the application 
of Islamic principles to marketing activities. This does not mean that the application of 
principles is not important. Indeed, it is, and will continue to be important however, a 
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higher order of conceptualisation of the field is required for advancement to be made. The 
Journal of Islamic Marketing has thus far published several good articles that can be 
considered application of principles – Norhayati and Asmat-Nizam (2010), Alam et al. 
(2011), and Marzuki et al. (2012) to mention only a few from each of the past three years. 

Norhayati and Asmat-Nizam (2010) in an interesting conceptual study titled 
“Applying Islamic market-oriented cultural model to sensitise strategies towards global 
customers, competitors and environment,” argued for and proposed an Islamic-based 
view of market-oriented model that takes cultural principles, practices and values into 
consideration. Alam et al. (2011), on the other hand, examined the effect of religiosity on 
Muslim consumer behaviour and purchasing decisions and found that certain segment of 
Muslims spend moderately even if they could spend lavishly because of their observance 
of commandments of Allah in the Qu’ran. The authors concluded that religion acts as a 
mediator in the relationship between the different variables and the purchase behaviour of 
Muslim consumers. 

Marzuki et al. (2012) examined the attitudes of restaurant managers towards halal and 
concluded that managers felt that halal certification of products enriched their knowledge 
of dietary habits of Muslims. The contribution of each these articles and several others 
like them are obvious. However, for the subfield to survive and thrive, it must eventually 
develop a theory of its own. 

The quest for developing an Islamic marketing theory is, and will, not be easy, but 
that does not mean that it should not be done nor pursued. In the USA, quest to be the 
first to land man on the moon, President John F. Kennedy in an inspirational speech said 
“we do these things not because they are easy, but because they are hard” (Kennedy, 
1962). To play on President Kennedy’s words, we argue that we must “do these things 
not because they are easy, but because they are important”. 

For theory building purposes, scholars of Islamic marketing must be ready to learn 
from other established disciplines; this argument is not new. Similar sentiments have 
been expressed in the previous issues of JIMA by other observers of the field (Jafari, 
2012; Sandicki, 2011; Wilson, 2012). However, for a way forward, not only must a 
coherent ‘working’ definition be crafted or fashioned for Islamic marketing, but scholars 
in the field must also be prepared to ‘dig deeper’. A brilliant effort has been made by 
Wilson (2012) to fill the definitional vacuum by providing one that is quite 
encompassing. We think it is a good working definition on which a solid foundation 
could be built while others work to perfect it. 

Regarding JIMA as one of the vehicles to build the subfield of Islamic marketing 
through research and publication, Jafari (2012) explains, amongst other things, that 

“…the purpose of the journal is not to study Islam or the Muslim world as such, 
but to study different marketing phenomena in relation to Islamic principles 
and practices, or within the context of Muslim societies. This means that adding 
the term ‘Islamic’ to a context will not, in any way, make that context worthy 
of consideration for publication, in JIMA unless the analysis of a particular 
phenomenon (or a set of phenomena) will eventually add to our existing 
knowledge of markets and marketing theory.” [Jafari, (2012), p.23] 

He added that researchers who wish to publish in JIMA must self-critique and engage in 
reflexivity. We will go a little further and suggest that scholars who wish to develop this 
subfield further must be prepared to work across different fields and question the status 
quo. In questioning established beliefs, new and perhaps better answers may arise, but we 
must also expect mistakes to be made. Caution must, however, be exercised: innocent 
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mischaracterisations should not be taken as a deliberate distortion of facts. A community 
of scholars who engage in vigorous disagreements can still be civil. After all, serious 
disagreements can offer constructive ways in which the field will develop. 

In the quest to build this brand new subfield, not only must researchers of Islamic 
marketing dialogue with fields such as philosophy, history, religion, Islamic studies and 
economic thought, but they must also venture into such other areas as public health, 
health economics, health sciences and product/innovation strategies. Knowledge in these 
areas is also relevant. Here is a good reason this must be done: Fasting during the 
Ramadan, for example, is an important part of Islamic observance, at least for practicing 
Muslims, hence, an inquiry into the health effects of fasting as well as their implications 
for pharmaceuticals and other product innovations should not be considered distant to 
Islamic marketing. Similarly, studies on proper dietary practices during the Ramadan 
could result in innovative products with associated marketing strategies and implications, 
thus these are also genuine issues of inquiry for Islamic marketing. 

It is interesting to note that despite the initial appearance of the concept of social 
marketing in the business/marketing literature in far back as the early 1950s, social 
marketing as a subfield of marketing arguably started to flourish, in terms of research 
activities, only after Kotler and Zalman (1971) provided its working definition in the 
early 1970s. In fact, Kotler and Zalman (1971) defined social marketing as “the 
application of marketing principles and tools to achieving socially desirable goals”, thus 
the majority of social marketing programs and studies initially narrowly focused on 
“influencing an individual to change his or her behavior” (Wymer, 2011). However, other 
scholars over the years have found Kotler and Zaltman’s (1971) definition of social 
marketing wanting and therefore developed a more encompassing one. 

Opel and his colleagues for example, argued that achieving ‘socially desirable goals’ 
should not be limited to changing only individual behaviours (Opel et al., 2009). Because 
socially desirable goals benefit society as well as the individual, the authors argued that 
social marketers need to go beyond behavioural change issues. Citing studies such as 
Hastings (2007) and Andeasen (2006) as evidence of the influence of the “broadening of 
social marketing”, Wymer (2011) suggests that the social marketing field needs to 
“further its developmental progress by reducing its use of commercial marketing 
concepts and increasing its use of concepts from other fields”. 

The parallel between Wymer’s (2011) suggestion for social marketing is vivid when 
compared to Jafari’s (2012) suggestion for Islamic marketing. Finding an equally 
encompassing definition for Islamic marketing, however, is not easy. It is easier to define 
Islamic banking which essentially is banking activities in accordance with Sharia 
(Rammal and Zurbruegg, 2007; Lewis and Algaoud, 2001) than to define Islamic finance. 

Similarly, it is easier to define Islamic branding which to be comprehensive is done 
along three factors such as compliance, origin and customers (Alserhan, 2010; Temporal, 
2011) than to define Islamic marketing. However, Islamic marketing runs the danger of 
Islamisation of knowledge that Jafari (2012) warns about, if it goes no further than 
application of the Qu’ranic teachings to marketing activities. 

As mentioned earlier, Wilson (2012) has now given the subfield a fairly broad 
definition of Islamic marketing. However, in the inquiring spirits exhibited by Opel et al. 
(2009), we invite other scholars of Islamic marketing to examine and extend Wilson’s 
(2012) definition to provide even a more robust definition of Islamic marketing. 
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3 What next? 

With regard to theory building in Islamic marketing, three important articles have been 
published in the Journal of Islamic Marketing during the past three years that have 
pointed us in the right direction. Sandicki (2011) discusses the reasons behind the recent 
interests in Islamic marketing within a historical context. She analogises the situation of 
Islamic consumers as that of non-mainstream consumers such as Blacks and Hispanics in 
the USA. Drawing the works of others such as Adas (2006), and Osella and Osella 
(2009), Sandicki (2011) proffers that recent interest in Muslim consumers could be linked 
to their increasing purchasing power. Interests in the emergent class of Islamic 
entrepreneurs, who cater to the burgeoning Islamic middle class, however lie in their 
uniqueness in combining capitalist aspirations with observance of the teachings of the 
Qu’ran. 

Furthermore, commenting on the current state of the marketing literature and Islamic 
scholarship, Sandicki (2011) observes that it could be divided into two phases – the phase 
of omission and the phase of discovery. The phase of omission refers to the void in the 
literature on conceptualising and studying Islamic consumers, while the phase of 
discovery refers to the period representing uptick in such studies as Bayat (2005) and 
Wiktorowicz (2004) on Islamic movements. 

In providing what we can refer to as a comprehensive guidance for future research in 
the area, Sandicki (2011) suggests that researchers pay attention to how differences 
amongst Muslim consumers, Islamic markets and marketers “play out in the daily lives of 
consumers”. She also suggests that researchers “examine the religious, political, cultural 
and economic resources, forces and tensions that consumers experience and negotiate as 
the (re)construct and communicate their identities as Muslims. Such an approach requires 
a focus on practices and discourses and their interrelationships rather than consumers in 
isolation” [Sandicki, (2011), p.253]. 

Taking a lesson from Bartels’ (1976) discussion viz general theory of marketing, it is 
safe to argue that the theory of Islamic marketing “should be evaluated in the context of 
discovery, rather than justification” (Bartels, 1976). Therefore, Sandicki’s (2011) 
suggestion that research in this area should be aimed at “understanding how Islam and 
marketing mutually inform each other and Muslim consumers and entrepreneurs”, is not 
only appropriate but constructive. 

Jafari (2012) in making his contribution towards knowledge advancement in Islamic 
marketing posed several critical questions amongst which were “what is meant by Islamic 
marketing and what are the boundaries of Islamic marketing?” He did not provide a clear 
definition of what Islamic marketing means nor delineate the boundaries of Islamic 
marketing. However, we cannot fault him because the questions he posed concern 
profound issues that cannot be solved in a single discourse, but rather over a series of 
dialogues. Nevertheless he too did not stop to wring hands; doing so would have invited 
Parker’s (1993, p.209) famous observation – “How can you disagree constructively if you 
can offer nothing but negation?”. 

In his review of papers published in the first two years of JIMA’s existence, Jafari 
(2012) observes that while the quality of articles were good, they, in the exception of a 
few, lacked critical discourse, exhibited problems in conceptualising ‘Islam’ and ‘Islamic 
societies’, and tended to be reductionist in analysing Islam and marketing. He  
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recommends the development of constructive critique as a way for Islamic marketing to 
grow intellectually, but cautions against what he refers to as ‘sacrilising Islam’ and 
making Islamic marketing a study of ‘Orientalism’. 

Proceeding along a constructive path that would be helpful to others, Jafari (2012) 
used the questions he posed to guide his examination of the key issues involved in 
Islamic marketing, particularly the role of JIMA, i.e., “to bridge the gap between scholars 
and practitioners in different parts of the world and enhance an understanding of various 
marketing dynamics and phenomena in the Muslim world”. The overall theme of Jafari’s 
observation is consistent with Sandicki’s (2011) that to move forward, research in Islamic 
marketing should examine the interplay of marketing the daily lives of marketers and 
scholars in Muslim societies. 

Jafari (2012) suggests a way forward by exhorting that that “advancement of 
knowledge in Islamic marketing requires reflexivity and self-critique”, but more than that 
he offered that “Islamic marketing is the study of marketing phenomena in relation to 
Islamic principles and practices or within the context of Muslim societies”. To the best of 
our knowledge, this seems to be the first time that a tentative definition of what Islamic 
marketing has been provided in JIMA. 

Wilson’s (2012) editorial, in our opinion, has provided the strongest guidance yet on 
research in Islamic marketing. For the first time, in the literature a multi-layered 
definition of Islamic marketing has been provided. In its distilled form, one could say that 
the definition covers the domain of Islamic marketing from the viewpoint of scholarship 
(a school of thought which could involve Muslims and non-Muslims), practice 
(marketers) and perspective (consumers). Wilson (2012) like Jafari (2012) also grapples 
with the delineation of the ambit of Islamic marketing. He cautions against treating 
Islamic marketing as a subset of religion and explicates the dangers in doing so. In 
expressing hopes for the future of Islamic marketing, Wilson (2012) draws an analogy 
between Islamic marketing and Black Entertainment for African-Americans in the USA. 
Just as Black entertainment has moved from being consumables to African-Americans to 
become a mainstream commodity consumed by both Blacks and non-Blacks, so too, he 
hopes Islamic marketing will transcend boundaries. 

One of the interesting and noteworthy developments of the nascent literature on 
Islamic marketing is Wilson’s (2012) attempt to provide a kind of taxonomy in the form 
of three models for future scholarly activities in Islamic marketing. These provide 
concrete ‘markers’ for future scholarship in the filed and answers our question of where 
do we go from here? 

The parameters for further exploration have thus been set, but they are not etched in 
stone. Yet, to emerge is the taxonomical framework in which several other scholars have 
had input and serves as the collective wisdom of scholars in the field; such a framework 
is needed to guide the collective research efforts in this new subfield. Further questions 
that are likely to emerge are whether in the quest for the holy grail (a theory in Islamic 
marketing), should Lazer’s (1962) recommendation be taken by proceeding through 
abstraction and realisation? Or can the job be done using inductivist or the deductivist 
approach? Making these distinctions and preferences now would be unnecessary, and it 
would appear as though one is favoring positivitists approach over normative approach. 
Both approaches are useful for theory building, however, we suspect that in time a 
preferred approach will emerge from a consensus as the discourse on theory building 
continues. A framework could be built from this consensus. However, we believe that the 
ultimate goal should be a position where a collection of all the logical statements on 
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Islamic marketing could be integrated well enough to make predictions or develop 
hypothesis that could be empirically tested. 

According to Al-Faruqi (1992) cited in Saeed et al. (2001), in Islam “all commercial 
pursuits (including national or international marketing are considered at par with any 
other forms of worship (Ibadah) (Qur’an 107: 1–7).” Extending this thought, Saeed et al. 
(2001), argue that 

“It follows that a person’s entire life represents a series of activities for which 
he/she is responsible and will be accountable to God. Given that commercial 
transactions are part and parcel of people’s daily lives, in Islam understanding 
each and every transaction represents a task that must be executed in 
accordance with Islamic law and teachings.” [Saeed et al., (2001), p.128] 

4 A framework 

Based on the above, we argue that similar to the process of broadening of the marketing 
concept to include the subfield of social marketing, we need, from the outset, to broaden 
the ambit of Islamic marketing. According to Brenkert (2002) social marketing entails the 
examination of values such as honesty, kindness, reliability, trustworthiness, respect, and 
purity, ethics, respect for women. These values enhance the transaction process when 
used by merchants in course of dealing with consumers. Incidentally, these values are 
also consistent with the principles of the Qu’ran, therefore we argue that they should also 
become a part of the research agenda in Islamic marketing. Thus, Islamic marketing 
should have a place for gender studies just as much as it has a place for ethics. 

5 Conclusions 

Thus, far it appears the emergent field of Islamic marketing is making great strides. 
However, ongoing dialogues should not only encourage critical thinking, amongst 
scholars, on issues pertinent to field, but they should also encourage re-examination of 
dogmas and ‘original positions’. The questioning of ‘original positions’ and dogmas 
should not lead to meaningless arguments, but rather to refinement of ‘original positions’ 
than can stand the test of internal consistency. 

We conclude by reiterating the point that in search for the theory of Islamic marketing 
efforts must be made to widen the tent of relevant disciplines. Health sciences are as 
relevant as gender studies and philosophy. Finally, even though we are scholars engage in 
intellectual discourse, the practical applications of the products of our thoughts should 
not be lost in the ‘thinking process’. 
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Abstract: The integration of migrants into Western societies is increasingly 
becoming a political issue. In this study, we explore how religion affects the 
inter-generation acculturation experiences of Maghreb women living in France. 
In particular, we focus on how varying levels of religiosity affect these 
experiences through their consumption behaviours. Interviews were conducted 
with 19 women in Paris (some being two generations within the same family) 
to explore their inter-generational relationships in regards to Islam and 
consumption. Although some similar consumption narratives existed between 
participants (such as celebrating Ramadan), participants were separated into a 
four group dyad, ranging from highly religious to casually religious 
mothers/daughters. Within this dyad, a number of inter-generational lifestyle 
tensions manifesting through consumption emerged indicating the need to 
separate religion as a determinant of identity. 
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1 Introduction 

Youssra (a Muslim charity worker living in France) never considered herself a resistance 
fighter. However, when she attempted to chaperone her four year old son on a school trip, 
she was informed by the head teacher that “You don’t have the right to accompany the 
class because you’re wearing a headscarf”. When she refused to remove the headscarf 
(hijab), considered an affront to French secular society, she spoke up for herself: “I 
brought up all the arguments about equality and freedom for all. But I was forced home, 
humiliated. The last thing I saw was my distressed son in tears. He didn’t understand why 
I’d been made to leave” (Chrisafis, 2013). The issue of the headscarf embodies a wider 
political discourse in European countries over how to assimilate generations of migrants 
into society. In the case of France, the passing of law 2004-228 banned the hijab and 
other religious symbols from schools, colleges and other public places. 

Youssara’s example highlights discussions that draw upon two differing perspectives. 
First, the ‘melting pot’ perspective views immigrants as willing to integrate into society, 
as has evolved in the USA (Cleveland and Laroche, 2007). In contrast, the  
‘multi-cultural’ perspective views immigrants as having the right to maintain their  
socio-cultural values within a foreign society, such as in the UK (Lindridge et al., 2004; 
Lindridge and Hogg, 2006). These differing approaches have to some extent been studied 
in consumer literature. For example, Peñaloza (1994) researched the melting pot theory, 
noting how Mexican migrants used consumption to acculturate into US society. In 
contrast, other studies taking a multi-cultural perspective, noting how context affects 
migrants cultural adaptation (Askegaard et al., 2005; Oswald, 1999; Ozcaglar-Toulouse 
et al., 2009; Sandikci et al., 2006; Zwick and Chelariu, 2006). 

However, with the exception of Sandikci et al. (2006), these studies have primarily 
viewed integration and consumption from a singular generational perspective, and up 
until now inter-generational factors have been largely ignored within immigrant families. 
Given that cultural knowledge is transferred through generations, taking an  
inter-generational perspective is a valuable aspect of cultural adaptation to consider. For 
example, inter-generational studies about migrants have identified significant differences 
between generations regarding: physical health (Smith, 2010), mental health (Chiara  
et al., 2013; Menzies, 2010) and social mobility (Tolsma et al., 2009) and within these 
studies religion has been identified as an important acculturation variable (Bouard and 
Tiberj, 2005; Min and Kim, 2005; Steffena and Merrill, 2011). Thus, there are indications 
that linking inter-generational factors with acculturation of Maghreb immigrants, along 
with considerations of religion, would allow for a better understanding of their 
consumption behaviour in a foreign society. 

We address these research omissions by exploring the role of religion, as an 
embodiment of a belief system, as an acculturation agent amongst two generations of 
Maghreb (descendent from North Africa) women living in France. In particular, we focus 
on how religion and societal integration affect both generations’ consumption choices. By 
focusing on religion and consumption, we address Mokhlis (2009a, 2009b) observation 
that despite the importance of religion to consumption, further studies are required. We 
focus on the role of religion by using Kramer’s (2009, 2011) theory of cultural fusion 
allowing us to explore inter-generational aspects of acculturation, which has not 
previously been applied to consumer orientated acculturation studies. This approach 
furthers our knowledge of consumptions role within an inter-generational perspective, 
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embodied within a secular versus religious context, where the host society does not 
acknowledge migrant or religious differences. In doing so, we extend consumer research 
into acculturation away from the melting pot or multi-cultural perspectives found in the 
USA and the UK, and instead focus on French society where assimilation is expected, 
and migration differences remain taboo subjects (Béji-Bécheur et al., 2011). Indeed as 
McCracken (1986) notes, if cultural meanings manifest in what products we consume, 
then the earlier example of Youssra’s hijab embodies a direct challenge to France’s 
policy of assimilation and secularity. 

2 Literature review 

2.1 Acculturation and religion 

Acculturation is defined as a “cultural change that is initiated by the conjunction of two 
or more autonomous cultural systems…the consequences of direct cultural transmission 
[or] …derived from non-cultural causes, such as ecological or demographic 
modifications induced by an impinging culture” [Social Science Research Council, 
(1954), p.974]. Within our paper, acculturation occurs within a secular society attempting 
to assimilate a Maghreb Muslim population. 

Whilst a hundred acculturation theories exist (Rudmin, 2003), a number of key 
themes emerge. First, migrants (regardless of their generation) have different 
acculturation experiences and outcomes, determining their identity and behaviours. The 
most widely recognised research in this area is by Berry (1997) who argued that 
acculturation is determined by the degree of individual attachment to the host society and 
original culture, leading to four acculturation strategies: integration, separation, 
acculturation, or marginalisation. Secondly, acculturation is determined by how society 
and its migrants accept each other. Bourhis et al. (1997) illustrated this through 
Germany’s Turkish population’s unwillingness to acculturate was actually a reflection of 
German society’s unwillingness to accept them. Thirdly, acculturation outcomes are not 
static. Instead immigrants negotiate their identity according to their context 
simultaneously demonstrating integration, separation, acculturation and marginalisation 
(Bhatia, 2002; Lindridge et al., 2004). Finally, migrants capitalise upon traditional 
resources from their country of origin and the economic resources of host country to 
optimise their life. For example, Salih (2002) noted how Moroccans conducted ritual 
activities, like weddings, during their summer vacation to Morocco, yet differentiated 
themselves by the products they brought from their new home country. 

Within these themes, the role of religion and its effect on inter-generational 
acculturation and consumption needs to be located. Kramer’s (2011) theory of cultural 
fusion provides an appropriate perspective. Like Berry (1991), Kramer accepts that 
acculturation has distinct outcomes, with only assimilation requiring the migrant to 
conform to a societal ideal. More importantly, Kramer (2003a, 2003b) recognises that 
acculturation does not incur forgetting original habits but merely adding new ones. 
Hence, migrants decide the extent they are willing to accept new foods, clothing styles, 
etc. from their host society. Hence, first generation migrants’ understanding of their new 
society is through their original society perspective. We can then assume that as first 
generation migrants acculturate, their experiences will differ from their children born into 
the host society. Supporting this, the host society and the migrants’ community undergo a 
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process of voluntary mutual adjustment, and not through coercion, through ‘entrance 
vectors’, including how receptive the host culture is to the migrant population’s 
differences (Kramer, 2009). 

2.2 Religion and consumption 

Religion represents a unified system of beliefs, practices, and assumptions that pervade 
the value structure of a society (Mokhlis, 2009a, 2009b) transmitted from one generation 
to another through a process of learning (Ferraro and Koch, 1994). Whilst Bhugra et al. 
(2000) noted that religion and its practice is a significant part of a migrants’ identity, 
research into inter-generational acculturation and religiosity is contradictory. 

Religiosity is defined as “the degree to which a person uses adheres to his or her 
religious values, beliefs and practices and uses them in daily living” [Worthington et al., 
(2003), p.85]. For example, Maliepaard et al. (2010) noted declining religiosity amongst 
second generation Muslims in Holland, whilst Lindridge (2009) found that second 
generation Muslim Indian women living in Britain rejected their parents’ Indian culture 
and derived materialistic consumption, instead forging an Islamic identity rejecting 
Western consumption values, culminating in wearing the hijab. 

The hijab provides an illustration of Islamic beliefs regarding female modesty and 
behaviours. For example, Zwick and Chelariu (2006) found that female Muslim youths in 
Canada used consumption to obey Islamic norms, such as wearing a hijab to conform 
when it was beneficial to their needs, like accessing Islamic matchmaking websites to 
find a suitable husband. Yet, the extent that differing levels of religiosity affect consumer 
behaviours remains unclear. 

2.3 Intergenerational influences and consumption 

Kramer’s theory of cultural fusion recognition of migrants retaining pre-migration habits 
offers a means to juxtapose inter-generational acculturation differences, and consequently 
acculturation outcomes. Although, research notes tensions between migrant parents and 
their native born children (Birman and Poff, 2011; Ho and Birman, 2010; Telzer, 2011) 
these studies are often contradictory. For example, Bámaca-Colbert and Gayles (2010) 
found that strong acculturation differences between migrant mothers and their daughters, 
resulted in the daughter experiencing higher levels of anxiety and depressive symptoms. 
In contrast, Kim and Park (2011) found that higher levels of acculturation conflict 
occurred when enculturation strategies of the parents and their children were similar. 

From an inter-generational consumption perspective, research has tended to focus on 
native families who are removed from acculturation tensions (for example, Decoopman  
et al., 2010; Moore et al., 2001; Moore and Bowman, 2006). One exception is Sandikci  
et al. (2006) study into how first and second generation rural-to-urban Turkish women 
who used consumption to acculturate. Whilst first generation, highly religious (HR) 
woman refused to change their loose clothing style that satisfied their Islamic beliefs, 
second generation women were willing to adapt clothing styles that were more figure 
hugging to suit their context, such as when they wore the hijab. 

In summary, whilst research indicates the importance of religion, acculturation and 
inter-generation on consumption, it appears that previous studies have not fully integrated 
all of these themes. Kramer’s (2009, 2011) theory of fusion suggests that religiosity 
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adapts and differs in how it is transferred between generations. Our paper aims then to 
explore the role of consumption within migrants’ intergenerational influences within a 
secular versus religious context. 

3 Methodology 

France’s Maghreb population was chosen to explore this paper’s aims for various 
reasons. First, migrants are estimated to number 5 million, representing 8% of France’s 
population (Héran, 2007). 70℅ of these migrants are from France’s former colonies in 
Africa, with the largest group – Maghreb – from Algeria, Morocco and Tunisia 
(Marthaler, 2008). Secondly, the perception that migrants, particularly Muslims, needing 
to assimilate into French society remains a dominant political issue (Marthaler, 2008). 
Thirdly, France’s laws’ enforce secularity onto migrants providing opportunities to 
explore inter-generational acculturation tensions. 

Participants were recruited from first and second generation Muslim Maghreb women 
living in Paris using two techniques. First, the authors subscribed to a webpage aimed at 
French Maghreb – Les Déruilleurs allowing a recruitment e-mail to be sent to its 
members. 

Secondly, participants were recruited from a local mosque and again asked if their 
mother/daughter would be willing to be interviewed. 

Members that responded were told about the research aims and then invited to meet in 
a café to discuss the research. Recruitment, however, was problematic. For example, first 
generation women were more reluctant to participate than their younger, better educated, 
daughters. This arose from a fear that they would appear ignorant, or be photographed. 
Other problems involved mothers and daughters living far away from each other, which 
often witnessed daughters hesitating to contact their mothers to avoid embarrassment 
about their secular lifestyles. In some instances whilst the mother agreed to be 
interviewed, their daughters would not and vice versa. 

A total of 19 participants were recruited as presented in Table 1. The author 
undertaking the interviews self-identified herself as a Middle-Eastern Arabic Muslim 
woman, living in France, which eased participants’ tensions surrounding cultural 
differences. Interviews lasted between 35 and 125 minutes, with participants discussing 
their migration stories, country of origin and life in France, progressing onto discussions 
surrounding inter-generational differences involving consumption. 

Interviews were conducted in the participants language choice, typically Arabic 
mixed with French (first generation) and French only (second generation). Religiosity 
was determined through participants’ affiliation and commitment to Islam. HR 
participants viewed Islam as inherent in all their behaviours, with strict adherence to five 
pillars, halal food and clothing. Casually religious (CR) participants identified with Islam 
but excluding Ramadan tended to ignore other Islamic teachings. 

Transcribed interviews were analysed using Spiggle’s (1994) seven analytical stages. 
Transcripts were read and then re-read producing preliminary codes, with coded sheets 
annotated to identify comparisons, metaphors and tropes (Meamber and Venkatesh, 
2000). Finally, the findings were considered with the literature providing a more 
informed understanding, whilst subjecting the findings to further empirical scrutiny 
(Miles and Huberman, 1994). 
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Table 1 List of participants 

2nd generation daughters 

N Daughter name Origin Age Marital status Education Job 

1 Haima Algeria 30 Live in couple License 
sociology 

Clients’ 
director 

2 Katreen Algeria 29 Single License 
sociology 

Charity 

3 Flora Morocco 34 Has a 
boyfriend 

Master in hr Hr consultant 

4 Rasha Algeria 26 Single Master in 
marketing 

Unemployed 

5 Somaya Algeria 21 Single First year 
history 

Student 

6 Wafera Morocco 21 Single Second year 
socio 

Tele-marketing 

7 Wajida Algeria 31 Single License  
bio-chemical 

Laboratory 

8 Monalise Morocco 22 Married License French 
literature 

Student 

9 Najat Algeria 36 Married License high 
school of art 

Artist 

10 layan Tunisia 27 Single Master hr Employee 
trainer 

11 Samira Algeria 36 Married Master 
management 

Chief of 
marketing 

project 
12 Marie Algeria 21 Single Second year 

biology 
Student 

1st generation mothers 

N Mothers 
name Age Social class Marital 

status Education Arrival 
year 

Migration 
motivation 

13 Yasera 58 Working 
class 

Mother of 4 Secondary 
school 

1985 Join working 
husband in 

France 
14 Jasmine 47 Working 

class 
Mother of 4 Secondary 

School 
1960 Join working 

father 
15 Samia 63 Working 

class 
Mother of 4 Secondary 

School 
1970 Join working 

husband 
16 Emmo 

Hourair 
61 Working 

class 
Mother of 
daughter 

Secondary 
School 

1978 Fleeing from 
violent 

husband 
17 Samiha 57 Working 

class 
Mother of 3 Secondary 

school 
1977 Join working 

husband 
18 Faten 30 Working 

class 
Mother of 3 PhD 2006 Continue her 

study 
19 Aimma 34 Working 

class 
Mother of 3 Medicine 2006 Join working 

husband 
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4 Findings 

The data presented a number of themes. First, we review the participants’ context. 
Secondly, we review the inter-generational perspective using the categories of HR and 
CR. 

4.1 The stress of being a Muslim in France 

A dominant theme was how participants negotiated their identity as a French Maghreb 
Muslim. Introduction of laws enforcing secularisation in public places created a sense of 
alienation, reflecting Bourhis et al.’s (1997) observations. In particular, all participants 
complained about banning the hijab, and preventing government buildings from serving 
halal food as acts of hostility. Others (such as Monalise and Layan) lamented the loss of 
specific prayer rooms in government buildings, and the prevention of government 
employers recognising Islamic prayer rituals. These laws were viewed as a politically 
motivated attack on Islam to pacify the French electorate: 

“What bothers me here [in France] is that sisters are not able to wear veil 
here… [you] can’t work as babysitters with veil here…they [French society] 
attack Muslims and only Muslims all the time, and then they say “Liberty, 
Equality, Fraternity”… It is for them, not for us” Emmo Houraira 

Participants also complained about rising French Islamophobia, resulting in heightened 
feelings of marginalisation: 

“What bothers me in France, especially in these moments – is the news. I have 
never thought that we are going to live one day like this. We feel targeted. Yes 
we feel targeted! I feel the anti-Islam there is Islamophobia in this moment. I 
am born here and I am not veiled but it hurts inside” Samira 

Participants talked extensively about France’s relationship with its Maghreb population. 
All participants recognised that being Maghreb was a disadvantage in French society, 
partially reflecting historical connections with France, i.e., subjugation and imperialism. 

In particular, participants widely talked about racism which manifested through 
verbal insults towards their Maghreb/Islamic clothing, and employment. Second 
generation participants noted the necessity to work harder than their French peers to be 
acknowledged, whilst first generation participants noted difficulties in finding low skilled 
employment, such as baby sitting and caring for the elderly. 

4.1.1 Shared consumption experiences between all participants 

Kramer (2011) argued that acculturation represented adding new behaviours and 
experiences to existing beliefs and values. Participants demonstrated this through 
similarities around Ramadan, Christmas, and clothing. All participants, regardless of 
religiosity, recognised Ramadan as a time for family gatherings and personal reflection, 
reflecting learned religious behaviours (Ferraro and Koch, 1994). Whilst participants’ 
observation of religious protocols varied, such as the need to fast (Wajida) or the need to 
meet family (Flora), Ramadan represented an opportunity to celebrate their Maghreb 
identity rather than Islam, particularly through food: 
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“We always prepare familial meals; we prepare couscous, tagine, and all this. 
My mother goes a lot to Algeria and she tells us stories of this country…the 
North African culture is a familial culture in general” Haima 

Christmas was acknowledged but not celebrated by participants. Whilst Islam recognises 
Christ as a prophet, celebrating his birth through Christmas is discouraged. Reflecting 
Kramer’s (2009) entrance vectors, some participants families would cook Turkey on 
Christmas Day but not label it as a Christian ritual (Wafera, Flora, Wajida, Haima). 
Celebrating Christmas then was often encouraged through coercion through Christmas 
parties, non-Muslim friends and employers: 

“We don’t celebrate Christmas…but the only thing that make us do it is the job 
of my father, because every Christmas we have an amount of money and a 
catalogue to choose gifts from. It is about his job. This is the only thing that 
makes me say that we celebrate Christmas every year. It is about them, not us” 
Wafera 

4.1.2 Religiosity, acculturation and intergenerational categories 

Despite participant similarities, acculturation and religiosity differences identified four 
categories of mother-daughter dyad as presented in Table 2. 
Table 2 Summary of mother-daughter dyad 

Mother 
Daughter 

HR mother CR mother 

HR daughter 1 Power struggle between mothers and 
their daughters owned by the later 
through constructing hyper-Islamic 
identity. 

3 Nesting: living under one 
roof despite being 
separated 

CR daughter 2 Acculturation gap separates warring 
HR Mothers and their CR daughters 
from each other 

4 Like Mother like 
Daughter identity 

4.1.2.1 Power struggle between HR mother and HR daughter through 
consumption 

HR mothers saw their role in socialising their daughter’s into strong Maghreb/Islamic 
values (seeing no difference between the two): 

“What I make sure to transmit to my daughter is family values, respect, dignity, 
generosity, and mutual sharing…I have always trusted my daughter. I have 
given her direction, advices, and love of affection. Examples to avoid such 
situations [smoking, going out late tonight, or having boyfriend]…I like her 
kitchen, her lifestyle and her fashion…in religion [she] is correct…” Samia 

In contrast, HR daughters believed their stronger religious beliefs allowed them to 
separate their Islamic beliefs from Maghreb expectations. This distinction provides an 
important understanding of inter-generational differences. For example, Monalise spoke 
about her Maghreb identity, such as speaking the Berber language with her parents, but  
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French with her siblings. This distinction was also evident in food consumption, as 
Monalise notes: 

“I cook with my sisters and brothers a little bit mixed Arabic French food, with 
my parents only Moroccan meals”. 

Monalise and Wafera’s distinction between their French orientated and their mother’s 
Maghreb behaviours was particularly evident in visits to extended family members in 
North Africa. These trips reminded them of their inherent French behaviours, allowing 
them to distinguish between Maghreb values (such as sharing gossip) and not adhering to 
Islamic beliefs: 

“… all my family live there [in Morocco] but I don’t like to live there because 
it is good to practice religion, and we have tendency to forget about religion 
there” Monalise 

In contrast, Monalise and Wafera sought clarity on what constituted Islam through 
Islamic books, internet articles and conferences. The antecedents of this lied in personal 
difficulties, such as failure to get married or finding employment. A transition into an 
Islamic identity that culminated in changing consumption tastes, such as clothing: 

“Before [I became Islamic] I wore jeans all time…and during the transition 
period I wore occidental apparel with veil and jeans, boots, and Islamic apparel. 
I wear them outside because I have to hide myself and now occidental apparel 
…I wear them at home or under my djelbab1” Wafera 

The ultimate statement for Monalise and Wafera’s Islamic allegiance, and transcendence 
from French and Maghreb values, was to wear a face veil. A decision that differs from 
Sandikci et al. (2006) observations of Turkish second generation women happily 
rejecting an Islamic identity to assimilate. This decision posed a number of problems, 
effectively expressing their opposition to France’s secular beliefs and to mothers who 
despite being HR still want their daughters to assume their future in a secular country: 

“When I wore my veil it was a need to follow my religion as I should and then 
step by step I learned that it is obligatory….my parents never told me this 
before. My mother wore it but I thought it was just tradition but then I 
understood, and I learnt about veil…I had friends who didn’t care about 
religion and when I decided to wear it they thought it was kind of 
extreme…even in family it wasn’t easy because my mother didn’t want it 
because I didn’t work and I didn’t finish my studies but then step by step she 
accepted it” Monalise 

This adherence to Islamic values was a challenge to French secularity law. Unlike 
Lindridge and Hogg (2006) or Askegaard et al. (2005) where migrants adapt their 
identities to specific contexts, Monalise and Wafera happily wore Islamic clothing to 
assert their Islamic identity. An identity complimented by Western products, with Wafera 
wearing Western clothes ‘from H&M or Zara’ under her Abaya2 and ‘from Kiabi and 
C&A …earrings, necklaces, bracelets’ to feminise her Islamic style. Whilst Monalise 
noted that she bought clothes from Islamic orientated stores, she still bought makeup 
brands like L’Oreal. By wearing Abaya these participants rejected Maghreb clothing of 
their traditional mothers. 

“The difference is that she [my mother] wears Djellaba and veil and this is 
normal, it is the style of her original country but for me I wear Alabaya 
….Djellaba is traditional Moroccan dress…. She wears colorful embroidered 
Djellaba, but for me, no, never …I wear simpler dresses” Monalise 
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Such behaviours differ from Zwick and Chelariu’s (2006) observation of Muslim women 
using Islam to suit their personal needs. Consumption of Western products was 
acceptable as long as they were hidden from public view. Rejection then of their mother’s 
traditional apparel for a more Islamic style, reflected Monalise and Wafera’s heightened 
Islamic identification. An identification that created tensions with their mothers: 

“There are clashes and little fights between us …the fact to be covered [for our 
mothers] is enough, like wearing a coat, but for me being covered means that 
no one has the right to see the form of my body, and that’s why I always wear 
another skirt under my black Djelbab. For my mother, the dress should cover 
legs to ankles but for me this isn’t enough, the dress should exceed the feet” 
Wafera. 

Like Kim and Park’s (2011) observation of inter-generational tensions from similar 
acculturation strategies, Monalise and Wafera’s increasing Islamic identity was 
problematic. Their increasing Islamic beliefs led to their influence changing within their 
family and challenging mother’s position. For example, Islam prohibits the use of 
idolatry objects, which for Wafera meant removing objects that took a human form: 

“I decided I wanted to remove all pictures in the house…Some of my family 
members didn’t accept [this behavior] then I didn’t insist, but I removed all 
images in our house, so now there is none of them…either photos of us, or for 
my father. For example, if this was my mother’s photo, I’d hide it…I don’t 
leave it on the desk…I left some paintings only for my father because 
sometimes he draws, and his brother is a Professor of Art in Morocco…I didn’t 
dispute with him about that…it is just that he doesn’t know it is bad…there is a 
religious sense behind that…he shouldn’t imitate or represent God creation”. 

4.1.2.2 Acculturation gap separates HR mothers and CR daughters from each 
other 

HR mothers of CR daughters were presented as a preserver and gate keeper of Maghreb 
identity, encouraging consumption of Maghreb meals, clothing and make-up. This 
behaviour aimed to prevent their children from assimilating into French society, as Aisha 
regarding her children: 

“The link with Algeria is very strong…I go there every year…we try to make a 
strong link with our origin, especially for the children because we are in 
another culture, where people don’t have the same [Islamic] education like us. 
We arrived here very mature and solid – we can recognize good from bad, but 
our children can’t… it is difficult for them…I don’t like my children to be at 
secular French school…it is because of their life style they propose for children 
[to attend] discovery classes to go outside four to five days together and I 
explain that I can’t leave my children…I prefer that at night they should be at 
home but they [teachers] didn’t accept” Aimma. 

HR mothers controlling behaviours often led to their daughters rebelling against their 
Islamic and Maghreb identities: 

“When I was in college my mother prohibited me from doing many things. Not 
going out… I didn’t have the right to color my hair. I would sleep and then get 
up at 16h: 00 to help her in household chores. If I wanted to go to the school, 
my brother had to accompany me. I didn’t have the right to go out. I didn’t 
have a life; I had only prohibitions…I was really sad when I was in secondary 
school. I wanted to claim my rights and my life for every day and all that 
because of my mother and her life style” Katreen. 
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Consequently, Katreen’s behaviour became more assimilated as she aged, eating  
non-halal food, attending night clubs and visiting nearby cities without her parents’ 
knowledge. Yet still feeling guilty of her perceived betrayal of their values 

“I did whatever I wanted after school. I was going out … I met people and I 
was saying this is life, but I didn’t want to lie because if anything bad happens 
to me, my parents will discover that I’m in another city while they are in Rouen 
and then… I started to go out late in the night and come back late to the house. 
I used to sleep out at my friends’ house or elsewhere, and then I came to Paris 
because I really wanted to leave Rouen and like this! I took my liberty, I did 
what I want” 

Having a Western lifestyle involving clothing brands (such as Zara), boyfriends, dancing 
and travelling were recognised as being confrontational to their mothers ‘identity. To 
minimalise this, Katreen and Flora strategically used consumption opportunities at 
Maghreb gatherings to demonstrate respect and humility towards their parents: 

“I wear all ethnic apparel for weddings and feasts. I wear Kaftans and 
Takshitas3 when we make charity [collections] at my parents’ house…when I 
am with my family, I put on a tunic for respect. I try not to exaggerate. I try to 
respect my parents by finding a compromise so everyone will be happy” Flora. 

Other consumption opportunities CR daughters took to engage with their HR mothers 
focused on products that were not associated with French society or Maghreb identity, 
such as teaching their mothers how to use iPhones, iPods and the internet. Consumption 
conflicts arose when they focused on expressions of femininity and attracting male 
attention through clothing (Flora and Najat) and French style make-up (Samira). Flora 
described how she purchased Western cosmetics with the intention of ‘Westernising’ her 
mother: 

“For makeup, my mother doesn’t use foundation cream, she wears Kohol4. She 
uses Sewak5 and that’s all. Once I bought for her [beauty products] of 70 euros 
but she didn’t accept. She said “No, I don’t have time” and then I said “How 
come you are at home [all the time] and you don’t have time?” She always does 
that with me. I call her at the house [and] she says “I don’t have time” and then 
she hangs up the telephone. She doesn’t work but she is occupied with my 
father, preparing food, guests at house, or doing her prayers” 

CR daughters desire to accomplish and succeed in French society often meant altering 
their Islamic beliefs to achieve a success that satisfy their mothers’ aspirations. Consider 
Flora’s narrative: 

“My mother got married at 15 years old…she has 6 children…never 
worked.…[and] always depended financially on my father who worked for her 
all his life. She cooks daily, she helped us a lot in our life…she didn’t study, 
but she is very intelligent, and she encouraged me and she said “If I were you, I 
would have done many things”. 

Unlike Bámaca-Colbert and Gayles (2010), the CR daughters of HR mothers appeared 
not to suffer from anxiety or depression. Instead, both mother and daughter in this group 
appeared to accept the other’s behaviours. An acceptance that reflects Kramer’s (2009) 
layering of values. 
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4.1.2.3 Nesting: living under one roof despite being separated 

HR daughters with CR mothers created a household where secular and religious Islamic 
consumption behaviours struggled to co-exist, creating tensions reminiscent of  
Bámaca-Colbert and Gayles (2010). In this category, it was impossible to interview CR 
mothers. For Marie and Wajida, their relationship with their mothers was almost 
irreconcilable, describing their mothers as assimilated, acting French or Maghreb in 
specific contexts. Consider Wajida’s narrative describing how her mother wears 
predominately French clothes and then criticises her dyed blond hair which symbolises 
the impact of French colonisation on Maghreb culture: 

“My mother dresses like western, skirts, pants, and t-shirts …she wears her 
Gandora6 at home but she is like all Algerian women…always blond hair 
ahhhh. I don’t know why?” 

Clothing, shopping and food for these daughters represented the epitome of their broken 
maternal relationship. For example, Marie and Wajida discussed how they observed strict 
Islamic codes on eating halal food, which they cooked in a French style, in contrast to 
their mothers Maghreb style: 

“My parents shop for the house, they go together and sometimes I shop alone 
for myself, because I don’t like what my mother prepare…she’ll prepare meals 
that no one will eat like soups and Arabic meals that I don’t like. I am used to 
eat vegetables, fish, and French food because it is healthy and nutritional for 
my body. What she cooks isn’t good for health so I cook for me things like rice, 
fish, salad…it is better for health…my mother cooks just for cooking, just for 
eating” Marie 

Unlike Lindridge’s (2009) observation of Muslim women rejecting Western consumption 
values, Marie and Wajida’s strict Islamic interpretation of clothing choices represented a 
more extreme interpretation. Both participants wore a Jilbabe outside of their home, and 
Burqa when visiting extended family in Algeria. Such clothing decisions tended to  
ignore the wider context (again unlike Askegaard et al., 2005; Lindridge and Hogg, 
2006). Indeed, when outside of French legal restrictions, these participants willingly wore 
a Burqa, suggesting a hyper-Islamic identity. Often these clothing decisions led to 
conflicts with their mothers, and the wider family. Consider Marie’s narrative on wearing 
the face veil and her extended family reaction in Algeria: 

“My [clothing] style changed at the end of secondary school…Before I had 
more French friends but now, no. It happened progressively…and because in 
faculty [university] I can wear the veil, I decided to wear it…my family they 
were surprised to see me in Islamic Abaya or in Jilbabe…especially those in 
Algeria!” 

Marie and Wajida’s reasons for their highly Islamic identification are complex. Both had 
been encouraged by their mothers to study for medical school. Wajida’s failure to satisfy 
her parents’ wishes by entering medical school and being 31 years old left the perception 
that she was too old for marriage, with Maghreb men preferring younger women, and 
being seen as a failure in French society. Consider Wajida’s narrative: 
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“When I was unemployed [after university] I was depressed. I asked myself 
many questions… I couldn’t understand. I did a lot of studies as the French 
system indicated to me “Do everything step by step”. Pass your Bachelor 
degree, complete your studies, and then think about marriage. I had to do 
everything step by step. This is really French culture that we learned no time to 
lose, so then I said “Ok I finished my studies, I don’t have a job, I am not 
married and I don’t have children while all my friends got jobs.”” 

Increasing Islamophobia encouraged Wajida to explore Islam further through attending 
conferences and mosques, and creating videos that attempted to explain Islamic 
teachings. This increased adherence led to an emotional distance with her mother. A 
separation that increasingly became evident through Islamic consumption acts. In 
particular, consumption represented opportunities to reintroduce Islamic behaviours to 
her family, through food choices, clothing and new technology: 

“I want to transmit to my parents what I learned about Islam. lately I bought an 
iPad and I know that there are many implications inside like prayers’ time. It is 
easier for them to learn through an iPad than books…like this step by step 
they’ll have the appetite to practice” Wajida 

However, Wajida’s attempt at teaching her parents Islamic behaviours, unlike the HR 
mother and daughters, represented an unwanted challenging of patriarchal family 
positions, leading to tension. Like Bámaca-Colbert and Gayles’ (2010) recognition of 
inter-generational differences leading to the daughter experiencing anxiety, in this 
category such behaviours were evident amongst: 

“When I told my mother that the meat she bought was Haram [prohibited in 
Islam] not Halal…she became angry and she said that I am an Islamist ahhhhhh 
and that I became extremist. She said it has been 30 years for her buying meat 
for the family and it isn’t me who is going to teach her how to buy meat now. 
Then I understood that I have to go slowly and I have to explain step by step, 
but it is difficult. I must go slowly and be patient.” Wajida 

Marie, in contrast, had no desire to teach her mother Islamic behaviours, believing that 
her mother would not change. Her desire to become more religious appeared during 
secondary school, a formative time where she decided to emotionally reject her mother 
and her secular representation: 

“There is a distance between us. A distance that I created …I don’t try to 
transmit anything to her [now]. We are not similar at all. We are not close to 
each other. We aren’t identical. Sometimes she buys things and asks me “How 
do you find this?” I say “I don’t know. I don’t care”. I don’t transmit anything 
to her because I know she doesn’t like to receive [the answer] because we are 
different. I don’t like to sympathize with her and say “Yes this is nice!”. We 
aren’t close but we live together” 

Marie and Wajida’s justification for their behaviours repeatedly returned to Islamic 
explanations. For example, the Qur’an mentions several times the need to respect your 
parents, such as: “My Lord, bestow your grace on them, as they cherished and reared me 
when I was a child” (17; 23–24). However, Marie and Wajida’s response was that one of 
the Prophet Muhammad’s Hadith’s7 states that: “No creature may be obeyed in what 
constitutes disobedience to the Creator”. These daughters saw their mothers as sinners 
and obedience to their wishes would incriminate them as sinners. Disobedience of their 
mothers’ wishes for a perceived Islamic identity constituted then obedience to God. 
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4.1.2.4 Like mother like daughter identity 

CR mothers identified themselves as secular and pro-Francophile during their  
pre-migration years in North Africa. Migrating to France merely represented a transition 
from one country to another, whose cultures were familiar through colonisation, 
facilitating access to Kramer’s (2009) entrance vectors. Yet, migration also brought a 
wider sense of freedom as Samiha noted: 

“I knew a lot of French [people] in Tunisia and my sister was always with 
French [people] during her studies but what really surprised me here in France 
is liberty of expression!” 

For Yasera (Rasha’s mother), her daughter’s assimilation into French society whilst 
important, was achieved through ‘tightening the cord sometimes and relaxing it other 
times’. A cord representing her daughter’s conformity to secular French society, whilst 
retaining Maghreb modesty and humility, as Yasera notes: 

“Rasha is younger than me and it is not that she is freer or more liberal but she 
has principles and limits as well…so I talk to [her] a lot. We talk about 
everything. There is no taboo. It is true that sometimes [she] bothers me talking 
about things like sexuality and whatever, but there’s no taboo” 

Unlike other participants CR mothers and daughters appeared to have a greater influence 
on each other through consumption, including cooking, clothes and make up. This 
included CR mothers’ accompanying their daughter to restaurants and coffee shops 
outside of the Maghreb community. A consumption act that was contrary to Maghreb 
community norms where women are expected to socialise with guests and family 
members at home, consuming Maghreb cakes and mint tea, whilst singing and dancing to 
Algerian poems and Arabic songs. This willingness to experience and share consumption 
encounters were also evident in their mother’s support to wear western clothing: 

“There is no difference between us. She [her mother] is like me…my mother 
says that my grandmother didn’t wear veil so why should she wear it! She says 
that she doesn’t understand why girls today wear veils when their mothers 
don’t wear it. She dresses correctly like me and sometimes she wears make up 
like me, other times not…we are identical” Layan 

Whilst CR mothers, like HR mothers, welcomed their CR daughters educating them 
about new technologies, such as the iPad, they did not necessarily accept all their 
daughters’ decisions regarding clothing and make up. As noted earlier, respect, a central 
aspect of Maghreb identity, was paramount and needed to be demonstrated and earned 
from the Maghreb community. Whilst Western clothing was encouraged, it needed to 
meet Maghreb constraints of modesty to ensure CR daughters would find a suitable 
Maghreb husband. 

Consider Yasara’s narrative where she expresses her discomfort over her daughter’s 
western clothing assimilation: 

“Yes, I give my daughters advice…especially…Rasha. I am always in 
disagreement with her…she has her special way of dressing and sometimes it is 
different from mine so I don’t agree…for example when Rasha wears 
something very short or very tight …I don’t like it…she says “Mum look at 
me, I am beautiful” [and] I know this makes her beautiful but I don’t like it…I 
always ask her to put on jeans or pantaloons if not, it isn’t respectful. We can 
be coquette and respectful. Yes there are arguments between us.” 
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Unlike Kim and Park (2011) who identified parents and children with similar 
acculturation strategies experiencing tensions, this was not particularly evident in our 
findings. The only tension that was discussed focused on the inter-connection between 
Islamic and Maghreb values within Halal meat. Whilst CR mothers consumed halal meat, 
it was for Maghreb identity rather than religious reasons. A rationale that was incoherent 
to their daughters. Consider the following narratives where Yasara complains about 
Muslim butchers assimilating to French society by selling non-halal meat, including pork, 
whilst her daughter Rasha, demands greater integration between halal and non-halal 
products. An illustration of assimilation differences: 

“For me…personally I know we can enrich our self by the little that we have. 
There is always Baraka “mercy” but they [butchers] shouldn’t mix Halal meat 
with non Halal meat. Why do they mix Halal with pork? I know Muslim 
butchers who do that and I don’t go to these kinds of stores” Yasera 

“Yes, the fact to sectorize Halal products and non Halal products…they have to 
mix! They shouldn’t distinguish because they shouldn’t categorize people. It is 
like putting people in categories. It is bad they have to diversify!” Rasha 

5 Discussion 

The premise of this paper was to explore the role of religiosity in acculturation from an 
inter-generational and consumption perspective. Our findings indicated the central role of 
religion in negotiating not only inter-generational relationships but also influencing each 
generation’s self-identity. In particular, second generation participants used religion to 
distinguish between two sets of values (French and Maghreb). For some participants, this 
led to a rejection of both, instead over-identifying with Islam, even if this produced 
tensions with their mothers. Other participants viewed Islam along with Maghreb values 
to be minimalised as they assimilated into French society. Yet, second-generation 
participants’ acculturation, whilst differing from their mothers, encapsulated an 
underlying sense of rejection from French society. Consequently, inter-generational 
tensions were often evident as both generations underwent their own acculturation, with 
consumption narratives ever present. 

These consumption narratives did not ally themselves with previous research 
arguments that context is paramount (Askegaard et al., 2005; Oswald, 1999). Indeed, 
depending on religiosity, context was almost irrelevant, with second generation 
participants challenging the need for conformity. Our research also goes beyond previous 
studies (such as Lindridge, 2009) by showing how religiosity associated with the country 
of origin does not correlate with consumption. This was particularly evident in HR 
daughters identifying their consumption behaviours with France, whilst viewing Maghreb 
products as irrelevant. In contrast, some CR daughters engaged with Maghreb products, 
whilst identifying themselves as secular French. 

Our findings suggest that religiosity and its role within consumption is more fluidic 
than previous research suggests. Kramer’s (1997, 2000, 2011, 2012) theory of cultural 
fusion argued that migrants retained their original cultural values, but added new cultural 
values through acculturation. Whilst both generations of participants demonstrated 
varying levels of acculturation gaps (both between generations and society/community), 
we identified how the values of identity and religiosity affect this perspective. This 
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indication clarifies then Bámaca-Colbert and Gayles’ (2010), and Kim and Park’s (2011) 
contradictory findings. 

Kramer (2009) argued that entrance vectors allow migrants to assimilate, reflecting 
acculturation’s bi-directional process (Berry, 1991). This was not always apparent 
amongst participants. Indeed the voluntary adjustment that Kramer (2009) espouses was 
not always evident, especially for HR daughters. Unlike Maliepaard et al. (2010), Dutch 
Muslims, the HR daughters here openly rejected French secularism and Maghreb values 
for strict Islamic ideals. A rejection whose antecedents lied in a mix of Islamophobia and 
employment difficulties that reflected a failure to succeed. Indeed, whilst most second 
generation participants’ demonstrated high levels of consumption of Western products, 
the Maghreb community was ever present. These communities served as a focal point for 
all participants, offering a counter-balance to French secularism. Consequently, second 
generation participants’ attempts at assimilating into French society, were mediated with 
community expectations. Within these tensions were their mothers, themselves caught 
between two opposing sets of values. Whilst migration may have offered them 
empowerment, mothers appeared to hold onto their values inherent at their time of 
migration. Tensions between the generations were perhaps inevitable. 

How then should we view these participants? It would be easy to use Berry’s (1991) 
categorisations here, such as labelling HR daughters as marginalised. Yet, this 
demonstrates the limitations of such categories. Indeed, Bhatia’s (2002) description of the 
context determining identity is also of limited use. Instead, these participants mostly 
identified through consumption with French society, often regardless of the context. 
Unlike Zwick and Chelariu (2006) our participants did not use Islam for beneficial 
means; they acknowledged it as part of their identity. Indeed our findings suggest that 
religiosity in itself should become a sole measure of acculturation within a society that 
demands assimilation. 

6 Limitations, future research and managerial implications 

This paper’s limitation offer a number of future research opportunities. Access to mothers 
was particularly difficult. In many instances, second generation participants effectively 
blocked access to their mothers, reflecting their own tensions, creating a reliance on their 
daughters to tell their mother’s perspectives. 

We also do not claim that such behaviours are inherent to Muslim migrants only and 
hypothesise that such behaviours would be evident amongst migrants from other religious 
groups. Indeed, we would welcome further research to explore inter-generation issues 
amongst religiously different migrant groups. 

The fluidity of religiosity throughout participants’ life-times requires further 
exploration. What are the antecedents of this fluidity and what role does consumption 
play within this would represent a fruitful line of research. 

Our paper presents interesting implications for management. First, managers should 
not assume that high levels of religiosity equates to a propensity to consume products 
from a country of origin. Yet, products were categorised by participants into categories 
representing the values of the dominant society and immigrant group, which became 
emotionally laden. Identifying the emotional attachment to these products is essential to 
achieve success with a group that is inherently labelled different owing to its religious 
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beliefs and to relation with mother. For example, advertisement campaigns can use our 
typology of mother-daughter relation by showing for example CR mothers and HR 
daughters together share specific products, or by manipulating mother’s identity 
comparing to her daughter’s. 
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Notes 
1 A loose piece of black clothing that hides the wearer’s whole body form. 
2 A loose piece of coloured clothing that disguises the wearer’s whole body form. 
3 A traditional long dress using colour materials and heavily embroidered. 
4 Arabic traditional black eyeliner. 
5 Traditional method to clean teeth. 
6 A flowing wide sleeved robe. 
7 Reports on the deeds and sayings of the Prophet Muhammad. 
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1 Introduction 

There has been unprecedented growth of Islamic banking in the contemporary finance 
world with Islamic banks holding in excess of US$ 900 billion in assets as of 2011 (Beck 
et al., 2013) while operating in approximately 75 countries (Chaker and Jabnoun 2010). 
Islamic banking operates on two basic principles under Islamic law (or Shari’ah); those 
being the sharing of profit and loss as well as the prohibition of interest collection and 
payment (Al Nasser and Muhammed, 2013) so it involves broader ethical and moral 
considerations than simply the elimination of interest (Khan, 2010). Unlike conventional 
banks whose operations are based on interest, Islamic banks operate an interest-free 
system guided by the common principle that depositors, rather than receiving a fixed 
return in the form of interest, share the risk of investment and receive part of the resulting 
profits or bear part of the losses. However, Islamic banking is largely perceived as being 
synonymous with ‘interest-free’ banking and there appears to be a mismatch between the 
structural design of Islamic banks and the objectives they are mandated to pursue  
(Hasan, 2008; Archer and Karim, 2012) – specifically in attempting to balance being 
customer-centric and efficiency-driven without compromising being Shari’ah compliant 
(Rashid et al., 2013). Ariff and Rosly (2011, p.301) comment that “Shari’ah compliance 
can be a futile exercise when the purpose of the law (maqasid al-shari’ah) is overlooked, 
for there is much more to Islamic banking than the elimination of interest”. Salleh (2012) 
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echoes this sentiment in highlighting that ‘no-interest’ is merely one principle in Islamic 
financial systems. Another perspective is shared by those that argue Islamic banking 
profit-and-loss sharing is, in reality, only a small portion of Islamic bank financing where 
deposits are not necessarily interest-free and that Islamic banks should be subject to the 
same regulations as their western counterparts (Chong and Liu, 2009). 

Thus, if a strong opinion exists that there may be difficulty in maintaining a customer 
focus while still adhering to Islamic law, there is an opportunity to more closely examine 
managerial perspectives regarding how Islamic banking can best compete with 
conventional banking. This is an important topic given that research shows the impact 
that frontline workers have on customer perceptions of service quality (Al-Mutawa and 
Ibrahim, 2013; Misbach and Hadiwidjojo, 2013), the impact of service quality on 
performance (Ahmad et al., 2010) and especially given evidence that barriers to service 
quality seem to exist in some contexts (Chaker and Jabnoun, 2010). Service quality has 
been shown to be a determining factor for choosing an Islamic bank (Subhani et al., 
2012) despite regulatory measures that seek to ensure that all Islamic banks compete on a 
level playing field with each other and with traditional banks (Siddiqui, 2008; 
Kamarulzaman and Madun, 2013) and under increasing pressure through the issuing of 
fatwas advocating the harmonisation of Shariah rulings given the leniency and flexibility 
in interpreting Shariah resolutions by Malaysian Islamic banks versus their Gulf 
Cooperation Council (GCC) counterparts (Shaharuddin et al., 2012) in spite of arguments 
that Malaysian civil courts and the Shariah Advisory Council in Malaysia should serve as 
an exemplar for adjudicating Shariah issues in Islamic financial contracts (Trakic, 2013). 

As one of the 75 previously-mentioned countries offering Islamic banking services, 
Malaysia has been a pioneer in adopting dual banking systems where both Islamic and 
conventional banking systems co-exist (Khiyar, 2012), and where conventional banks 
have been allowed to open Islamic windows in taking a systematic planning approach to 
growing Islamic finance systems in the region. In Malaysia, government has been the 
main driver behind the development of an Islamic banking sector through its funding of 
Islamic financial service banks and efforts to create legal frameworks (Al Nasser and 
Muhammed, 2013). This paper attempts to provide a comprehensive review of the 
Islamic banking extant literature from a Malaysian perspective. There is no attempt to 
introduce any novel theoretical perspective; rather, the contribution that this paper makes 
is to simply illustrate and summarise the range of research being conducted on Islamic 
banking in a country known for its ‘pioneering’ role in growing Islamic banking and 
financing. Hence, this paper provides a comprehensive review of the Islamic banking 
literature within the Malaysian context before briefly illustrating perspectives of a 
number of Islamic banking managers in Malaysia. 

2 Literature review 

In the Malaysian Islamic banking context, there has been considerable academic research 
published over the past 24 years (Ariff, 1989; Al Nasser and Muhammed, 2013). 
Characteristics of Islamic financing suggest that it is a viable alternative to conventional 
interest-free financial systems; especially with respect to specific Islamic finance 
products such as mudarabah (trust financing), musharakah (equity financing), ijarah 
(lease financing), murabadah (trade financing), qard al-hassan (welfare loan), bay’ bi  
al-thaman al-ajil (deferred payment financing), istisna’ (progressive payments) (Samad 
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et al., 2005), al-ijarah thumma al-bai (hire-purchase) (El-Din and Abdullah, 2007), and 
sukuk (Islamic investment certificates/bonds) (Godlewski et al., 2013; Wilson, 2008). 

Because the notion of accountability in Islam transcends the temporal world and the 
eternal hereafter (Nahar and Yaacob, 2011), there has been a plethora of conceptual and 
empirical work designed to assess these products in practice, addressing such topics as: 
laws governing Islamic banks and legal issues associated with Islamic banking 
innovations (Yaakub et al., 2011); the role of Islamic financial institutions in promoting 
social and economic welfare as outlined by Shariah law (Aris et al., 2013); faith-based 
investing and the demand for alternative investment vehicles that adhere to Sharia 
principles (Hassan et al., 2010), their governance (Lewis, 2010), and their performance 
relative to conventional unit trust funds (Abdullah et al., 2007; Saad et al., 2010); the 
application of wa’d (unilateral promise) in Islamic banking contracts (Zaini and Isa, 
2011); the determinants of profitability/performance comparing domestic versus foreign 
Islamic banks (Muda et al., 2013a; Wasiuzzaman and Gunasegavan, 2013); the role of 
venture capital versus Islamic finance in funding SMEs (Boocock and Presley, 1993); the 
impact of macroeconomic variables on Islamic stock returns (Majid and Yusof, 2009), 
and the role of Islamic and conventional stock markets in attracting foreign portfolio 
investments (Yusof and Majid, 2008); perceptions of non-Muslim customers (Abdullah  
et al., 2012); perceptions of corporate customers towards Islamic banking products and 
services (Ahmad and Haron, 2002); the perceptions of loans officers regarding auditor 
independence (Bakar et al., 2005); the evolution of an Islamic financial system (Laldin, 
2008; Nakagawa, 2011), and its role in the Malaysian economy (Furqani and Mulyany, 
2009; Sukmana and Kassim, 2010); assessing knowledge of and educating Malaysian 
Muslims about Islamic banking (Hamid and Nordin, 2001); Islamic financing and bank 
risk (Bacha, 2008; How et al., 2007); key issues in the measurement and management of 
operational risk (Abdullah et al., 2011); the implications of deposit insurance (Abdullah 
and Ahmad, 2012); the information content of the Islamic interbank money market rate 
(Kassim and Manap, 2008); calculating the demand for money under Islamic financial 
systems (Kaleem, 2000; Kaleem and Isa, 2006); disclosure and governance 
(Satkunasingam and Shanmugam, 2004; Hassan and Christopher, 2005); compliance with 
disclosure guidelines (Ameer et al., 2012); risk-management disclosure pre-, during, and 
post-financial crises (Ismail et al., 2013b); accountability and governance (Magalhães and 
Al-Saad, 2013; Nahar and Yaacob, 2011); securitisation (Zakaria and Ismail, 2008); 
performance (Rosly and Bakar, 2003; Sufian, 2010a); customer attitudes towards Islamic 
banking services (Haque, 2010; Thambiah et al., 2011); customers’ selection criteria for 
using Islamic banks (Dusuki and Abdullah, 2007; Haque et al., 2009; Thambiah et al., 
2012; Echchabi and Olaniyi, 2012a, 2012b; Nawi et al., 2013); factors influencing 
customers’ switching behaviours between banks offering Islamic banking products 
(Abduh et al., 2013); determinants of internet banking acceptance (Amin, 2007a) and of 
Islamic insurance acceptance (Rahim and Amin, 2011) and demand (Sherif and Shaairi, 
2013); Shariah concerns associated with Islamic insurance (Wahab et al., 2007) and 
associated disclosure compliance (Kasim, 2012); the impact of religion and region on 
Islamic banking adoption (Thambiah et al., 2013); intent to use Islamic personal 
financing (Amin et al., 2011a); the role of Islamic jurisprudence in implementing home 
financing instruments that are Shariah compliant (Azli et al., 2011); criteria for choosing 
Islamic home financing (Amin, 2008; Taib et al., 2008; Amin et al., 2009), the process of 
adopting Islamic home financing (Amin et al., 2013), and the viability of using rental 
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price (in comparison to lending rate) as a benchmark for fair pricing of Islamic home 
financing products (Yusof et al., 2011); comparing Muslim and non-Muslim customers’ 
banking needs (Haron et al., 1994); determinants of Islamic and conventional banking 
deposits (Haron and Azmi, 2008); comparing Islamic and conventional retail deposit 
products (Amin, 2013a); the potential for various Islamic banking products (El-Din and 
Abdullah, 2007; Muneeza et al., 2011); Islamic credit card patronage (Amin, 2012, 
2013b) usage intentions (Amin, 2007b) and impact on loyalty as a result of service tax 
implementation (Hussin, 2012); brand preference (Ahmad et al., 2011); stakeholder 
perspectives on Islamic banking objectives (Dusuki, 2008); customer satisfaction and 
loyalty (Amin et al., 2011b); comparing Muslim and non-Muslim customers’ trust, 
satisfaction and loyalty between fully-fledged Islamic banks and banks with  
Islamic windows (Hoq et al., 2010); cost efficiency (Yudistira, 2004) and 
productivity/performance (Abdul-Majid et al., 2011a, 2011b; Muda et al., 2013b); 
assessing Muslim and non-Muslim sensitivities towards adopting Arabic terminology in 
Islamic banks (Muhamat et al., 2011); comparing efficiencies between Islamic banks and 
conventional banks’ Islamic windows (Sufian, 2007; Kamaruddin et al., 2008; Ahmad 
and Rahman, 2012; Yahya et al., 2012; Rozzani and Rahman, 2013) as well as 
conventional banks (Mokhtar et al., 2006); comparing efficiency between Islamic banks 
and conventional banks (Ismail et al., 2013a); comparing the contribution of Islamic 
banking to economic growth between Malaysia and GCC countries (Farahani and Dastan, 
2013; Yusof and Bahlous, 2013); comparing risk management practices between Islamic 
and conventional banks in Malaysia as well as selected Islamic banks outside of Malaysia 
(Tafri et al., 2011); comparing efficiency between domestic versus foreign Islamic banks 
(Sufian, 2006); comparing efficiency between Islamic banks in countries like Malaysia 
with conventional banking systems with Islamic banks operating in countries where 
Islamic banking is more directly government legislation such as in the Middle East 
(Kablan and Yousfi, 2013); comparing productivity between Islamic and conventional 
banks (Ismail and Rahim, 2013); comparing the nature and extent of productivity changes 
between co-operative, Islamic and conventional banks (Othman et al., 2013); comparing 
financial performance of Islamic and conventional banks in the nineties (Iqbal, 2001) and 
during and after economic crisis (Kadir et al., 2013; Kassim and Majid, 2010); comparing 
the investment performance of conventional versus Islamic real estate investment trusts 
(REITs) prior to and after global financial crises (Ong et al., 2012); comparing 
profitability, liquidity and operational efficiency between Islamic and conventional banks 
based on the former’s ideology (Arora and Raghu, 2011); comparing promotional tools 
and practices used by conventional versus Islamic banks (Haque et al., 2010); comparing 
management accounting systems between Islamic banks and conventional banks (Rasid 
et al., 2011); competitive capabilities and efficiencies (Mokhtar et al., 2008); comparing 
the factors influencing credit risk between Islamic and conventional banks (Ahmad and 
Ahmad, 2004); Islamic rates of return (Ito, 2013) and the relationship between Islamic 
and conventional banking depository returns (Kaleem and Isa, 2003); evaluating Islamic 
bank resiliency to stock market fluctuation, interest rate or monetary conditions (Ibrahim 
and Sukmana, 2011); the effect of interest rates of deposit account facilities of 
conventional banks and past dividend rates on funds deposited by customers on the 
Islamic deposit facilities of Malaysian banks (Haron and Ahmad, 2000); reasons for rapid 
growth in Islamic banking (Chong and Liu, 2009); sources of productivity growth 
(Sufian, 2009, 2010b); the role of Islamic banking in the Labuan International Offshore 
Financial Center (Baba and Amin, 2009); the role of organisational learning in the growth 
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of Islamic banking (Mansor et al., 2010); proposed Islamic micro-investment strategies to 
provide capital for micro, small and medium enterprises (Abdul Rahman et al., 2013); 
awareness of e-banking services (Mansor et al., 2012); perceptions of service quality 
(Abedniya and Zaeim, 2011; Kumar et al., 2010) and customer satisfaction (Amin and 
Isa, 2008; Osman et al., 2009); measuring service quality across Islamic and conventional 
banks (Kumar et al., 2010; Taap et al., 2011); branding Islamic financial services (Alwi 
and Melewar, 2013); comparing centralised (Malaysia) and decentralised (GCC) shari’ah 
governance frameworks (Hamza, 2013; Hasan, 2011) as well as the extent of shari’ah 
disclosures in annual reports (Abdullah et al., 2013); assessment as to the Sharia 
compliance of certain Islamic banking products (Sawari et al., 2011) and the extent to 
which shubuhat exists in full-fledged versus subsidiary Islamic banks (Ahmed et al., 
2013). So, as one can see, there has been a tremendous amount of research related to 
Islamic banking in the Malaysian context. Against this background, we have undertaken 
an empirical study underpinned by a discursive perspective. 

3 Research method 

Adopting the methodological approach to business networks outlined by Ellis and 
Hopkinson (2010), we use the concept of the ‘interpretive repertoire’ to facilitate the 
study of discursive agency and constraint on the part of Islamic Banking managers in 
Malaysia. Repertoires are recurrently used systems of terms viewed as building blocks 
that speakers use strategically in explaining, justifying, excusing, etc. (Potter and 
Wetherell, 1987). They effectively function as ‘scripts’ (Welch and Wilkinson, 2002) that 
can facilitate and/or restrict actors’ sense-making and identity construction. Repertoires 
can be identified through the examination of certain words, metaphors, figures of speech 
and grammar. They enable evaluative micro discursive constructions about the 
behaviours of the self and others. These constructions are facilitated by drawing upon a 
variety of normative macro discourses, such as ‘relationship marketing’, that demark 
what an actor ‘should’ do within the context of an inter-organisational relationship. 

Discursive (spoken text) data was collected by researchers in New Zealand, with the 
Malaysian component taking place in 2009. This took the form of transcripts from  
semi-structured interviews with Senior Islamic Bank managers in Kuala Lumpur and 
Labuan, the Secretary-General, Islamic Financial Services Board, Malaysia and the 
Director-general, Labuan Offshore Financial Services Authority (LOFSA), Labuan. All 
the participants were Malaysian, and the interviews, which were conducted in English, 
lasted between 45 and 60 minutes, and were recorded on audio and video media. 
Participants were asked open questions concerning their roles and the organisations they 
represented as well questions about Islamic Banking products/services, their customers 
and competitors. These included the initial scene-setting: ‘Tell us about your 
bank/organisation’ before then addressing more specific issues regarding Islamic and 
conventional banking in Malaysia. An academic colleague in Malaysia helped to identify 
and contact relevant senior management in Islamic banks, or banks offering  
Islamic services in Malaysia as well as senior personnel in associated government 
departments and academic institutions to arrange interviews. Although our sample was 
convenience-based, snowballing out as it did from initial contacts, it allowed us to 
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interact with representatives from industry, government and academia in order to gain 
varied perspectives on the topic of interest. 

To manage the interview data, our analysis involved identifying interpretive 
repertoires that were employed within the relevant portions of the interviews. We sought 
to develop an understanding of how repertoires were used by identifying the various 
discursive forms of any one repertoire and exploring who used such forms, when and 
with reference to what. These steps were facilitated by NVivo software which allowed for 
a high degree of transparency and levels of agreement as each researcher in turn coded 
the data. Consistent coding of text to repertoire ‘nodes’ was guided by a protocol-based, 
in part, on the management literature, but also on the emic responses of managers (cf. 
Ellis and Hopkinson, 2010). In this way, we hope to have captured some of the subjective 
perceptions of our participants (Zhu et al., 2005). 

4 Findings 

Several sets of linguistic resources were of significance to Malaysian managers. We have 
organised these into three interpretive repertoires. Although the labels for each repertoire 
are our own, the analysis was driven by the discourse of our participants as we moved 
from ‘in vivo’ talk, through first order themes, onto second order themes which became 
increasingly induced by us as researchers in order to offer suggestions regarding the 
functioning of each overarching repertoire [Nag et al., (2007), p.828]. The repertoires 
thereby emerged from patterns of talk wherein the same phrases and terms were drawn 
upon across the sample. In discourse analysis, it is not just the identification of linguistic 
tools that is important; what speakers do with language is also crucial. Although we have 
sought to identify repeated usages of language, the relative frequency of occurrence of 
each repertoire is not necessarily the most significant issue in discourse analysis: rather, it 
is the strategic use of language by speakers that matters more. So, while our identification 
of repertoires was guided by noting re-occurring expressions and terms, we use the 
interpretive themes that emerged from our analysis as the guiding framework for this 
section (i.e., from a broadly ‘macro’ to ‘micro’ level of constructed entities), instead of 
letting pure frequency dictate the order in which we discuss our findings. In the segments 
of talk presented below, in those verbal exchanges where a co-construction of meaning 
appears to be taking place, P represents the participant and R the researcher. 

4.1 Repertoire 1: quality of service and factors affecting choice of bank 
products 

The way that we organize our distribution, the way that we organize our risk 
management can actually penetrate into this market because at the end of the 
day what the customers are looking for is if you have good service, you have 
fast turnaround time, sometimes they are willing to pay for, they’re not just, 
they’re not just looking at the pricing, customers look at the service as well 
especially today. (Senior manager of foreign bank operating Islamic subsidiary 
bank) 

We need to be competitive, so given the choice if they have two products one 
conventional one Islamic and if they are both at par, no different in terms of 
pricing is the same in terms of the documentation is the same, rate is the same 
and all that, now very high chance that for the GLCs they [customer] will 
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choose Islamic business. (Senior manager of foreign bank operating Islamic 
subsidiary bank) 

While we find one product today that can more or less compete with 
conventional product but along the way you probably can share this, you have 
some challenges as far as Shariah is concerned. You know there are some new 
findings in the Shariah activity for example they say the old you know you 
can’t do this anymore. And that’s the time that we try to find a new 
replacement. (Senior manager of foreign bank operating Islamic subsidiary 
bank) 

So as more and more players being introduced in the market for the Islamic 
banking and takaful business. It’s not just bank it’s takaful and also the 
investment banking. It will create competition number one. Number two it 
reduce the cost, it will reduce price and when the price get reduced it benefit 
the customers so there will come a time when the product of the Islamic bank 
can be cheaper than the conventional bank as a result of all this. So then not 
just the Muslim want to take it because the non-Muslim people will say hey this 
is cheaper. I’ll go to Islamic bank. (Senior manager of foreign bank operating 
Islamic subsidiary bank) 

If everything is very equal they [Muslims] will high chance they choose the 
Islamic. It is the non-Muslim that you want to see which one will you choose. 
Their mindset depends on the salesperson. (Senior manager of foreign bank 
operating Islamic subsidiary bank) 

The mindset is not that you’re, you’re not just working for the money, you’re 
working it because it is part of your duty to God……because in customer 
service you have to do that extra mile without being asked to do. So if you are 
monetarily motivated you will ask them to do something, what is in it for me. 
So if you start asking what is in it for me so it’s quite difficult to get a natural 
impromptu kind of quality service. The quality service will come but you will 
not be natural, you will be half-hearted because I’m being paid to do that. 
(Senior manager fully-fledged Islamic bank) 

So that’s what I was saying that the training that continuously we are having to 
ensure that our people are equipped with that knowledge of managing the 
customer because if you manage it wrongly it can be the other way round. They 
can tell another five customers that they have been victimized by the bank but 
the training that we are giving is actually to make sure that our people know 
how to manage and resolve the issue to the advantage of the bank. That’s why 
we call it managing our critical and difficult customers. (Senior manager fully-
fledged Islamic bank) 

We use a lot of our Shariah scholars to review and look at every single 
transaction that we do in terms of the concepts and all that and we are coming 
out clearer and clearer on this matter and I think Islamic banking in Malaysia is 
at the stage where it’s moving towards another maturity level where then the 
signs would be a lot more clearer in terms of the differential between 
conventional banking and Islamic banking. (Senior manager fully-fledged 
Islamic bank) 

In the following exchange, we are speaking with a senior manager of a Saudi bank in 
Malaysia. 

P: At the end of the day I think Islamic banking okay there’s something like 
this. Maybe when we did our strategy there’s something where we have low 
hanging fruit, it obviously the people innately take to Islamic banking because 
they understand it better which is the Muslim because Shariah to them might be 
a little bit more understandable and palatable because it’s part of our whole 
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aspect of being a Muslim to understand Shariah. So those are the low hanging 
fruits we picked up fast. Being the Islamic bank, largest bank, Islamic bank in 
the world coming from the Holy land. They are all businessmen and with 
Shariah values so we will engage on these things. 

R: Just to interrupt does that coming from the Holy land, coming from Saudi 
does that give you some stronger Islamic credentials in the market here…… 
But compared with say Bank Islam which is a local, a Malaysian bank but not 
coming from the Holy land. You’re coming from the Holy land with a non 
Malaysian which is the stronger image? 

P: I think we both have our own niche segments because I must say Bank Islam 
you cannot take a fruit and they’re one of the, they’re the oldest Islamic bank 
here, over twenty years. Now the thing is it’s also about making customer 
increase it’s not only Shariah. When you go into a bank you expect service, you 
expect a lot of things that are around. So that’s where we always wanted to be 
different. We positioned ourselves in terms of service carrying. You know our 
teams start from basic things from meet and greet you know, your bread and 
butter comes from servicing them right and that’s something which we 
hopefully did right. And we also realize in this market we have packaging. You 
know there you could basically make a customer you know we want to be 
everything to some customers. Not everything to everyone but we want to be 
everything so in that way we probably did a bit of bundling in terms of our 
product offering which also helped in terms of – what shall I say – capturing 
that customer in terms of the Shariah wallet, we had those things basically put 
in the way. Part of our KPIs is if you go to our branches it’s cross selling. So 
these are things that we from day one kind of embedded into our whole plan of 
getting our strategy right……. We shouted out in the market a few things. We 
talked about here is the largest Islamic bank that’s going to give you products 
that are transparent and etiquette. So if you look my whole campaign was based 
on three words – truth, respect, honour. That’s all but I must tell you I’ve been 
in advertising also with the two banks. It did wonders for us. It did wonders for 
us so that acting on the first two years we’re still, we’re still driving that 
perception and cashing our branches. It was a very simple campaign because all 
our hoardings were truth, respect, honour and then we came to the tag line just 
values, with the honour on the word just. You know being just and fair and 
value. So it all this you know basically brought us into the market. They said 
wow here is a bank at least that, you know that intuition to excite that mind. 
Let’s find out what it was. It was more a corporate campaign bringing Al Rajhi 
into the foray of saying here is a bank. Now we still, people don’t know what 
the hell we are doing you know, what it is all about. But we brought out the fact 
that we were the largest Islamic bank. When you look at a bank I always 
believe people look for stability, security, sleep well with your money you 
know. So we brought in the simple stuff and just values also basically became a 
talking point you know what is just values is all about. I mean there were critics 
also about it because we were also kind of evolving and in the end didn’t have a 
kind of perfect model they want. We had little issues with the systems, with 
people, there were a lot of training. We did a lot. We have a permanent training 
centre in our head office if you go down there are two huge classrooms, it just 
continues to keep doing it. (Senior Executive of a Saudi Bank in Malaysia) 

4.2 Repertoire 2: the Malaysian context 

A lot of other countries want to do Islamic banking. But i think as you’re 
probably aware as well as Islamic bank for it to grow you really need some 
changes in the regulatory framework and in the legal framework of the country 
itself. If this is not changed then i think it’s going to be a long, long process for 
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you to have Islamic banking in that country. Now Malaysia has been fortunate 
because the government used the amendment of the regulatory framework and 
the legal framework to make the industry conducive for it to grow business. But 
elsewhere is very much demand driven as opposed to regulatory framework 
changes. (Senior Manager of Foreign Bank Operating Islamic Subsidiary Bank) 

The other thing that prevent, well not prevent, that stifles the growth of Islamic 
bank is the existing laws in the country. For example in this country you have 
the Hire Purchase Act and you know you can only repossess a car through the 
Hire Purchase Act so like it or not the Islamic banking have to follow that. So 
these are some of the things. So whilst one wants to develop Islamic banking in 
the country one has also got to look at the central bank being the regulator and 
the existing laws that exist to cater and to allow for Islamic banking to try it 
because it is a transaction which is not quite a lending transaction. It is a 
buy/sell transaction or a deferred payment type transaction. So this is where the 
countries have not been able, Malaysia is the most progressive but even the 
progress on Malaysia is not as great as what it should be. So then you come and 
you know face all these issues on the PPA and all that that recently happened 
and these are, these are I would say legal and you know regulatory issues that 
needs to be coming out of it….. the Islamic Banking Act actually allows for 
you know a repossession outside Hire Purchase Act. (Senior manager  
fully-fledged Islamic bank) 

But at the end of the day you know in summary Islamic banking is all about 
ethical banking. It’s about following the religion in terms of the way you 
maumalat you deal with people and secondly is that the transactions are 
premised on tangible economic activity. Every transaction that is done has an 
economic activity. That is Islamic banking. If you know somebody buys house, 
it’s an actual purchase with a, with a payment and with a capital benefit that 
comes out of that person through whatever and if there is a financing through a 
person that is an underlying asset along with it. That’s really it so the economic, 
the transaction mirrors the economic activity. And that’s really it. So you can’t 
get out of the realms of writing an option or writing something else to create 
another value which over and above that economic value. (Senior manager 
fully-fledged Islamic bank) 

4.3 Repertoire 3: Sharia and Sharia compliance 

From the perspective of a Western academic such as me, the most interesting discussion 
in these interviews was when the conversation turned to Shariah and products that were 
being offered by banks and the extent to which they were actually Shariah-compliant, as 
seen in the following excerpts: 

So we are a new bank we want to get it right here so we also have our proper 
sharing ratio in place to make sure. But we continue to pay hiba to give them 
something that is basically acceptable. So this is what I’m saying you know that 
amount of modernization that can happen in eastern banking is there. Some 
people think it’s archaic, that’s what I want to tell you, it is not. There are 
things that Shariah can adapt to meet the changing environment. Now I am not 
saying it is just the means of putting things to meet our standards, no because 
hiba is hiba. It’s about the bank wants to in its own magnanimous way be free 
to do anything about is okay. (Senior Executive of a Saudi Bank in Malaysia) 

We provide Shariah advisory, through our audit and stock screening services. 
Shariah audit, not that many are willing to come forward because you are 
opening a can of worms. (Chief Executive of an Islamic Banking Institute) 
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P: So we see a place like South Korea we approve their Shariah Islamic private 
funds with people with 1billion and these funds will be used to finance and 
endorse Shariah compliance areas. 

R: But the money itself this is one billion coming from South Korea but I mean 
does the money or the earning of the money or the origin of the money have to 
be Shariah compliant? 

P: No. No…. I explain this way. The promotion of the finances that they 
already do in South Korea but the investment or the funds are actually from the 
Middle East. The funds they’re using are from the East and then it is a clean 
fund to be used like in to invest into the area, let’s say in Taiwan, in Korea or 
even the Middle Eastern countries as well. In Shariah compliant products, yes. 

R: But when the funds from the Middle East can come from different sources? I 
mean whether it’s legal or illegal you don’t know. 

P: I think in Shariah we learned not to ask questions. (Senior Executive Labuan 
Offshore Financial Services Authority) 

And another excerpt between the interviewer and a senior official at Bank Islam: 
P: See sometimes people like me you know we are protecting Islamic business 
at the bank, sometime charges are very unpopular to the customers that we are 
having, so what we do is we call our Shariah people to see otherwise. 

R: Can I just clarify this, looking at the Bank Islam you have the Board of 
Directors, yes but you also have the Shariah supervisory council, so this is what 
you are talking about? 

P: That is very powerful. In case of Bank Islam they can practically close down 
Bank Islam. 

5 Discussion and conclusions 

As previously mentioned, Islamic banking and finance should embrace more than the 
simple elimination of interest by involving broader ethical and moral considerations 
(Khan, 2010). In this paper, I have provided a broad but very superficial review of the 
range of research that has been conducted on the topic of Islamic banking in the 
Malaysian context – given that Malaysia has been a pioneer in adopting dual banking 
systems where both Islamic and conventional banking systems co-exist (Khiyar, 2012), 
and where government has been a major driver in the development of an Islamic banking 
sector through its funding of Islamic financial service banks and efforts to create legal 
frameworks (Al Nasser and Muhammed, 2013). 

The results of an empirical study exploring the perspectives of a number of senior 
Malaysian Islamic banking officials was presented according to three major themes that 
were identified in their discussions with me, including the quality of service and factors 
affecting choice of bank products, issues related to Malaysia as the context, and finally, 
issues related to offering Islamic products and the extent to which Shariah compliance is 
being adhered to. This latter theme raises the ongoing issue as to whether (and to what 
extent do) Islamic banking practices reflect these broader ethical and moral 
considerations dictated by Shariah principles. 
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Abstract: Hotel customers are demanding better services, propelling the 
industry from standardised services, towards customised services. Evidence 
was seen in the form of increasing trend in the demand of this focused segment. 
Hoteliers take this opportunity to offer what is called Shariah compliant hotel 
due to its enormous economic gain. However the concept is still relatively new 
to many hoteliers with no established model of the Shariah compliance as 
guideline. Hence, we introduce SIHAT or Shariah Islamic Hotel Assessment 
Tool, a comprehensive model generated from an exploratory study of  
Shariah-compliant hotels in Malaysia. SIHAT is meant to serve as an audit tool, 
used in assessing Shariah compliance level. SIHAT has five main practices 
namely administration, common areas, bedroom, services and food and 
beverages, with 64 attributes. Our findings are useful as inputs of operation 
procedures for hoteliers that seek to attract Muslim travellers in Malaysia and 
globally. 
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1 Introduction 

The growth of the Muslim population causes the demand for Muslim products and 
services in the market to increase. Muslims account for about 25% of the world’s 
population (PEW Forum of Religion and Personal Life, 2011). From 1990 to 2010, the 
number of Muslims around the world increased at an average annual rate of 2.2% 
annually. By the next 20 years, the number of Muslims in the world is set to double from 
1.6 billion in 2010 to 2.2 billion by 2030. Because of such increasing trend of the Muslim 
population and the intrinsic encouragement in Islam in terms of travelling (Omar et al., 
2013), the tourism industry is expected to be greatly influenced by the demand for the 
Muslim-friendly products. The global Muslim tourism market in 2011 was estimated to 
be around USD 126.1 billion and by 2020 the total Muslim tourist expenditure is 
estimated to be worth about USD 192 billion (DinarStandard and Crescentrating, 2012). 

In Malaysia, the tourism industry is expected to continue to be one of the top five 
contributors to the national economy (Tourism Malaysia, 2011). In fact, in 2012, the 
travel and tourism industry contributed 15.8% to Malaysia’s gross domestic product 
(GDP) (World Travel and Tourism Council, 2014). In 2012, for instance, Malaysia has 
received around 25 million international tourists, a 354% increased from 5.5 million 
tourists in 2009. In this context, Muslim tourists registered to be the highest growth rate 
of international tourist arrivals. In 2012 alone, international Muslim tourist arrivals were 
estimated to be around 5.4 million (Shaari, 2013). According to the statistics released by 
Malaysia tourism, Muslim tourists spent RM 4,735,775 million in 2007 and increased to 
RM 5,784,884 million in 2010, which represented an approximately 23.5% of the total 
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tourist arrivals in Malaysia in 2010 (BERNAMA, 2011). The majority of these Muslim 
tourists were from neighbouring countries such as Indonesia, Singapore, Brunei, and 
India. 

One of the most dynamic developments among these markets is the market for  
halal tourism. Halal tourism becomes a new product in the tourism industry, which 
provides holiday destinations for Muslim families which are guided by the Shariah rules 
(Razalli et al., 2013). Hence, in order to attract more tourists to Malaysia, the number of 
Shariah-compliant hotels should be increased in order to cater the religious needs of 
Muslims. Moreover, most of the hoteliers need to ensure that the halal concept is not  
just applied in the context of food, but also in other operational aspects of the  
Shariah-compliant hotels as well. Halal and Haram principles in a Muslim lifestyle are 
not only limited to food and drink, but also apply to their clothing and accessories, 
marriage, and work-related activities (Al-Qardhawi, 1995). In the context of the hotel 
industry, a hotel is not only required to serve halal food and drink, but the operation 
throughout the hotel should also be managed based on the Shariah principles (Sahida  
et al., 2011). In this perspective, the halal concept is not bound to the hotel’s kitchen wall, 
but will also involve the operations, human resource, marketing, and the financial system 
of the hotel as a whole. In other words, the hotel facilities should be comprehensively 
operated based on the Shariah principles. 

Despite the impressive growth in this market niche, there are no comprehensive 
standard and established guidelines for the Shariah-compliant hotel. The fact that the 
concept of Shariah-compliant hotel is a relatively new concept has resulted in less 
knowledge and pertinent confusion on the subject matter (Razalli et al., 2013). Although 
Muslims make up one of the largest tourist markets in the world, perceived value of the 
Shariah-compliant hotel has not been clearly defined. There are general guidelines 
suggested by few authors such as Rosenberg and Choufany (2009), Henderson (2010), 
Kana (2011) and Nursanty (2012), but these standards are still not comprehensive enough 
to cover the scope of the Shariah-compliant hotel. Presently, the thought of creating 
Shariah-compliant hotel to accommodate millions of Muslim travellers does not differ 
from the Western hotels. Moreover, the management of the Shariah-compliant hotels 
generally strategises certain parts of its operations to comply with the Shariah principles, 
but not the whole facilities. Thus, the current paper attempts to establish a more 
comprehensive model of the Shariah-compliant hotel operations practices (SCHOP) by 
introducing an assessment tool known as the Shariah Islamic Hotel Assessment Tool 
(SIHAT). 

2 Shariah-compliant hotel operations practices 

The Arabic word of Shariah, sometimes spelled as Sharia is a religious teaching principle 
that Allah has prescribed on His creation. The word is stated in the Qur’an in Surah  
Al-Jathiyah verse 18. Shariah is only applicable to Muslims, but its benefits can be 
extended to the non-Muslims as well. In legal term, Shariah means to make or establish 
laws from the Qur’an and the Sunnah. In addition, Shariah also means Fiqh (Doi, 1984). 
In other words, Shariah in legal term relates to laws regarding all aspects of Muslim life 
established by Allah S.W.T for His servant. Islamic laws in relation to human life are 
divided into three, i.e. those relating to belief, those relating to deeds, and finally those 
relating to ethics. The term Shariah includes believing in the Oneness of Allah, enjoining 
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the good and forbidding the evil as well as performing the obligatory religious (Twaigery 
and Spillman, 1989). The three main objectives of Shariah include: 

1 educating the individual 

2 establishing justice 

3 realising the public welfare. 

The ultimate goal of Shariah is to serve the interest of all human being and to save them 
from harm (Dusuki and Bouheraoua, 2011). Therefore, based on this discussion, a 
Shariah-compliant hotel operations (SCHOP) refers to the “operational practices of a 
hotel that are guided by the Islamic law and principles, the precepts of which are founded 
upon the Qur’an and the Sunnah”. 

3 Shariah Islamic Hotel Assessment Tool 

SIHAT is a proposed tool developed to assess SCHOP. SIHAT is illustrated in  
Appendix. In general, it consists of five main practices, namely: 

1 administration 

2 common areas 

3 bedroom 

4 services 

5 food and beverages 

as shown in Figure 1. 

Figure 1 SCHOP (see online version for colours) 
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In fact, these practices are parallel to the structure and operations of most hotels. They are 
measured by more specific practices, aligned to the Islamic management and Shariah 
principles. These practices are derived from various frameworks such as the halal 
certification system by JAKIM, IQS-Islamic Quality Standard for Hotel (Othman and 
Othman, 2012), Islamic human resource management (Azmi, 2009; Khan et al., 2010), 
Islamic marketing (Abuznaid, 2012; Arham, 2010; Hassan et al., 2008) and Islamic 
finance (Vejzagic and Smolo, 2011). Note that these scholars used the Qur’an and the 
Sunnah as the main foundation for their arguments. Further, SIHAT is divided into two 
categories: 

1 standard 

2 advanced. 

The standard category seeks availability of the practices, while the advanced category 
measures the degree of implementation of the practices. 

4 Administrative practices 

In the administration section, we consider managerial, financial, and human resource 
practices to be included. There are 15 specific practices use the measure them as shown 
in Appendix. In order to perform an operation in accordance with the Islamic concepts, it 
requires a group of religious advisors which is responsible to monitor hotel operations 
compliant with Sharia (Che Ahmat et al., 2012). Without proper guidelines in carrying 
out halal operations, the goal of Sharia compliant hotels cannot be easily achieved. In 
regard to the management, hence, we suggest the management to: 

• establish a Shariah advisory committee for purpose of evaluation and monitoring the 
continuous improvement of degree of compliance of the hotel 

• set an Islamic quality principles as a hotel policy 

• create and monitor the compliance audit 

• implement the improvement program based on the output of the internal audit report. 

In terms of the financial practices, the Shariah-compliant hotel should pay the zakah (if it 
is owned by a Muslim) or sponsors a social responsibility program (for a non-Muslim) 
each year. This suggestion is in line with Rosenberg and Choufany (2009). A hotel 
should pay a business zakah when it has fulfilled the conditions for haul (period a year) 
and nisab (achieve the required amount of zakah). The main objective of zakah is to 
purify one’s wealth and to ensure equal allocation of wealth to everyone (Vejzagic and 
Smolo, 2011). 

Besides zakah, suggestion is also made on Islamic finance to be applied to the hotel in 
terms of (1) salary payment, income saving, and investment. Muamalat Islam in principle 
permits any transactions (Qawaid Fiqh) as long as the transactions do not involve 
prohibited elements such as usury (riba) (refer to Al-Qur’an, Al-Baqarah: 275). 
Meanwhile, Muamalat Maliah in Islam emphasises the concepts of Shariah that is used 
since the era of Prophet Muhammad (S.A.W) and his companions up until to the 
progression of hybrid contracts (combination/mixture) that are presently being used. In 
addition, Rusyd and Ahmad al-Hafid (1981) have identified several Shariah contracts that 
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are used today by the banking industry in Malaysia based on guideline provided by the 
Shariah Advisory Council of Bank Negara Malaysia (SAC). These contracts include 
Mudarabah (profit sharing), Murabahah (cost increase profit), Wadi’ah (saving), 
Musharakah (joint venture), al-Bay’ Bithaman Ajil (BBA) (sales with delayed payment), 
Wakalah (agency), Qard al-Hassan (ihsan loan), Ijarah Thumma al-Bay’ (AITAB-hire 
purchase), Hibah (reward) and a few more Shariah-based products. Based on the 
financial Muamalat contract in Malaysia, guidelines of the Shariah financial by the Bank 
Islam Malaysia (BIMB Institute of Research and Training, 2005), the Syariah Advisory 
Council of Bank Negara Malaysia (BNM), and the Syariah Advisory Council of 
Securities Commission (Suruhanjaya Sekuriti, 2006) can be used as a basis for current 
transactions. The guidelines can also be used to form financial transaction in accordance 
to shariah and mazhab used in this country. 

In the case of the hotel industry, financial operations for hotel involves several major 
transactions such as the room reservation process, payment of worker’s salary, hotel 
savings, and payment of zakah. For room reservation transaction, ijarah contract 
(leasing) and bay’ al-urban (deposit) may be applicable. Meanwhile, for the worker’s 
salary, ujrah (wages) contract which is part from ijarah may be suitable for hotels. For 
income saving, the hotel can choose wadiah/mudharabah accounts offered by any bank 
in this country. In addition, the hotel also provides various services such as store, laundry 
and food services. For any form of retail trade, food and laundry services, generally  
al-bay’ (trade) contract can be applied. Finally, for storage services, wadiah contract 
(savings) can be used. For the consistent supply of raw material transactions such as food 
from the suppliers, Istijrar contract may be highlighted. Istijrar is a supply contract in 
Islam with the terms and conditions agreed between the two parties. 

In terms of human resource, we argue that the management should hire a certain 
number of Muslim staff and provide suitable resources for them to perform their right as 
a Muslim. Azmi (2009) has elaborated the application of Islamic human resource in 
today’s organisations. According to the author, to name a few, the Islamic concepts such 
as tanmiyyah (growth), jammaah (teamwork), taqwa (fearful), ibadah (worship), tazkiyah 
al-nafs (purifying one’s soul), ta’dib (instilling good manner), khalifah (vicegerent) and 
al-falah (success), taqlid, istidlal, ma’rifah (degree of faith), tauhid (Allah Oneness and 
Greatness) are all applicable to organisations. The objective of human resource 
development in Islam is not only for the knowledge and skills, but also for a better 
spiritual soul of the individual. Here are our recommendations in terms of human 
resource: 

• at least 30% of hire should be Muslims 

• the Muslims dress code/attire should be imposed 

• providence of prayer room for staff 

• providence of gender specific changing room 

• time allocation for Friday prayer (men) and also routine prayers (men and women) 

• provision of training to staff to be friendly and helpful 

• assurance of safety and security of the staff on the property. 
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5 Common area practices 

The second practices are related to the public areas in the hotel. This category concerns 
with the aurah or the social interaction between men and women in Islam, Islamic 
entertainment, and the usage of halal products. These practices are listed as follows: 

• Separate facilities for men and women or at least provision of segregated time slots 
for men and women. These facilities include the spa, gymnasium, recreational/sport, 
swimming pool, lounge, lift, toilet, and prayer room for guests. 

• Halal products should be used in common areas such as soap in the toilet. 

• Assurance of guest safety and security while staying in the hotel. 

• Provide Islamic entertainment 
1 absence of magic show 
2 permitted music such as nasheed. 

• Islamic architecture and design should be used in the property (for example, no 
picture/sculpture of living beings). 

6 Bedroom practices 

The third practices are solely applicable to the guest’s room. We suggest for the rooms to 
be provided with certain facilities and amenities such as: 

• Qiblat direction 

• Quran 

• prayer mat 

• prayer schedule 

• bidet 

• halal toiletries 

• halal in-room food 

• Islamic in-room entertainment. 

In addition to that, the room should not have picture of living beings and alcoholic 
beverages. We also argue that the hotel to provide smoking and non-smoking room due 
to smoking is deemed as Haram in Malaysia (JAKIM, 1995). 

6.1 Services practices 

Hotel is a service organisation and the heart of a hotel operation lies at the front office 
department, where the customers interact with the hotel services. In SIHAT, we 
emphasise the role of reception or the front office in dealing with the Muslim customers. 
We view the forth practices, service practices, from the perspective of Islamic marketing 
and Islamic finance. Among service practices that we suggest should include: 
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• Islamic greeting 

• notification of the banning of alcoholic drink 

• information on halal restaurant, mosque and groceries 

• wake up call for Subuh prayer 

• available services for additional prayer mat, schedule, etc. 

• halal products/services such as: 
1 wedding packages 
2 tour 
3 seminar/conference 
4 no gambling products/services 
5 halal shopping arcade 
6 halal detergent for laundry 

• ethical and fair pricing 
1 price display/information on room, meal, and other products 
2 absence of price discrimination 

• ethical place 
1 proper location 
2 absence of unnecessary delay for customer services 

• ethical promotional activities 
1 absence of sexual appeal 
2 absence of manipulation 

• Islamic finance transactions. 

6.2 Food and beverages practices 

Our fifth category would be food and beverage practices. We suggest the hotel to obtain 
halal certification not only for the kitchen, but for its restaurant for all meals including the 
room service. The certification of halal program such as in Malaysia would undergo a 
strict guidelines and inspections in various aspects including the food, preparation, and 
storage and handling. This certification would ensure that food available at the hotels is 
halal for Muslim consumption. 

In addition, the Shariah-compliant hotel must not allow any alcoholic drinks to enter 
to the premise. The prohibition of liquor is clearly shown in the Qur’an: 

“O you who have believed, indeed, intoxicants, gambling, [sacrificing on] stone 
alters [to other than Allah], and divining arrows are but defilement from the 
work of Satan, so avoid it that you may be successful. Satan only wants to 
cause between you animosity and hatred through intoxicants and gambling and 
to avert you from the remembrance of Allah and from prayer. So will you not 
desist?” (Al-Maidah: 90–91) 
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The prohibition is also extended to business as the prophet Muhammad S.A.W stressed in 
a hadith: 

“Allah’s Messenger  cursed ten people in connection with 
wine: the wine-presser, the one who has it pressed, the one who drinks it, the 
one who conveys it, the one to whom it is conveyed, the one who serves it, the 
one who sells it, the one who benefits from the price paid for it, the one who 
buys it, and the one for whom it is bought.” (Termidzi and Ibu Majah) 

7 Implications and future research 

The current paper seeks to establish a more comprehensive framework for the  
Shariah-compliant hotel. SIHAT is developed as an audit tool that can be used for the 
assessment of these hotels. SIHAT is relatively more specific and covers the operational 
system of a hotel. In addition, to be practical, the structure of SIHAT follows the 
organisational structure of a hotel namely administration, common areas, room, services, 
and food and beverages. The ‘standard’ SIHAT is further divided into the ‘advanced’ 
category to examine the degree of adoption of designated practices. By having this 
information, not only hotels would be able to determine their weaknesses, but they may 
also work on a specific category for improvement. Finally, the hotels may see the total 
compliance score based on the practices. We categorise hotels either in low, medium or 
high level of practice adoption. It is important to note here that SIHAT is aligned with the 
Shariah principles. The objective of Shariah is not merely for profit orientation, but it is 
more towards people orientation. By implementing Allah rules, not only the business will 
prosper, but the society will also live in harmony. 

SIHAT, however, is new, exploratory in nature, and has not been thoroughly tested 
for implementation in the hotel environment. Hence, further quantitative research is 
needed to establish the reliability and validity of the instrument. In addition, further 
research on the applicability of SIHAT across different hotel’s rating is also 
recommended. 

8 Conclusions 

The halal tourism needs to be more dynamic in offering product and services in satisfying 
over one billion of the Muslim’s population. The Shariah-compliant hotels would be able 
to play a major role in the tourism industry by catering to the specific need of Muslim 
travellers. However, the concept of Shariah-compliant hotel is relatively new and the 
attributes of compliance are currently not standardised. Consequently, we see different 
interpretations among hotels. This paper introduces SIHAT to further define and extend 
the Shariah-compliance attributes for the hotel industry. It will help hoteliers in 
determining the Shariah-compliant environment required to cater the need of the Muslim 
travellers. Hoteliers can begin to understand the attributes that are important to their 
clients. SIHAT has also important implications for the development and growth of 
Shariah-compliant hotel around the world. Therefore, we hope by introducing SIHAT, 
hotels in general would have proper guidelines as to what SCHOP is and will be able to 
further understand how to become one. 
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Appendix 

SIHAT 

The hotel 
has: 

Level of adoption of 
each practice below: No. Hotel operations practices 

STANDARD ADVANCED 
1.0 ADMINISTRATION PRACTICES No Yes Low Med High 

1.1 Management       
1.1.1 Shariah advisory committee 0 1  1 2 3 
1.1.2 Islamic quality principles in hotel policy 0 1  1 2 3 
1.1.3 Internal audit 0 1  1 2 3 
1.1.4 Improvement program 0 1  1 2 3 
1.1.5 Zakah/social responsibility payment 0 1  1 2 3 
1.2 Islamic finance       
1.2.1 Salary payment 0 1  1 2 3 
1.2.2 Income saving 0 1  1 2 3 
1.2.3 Investment 0 1  1 2 3 
1.3 Islamic human resource       
1.3.1 30% ratio of Muslim staff 0 1  1 2 3 
1.3.2 Muslim dress code/proper attire 0 1  1 2 3 
1.3.3 Prayer room and time for staff 0 1  1 2 3 
1.3.4 Separate changing room  

(men/women) for staff 
0 1  1 2 3 

1.3.5 Muslim male staff break for Friday prayer 0 1  1 2 3 
1.3.6 Friendly and helpful staff 0 1  1 2 3 
1.3.7 Safety and security for staff 0 1  1 2 3 

Notes: LOW =< 33%; MEDIUM = 34–67%; HIGH = 68–100%. 
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SIHAT (continued) 

The hotel 
has: 

Level of adoption of 
each practice below: No. Hotel operations practices 

STANDARD ADVANCED 
2.0 COMMON AREAS PRACTICES       

2.1 Separate facilities for men  
and women/time allocation 

      

2.1.1 Spa 0 1  1 2 3 
2.1.2 Gym 0 1  1 2 3 
2.1.3 Recreation/sport 0 1  1 2 3 
2.1.4 Swimming pool 0 1  1 2 3 
2.1.5 Lounge 0 1  1 2 3 
2.1.6 Lift 0 1  1 2 3 
2.1.7 Toilet 0 1  1 2 3 
2.2 Halal products (i.e. soap in toilet) 0 1  1 2 3 
2.3 Prayer room for staff and guest 0 1  1 2 3 
2.4 Attention to the guest’s  

safety/security and property 
0 1  1 2 3 

2.5 Islamic entertainment       
2.5.1 Absence of magic show 0 1  1 2 3 
2.5.2 Permitted music 0 1  1 2 3 
2.6 Islamic architecture and interior design 0 1  1 2 3 

3.0 BEDROOM PRACTICES       
3.1 Islamic room       
3.1.1 Qiblat direction 0 1  1 2 3 
3.1.2 Quran  0 1  1 2 3 
3.1.3 Prayer mat 0 1  1 2 3 
3.1.4 Prayer schedule 0 1  1 2 3 
3.1.5 Absence of picture of living beings 0 1  1 2 3 
3.1.6 Bidet 0 1  1 2 3 
3.1.7 Halal toiletries 0 1  1 2 3 
3.1.8 Halal in-room food (creamer, coffee, etc.) 0 1  1 2 3 
3.1.9 Absence of alcoholic beverages 0 1  1 2 3 
3.1.10 Islamic in-room entertainment 0 1  1 2 3 
3.1.11 Smoking vs. non-smoking room 0 1  1 2 3 

Notes: LOW =< 33%; MEDIUM = 34–67%; HIGH = 68–100%. 
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SIHAT (continued) 

The hotel 
has: 

Level of adoption of 
each practice below: No. Hotel operations practices 

STANDARD ADVANCED 
4.0 SERVICES PRATICES       

4.1 Reception/front desk       
4.1.1 Islamic greeting 0 1  1 2 3 
4.1.2 Notification the banning of alcoholic drink 0 1  1 2 3 
4.1.3 Guest safety and security to the room 0 1  1 2 3 
4.1.4 Information on Halal restaurant,  

mosque, and halal groceries 
0 1  1 2 3 

4.1.5 Wake up call for Subuh prayer 0 1  1 2 3 
4.1.6 Request for additional  

prayer mat, schedule etc. 
0 1  1 2 3 

4.2 Islamic marketing       
4.2.1 Halal product/service       
4.2.1.1 Islamic packages       
4.2.1.2 Wedding 0 1  1 2 3 
4.2.1.3 Tour 0 1  1 2 3 
4.2.1.4 Seminar/conference 0 1  1 2 3 
4.2.1.5 Absence of gambling activities 0 1  1 2 3 
4.2.1.6 Halal shopping arcade 0 1  1 2 3 
4.2.1.7 Halal detergent for laundry 0 1  1 2 3 
4.2.2 Ethical and fair pricing        
4.2.2.1 Price display/information       
4.2.2.1.1 Room 0 1  1 2 3 
4.2.2.1.2 Meal 0 1  1 2 3 
4.2.2.1.3 Product/packages 0 1  1 2 3 
4.2.2.1.4 Absence of price discrimination 0 1  1 2 3 
4.2.2.2 Ethical place       
4.2.2.2.1 Proper location 0 1  1 2 3 
4.2.2.2.2 Absence of unnecessary delay 0 1  1 2 3 
4.2.2.3 Ethical promotion       
4.2.2.3.1 Absence of sexual appeal 0 1  1 2 3 
4.2.2.3.2 Absence of manipulation 0 1  1 2 3 
4.2.2.4 Islamic finance       
4.2.2.4.1 Islamic finance transactions adopted 0 1  1 2 3 

Notes: LOW =< 33%; MEDIUM = 34–67%; HIGH = 68–100%. 
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SIHAT (continued) 

The hotel 
has: 

Level of adoption of 
each practice below: No. Hotel operations practices 

STANDARD ADVANCED 
5.0 FOOD and BEVERAGES PRACTICES       

5.1 Halal certified restaurant       
5.1.1 Halal breakfast 0 1  1 2 3 
5.1.2 Halal meal (lunch/dinner etc.) 0 1  1 2 3 
5.1.3 Halal room service meal 0 1  1 2 3 
5.2 Absence of alcohol  0 1  1 2 3 

 Total score       

Notes: LOW =< 33%; MEDIUM = 34–67%; HIGH = 68–100%. 
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Abstract: The purpose of this study was to investigate the motivations to 
engage in eWom in the information search stage among Muslim tourists. 
Specifically the study focused on inbound Muslim tourists in Malaysia. A  
non-probability judgmental sampling approach was employed to collect data in 
two major cities in Malaysia. Exploratory and confirmatory factor analyses 
were performed on the motivation scale. Reliability and validity of the scale 
was established through Cronbach’s alpha analyses, average variance extracted 
(AVE) composite reliability and critical ratios. Findings indicate that similar to 
non-Muslim tourists, Muslim tourists also engage in eWom for convenience, 
social reassurance and social acceptance. The results indicate that Muslim 
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This paper is a revised and expanded version of a paper entitled ‘Motivations to 
engage in eWom among Muslim tourists: a study of inbound Muslim tourists to 
Malaysia’ presented at the 5th Global Islamic Marketing Conference, Kuala 
Lumpur, 22–24 April 2014. 

 

1 Introduction 

Information search is one of the most important phases in travel decision making process 
and is a series of interrelated activities (Gursoy and McCleary, 2004). Much of this 
search in the tourism industry takes place on the internet, with more travellers now 
relying heavily on social networks to gain relevant, complete and timely information. 
These platforms are used extensively in engaging in word-of-mouth (WOM) or rather  
e-word-of-mouth (eWom) which is a powerful influencer and can affect all aspects of a 
traveller’s decisions, from the choice of a holiday destination to accommodation, from 
modes of transportation to sightseeing (Miguens et al., 2008). In ComScore’s (2012) The 
State of Social Media in 2012, it is reported that by 2011, over half of the world’s online 
population were already engaged in social networking, for instance, in countries like 
Malaysia and Indonesia, 94% of the online population engages in social networking 
while in Turkey, the figure stands at 96%. The global adoption of smartphones and 
tablets has made participating in social media before, during and after the trip even more 
popular. 

Given the above scenario, it is not surprising then that more and more people are 
using social media when planning a trip, during and even after a trip. Travel in itself is an 
intangible and social experience and thus eWOM sources are playing an important role in 
the consumer decision making process. However, much of our understanding of tourists 
use of social media networks is based on studies conducted within the Western context 
such as Germany, UK, New Zealand, Canada, Sweden and Austria (Miguens et al., 2008) 
and little is known about how Muslim tourists utilise the social networks in making 
relevant travel decisions. 

The Muslim tourist market has grown rapidly in recent years and can no longer be 
ignored by decision makers in the international tourism market (World Travel Market, 
2007). A recent study by DinarStandard in 2012 estimates it at $126 billion in outbound 
expenditure, excluding core religious travel expenditure of Hajj and Umrah. As such, the 
Muslim tourism market was almost twice that of China’s in 2011. By 2020, it is expected 
that Muslim tourists’ expenditure will reach $192 billion, accounting for over 13% of the 
global tourism expenditure (DinarStandard and Crescentrating, 2012). According to the 
study, Saudi Arabia leads the way as the top outbound Muslim tourism source country, 
followed by Iran, UAE, Indonesia and Kuwait. Another study by Tripadvisor (2013) has 
also reported that this lucrative market i.e. Middle Easterners are most likely to travel 
with their extended family members (30% vs. 17% overall), thus highlighting the need 
for Muslim friendly holiday destinations. 

This study aims to contribute to our understanding the motivations among Muslim 
tourists to engage in eWom during the information search stage. Specifically the focus is 
on inbound Muslim tourists to Malaysia. The tourism sector in Malaysia has seen a 
steady growth over the past decade and is one of the 11 National Key Economic Areas 
(10th Malaysia Plan). Between 2007 and 2011 Malaysia witnessed a tremendous jump in 



   

 

   

   
 

   

   

 

   

    Motivations to engage in eWom among Muslim tourists 71    
 

    
 
 

   

   
 

   

   

 

   

       
 

an increase in the number of Muslim tourists to by about 75%. Malaysia has emerged as 
the most Halal or Muslim friendly tourist destination along with Turkey and the UAE 
(Anonymous, 2012), hence the need for this much needed and timely study. 

2 Literature review 

2.1 WOM and eWom 

Historically the role of WOM in influencing consumers is well established. Schiffman 
and Kanuk (1978), as cited in Kim et al. (2011), proposed that by seeking opinions from 
others, consumers were able to reduce risk, reduce search time, learn how products are 
consumed, learn about new products in the marketplace as well as satisfy a need to ensure 
acceptance and gain approval from others. In addition, consumers engage in word of 
mouth or interpersonal communication because they need to discharge negative emotions 
or dissatisfaction with a product or service provider or simply to share their joy and 
experiences (Bronner and de Hoog, 2011). 

It is becoming increasingly impossible to ignore the role of electronic word of mouth 
in consumers’ purchase decisions. As more and more consumers become active users of 
the internet, they also engage in electronic word of mouth communication or eWom. 
eWom is defined by Litvin et al. (2008, p.461) as “all informal communications directed 
at consumers through internet-based technology related to the usage or characteristics of 
particular goods and services, or their sellers”. As such, eWom communication can take 
place in many ways; from news groups, boycott websites, web based opinion platforms 
and discussion forums (Hening-Thurau et al., 2004) to product review sites, blogs, virtual 
communities, e-mails and instant messaging. Both WOM and eWom are considered to be 
powerful influencers on consumer decision making but differ in many dimensions. 

Past studies note several differences between WOM and eWom. These include the 
speed at which information is disseminated, source-receiver relationships and availability 
of information. Firstly, eWom messages can be quickly disseminated to reach a 
potentially large audience (Litvin et al., 2008). Secondly, unlike traditional WOM, 
recipients of the messages actively seek a broader range of comments online and 
therefore do not rely only on the opinions of acquaintances (Senecal and Nantel, 2004). 
Thirdly, access to eWom can either be immediate or after a period of time; its digital 
footprint can remain online permanently (Sun et al., 2006). For WOM, messages are 
retained based on the ability to recall earlier conversations while for eWom, messages 
can be stored and made available to a wider audience (Sun et al., 2006). In short, 
information now is available to anyone as long as they are connected to the internet, as 
Chan and Ngai (2011) note, WOM is no longer conveyed to the few people you know; 
thanks to the internet, it can be transmitted without limit. It is thus essential to understand 
what motivates consumers to engage in eWom so that marketers can better promote their 
product as well as downplay negative publicity. 

2.1.1 Motivations to engage in eWom 

Expanding on previous studies on motivations for engaging in eWom, Hening-Thurau  
et al. (2004) developed a utility-based framework identifying five key motives:  
focus-related utility (utility received when consumers add value to the community 
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through their contributions), consumption utility (obtaining value by consuming the 
contributions of the community ) approval ( satisfaction derived when other constituents’ 
consume or approve the consumer’s own contribution), moderator-related and 
Homeostate utility (a basic desire for maintaining balance in their lives). They concluded 
that consumers engaging in eWom can be classified either as self-interested helpers, who 
are driven by economic incentives, multiple-motive consumers, driven by a range of 
motives, consumer advocates, whose primary concern is for other consumers and true 
altruists, who are driven by a need to help other consumers as well as businesses. 

While Hening-Thurau et al.’s (2004) study’s primary focus is on motivations to 
engage in eWom at the post purchase evaluation stage, Kim et al. (2011) identified three 
pre-purchase motive factors for engaging in eWom amongst hotel guests: social 
reassurance, risk reduction and convenience and quality. In their study, they found that 
quality assurance (such as price and getting value for money) was an important 
motivating factor as well as seeking approval of others, participating in an online 
community and learning what is new in the market. Gender differences were also found, 
whereby they found that women were more likely to seek eWom for convenience and 
quality as well as for risk reduction purposes. Expertise was also found to influence 
customer motivation to engage in online customer reviews for social reassurance. Those 
with a medium level of experience with online hotel bookings showed the highest level of 
motivation to engage in online reviews for social reassurance. They concluded that 
customers with more experience of hotel bookings are likely to be more confident in their 
own knowledge and thus do not need social reassurance, while those with low levels of 
expertise may be oblivious to the social benefits of online reviews. In another similar 
study, Bronner and de Hoog (2011) investigated the motivations or the reasons as to why 
Dutch consumers post on travel review websites. They report that the motives for 
contribution can be characterised as self-directed; helping other vacationers, fulfilment of 
social benefits, consumer empowerment and helping companies as the primary drivers for 
posting views online. They also noted that people below the age of 55, from higher 
income groups and couples with or without children are more likely to be active posters 
on online travel platforms. Thus, it can be seen that the motivation to engage in eWom 
may vary according to gender, age, education, past experience and the level of expertise. 
Additionally social needs such as reassurance or a genuine concern for others may well 
encourage tourists to seek and spread eWom. The studies by Hening-Thurau et al. (2004), 
Kim et al. (2011) and Bronner and de Hogg (2011) have significantly contributed to the 
understanding of motivations or why people, in particular tourists engage in eWom, these 
studies were conducted in the more developed Western societies and these findings need 
not necessarily hold in Muslim societies. 

In a recent study of tourists to Iran, Jalilvand et al. (2012) investigated the effects of 
eWom on destination image, tourist attitude towards destination and travel intention. 
They proposed that eWom, destination image and attitude towards destination were the 
most important predictors of travel intentions. eWom, they concluded, provided 
inexperienced tourists an opportunity to enhance their understanding of destination 
attributes. They assert that eWom has a positive and significant impact on tourists’ 
attitude towards destination, travel intention and on destination image. In a related 
development of this work, Fakharyan et al. (2012) investigated how tourists’ utilise the 
internet and social media to gather information about a tourist destination. They found 
that eWom was a significant predictor of tourists’ attitudes towards destinations. It was 
also significantly and positively associated with intention to travel. While the studies by 



   

 

   

   
 

   

   

 

   

    Motivations to engage in eWom among Muslim tourists 73    
 

    
 
 

   

   
 

   

   

 

   

       
 

Jalilvand et al. (2012) and Fakharyan et al. (2012) shed some light on tourists’ eWom 
behaviour and the related impact on destination image, attitude towards destination and 
travel intentions to a Muslim country, the study does not provide explicit understanding 
of the motivations to engage in eWom, rather the focus is on eWom behaviour itself. 
Further, the study does not indicate whether the tourists were predominantly Muslims or 
non-Muslims. 

2.2 Islamic tourism and Muslim travellers 

Tourism of many sorts is endorsed in Islam with a view to achieving spiritual, physical 
and social needs (Zamani-Farahani and Anderson, 2010). Historically, the term Islamic 
Tourism would have been referred to religious tourism and as such, has been associated 
with Hajj and Umrah packages to Saudi Arabia. However, Muslims are required to 
adhere to the customary restrictions where possible and abstain from profligate 
consumption and indulgence (Hashim et al., 2007). Given these circumstances, Muslims 
may prefer to remain within a familiar culture when travelling and this has been labelled 
as Islamic tourism or more recently Halal tourism. Islamic tourism therefore, refers to 
tourism mainly by Muslims which takes place in the Muslim world (Al-Hamarneh, 
2008). Halal tourism on the other hand is more broad based and may be defined as 
tourism or travel performed in accordance with the Islamic principles. Thus, aspects such 
as availability of Halal food, acceptance of Muslim clothing, facilities for prayers and 
provisions during the fasting month, Muslim friendly tourist attractions and entertainment 
may well be encompassed in this definition. As both these terms are relatively new terms, 
this field of research is still in its infancy. Much of the mainstream existing literature 
focuses on defining Islamic tourism (e.g. Al-Hamarneh, 2008; Din, 1989), antecedents 
and growth of Islamic tourism (e.g. Al-Hamarneh, 2008; Zamani-Farahani and Anderson, 
2010). Islamic representation in promotional material (e.g. Henderson, 2008) motivations 
to travel and the associated pull or push factors (e.g. Bogani et al., 2003) and 
opportunities and strategies for growth (e.g. Al-Hamarneh and Steiner, 2004; Stephenson 
et al., 2010). 

Although scant, some studies that have undertaken Muslim travel behaviour 
document that Muslims generally undertake family oriented holidays to build family ties 
(Ibrahim et al., 2009; Armstrong et al., 2011; Stodolska and Livengood, 2006). Among 
other motives for travelling, research has indicated that Muslims also travel for leisure, 
shopping, sightseeing, family togetherness and education (Ibrahim et al., 2009; Asadi and 
Daryaei, 2011). There is also some evidence to suggest that Muslim tourists may engage 
in gathering destination information online, but most rely on word-of-mouth from family 
and friends (Armstrong et al., 2011). While the current literature attempts to enhance our 
understanding on some of the Muslim travel motives and patterns, much still remains to 
be answered. For instance, literature supports the extensive usage of online search 
activities and the corresponding decisions among Western tourists, there is very little 
known about why Muslim tourists utilise the social networks and the related platforms in 
identifying tourist destinations, the types of information that they seek or the impact of 
this information on tourist related decisions such as the choice of accommodation, 
restaurants and sightseeing. 

Based on our current Albeit little understanding of the Muslim tourist market and 
motivations to engage in eWom, the study aims to answer the following research 
questions: 
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1 What are the dominant motivations to engage in eWom in the information search 
stage of Muslim tourists? 

2 Are the motivations to engage in eWom in the information search similar or 
dissimilar to non-Muslims? 

3 Methodology 

3.1 Measures 

To measure motivations to engage in eWom a 12-item scale was adapted from Kim et al. 
(2011). Kim et al.’s (2011) original scale consisted of a total of 17 items but only  
12 items were adapted as some items were perceived as conceptually similar. For 
instance, “because I am interested in what is new” is conceptually not very different from 
“because I get to know which topics are in”, as a result a total of five items were dropped 
from the original scale of 17. Respondents were asked to indicate their agreement level 
for each item on a five-point Likert type scale ranging from 1 = ‘strongly disagree’ to  
5 = ‘strongly agree’. Other demographics such as gender, Nationality, travel party and 
purpose of travel were also collected via a categorical scale. 

3.2 Data collection 

Employing a non-probability, judgemental sample approach, data was collected via mall 
intercepts in two major cities of Malaysia: Kuala Lumpur and Johor Bahru during August 
and October 2013. Inbound Muslim tourists over the age of 18 were considered to be the 
target population. Two screening questions were used to judge the suitability of the 
potential respondents. Potential tourists were asked to indicate whether they were tourists 
and if they were Muslims. A total of 500 questionnaires were distributed and 203 usable 
samples were obtained, resulting in a response rate of 40.6%. 

The sample comprised of 48.3% (N = 98) males and 51.7% (N = 105) females 
respondents. Regarding nationality 36.5% (N = 74) respondents were from Arab 
countries, 21.6% (N = 44) were from South Asia, 7.4% (N = 15) from Iran and the 
remaining 21.6% (N = 70) from other countries such as the Maldives, Singapore, 
Indonesia and Sudan. A vast majority 59.6% (N = 121) were visiting Malaysia  
with family, 17.7% (N = 36) with friends, 13.3% (N = 27) with family and friends, 8.9% 
(N = 18) were travelling alone and only .5% (N = 1) reported as travelling with a tour 
group. Similarly, a large number of respondents 74.4% (N = 151) reported visiting 
Malaysia for a holiday, 12.8% (N = 26) for a Honeymoon and only 1.5% (N = 3) were in 
Malaysia on a business related visit. A total of 52.2% (N = 106) were visiting Malaysia 
for the first time. 

With respect to sources of online information search travel review websites such as 
Tripadvisor was the ‘most used’ (54.7%, N = 111), followed by social media ‘used often’ 
(35.5%, N = 72) and the ‘least used’ sources were hotel websites (5.4%, N = 11) and 
blogs (4.4%, N = 9). 



   

 

   

   
 

   

   

 

   

    Motivations to engage in eWom among Muslim tourists 75    
 

    
 
 

   

   
 

   

   

 

   

       
 

3.3 Analysis 

The data was analysed in two stages, first exploratory factor analysis (EFA) using 
principle component with varimax rotation was conducted followed by confirmatory 
factor analysis (CFA). The EFA produced three factors with eigenvalues greater than one 
explaining 59.9% of the variance of motivation to engage in eWom. One item was 
removed due to high cross-loading. The variance rotated three factor pattern imply that 
the first factor concerns ‘convenience’ (five items, α = 0.811). The second factor relates 
to ‘social reassurance and risk reduction’ (four items, α =.755) and the third factor 
consists of characteristics of ‘social belonging and acceptance’ (two items, α =.613). The 
first two factors concur with the findings of Kim et al.’s (2011) study whereby the 
authors reported three corresponding factors of convenience, social reassurance and risk 
reduction. Following Kim et al. (2011) two factors were labelled as ‘convenience’, 
‘social reassurance’ and the third factor was relabelled as ‘social acceptance’. The results 
of the factor analysis are presented in Table 1. 
Table 1 Exploratory factor analysis 

Factor 
Factor name Items 

1 2 3 
CE1 – Because it was the fastest way to get information .859   
CE2 – Because it was convenient to search from home 
or work 

.717   

CE3 – Because going online was the easiest way to get 
information 

.869   

CE4 – Because I was able to compare different 
attractions/destinations easily 

.596   

Convenience 
(CE) 

CE5 – To benefit from others’ experiences before I 
booked a hotel/visited an attraction 

.522   

SR1 – In order to get the best value for money  .528  
SR2 – Because I could see if others feel the same way 
about Malaysia as I do 

 .811  

SR3 – Because I wanted to compare my evaluation with 
the others 

 .824  

Social 
reassurance 
(SR) 

SR4 – Because I felt much better when I read that I am 
not the only one who had a certain problem 

 .726  

SA1 – Because I like being part of a community   .698 Social 
acceptance (SA) SA2 – Because I am interested in what is new   .823 

Cronbach’s alpha α .811 .755  .613 

Variance extracted = 59.9% 
Measure of sample adequacy (MSA) = .806 

Reliability for each factor was obtained using Cronbach’s α coefficient. The Cornbach’s 
α coefficient ranged from 0.81 to 0.61. Two of the three factors were above the cut-off 
criterion of 0.7 recommended by Nunnally (1978), whereas the third factor namely  
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‘social acceptance’ was below this level. However, Peterson (1994) recommends that an 
α value of 0.6 is the ‘criterion-in-use’, therefore it suggests that all factors were above the 
‘criterion-in-use’ and thus acceptably reliable. 

CFA was conducted using AMOS 20.0 for two of the three factors; ‘convenience’ and 
‘social reassurance’. The third factor ‘social acceptance’ was excluded from further 
analysis as a two item model would result in an unidentified model. Further, Hair et al. 
(2006) suggest that such constructs may result in problems with reliability and less 
parameter estimates. Both constructs ‘convenience’ and ‘social reassurance’ have 
acceptable factor loadings and met the cut-off values for composite reliability and 
average variance extracted (AVE). Overall goodness-of-fit measures suggest adequate 
model fit (χ2 =77.506; χ2/df = 2.913; CFI = .938; NFI = .907; IFI = .939) and RMSEA 
just above the cut off value (.08) at .083. Table 2 presents the results of CFA for the two 
factors ‘convenience’ and ‘social reassurance’. 
Table 2 Indicator loadings, critical ratios, AVE and composite reliability 

Items Items Factor 
loadings 

Critical 
ratios (±1.96) AVE > .5 Composite 

reliability > .6 

Convenience CE1 .851 - .683 .854 
 CE2 .644 9.399   
 CE3 .822 12.275   
 CE4 .569 8.125   
 CE5 .530 7.483   
Social reassurance SR1 .511 - .672 .789 
 SR2 .679 6.136   
 SR3 .842 6.480   
 SR4 .659 6.049   

4 Discussion and implications 

The purpose of this study was to investigate the dominant motivations to engage in 
eWom among inbound Muslim tourists to Malaysia. Needless to say, all respondents 
were inbound Muslim tourists. Similar to Kim et al. (2011), it was found that Muslim 
tourists are similar to other tourists in their propensity to engage in eWom during the 
information search stages. It was found that Muslim tourists seek eWom for convenience 
and ease of accessing information. This is hardly surprising as when internet connectivity 
among tourists increases so does having easy and fast access to travel related information. 
Further, concurring with the views of earlier research Muslim travellers are keen on 
getting the best value for their money (Kim et al., 2011) and they want access to this 
information fast, which is made possible via internet connectivity which allows for 
disseminating information fast and to a wider range of audience (Litvin et al., 2008). 
Further, rising costs of travel, particularly airline and accommodation costs is likely to 
have similar impact on travellers and Muslim tourists are no different, thus value for 
money may impact their travel decisions. Similar to non-Muslims, Muslim tourists also 
rely on social media networks which allow travellers to search and evaluate between 
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alternatives based on price or perceived value for money and guide them in making 
pertinent travel related decisions. 

Similar to non-Muslim tourists, Muslim tourists indicated a keenness to be able to 
compare others’ evaluations and form their own judgements. Finally, Muslim tourists like 
to engage with the online communities to fulfil their social needs and feel they achieve 
their sense of belonging by being a part of a larger community. In short Muslim tourists 
are no different from non-Muslim tourists in the primary drives for seeking information 
online and engaging in eWom. The three key motivations ‘convenience’, ‘social 
reassurance’ and ‘social acceptance’ have important implications for the industry. 

Hospitality and tourism marketers should understand that guests are very active in the 
online world and eWom plays a major role in influencing tourists’ choice of destination, 
hotels and attractions. Thus, having a strong social media strategy is essential. As 
Malaysia aims to position itself as a major Muslim tourist destination, players in the 
Malaysian tourism and hospitality industries need to be aware of the most popular 
platforms sought by Muslim tourists to seek information, in this instance, travel review 
sites like TripAdvisor followed by social networking sites like Facebook. At the very 
least, they should monitor what is being said on these sites. This would also help identify 
where improvements are needed in their service offering and where possible, responding 
to critical comments, as negative eWom is harmful and needs to be managed with 
caution. 

An important point to note here is that hotels/attractions websites were not a popular 
source of information for most tourists. Given that convenience was a major motive in 
engaging in eWom, surely, visiting a hotel/attraction’s website would seem an obvious 
choice for information. It may be that language is a barrier to information search. While 
social media sites such as Tripadvisor and Facebook offer multiple language platforms, 
including those in Arabic, a quick search on Google showed that some of Malaysia’s 
destination resorts popular with Muslim tourists – Sunway Lagoon Resort and Hotel, A 
Famosa Resort and hotel, Mines Wellness Hotel – maintain their websites exclusively in 
English. Some of the hotels, like the Park Royal and Shangri-la have websites in other 
languages, but these are in Mandarin and Japanese. As was evident from the study, many 
of the Muslim tourists were not proficient in the English language, if these hotels and 
attractions are targeting Middle Eastern or Indonesian tourists they may find offering 
websites or a translation service in Arabic and Bahasa Indonesia. Further, having a user 
friendly website is also important as it gives the consumers a first impression of the 
brand. In a brief comparison between travel websites such as Tripadvisor and Sunway 
Hotel a vast difference in the layout and ease of access of information was observed. 

Service providers must appreciate that social media offers opportunities for bilateral 
interactions with both potential and past customers; therefore it is important to manage 
content on their social networking sites. If possible, customer reviews and images should 
be allowed to be uploaded on these sites with ease by past customers or hotel guests, so 
that potential tourists can review this when making their choice. This will also encourage 
eWom (Litvin et al., 2008), which in turn can help reduce risk perceptions among new or 
potential tourists, and social reassurance to existing customers. Likewise, these sites can 
easily be utilised to promote special offers particularly like ‘loyalty programmes’ or 
rewards for the ‘returning customers’ would offer tourists a sense of reassurance and 
social acceptance. 
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While customer engagement via social media is imperative for a company, it is 
important for a company to realise that management of social media portals require 
effective training. Mismanagement could result in more harm than mere negative eWom. 

5 Limitations and directions for future research 

The purpose of this paper was to investigate motivations to engage in eWom among 
Muslim tourists in seeking information about a destination. It is part of a larger study 
which seeks to investigate the relationships between motivations to engage in eWom, 
eWom behaviour, perceived credibility of eWom, and the role of eWom on destination 
choice and image. 

While this exploratory study has enhanced our understanding of the inbound Muslim 
tourists and their primary motives to engage in eWom through online communities, this 
study is not without its limitations. Firstly, the sample size was relatively small N = 203 
and the findings may not be generalised. A major contributing factor to this was the 
respondents’ lack of fluency in English. Most tourists who were approached for the study 
declined to participate as their command of English was weak. It would be a good idea 
for similar future studies to have the research instrument available in other languages, 
such as Bahasa Indonesia, Arabic and Urdu in which the tourists are more proficient. 

Secondly, the study investigates eWom but the primary method of investigation was 
face to face surveys. Future studies could use social media itself to conduct such a survey 
as the topic lends itself naturally to such platforms. 

The primary focus of the study was motivations to engage in eWom at the  
pre-purchase stage. To get a clearer understanding of motivations for eWom among 
Muslims, future researchers should also investigate both pre and post purchase 
engagement with online communities in the employment of eWom. 

Finally the study did not account for cultural differences, gender differences, 
education and experience with travelling and how these could have an impact on the 
motivations. These areas can be further investigated. 
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1 Introduction 

Although the international marketplace has created a variety of prospects for worldwide 

marketers, it also created a lot of challenges. Measures, actions, or events taken by 

governments, corporations, and media in a specific nation might not be accepted by the 

people of another nation. Such events could be seen as provocative and unpleasant and 

can lead the general public of a nation to behave in a hostile manner towards that 

“hostile” nation, with possible harmful consequence on the hostile nation’s own 

corporations. In fact, customers possibly will boycott goods from the hostile nation as a 

sign of condemnation and protest (Ettenson and Klein, 2005). The Jyllands-Posten 

Mohammad cartoons crisis began after 12 editorial cartoons, nearly all of them depicting 

the Islamic Prophet Mohammad (PBUH), were printed in the Danish paper Jyllands-

Posten on September 30, 2005. While Jyllands-Posten proclaims that these cartoons were 

an effort to add to the discussion about Islam, Muslim clusters in Denmark  did not see it 

that way. The matter escalated and lead to many disputes and unrest in several Islamic 

nations in many countries around the world. 

The Danish Muslim Association criticised the publications and reacted by asking the 

embassies of Islamic nations as well as the Danish administration to file legal objections 

against the Jyllands-Posten newspaper. Later, the Danish administration refused to have a 

meeting with the legislative body of the Islamic nations so as not to interfere in the 

matter.  The Danish imams visited the Middle-East in autumn 2005 to raise awareness of 

the matter. As the subject matter was increasingly acknowledged by media in Islamic 

nations, Muslims protested all over the globe in JAN, FEB 2006, resulting in 200 deaths, 

attacks on Danish as well as other European political operations,  but most importantly a 

worldwide boycott of Danish products. The Danish P.M Anders Fogh described the 

situation as Denmark’s most horrible worldwide public relations event since World War 

II...  

In Pakistan there were terrible hostilities during the protests against Denmark’s cartoons. 

These hostilities were putting in danger the life of peoples working in Danish companies 

and included burning motor vehicles and little shops that belong to deprived people.  

It is also true to say that Danish newspapers have not done right by printing those comic 

strips. Muslims love and admire their Prophet (PBUH) and hold him highly and it hurts 

them to witness those comic strips. However, the objection against these cartoons could 

have been more calm and lawful. 

2 Literature review 

2.1 Animosity 

Animosity means strong deep-seated emotions occurring from earlier or current political, 

or financial events and it could be directed towards the goods for a specific foreign nation 

(Klein, 2002). A replication of (Klein et al., 1998; Klein, 2002) study of customer 

animosity was used to investigate customers’ evaluative and finding processes, both 

before and after the period of protests. The following are the two main points in this 

regard. 



   

 

   

   

 

   

   

 

   

    Consumer’s buying behaviour towards Danish products in Pakistan 83    
 

    

 

 

   

   

 

   

   

 

   

       
 

1 Animosity is defined as hostility interrelated to earlier or current, armed conflict, 

trade and industry actions, or political events and has a non-stop, harmful effect on 

customer buying behaviour. 

2 The effects of animosity on customer buying behaviour will be self-sufficient as far 

as product judgments are concerned. 

Klein et al. (1998) and Klein (2002) define animosity as a construct, beside other 

considered constructs of customer ethnocentrism as well as product judgments, to 

forecast the willingness of customers in a single country to purchase goods produced in 

other countries. Hostility towards the hostile country, was established to be associated 

with the behavioural actions (willingness to purchase) not with the product credence 

measures. A similar hostility construct was experienced in a research of Australian 

customers’ reactions to goods from France by Ettenson and Klein (2005) after the nuclear 

test by the French in the South Pacific.  

Therefore, animosity studies have been paying attention to sentiments mainly in 

situations of specific events and how they activate hostility. It is not applicable to country 

image. Consumer animosity has come to mean strong unconstructive feeling toward 

buying products from a disliked country or group. Mostly studies of customer animosity 

observe the feelings of the citizens of a particular country towards the goods of another 

country (Witkowski, 2000). This deep-rooted sentiment may occur due to preceding or 

current territorial clash, trade and industry events, political disagreements or religious 

difference (Riefler and Diamantopoulos, 2007). 

2.2 Group responsibility 

Philosophers as well as researchers developed frameworks that oversee ethical activities 

in the market place. The result is that each framework leads to viewing consumer brand 

behaviour differently and according to the degree of group responsibility associated with 

the brand (Hartman, 2005; Hosmer, 2008; Velazquez, 2002). In this regard, program 

appraisal and audit are essential for self-reporting and critical as a measurement 

instrument of group responsibility (Maurrasse, 2002). 

2.3 Product judgment 

While evaluating the goods, customers take decisions on bases of both intrinsic as well as 

extrinsic indications available (Srinivasan et al., 2004). Where intrinsic indications are 

frequently favoured, customers time and again face trouble getting access to intrinsic 

cues which means they commonly rely on extrinsic indications for product judgment 

(Bredahl, 2004). When a customer is exposed to information regarding goods, he/she will 

use country of origin (COO) as an indicator while making his product judgment despite 

of the fact that the brand name has an influence on the attitudes and buying intentions 

(Hui and Zhou, 2002). For example, Watson and Wright (2000) found those exceedingly 

ethnocentric customers who assess goods from ethnically comparable countries to be 

more certain and expressed willingness to buy goods from countries that are culturally 

similar than goods from culturally different countries. Even though Riefler and 

Diamantopoulos (2007) study assumed that cultural remoteness is not a factor of 

hostility, they did not investigate whether cultural detachment moderates the affiliation 
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among hostility, product judgments, and willingness to buy. Customers are likely to 

associate more with goods from more ethnically similar countries as compared to less 

culturally similar ones. They will positively assess and be more keen to buy foreign 

goods from a culturally similar e country (Watson and Wright, 2000). 

2.4 Subjective norms 

This restricted conceptualisation can also be the cause that led Huang et al. (2008) to 

establish that no association exists between subjective norms and intent to share.Such an 

assumption promopts us to reconsider the concept of subjective norms use in the ‘theory 

of planned behaviour’ (TPB) information sharing studies within organisations. In the 

same manner, Minbaeva and Pedersen (2010) argue that optimistic opinion given by 

people for sharing information was correlated to more optimistic subjective norms. 

However it was found that outside rewards for information sharing were negatively 

interrelated to attitudes for distribution.  

Subjective norms mean perceived collective pressure to engage or not to engage in 

behaviour (Ajzen, 2006). Several earlier TPB studies have pointed out that subjective 

norms are essential predictors of customers’ intentions to perform definite health-related 

activities. A product’s COO encloses a normative shock when societal customs dictate 

the popularity of buying products based on its COO. For instance, if a customer holds 

optimistic perceptions of overseas goods, collective norms might dictate that buying of 

overseas goods might be considered ‘un-American’. This normative contact has naturally 

been confined within COO studies using customer ethnocentrism (Meyer et al., 2007). 

2.5 Anticipated emotions 

Abbott (2001) and Verbeke (2001) tested a modified and comprehensive TPB, and  

argued that anticipated emotions have major influence on desires, purpose, and goal-

directed performance. Events affecting consumer buying behaviour must be assessed 

jointly from a cognitive and an emotional viewpoint. Therefore, in order to understand 

the impact of customer animosity, it would be helpful to examine the functions of 

expected emotions. Modern representation of a nation’s product image stress the need for 

better understanding of the role emotions play in customer reactions to goods from other 

nations (Heslop et al., 2004; Laroche et al., 2005). Bagozzi and Dholakia (2006) found 

that among users of Linux operating systems (OS), expected emotions of contributing in 

an online Linux client group influenced their intentions of contributing in group. 

Moreover, Baumgartner et al. (2008) argue that positive and negative anticipated 

emotions affect the purpose to engage in behaviours that avoid the probable negative 

outcomes of the Y2K problem. 

3 Methodology 

3.1 Scale 

This research draws on the approach used by Maher and Mady (2010) for studying 

consumer animosity. Each independent variable such as reasons behind animosity 
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towards Denmark (A, B, C) (Maher and Mady, 2010), product judgments (D, E, F) 

(Klein, 2002), subjective norms (K, L), (Lee and Green, 1991), group responsibility (M, 

N, O) (Quigley and Tedeschi, 1996), animosity (P, Q, R) (Maher and Mady, 2010), 

positive anticipated emotions (S, T, U) (Bagozzi et al., 1998), negative anticipated 

emotions (V, W, X) (Bagozzi et al., 1998) consists of three items. Subjective norms has 

two items while the dependent variable willingness to buy (Klein, 2002) has four items 

(G, H, I, J). The questionnaire also included demographic items regarding age, gender, 

and Education. The questionnaire used a five-point Likert scale (1 for strongly agree and 

5 for strongly disagree) and it was customised according to Pakistan’s environment. 

Moreover, Cronbach’s alpha test of reliability was 0.643. 

3.2 Sample 

180 questionnaires were circulated and all of them were returned back by respondents. 

The reply rate was 100%. However, five questionnaires were judged to be unusable and 

the final number of analysed questionnaires was 175 

Table 1 demonstrates that among 175 individuals 125 (71.4%) were male and  

50 individuals (28.6%) were female. 

 

 

 

Table 1 Respondent’s gender 

 Frequency Percentage 

Male 125 71.4 

Female 50 28.6 

Total 175 100.0 

Table 2 demonstrates that out of 175 respondents 22 individuals (12.6%) were of the age 

of between 17–20 years; 130 individuals (74.3%) were of the age of between 21–23 years 

and 23 persons (13.1%) were age of 24 and above. 

Table 2 Respondent’s age 

 Frequency Percentage 

17–20 years 22 12.6 

21–23 years 130 74.3 

24 and above 23 13.1 

Total 175 100.0 

Table 3 illustrates that amongst the 175 respondents, individuals with Bachelors degree 

were 40 (22.9%); individuals with Masters degree were 118 (67.4%) and individuals 

doing MPhil/PhD were 17 (9.7%). 

Table 3 Education of respondents 

 Frequency Percentage 

Bachelors 40 22.9 
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Master 118 67.4 

MPhil/PhD 17 9.7 

Total 175 100.0 

3.3 Statistical tests 

To check the reliability of the sample data Cronbach’s alpha test was performed. 

Frequency analysis was made on the figures to check the characteristics of the sample 

according to age, education and gender. 

Averages of sample were calculated to check the diverse respondent’s answers to the 

variables. For hypothesis testing, correlation was calculated and regression test was done 

to observe the variation of data. 

4 Analysis of data 

4.1 Reliability analysis 

Table 4 shows that Cronbach’s alpha is 0.643, which is acceptable for the purpose of this 

study. 

Table 4 Reliability statistics 

Cronbach alpha Items 

0.643 24 

4.2 Comparisons of means 

Table 5 shows that people of the age group 17–20 years and 24 years and above are more 

willing to buy (dependent variable) as compared to age group of 21–23 years 

Table 5 Willingness to buy *age of the respondent 

Age Mean N S.D 

17 to 20 years 2.5568 22 .71519 

21 to 23 years 2.3538 130 .77746 

24 and above 2.6304 23 .84903 

Total 2.4157 175 .78260 

Table 6 shows that gender does not have significant effect on willingness to buy 

(dependent variable) as the means of males and females are 2.4380 and 2.3600 

respectively. 

Table 6 Willingness to buy * gender of the respondent 

Gender Mean N S.D 

Male 2.4380 125 .82895 

Female 2.3600 50 .65691 

Total 2.4157 175 .78260 
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Table 7 shows that the individuals of bachelors (mean = 2.6313) and MPhil/PhD  

(mean = 2.6176) level are more willing to buy Danish products (dependent variable) as 

compared to the individuals that have Master degree (mean = 2.3136). 

Table 7 Willingness to buy * degree program of the respondent 

Student of Mean N S.D 

Bachelors 2.6313 40 .66744 

Master 2.3136 118 .78934 

MPhil/PhD 2.6176 17 .88440 

Total 2.4157 175 .78260 

4.3 Means 

Table 8 shows the means of the various variable investigated in the study. 

Table 8 Descriptive statistics 

 N Minimum Maximum Means S.D 

Willingness to buy 175 1.00 4.25 2.4157 .78260 

Subjective norms 175 1.00 5.00 2.6457 .91612 

Product judgment 175 1.00 5.00 3.2133 .76993 

Negative anticipated emotions 175 1.00 5.00 3.3638 .98278 

Positive anticipated emotions 175 1.67 5.00 3.7410 .86522 

Animosity 175 1.33 5.00 3.9219 .84092 

Reasons behind animosity 175 1.00 5.00 4.0400 .86084 

Group responsibilities 175 1.67 5.00 4.1143 .80127 

Valid N (list wise) 175     

4.4 Correlations 

H1 P.J is positively related with W.T.B. 

Table 9 shows that P.J and W.T.B are positively related (R = .190*) and are 

significance at 0.012 level, so we accept H1. 

H2 S.Ns are positively related with W.T.B. 

Table 9 shows that subjective norms have positive relationship with W.T.B (R = 

.316**) along with a significance level of 0.000, so we accept H2. 

H3 G.R is negatively correlated with W.T.B. 

 Table 9 shows a negative relationship between group responsibilities and 

willingness to buy (R = 0 – .350**) along with significance level of 0.000,  

so we accept H3. 
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H4 Animosity is negatively linked with W.T.B. 

 Table 9 shows a negative relationship between animosity and W.T.B (R = –

0.400**) along with significance level of 0.000, so we accept H4. 

H5 P.A.E is negatively related with W.T.B. 

 Table 9 shows a relationship that positive anticipated emotions is negatively 

associated with W.T.B (R = –0.460**) and is significance level of 0.000, so we 

accept H5. 

H6 Negative anticipated emotions are negatively linked with W.T.B. 

 Table 9 shows a relationship that negative anticipated emotions is negatively 

associated with W.T.B (R = –.412**) and is significance level of 0.000, so we 

accept H6. 

 

 

Table 9 Correlation 

  W.T.B R.B.A P.J S.N G.R A P.A.E N.A.E 

W.T.B R 1 –.262** .190* .316** –.350** –.400** –.460** –.412** 

 Sig (two-tailed)  .000 .012 .000 .000 .000 .000 .000 

 N 175 175 175 175 175 175 175 175 

R.B.A R  1 –.099 –.049 .323** .387** .221** .046 

 Sig (two-tailed)   .194 .522 .000 .000 .003 .545 

 N  175 175 175 175 175 175 175 

P.J R   1 .333** .067 –.129 –.060 .087 

 Sig (two-tailed)    .000 .379 .089 .428 .254 

 N   175 175 175 175 175 175 

S.N R    1 –.135 –.052 –.231* –.063 

 Sig (two-tailed)     .075 .492 .002 .404 

 N    175 175 175 175 175 

G.R R     1 .457** 294** .348** 

 Sig (two-tailed)      .000 .000 .000 

 N     175 175 175 175 

A R      1 .492** .294** 

 Sig (two-tailed)       .000 .000 

 N      175 175 175 

P.A.E R       1 .361** 

 Sig (two-tailed)        .000 

 N       175 175 
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N.A.E R        1 

 Sig (two-tailed)         

 N        175 

Notes: *Correlation is significant at the 0.05 level (two-tailed). 
**Correlation is significant at the 0.01 level (two-tailed). 
W.T.B = willingness to buy, R.B.A = reasons behind animosity, 
P.J = product judgment; S.N = subjective norms, 
G.R = group responsibilities, A = animosity;  
P.A.E = positive anticipated emotions, N.A.E = negative anticipated emotions. 

4.5 Regression 

Table 10 illustrates the significance for adjusted R square (0.367) which shows that the 

independent variables (reasons behind animosity, product judgment, subjective norms, 

negative anticipated emotions, animosity, positive anticipated emotions, group  

responsibilities) explain 36.7% of the variation in the willingness to buy (D.V).  

Durbin-Watson is also well in the acceptance region. Therefore, it is safe to assume that 

there is no auto-correlation amongst the variables considered in the study. Similarly, the 

assessment of F-statistic is 15.396 and 0.000 significance level. Table 10 shows that 

amongst all the (IND.V) Subjective norms has a larger impact on willingness to buy with 

standardised  coefficients 0.188 which is considerable at 0.006 levels. likewise for 

product judgment, group responsibilities, animosity, reasons behind animosity, positive 

anticipated emotions and negative anticipated emotions have standardised beta 

coefficients 0.119, –0.094, –0.109, –0.111, –0.208 and –0.266 respectively and are also 

significant at 0.075, 0.202, 0.171, 0.102, 0.006 and 0.000 level respectively. 

Table 10 Regression coefficient 

Variable  coefficients Std. error 
Standardised  
coefficients 

t Sign 

(Constants) 4.199 0.406  10.354 0.000 

Reasons behind animosity –0.101 0.061 –0.111 –1.646 0.102 

Product judgment 0.121 0.068 0.119 1.793 0.075 

Subjective norms 0.160 0.057 0.188 2.795 0.006 

Group responsibilities –0.092 0.071 –0.094 –1.282 0.202 

Animosity –0.101 0.074 –0.109 –1.374 0.171 

Positive anticipated emotions –0.188 0.067 –0.208 –2.807 0.006 

Negative anticipated emotions –0.212 0.054 –0.266 –3.893 0.000 

Adjusted R square 0.367     

F Statistic 15.396     

Significance 0.000     

Durbin Watson 2.096     

Note: aDependent variable: willingness to buy 
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5 Discussions 

In the research, of the seven variables (IND.V) subjective norms was found to be the 

most influencing variable (standardised coefficients = 0.188) on willingness to buy. The 

results show that SN’s are associated with buying Danish products, by reducing the WTB 

them. The product judgment was found to be the second most important factor 

(standardised coefficients = 0.119). This research also suggests that hostility is a vital 

factor, followed by societal strain to boycott Danish goods. On the other hand, the 

research established that product judgement of Danish goods is not associated with 

customer willingness to buy Danish goods. This may be a result of the effect of other 

variables. Ultimately, the outcome of the present study recommends that SN and GR is a 

significant factor controlling animosity. These results correspond to the outcome of 

Leong et al. (2008), who argued that customers in Asia hold America accountable for 

problems in Asia and they have hostility toward the USA. Therefore, it can be safely 

assumed that Denmark was also held accountable by Pakistanis for the same reason. 

6 Managerial implications 

The outcomes of the present study show that other variables along with animosity can 

influence a customer’s decision to purchase and use goods from an apparent hostile 

nation. The societal customs associated with purchasing goods from Denmark affected 

Pakistani customers’ animosity toward Denmark. The results show that customers 

anticipated emotions (A.E) conflict with the choice to purchase Denmark’s goods. These 

sentiments do control customer decisions regarding purchasing Danish goods. However, 

although they show that the action to not purchase Danish goods is psychologically 

determined; hostility is different when compared to (A.E) since hostility is defined as a 

harmful sentiment which a customer experience toward another nation (Bougie et al., 

2003). 

Based on this study’s outcome, managers need to analyse the causes leading to the 

state of animosity. Once they knew the reasons they will be able to make better decisions 

when faced with such a crisis. In depth understanding of customers’ feelings is crucial in 

these situations. 
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Appendix 

Researchers: Saqib Hayat, Shaikh Muhammad Zeeshan 

Research supervisor: Mr. Usman Yousaf Virk 

Reason behind animosity towards Denmark (independent variable) 

A Denmark is trying to ruin Islam’s image 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

B Denmark does not respect other religions 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

C Denmark has tarnished the character of the prophet Mohammed 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

Product judgments (independent variable) 

D Products made in Denmark are carefully produced and have fine workmanship. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

E Products made in Denmark usually show a very clever use of colour and design. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 
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F Products made in Denmark are usually quite reliable and seem to last the desired 

length of time. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

Willingness to buy (dependent variable) 

G Whenever possible, I avoid buying Danish products. (R) 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

H Whenever available, I would prefer to buy products made in Denmark. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

I I would never buy a Danish product. (R) 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

J I do not like the idea of owning Danish products. (R) 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

Subjective norms (independent variable) 

K People who are important to me would: approve of purchase of Danish products 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

L People close to me think I should buy Danish products 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 
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Group responsibility (independent variable) 

M Denmark is responsible for what has transpired in the Danish Press regarding the 

prophet Mohammed 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

N Denmark should be held accountable for what has transpired in the Danish Press 

regarding the prophet Mohammed 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

O Denmark should be held responsible for what has transpired in the Danish Press 

regarding the prophet Mohammed 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

Animosity (independent variable) 

P I feel offense because Denmark does not respect other religions 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

Q I feel angry because Denmark does not respect other religions 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

R I feel contempt because Denmark does not respect other religions  

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

Positive anticipated emotions (independent variable) 

S If I don’t buy Danish products I would feel happy. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 
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T If I don’t buy Danish products I would feel satisfied. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

U If I don’t buy Danish products I would feel proud. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

Negative anticipated emotions (independent variable) 

V If I would buy Danish products I would feel frustrated. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

W If I would buy Danish products I would feel guilty. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

X If I would buy Danish products I would feel worried. 

1.  
Strongly 
disagree 

2.  
Disagree 

3.  
Neither agree 
nor disagree 

4.  
Agree 

5.  
Strongly  

agree 

Y Age 

1. 17–20 years 2. 21–23 years 3. 24 years and above 

Z Gender 

1. Male 2. Female 

AA Education 

1. Bachelor 2. Masters 3. MPhil/PhD 

 

Name (optional): ........................................................................................ 

E-mail (optional): ....................................................................................... 

Thank You for Your Time & Effort 
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Abstract: Public relations in Islam is conceived of as a vehicle of creating a 
healthy environment and atmosphere for both the individual and the 
organisation to set up and establish the Islamic Umma which should be 
characterised by harmony, mutual understanding, mutual respect and mutual 
interest governed by the Islamic principles and values. The final objective is to 
reinforce social solidarity and a strong community in terms of faith and 
welfare. The principle of freedom of expression in Islam, shouraa – democracy, 
transparency, accountability, social responsibility, reinforcing social solidarity 
‘takaful’, fostering a sense of affiliation and loyalty to the community, sincerity 
and truthfulness, are key principles of human, social and institutional 
communication and relations in Islam and fundamentals of modern public 
relations. All actions undertaken by organisations toward their general publics 
in the community are motivated by an ultimate conviction in the betterment and 
empowerment of the community to help establish the perfect Umma of 
believers. Ethics, transparency, mutual understanding, authenticity and 
accountability are the pillars of Islamic conduct and communication as they are 
today the basics of successful corporate social responsibility, corporate 
communication and stakeholder governance. 

Keywords: takaful; accountability; social responsibility; human and social 
communication; transparency-ethics. 
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World’, Kula Lumpur, Malaysia, 22–24 April 2014. 
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“Invite (all) to the way of thy Lord with wisdom And beautiful preaching; And 
argue with them in ways that are best And most gracious: for thy lord knoweth 
best, Who have strayed from His path, and who receive guidance.” (Al Nahl: 
125) 

“And who could be better of speech than he who calls [his fellow-men] unto 
god, and does what is just and right, and says, ‘Verily, I am of those who have 
surrendered themselves to god?’.” (Fussilat: 33) 

“Do you bid other people to be pious, the while you forget your own selves – 
and yet you recite the divine writ? Will you not, then, use your reason?”  
(Al Baqarah: 44) 

“O mankind we created you from a single (pair) of a male and a female, and 
made you into nations and tribes, that ye may know each other (Not that ye 
may despise (each other). Verily the most honoured of you in the sight of Allah 
Is (he who is) the most righteous of you. And Allah has full knowledge and is 
well-acquainted (with all things).” (Alhujurat: 13) 

1 Introduction 

Islam is a religion of freedom of speech, right to communication, tolerance and the 
respect of human beings no matter what they are and who they are. Prophet Muhammad, 
peace be upon him, (PBUH) as a catalyst and an advocate of Islam and as a messenger of 
Allah used extensively communication and public relations to introduce new religion and 
new way of life to the people of Kureish and the Arabic peninsula. The task was not easy, 
given the fact that people had already their beliefs, traditions and habits. A huge work of 
persuasion, public relations and communication was necessary to spread the word and 
explain the new religion to the population of Kureish. The new religion was a radical 
transformation in the lives, values and habits of people. Life in Kureish before the advent 
of Islam was based on a tribal system dominated by force, power and by the rule of the 
strong and the powerful at the expense of justice, equality, law and peace. The whole land 
was dominated by ignorance, lack of justice and immorality. People of Arabia were 
always at war with each other living in an atmosphere of conflicts, hatred and revenge. 
When Arabs were not fighting, wine, women and song were their most favourite pastime. 

Islam is a universal religion intended for all humanity. It is a religion-based 
essentially on communication and public relations. For Prophet Muhammad, the 
messenger of Allah and the catalyst and advocate of the new religion, the task was very 
challenging, very difficult and in some instances almost impossible. Prophet Muhammad 
was spreading the new religion which was a true and radical revolution in Kureish and 
the Arabic peninsula. To disseminate and propagate the new religion, its values and its 
teachings, Prophet Muhammad needed extraordinary skills of public relations and 
communication to introduce the new religion and convince people to quit their old habits 
and practices and embrace new way of life. 

This paper highlights the Islamic origins of public relations and communication 
through the dissemination of Islam by Prophet Muhammad by using public relations 
techniques and tactics and by using the art of persuasive communication to spread a new 
religion and a new way of life very different than what the population of Kureish and the 
Arabic Peninsula used to have. The paper also addresses the Islamic view and perception 
of corporate social responsibility. Unlike Western theories and approaches, the Islamic 
view of CSR takes a rather holistic approach. It offers an integral spiritual view based on 
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the teachings of the Ouran and the Sunnah for a more rationale interaction of man with 
nature as well as his community and fellowmen. 

The essence of modern public relations, as stated by the late Bernays (1961) in his 
book Crystallizing Public Opinion, lies in modifying attitudes, actions behaviours and 
efforts to integrate attitudes and actions of an institution with its publics and of publics 
with those of that institution. This means, consent, persuasion, mutual understanding, 
two-way communication, mutual respect, credibility, good will and cooperation. Prophet 
Muhammad’s mission was to prepare the minds, beliefs and convictions of people to 
adopt a new set of beliefs, attitudes and behaviours. In other words, Muhammad through 
the Quran, Hadith and Sunnah was crystallising public opinion to reach consent and to 
persuade the people to embrace Islam as a new way of life based on peace, justice, 
equality, freedom of expression, solidarity and respect. The paper looks at the verses 
(surates) in the Quran that emphasised communication as well as the Hadith and Sunnah 
(Sira Anabawia), the sayings and the conduct and behaviour of the prophet Muhammad 
through which he used extensively communication and public relations to explain the 
teachings of Islam to his followers and to elaborate on issues that needed further details. 
Khan writes on the life of the prophet: 

“His own personal life was a perfect example for mankind. Because he himself 
was made to experience all kinds of special conditions, he was able to provide a 
model for living both at the individual and social levels. He showed us the life 
that god would like us to live on earth, for in all matters each and every one of 
his actions was in accordance with the will of god. Not only did he establish the 
perfect pattern for the worship of god, but he also showed how god helps those 
who truly devote their lives to His service. We can see from his life how, if one 
fears God, there is nothing else that one need fear.” [Khan, (2000), p.9] 

His preaching mission extended over a mere 23 years. It was during this short time that 
he brought in a revolution among the Arab tribes, the like of which the world had never 
seen. It ushered in the age of the press, ensuring the preservation of the Quran for all 
time. It brought the age of democracy and freedom of speech to the world, removing all 
artificial barriers that had obstructed preachers in their call to truth. It made new 
discoveries possible in the world of science, enabling religious truths to be proven and 
explained on a rational, intellectual level [Khan, (2000), p.19]. 

Public relations in Islamic culture dates back to as far as 14 centuries. It has been 
extensively used during the prophet Muhammad era to disseminate the new message, the 
new religion, thus a new way of thinking, behaving and living peacefully with others 
(Aldemiri, 1988). Then, public relations was perceived and conceived within the confines 
of the teachings of Islam, democracy (Echourra) and the respect of man and other people 
and nations, no matter what their colour, race and religion are (Mustapha, 1989). 

2 Historical roots of public relations 

Although public relations is a 20th-century phenomenon, its roots are ancient. Seitel 
asserts: 

“Leaders in virtually any great society throughout history understood the 
importance of influencing public opinion through persuasion. For example, the 
Babylonians of 1800 B.C. hammered out their messages on stone tablets so that 
farmers could learn the latest techniques of harvesting, sowing and irrigating… 
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a good example of planned persuasion to reach a specific public for a particular 
purpose, in other words, public relations…The best speakers, in fact, were 
generally elected to leadership positions. Occasionally, aspiring Greek 
politicians enlisted the aid of Sophists (individuals renowned for both their 
reasoning and their rhetoric) to help fight verbal battles… Even the catholic 
church had a hand in the creation of public relations. In the 1600s, under the 
leadership of Pope Gregory XV, the church established a college of propaganda 
to ‘help propagate the fate’.” [Seitel, (2011), pp.25–26] 

Prophet Muhammad was no exception; he used communication and public relations to 
crystallise public opinion, persuade people and convince them to embrace a new religion 
with new principles, new rules, new way of life based on the respect of human beings, 
equality, justice, peace and harmony. The Quran generally deals with the broad principles 
or essentials of religion, going into details in very rare cases. The details were generously 
supplied by the prophet Muhammad himself, either by showing in his practice how an 
injunction shall be carried out, or by giving an explanation in words. The Sunnah or 
Hadith of Prophet Muhammad was not, as is generally supposed, a thing of which the 
need may have been felt only after his death, for it was very much needed in his lifetime. 
Without communication, public relations, good conduct and good governance the prophet 
would have never been able to propagate and convey the teachings of Islam to the 
population of Kureish and the Arabic peninsula and the whole world. The success of 
Muhammad in his extremely difficult mission was due to a large extent to his 
communication skills, public relations, his conduct, morals, ethics, modesty, generosity, 
tolerance, personality, character and his command of crystallising public opinion and 
reaching consent. 

3 The early days of public relations in Islam 

Public relations in Islam revolves around the individual and the community. It seeks to 
build up individuals and communities – Umma – within the principles and teachings of 
Islam. Communication and public relations are practices intended to achieve the interests 
of all. These tools should be used within the context of the morals and the ethics of the 
Islamic society. The philosophy of public relations in Islam is based on the following: 

• Public relations in Islam is the task and responsibility of every Muslim in the Umma: 
it has a holistic and macro approach with the intention to build the Islamic Umma on 
the principles and the teachings of Islam. 

• Public relations in Islam is based on ethics, credibility and the welfare of all and not 
only the rich and the wealthy and those who have the means and the power. The 
principle here is, once you have healthy and decent relations between members of 
the Umma and its organisations you will reach a society based on the teachings and 
the principle of Islam. 

• Public relations in Islam starts from the family: this is a micro approach to the 
philosophy and practice of public relations in Islam where the family is the corner 
stone of society. The family in Islam should enjoy harmony, respect, solidarity –
takaful- and love. The conduct and the behaviour of the family from inside and with 
the outside world should be dictated by the teachings and principles of Islam. 
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The methods and practices of public relations in Islam are centred around love, care and 
harmony in the Islamic Umma. Good relationship between the ruler and the citizens. The 
duties of the ruler vis-à-vis the ruled are clear. He is accountable to Allah and to them and 
he is subject to control, questioning and investigation. Citizens in the Umma have also 
their duties vis-à-vis the ruler and the community as a whole. Everybody works within 
the confines and teachings of Islam for the welfare of the Islamic Umma. Furthermore, 
the Islamic state has to establish healthy, ethical and fruitful international relations with 
countries and nations in the world built on mutual understanding, benefits and 
cooperation. 

The principles of public relations in Islam are based on good conduct, mercy and 
forgiveness, modesty, justice, loyalty, ethics. The objective here is to be a good Muslim 
to serve Allah, the Islamic Umma and the Muslims. These applies to the ruler, the 
organisation, the family and the citizen [Kuhail, (1985), pp.156–214]. 

All actions undertaken by organisations toward their general publics in the 
community are motivated by an ultimate conviction in the betterment and empowerment 
of the community to help establish the perfect Umma of believers. Public relations in 
Islam is also based on the general human relations that ought to prevail in the Islamic 
Umma, among individuals and between socio-political and economic organisations, on 
the one hand and community members, on the other hand, though in an institutional 
framework. The notions of solidarity, mutual benefit, responsibility, trust and fraternity 
which characterise human relations in the Islamic community also mark public relations 
in general. The end objective is solidarity, cohesion, spirit of the community and the 
welfare of all in a harmony dominated by faith and belief in Allah (two-way symmetric 
model and community relations paradigm). 

The success of organisations in the community is assessed through their success in 
developing and advancing their relations with the community, rather than in terms of 
material profit making. Both organisations and publics are seen as homogeneous players 
committed to the development of the community in accordance with the commandments 
of Islam. 

Public relations in Islam is best conceived of as an integral part of an intricate web of 
human relations prevailing in the community and therefore, are governed by Islamic 
principles and values. In its institutional manifestations (involving organisations and 
general publics), public relations is a process of reinforcing social solidarity ‘takaful’ and 
fostering a sense of affiliation and loyalty to the community. 

“It is now evident that an Islamic model of public relations would be a 
community-oriented model in which publics and organizations are not viewed 
as two opposing elements but rather as two components of one community, 
working together for its advancement and welfare. Relations with members of 
Umma, are viewed not as means of maximizing the interests of the organization 
itself to the detriment of those of the community. In the holistic view of Islamic 
community, the organization is the community and the community is the 
organization.” (Ayish and Awad, 1994) 

Public relations in the Islamic Umma is the responsibility of all – organisations and 
individuals – to build up a public consent and a social consciousness based on the virtue 
of Islam, faith and the belief in Allah. The objective, here, is to strengthen the community 
orientations of organisations. Organisations can build schools, hospitals, homes for the 
poor, the needy and the elderly, mosques and health centres. They can sponsor cultural, 
educational and sporting events…etc. Ayish and Awad assert: 
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“In the broad Islamic concept of ibadah (worship), all these activities are acts of 
worship carried out to win the pleasure of God. An organization might sponsor 
the building of a school, a mosque, a cultural club, or a health center as a form 
of voluntary public support to the community. The fact that such sponsorship is 
highly encouraged in Islam would serve as a catalyst for further attachment to 
the community on the part of the organization. While the original intention 
behind such support is based on religious convictions, organizations may still 
benefit from it in establishing relations of trust and respect with their publics.” 
(Ayish and Awad, 1994) 

Public relations in Islam is conceived of as a vehicle of creating a healthy environment 
and atmosphere for both the individual and the organisation to set up and establish the 
Islamic Umma which should be characterised by harmony, mutual understanding, mutual 
respect and mutual interest governed by the Islamic principles and values. The final 
objective is to reinforce social solidarity and a strong community in terms of faith and 
welfare. 

4 Prophet Muhammad: the great communicator 

The following verses show the communication and public relations aspect of the 
dissemination and propagation of Islam. They show the universal characteristic of Islam. 
The prophet is asked to reveal the book to the population of Umm Alqora and the rest of 
the world and to give tidings and admonition. Muhammad is sent to convey the message 
and to advise the followers on how to deal with their daily encounters and problems. 
Spreading Islam on a universal basis means a lot of communication and public relations 
work based on knowing the book and knowing the people who are supposed to adopt it. 

“And this is a book which we have sent down, bringing blessings, and 
confirming (the revelations) which came before it: that thou mayest warn the 
mother of cities and all around her. Those who believe in the hereafter, believe 
in this (book), and they are constant in guarding their prayers.” (Al Anam: 92) 

“But thee we only sent to give glad tidings and admonition” (Al furqan: 56) 

“We have not sent thee but as a universal (messenger) to men, giving them glad 
tidings, and warning them (against sin), but most men understand not.” (Saba: 
28) 

Allah’s revelation, through the prophet, was not meant for one faith or tribe, one race or 
set of people. It was directed to all mankind, to whom, if they turn to Allah, it is a 
message of the glad tidings of his mercy and if they do not turn to him, it is a warning 
against sin and the inevitable punishment. 

Through the following verse Allah conveys to Muhammad a mission facing many 
enemies and dangers, but he has to go forward to proclaim the message and fulfil the 
mission, trusting Allah for protection and unconcerned if people who had lost all sense of 
right rejected it or threatened him. The prophet is called here, through international 
communication with leaders and kings, to spread the message throughout the world and 
not only in a specific place on earth. Through his companions and missions, the prophet 
established channels of communication with other nations and kingdoms to convey and 
disseminate the message. His dealings with kings, dignitaries, delegations and later on 
pilgrims were characterised by respect, modesty and harmony. 
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“O messenger proclaim the (message) which hath been sent to thee from thy 
Lord. If thou didst not, thou wouldst not have fulfilled and proclaimed His 
mission. And Allah will defend thee from men (who mean mischief). For Allah 
guideth not those who reject faith.” (Al maidah: 67) 

Islam has a global, holistic and universal perspective. Muhammad’s mission consisted of 
conveying the book which is an explanation, a guide, a mercy and a gospel for all 
mankind. Islam is a way of life valid for all times, all nations and all peoples in the world. 
Islam is not restricted to particular people or a particular nation; it is intended to all 
mankind. 

“One day we shall raise from all peoples a witness against them, from amongst 
themselves. And we shall bring thee as a witness against these (thy people): and 
we have sent down to thee a book explaining all things, a guide, a mercy, and 
glad tidings to Muslims.” (Al Nahl: 89) 

“We have explained in detail in this Quran, for the benefit of mankind, every 
kind of similitude: but man is, in most things, contentious.” (Al Kahf: 54) 

Islam is a religion of communication. Disseminating and spreading Islam is an act of 
communication. The Quran, Hadith and Sunnah have to be conveyed, explained and 
interpreted to the believers. The prophet had to convey the Quran, to explain it and in 
some instances, he had to elaborate on issues that needed explanations and illustrations. 
The conduct of Prophet Muhammad was an aspect of communication to introduce the 
new religion to the people (trade, marriage, parenting, imam, ruler, teacher, judge, 
husband, father, neighbour, in-law…etc). Prophet Muhammad used interpersonal 
communication and oral communication. The Quran was in itself a channel of 
communication because the whole new way of approaching things and interpreting them 
revolves around it. Hadith was another means of communication. Through it, the prophet 
Muhammad explained Islam and went into details where they are not found in the book. 
Speeches were also widely used in the period of Muhammad to communicate and explain 
the new religion to the followers. Mosques are daily forums of spreading the religion of 
Islam, explaining it and discussing any issue that needs to be elaborated fully and 
extensively. Pilgrimage is another aspect of communication; it is an international 
conference where every Muslim in the world can attend and perform the fifth pillar of 
Islam. During Hajj at the time of Prophet Muhammad, many encounters occurred 
between foreign pilgrims and the prophet giving ways and forums to discussions. Friday 
preaching is another aspect of communication in Islam devoted to the interpretation of 
the religion in the light of the issues and problems encountered by Muslims in their life. 
Prophet Muhammad used also missions to communicate and propagate Islam through 
sending his companions to other nations and civilizations. He used also to receive foreign 
delegations and convince them to embrace Islam as a religion of justice, peace and 
harmony. Intercultural communication or communication between civilization was 
another method of communication used in Prophet Muhammad’s era [Kuhail, (1987), 
pp.123–211]. 

Sunnah or Hadith is the second source from which the teachings of Islam are drawn. 
Hadith literally means a saying conveyed to man. Hadith means sayings of the Prophet, 
his action or practice of his silent approval of the action or practice. Hadith and Sunnah 
are used interchangeably, but sometimes these are used for different meanings. To deal 
with the topic it is necessary to know the position of the prophet in Islam, because the 
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indispensability of Hadith depends upon the position of the prophet. Three situations 
emerge. 

1 The duty of the prophet was only to convey the message and nothing more was 
required from him. 

2 He had not only to convey the message but also to act upon it and to explain it. But 
all that was for the specified period and after his death Quran is sufficient to guide 
humanity. 

3 No doubt he had to convey the divine message but it was also his duty to act upon it 
and to explain it to the people. His actions and explanations are a source of guidance 
forever. His sayings, actions, practices and explanations are a source of light for 
every Muslim in every age (The Hadith-Sunnah, http://www.islamonline.com). 

Thus, Prophet Muhammad used extensively and effectively public relations and 
communication to convey the message, explain it and illustrate it through his sayings, 
speeches, explanations, interpretations, as well as, through his daily conduct, deeds and 
acts. He had to elaborate and explain so many issues and answer so many questions. His 
daily behaviour was a real example of a true, honest and dedicated believer and 
messenger. In addition, his actions reflected and illustrated his sayings. 

“And verily in the messenger of Allah ye have a good example for him who 
looketh unto Allah and the last day and remembereth Allah much.” (Al-Ahzab: 
31) 

According to this verse, every Muslim is bound to have the good example of the prophet 
as an ideal in life. In another verse he has been made a ‘Hakam’ – judge – for the 
Muslims by Allah Almighty. No one remains Muslim if he does not accept the prophet’s 
decisions and judgments: 

“But no, by thy Lord, they can have no real faith until they make thee judge in 
all disputes between them and find in their souls no resistance against thy 
decisions but accept them with the fullest conviction.” (An-Nisa: 65) 

While explaining the qualities of Muslims the Quran says: 
“The answer of the believers, when summoned to Allah and His apostle, in 
order that He may judge between them, is no other than this: they say: we hear 
and we obey.” (An-Nur: 51) 

In many places the Quran has given its verdict on this issue. The Quran says: 
“For he commands them what is just and forbids them what is evil; he allows 
them as lawful what is good and pure and prohibits them from what is bad and 
impure. He releases them from their heavy burdens and from the yokes that are 
upon them.” (Al-Araf: 157) 

“Obey Allah and obey the messenger”, (An-Nisa: 59) and “Whatever the 
Messenger giveth you take it and whatever he forbiddeth abstain from it.”  
(Al-Hashr: 7) 

Quran is very clear in expressing its view on the position of the prophet. According to the 
Quran the prophet has four capacities and he must be obeyed in every capacity. He is a 
teacher, educator and a judge, one who explains the Quran, he is a law-giver and judge 
and he is a ruler. In all these capacities, he is an ideal example for the Muslims. Here are 
few verses of the Quran that illustrate the prerogatives of Prophet Muhammad: 



   

 

   

   
 

   

   

 

   

    The Islamic roots of modern public relations and corporate social responsibility 105    
 

    
 
 

   

   
 

   

   

 

   

       
 

“Allah did confer a great favour on the believers when He sent among them an 
apostle from among themselves rehearsing unto them the signs of Allah, 
sanctifying them in scripture and wisdom while, before that, they had been in 
manifest error.” (Al-Imran: 164) 

“And We have sent down unto thee the Message that thou mayest explain 
clearly to men what is sent for them.” (An-Nahl: 44) 

“O you who believe! Obey Allah and obey the apostle, and those charged with 
authority among you. If ye differ in anything amonst yourselves refer it to 
Allah and His Apostle, if you believe in Allah and the last day.” (An-Nisa: 59) 

“It is not fitting for a believer, man or woman when a matter has been decided 
by Allah and His apostle to have any option about their decision. If any one 
disobeys Allah and His apostle, he is indeed on a clearly wrong path.”  
(Al-Ahzab: 36) 

In all these verses, the Quran has explained various aspects of the prophets personality. 
One can judge the importance of the prophet from these verses. This is another important 
verse of the Quran, which is actually a verdict against those who do not believe in Hadith 
as an authentic source of law: 

“If any one contends with the prophet even after guidance has been plainly 
conveyed to him, and follows a path other than that becoming to men of faith, 
We shall leave him in the path he has chosen and land him in Hell, what an evil 
refuge.” (An-Nisa: 110) 

The Quran while pressing the Muslims to obey the prophet goes a step further when it 
announces that the prophet hood of Muhammad (PBUH) is above all the limitations of 
time and space. He is the last prophet and is a messenger of Allah for the whole of 
humanity for all time to come. Hadith is nothing but a reflection of the personality of the 
prophet, who is to be obeyed at every cost. 

“Any student of the Quran will see that the Holy Book generally deals with the 
broad principles or essentials of religion, going into details in very rare cases. 
The details were generously supplied by the prophet himself, either by showing 
in his practice how an injunction shall be carried out, or by giving an 
explanation in words. The Sunnah or Hadith of the Holy Prophet was not, as is 
generally supposed, a thing of which the need may have been felt only after his 
death, for it was very much needed in his lifetime. The two most important 
religious institutions of Islam are prayer and zakat; yet when the injunction 
relating to prayer and zakat were delivered, and they were repeatedly revealed 
in both Mecca and Madina, no details were supplied. Keep up prayers (aqimoo 
as-salaah the Qur’anic injunction and it was the prophet himself who by his 
own actions gave details of the prayer and said: (Salloo kamaa ra’aytamoonee 
usaallee) ‘pray as you see me praying’.” (Alvi, http://www.kalamullah.com/) 

5 Public relations and communication to perform Addawaa 

The messenger of God was the last and the greatest of all the prophets sent to provide 
guidance to all classes, ranks and grades in every age, time and clime. Syed Sulaiman 
Nadwi writes on the prophet’s character: 

“A model which can serve for every class of the people acting under different 
circumstances and states of human emotions will be found in the life of 
Muhammad peace be upon him. If you are rich, there is the example of the 
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tradesman of Mecca and the master of Bahrain’s treasure; if you are poor, you 
can follow the internees of Sh’eh Abi Talib and the emigree of Medina; if you 
are a king, watch the actions of the Ruler of Arabia; if you are a vassal, take a 
look at the man enduring hardships imposed by the Quraysh of Mecca; if you 
are a conqueror, lay your eyes on the victor of Badr and Hunayn; if you have 
suffered a defeat, take a lesson from the one discomfited at Uhad; if you are a 
teacher, learn from the holy mentor of the school of Suffah, if you are a student, 
look at the learner who sat before Gabriel; if you are a sermoner, direct your 
eyes to the discourser delivering lectures in the mosque of Medina; if you are 
charged to preach the gospel of truth and mercy to your persecutors, observe 
the helpless preacher explaining the message of God to the pagans of Mecca… 
if you are an orphan, do not forget the child of Amina and ‘Abdullah left to the 
tender mercy of Halima; if you are young, see the character of Mecca’s 
shepherd… in short, whoever and whatever you may be, you would  
find a shining example in the life of the prophet to illuminate your  
behavior.” (Prophet Muhammad: A Comprehensive and Eternal Model, 
http://www.Islaam.com) 

Say thou: “This is my way: I do invite unto Allah – on evidence clear as the 
seeing with one’s eyes – I and whoever follows me. Glory to Allah! And never 
will I join gods with Allah!” (Yusuf: 108) 

“Now then, for that (reason), call (them to the faith), and stand steadfast as thou 
art commanded, nor follow thou their vain desires: but say: “I believe in the 
book which Allah has sent down; and I’m commanded to judge justly between 
you. Allah is our lord and your Lord: for us (Is the responsibility for) our deeds, 
and for you for your deeds. There is no contention between us and you. Allah 
will bring us together, and to Him is (our) final goal”.” (Al Shura: 15) 

“To every people have we appointed rites and ceremonies which they must 
follow: let them not then dispute with thee on the matter, but do thou invite 
(them) to thy Lord: for thou art Assuredly on the right way.” (Al Hajj: 67) 

Islam rests on the highest social and religious needs of man and if people are convinced 
that they are on the right way, they should invite all to join them, without entering into 
controversies about such matters. 

“Invite (all) to the way of thy Lord with wisdom and beautiful preaching; and argue 
with them in ways that are best and most gracious: for thy Lord knoweth best, who have 
strayed from His path, and who receive guidance” (Al Nahl: 125). This verse explains the 
basics of professional public relations and communication. It laid down the principles of 
preaching and religious teaching which should be based on wisdom and discretion, 
meeting people on their own ground and convincing them with illustrations from their 
own knowledge and experience, which may be very narrow or very wide. Preaching must 
be, not dogmatic, not self-regarding, not offensive, but gentle, considerate and such as 
would attract their attention. 

“Who is better in speech than one who calls (men) to Allah, works righteousness, and 
says, ‘I am those who bow in Islam?’”, (Fussilat: 33) Abdullah Yusuf Ali interprets this 
verse as follows: 

“Better in speech: i.e., speaks better counsel; or is more worthy of being 
listened to. That his word reaches the highest mark of human speech is 
evidenced by three facts: 1) that he calls all to the truth of Allah, showing that 
his thoughts are not centered on himself; 2) every deed of his righteousness, 
showing that there is no divergence between his preaching and his conduct; and 
3) he completely associates himself with the will of Allah, showing that he is 
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the full embodiment of Islam. What a fine description of the holy prophet.” 
[Ali, (1996), p.1238] 

The propagation of Islam was the mission of all the prophets and messengers of Allah. 
There was never a prophet who was not a preacher and teacher. All of them preached the 
same message: “Worship Allah, you have no other god but Him”. They all called to their 
people saying: “I do not seek any reward from you for this work”. 

There are five approaches to the Islamic call that reflect a tremendous communication 
and public relations work: 

First: sincerity and truthfulness with Allah and to seek his favour. Allah says: “And 
withal, they were not enjoined aught but that they should worship God, sincere in their 
faith to Him alone” (Al Bayyinah: 5). The holy prophet (PBUH) foretold tat the first with 
whom the fire of hell will be lit are three; among them a scholar who acquired knowledge 
so that people would say he is learned. And it was indeed said of him. 

Second: to practice what one preaches. Actually it is a scandal and disgrace that a 
person’s actions contradict his words. Allah derides such people in His Quran: “Do you 
bid other people to be pious, the while you forget your own selves – and yet you recite 
the divine writ? Will you not, then, use your reason?” (Al Baqarah: 44). 

Third: gentleness in presenting the message. Allah advised Moses and Aaron to adopt 
this measure with Pharaoh, the greatest tyrant of his time: “But speak unto him in a mild 
manner, so that he might bethink himself or [at least] be filled with apprehension” (Taha: 
44). 

And to Muhammad, he also cautioned: “And it was by God’s grace that thou [O 
Prophet] didst deal gently with thy followers; for if thou hadst been harsh and hard of 
heart, they would indeed have broken away from thee” (Al Imran: 159). Hence it was on 
this basis the prophet (PBUH) declared: “Make matters easy and do not make them 
difficult. Give glad tidings and do not drive people away”. 

Fourth: a gradual approach to propagation. Do as Prophet Muhammad (PBUH) did in 
his mission by beginning with the most important matters; then follow them up in order 
of priority. This was clearly demonstrated in the advice he gave to Mu’adh before he sent 
him to Yemen. “You will come upon a People of the Book (Jews and Christians), the first 
thing you should invite them to is to bear witness that there is no God save Allah and that 
I am the Messenger of Allah. If they respond positively to this, then inform them that 
Allah had ordained for them five prayers each day and night”. 

Fifth: address every people with what is suited for them and their needs. There is a 
special approach to the people of the cities and another approach to the villagers. 
Similarly, there is a special approach to the Bedouin. The intellectual has his position and 
the ignorant has his position. So too, there is a style for the argumentative and an entirely 
different one for the submissive. “And whoever is granted wisdom has indeed been 
granted wealth abundant”. 

In terms of perfection of qualities, the prophet, (PBUH) had a smiling face that made 
him loveable to the people who submitted to him and followed him. He was also wise, 
discerning and patient. Severe trials used to make him stronger. He was the most 
disinterested in the worldly pleasures. He was the example of modesty. He was kind to 
all, he used to walk in the markets and sit on earth. He was distinguished from his 
Companions only with shyness and silence. 

One of the prophet’s most honourable attributes was his extreme tolerance. The Arabs 
showed him hatred and animosity but that made him kinder and more merciful. He 
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showed neither wrath nor vengeance but for Allah’s sake. He fulfilled the promise and 
kept the covenant. 

As for the virtues of the prophet’s speech. Muhammad had an extreme wisdom and 
the comprehensive knowledge that surprised his contemporaries. He had a strong 
capacity to learn by heart, he forgets not even single information as regards his Message. 
He explained his laws and teachings with very clear proofs. He incited his people for 
virtues and good conduct and interdicted jealousy, hatred and all that is abominable. He 
gave a clear answer whenever asked and a strong proof whenever he argued. He kept his 
tongue from altering or perverting speech, till he became known as truthful. He expressed 
what he wanted in a perfect manner. He was the most eloquent person who had clear 
meanings and lucid words. 

The virtues of prophet’s deeds consisted of his good conduct, combining at the same 
time mercy (for followers) and awe for those who opposed him. His Shari’ah (law) is a 
just one, moderate between intemperance and negligence. “And thou (standest) on an 
exalted standard of character” (Al Qalam: 4). He took from this world just what is 
sufficient. He explained his teachings and the rule of worship in such a clear manner that 
no law other than his is required. 

Combining his inviting to the religion with arguments and his readiness to fight the 
enemies till he was victorious. His courage in fighting and strong desire to rescue the 
needy and the frightened. He enjoyed exemplary generosity, modesty, generosity an 
forgiveness. He was an exceptional example of a professional communication and public 
relations practitioner. 

6 Social responsibility in Islam (takaful) 

Unlike western theories, the Islamic view of CSR takes a rather holistic approach. It 
offers an integral spiritual view based on the teachings of the Ouran and the Sunnah 
providing a better alternative philosophical framework for man’s interaction with nature 
as well as his community and fellowmen. In fact, the moral and ethical principles derived 
from divine revelations are more enduring, eternal and absolute (Ahmad, 2002, 2003b), 
thus may serve as better guidelines for corporations when exercising their business and 
social responsibilities simultaneously. CSR should be deeper than the charity. They 
should be responsible and take into account the effects on the environment, stakeholders, 
shareholders as well as work ethics. CSR in Islam revolves around Shariaa, taqwa, human 
dignity, equality and rights, trust and responsibility. The objective here is not to please 
and satisfy the stakeholders and shareholders or to have a reputation among consumers 
and the public, but rather to have a satisfaction of god and the community. Satisfying god 
is obeying him and the principles of good conduct in Islam as an individual and an 
institution. 

With a proper relationship with God, the person’s daily interactions and dealings 
would be inspired by the values of honesty, truthfulness, firmness, fairness, respect for 
the law, kindness, tolerance and uprightness, instead of deceit, haughtiness, ostentation, 
insubordination, envy, jealousy, backbiting and cheating (Farook et al., 2011). This 
should naturally be manifested in the individuals’ business activities and operations as 
well as their relationships with all their respective stakeholders. Hence, to fence off social 
responsibility and declare it to be off-limits to Muslim life would be a shocking violation 
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of the principle of taqwa or God-consciousness, which is the cornerstone of Islamic 
virtue. 

For a good and devout Muslim, concern for others and the environment he lives in, is 
deeply inscribed in the pillars of Islam, binding on every Muslim. Each Muslim is, in 
fact, considered as a social being who cannot isolate or ignore his role and responsibility 
to the society or any of his fellow human beings so far so that he is discouraged from 
isolating himself even for the purpose of worshipping God. CSR is a moral and religious 
initiative based on the belief that a company should avoid ‘to do bad’ an be ‘good’ 
regardless of its financial consequences, be they positive or negative. The invocation of 
Shariaa and the reflection of the taqwa in business imply that the entrepreneur is no 
longer driven only by the principle of profit maximisation, but also by the pursuit of the 
ultimate happiness in this life and the Hereafter, whereby he acknowledges his social and 
moral responsibility for the wellbeing of his fellow-men such as consumers, employees, 
shareholders and local communities (Dusuki, 2008). 

Furthermore, Islamic guidance, with its commitment to justice, brings about a balance 
between the rights of individuals and their duties and responsibilities towards others 
(Dusuki, 2008) and between self-interest and altruistic values (Naqvi, 2003). Islam 
recognises self-interest as a natural motivating force in all human life. But self-interest 
has to be linked to the overall concept of goodness and justice. Islam, in fact, lays down a 
moral framework for effort, spelling out values and disvalues, what is desirable and what 
is reprehensible from a moral, spiritual and social perspective (Ahmad, 2003a; Chapra, 
2000). 

“The difference between Islam and most other religions is that it did not 
content itself with merely establishing acts of worship and abandon the needs 
of society to a Caesar or any form of temporal governing body. Rather, Islam 
established ways of conduct, relationships, and rights and obligations for the 
individual vis-à-vis members of his family and the nation and for the nation 
vis-à-vis other nations. The reform of society was the main target of Islam. 
Even acts of worship contribute to the achieving of this reform. Within the 
framework of human society, the Islamic nation is a compact union having 
recourse to itself, possessing an inner sense of responsibility for its own 
members, and resisting decay, both individually and collectively.” (Dusuki, 
2008) 

In Islam everyone is responsible and has duties and responsibilities toward himself, his 
family, his environment and society. Likewise institutions have a business, economic and 
morale duty toward individuals and society. 

“Every one of you is a shepherd, and every one of you will be questioned about 
those under his rule: the ruler is a shepherd, and he will be questioned about his 
subjects; the man is a shepherd in his family, and he will be questioned about 
those under his care; and the woman is a shepherd in the house of her husband, 
and she will be questioned about those under her care... Thus, every one of you 
is a shepherd and is responsible for those under his care.” (Al-Bukhari, 
http://www.sahih-bukhari.com/) 

In the words of the Glorious Qur’an: “Hast thou observed him who belieth religion? That 
is he who repelleth the orphan, and urgeth not the feeding of the needy” (Al-Ma’un 107: 
1–3). “Those who entered the faith… prefer [the fugitives] above themselves though 
poverty become their lot” (Al-Hashr 59: 9). 
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“Help your brother whether he is the doer of wrong or wrong is done to him.” 
The companions asked, “O Messenger of Allah! We can help a man to whom 
wrong is done, but how could we help him when he is the doer of wrong?”  
The prophet replied, “Hold him back from doing wrong.” (Al-Bukhari, 
http://www.sahih-bukhari.com/) 

In Islam it would be a big contradiction if a company employs children and at same time 
engage itself in social responsibility programmes, or use any illegal or unethical practices 
to increase profits at the expense of serving individuals and society within the teaching of 
Islam. Faith, Taqwa, social justice and the interests of the Islamic Umma should be the 
road map for the company’s CSR. There should be no contradiction between the 
teachings of Islam and the motives behind social responsibility. 

On the Islamic teachings of social responsibility, Dusuki asserts: 
“…thus, it is not enough to look at the bottom line of financial statements to 
determine how well a company is doing. The firm must look beyond the bottom 
line and the traditional standard of business performance measurement and look 
at other factors, such as how the firm treats its employees, whether or not it 
uses its resources in an environmentally sound way, and whether or not its 
products really make life better for those who use them. The firm must always 
operate in a good and socially responsible manner regardless of the financial 
consequences. By so doing, the firm will be blessed by God and will achieve 
ultimate happiness in this world as well as in the Hereafter.” [Dusuki, (2008), 
p.20] 

All actions undertaken by organisations toward their general publics in the community 
are motivated by an ultimate conviction in the betterment and empowerment of the 
community to help establish the perfect Umma of believers. Ethics, transparency, mutual 
understanding, authenticity and accountability are the pillars of Islamic conduct and 
communication as they are today the basics of successful corporate communication and 
stakeholder governance. 

7 Conclusions 

Prophet Muhammad was a great communicator. He used public relations extensively to 
disseminate and spread the new religion. His task consisted of convincing people to 
change their attitudes by forming opinions and then transform such opinions into actions. 
This means the early followers of Muhammad had to quit their old habits and way of life 
and adopt new values, morals and ethics. The prophet was challenging a system that has 
existed for ages and worked hard to introduce new principles and faith which destabilised 
a system based on coercion, force and injustice. Muhammad had many foes and enemies, 
but with his tolerance, sense of justice, high skills of communication and effective public 
relations, he was able to make everybody admire him. Jews, atheists and infidels ended 
up adopting and embracing Islam because they saw in him the sense of justice, equality, 
tolerance and the respect of human beings. Through Islam Prophet Muhammad 
established a new society based on equality, tolerance, solidarity, justice and social 
harmony. 

Prophet Muhammad did not use force and coercion to convey the message and 
introduce the new religion to Kureish and to the population of the Arabic peninsula. 
Rather, his work was based on tolerance, modesty, persuasion, conviction, 
communication, public relations, freedom of expression and freedom of speech. The way 
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he approached people, dealt and interacted with them, including his enemies, to embrace 
the new religion and therefore dissociate themselves from ignorance, injustice, war, 
hatred and revenge was an example of professional communication, persuasion and 
public relations. Prophet Muhammad was sincere and truthful with Allah. He practiced 
what he preached and was gentle in presenting the message. He also adopted a gradual 
approach to disseminating Islam. Finally, the prophet addressed the people according to 
their needs, socio-economic status and what was suited to them. Prophet Muhammad was 
a great communicator and a professional public relations practitioner to spread the 
message and to explain Islam not only through words but through his daily conduct and 
behaviour as well. Through Hadith and Sunnah Muhammad was performing his 
communication and public relations skills to introduce Islam to the daily life of his 
followers. 

Islam, a religion of human dignity, equality and rights, trust and responsibility 
inspires a corporation always to function and work in a good and socially responsible 
manner regardless of the financial consequences. Social responsibility in Islam focuses 
on the role of the individual, the group, the family and the institution to work in a 
framework of solidarity (takaful) to ensure love, harmony and the well being of all 
Muslims. Corporate social responsibility in Islam is conceived of as a vehicle of creating 
a healthy environment and atmosphere for both the individual and the organisation to set 
up and establish the Islamic Umma which should be characterised by harmony, mutual 
understanding, mutual respect and mutual interest governed by the Islamic principles and 
values. 
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Abstract: It has been observed that many literatures on halal products and 
Muslim population in Africa tend to concentrate on North African countries 
such as Algeria, Egypt, Libya, Morocco, Tunisia or that of South Africa which 
has less than 2 million Muslims. But Nigeria with more than 50 million Muslim 
population is ignored surprisingly. This paper attempts to address this seeming 
anomaly by providing factual insights into the market potential of halal beef in 
Nigeria. It reviews relevant literatures on halal products, Muslim population 
and demand through in-depth conceptual analysis on the materials obtained. 
The analysis shows that Nigeria promises to be a lucrative halal market in 
Africa due to its population. Its market potential is by far more than South 
Africa and Saudi Arabia put together. In fact, with a population of over  
9 million, Kano State of Nigeria has a halal market potential higher than that of 
South Africa, Germany, UK, Italy, Brazil and Canada put together. As such 
Nigeria can be regarded as halal market goldmine that is lying untapped. What 
is needed is for halal beef processing companies to come and explore the halal 
market goldmine. 
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1 Introduction 

Beef is a food name for meat obtained from bovines especially domestic cattle. Beef can 
be obtained from cows, bulls, heifers or steers. It is one of the famous meats used in the 
cuisine of the Middle East, Europe, North America, Africa and Asia. It may be cut into 
steak, roast or short ribs. In addition, it is often used in stews, pepper soup or prepared as 
fried meat, barbecue, dried-roasted meet (kilishi) or shredded-fried meat (dambun nama) 
in Kano State of Nigeria. Cattle command a prominent position in Nigeria’s meat supply 
and livestock industry. It is estimated to supply about 45% of total meat consumed in 
Nigeria, while the next in rank is sheep and goat meat with 35% (Haruna and Murtala, 
2005). Similarly, the National Bureau of Statistics consumption report of 2009/2010 
shows that the annual meat consumption expenditure of Nigeria was N206.9 trillion 
Naira ($1.2 at N168 per Dollar) which is about 3.52% of the total food expenditure (NBS, 
2012). 

Nigeria is not only one of the largest meat producing countries in Africa, but also one 
with highest population of meat consumers in West Africa. Therefore, animal rearing and 
production of meat for consumption are important issues in Nigeria although in general 
terms, Nigeria is under-stocked (National Livestock Project Division, 1992). Ogbonna 
and Adebowale as cited in Emokaro and Amadasun (2012) assert that an average 
Nigerian consumes 7.5 g of animal protein per day, as against 25 g consumed by the 
average Briton. Thus, the demand for animal protein in Nigeria, like in other developing 
countries of the world, is far from being met. The average minimum supply of animal 
protein per head per day for Nigeria was put at 13.26 g (Okuneye, 2002), far below the 
recommended minimum of 35 g of protein expected to come from meat products 
(Oyenuga, 1987). This clearly shows that there is huge market to be exploited by local 
and foreign meat processing companies. 

A peculiar feature of beef marketing in Nigeria is the role of middlemen. Depending 
on the location of the producer, the product may pass through several middlemen before 
reaching the consumer. The larger the market, the greater the number of middlemen 
involved. However, not much has been known about the marketing efficiency of halal 
meat in Nigeria and not much research work has been done on value chain analysis of 
halal beef and the consequent benefit to the marketers. Similarly, there seem to be fewer 
or no halal meat processing companies in the country probably because people are not 
aware of the available opportunities abound that will convince them about the viability of 
the business. Therefore, an in-depth study of halal marketing is particularly necessary in 
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order to gain an insight into the marketing channels, the key actors involved, costs and 
returns, and constraints attached to various stages in the system. This is the basis of this 
study. In other words, the authors intend to review relevant literature in form of books, 
journals, reports, online articles, periodicals and other related documents with a view to 
bringing to the fore the lucrative halal beef market in Nigeria. 

2 Literature review 

2.1 The concept of halal 

Halal and haram are universal terms that apply to all facets of Muslim life. Halal is an 
Arabic term meaning permissible or lawful. The opposite of halal is haram, which means 
prohibited or unlawful. Within the Islamic religion, a strong emphasis is placed on 
cleanliness, both spiritually and in the context of food and drink. Health is a key 
characteristic embedded in all the teachings and instructions of Islam; in that Muslims are 
taught that anything halal will lead to good health, whereas anything haram will lead to 
some form of disease and suffering. In Islam, all types of foods and drinks are considered 
halal unless they are specifically prohibited by the Holy Quran, Hadith, or Islamic 
scholars’ consensus (Ijma) (Sungkar and Hashim, 2009). For a food product to be 
considered as halal, it must adhere to sharia law, be of high quality, as well as ensure 
consumer safety and animal welfare. 

In Islam, Muslims are enjoined to consume only halal food and food products 
obtained through halal means and that the food or food products must not be harmful to 
health. In general, all what is halal in Islam is very much clear and obvious, so also what 
is haram. For example, prohibited foods (haram) in Islam include pork and all swine  
by-products, animals slaughtered in the name of anyone other than God, blood and blood 
by-products as well as alcohol and intoxicants. Nevertheless, although we tend to think of 
Muslim countries as being centred in the Middle East, there is a large population of 
Muslims in Africa and South-East Asia. Muslims living within Western countries also 
present strong demand for halal products that suit a convenience-oriented lifestyle, thus 
creating many opportunities for halal products. 

2.2 Global halal market 

Muslims represent an estimated 25% of the world’s population, with around 1.6 billion 
consumers (Halaltalk, 2012). This large consumer market presents several opportunities 
for halal products. Not only is the Muslim population growing, but Muslim consumers 
are also increasingly better educated, with higher disposable incomes, creating a 
worldwide demand for mainstream products and services that conform to Islamic values. 
In order to conform to Islamic standards, Muslims must ensure what they consume and 
hence purchase is halal approved, be it food, drink, medicine, cosmetics, finance, as well 
as cell phones, apparel and footwear amongst others. 

It is reported that the world’s fresh meat market is expected to hit the 300-million ton 
mark by 2015 (Reportlinker, 2013). Factors that may drive this growth include rising 
population, greater health concern on food, economic prosperity and greater levels of 
urbanisation. With the wave of globalisation all over the world, people are becoming 
more concerned about the safety of the food they eat. Consumers are now more inclined 
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towards protein rich food, especially with the increasing income in the developing 
countries. Hence, the demand for meat is also increasing. And as a result of people’s 
increasing income and busy schedule, convenience food is becoming popular among the 
working class. Consumers prefer ready-to-eat and ready-to-cook meat products with great 
quality and taste as their priority. Hence, processed meat is gaining popularity and its 
market is also increasing worldwide. The global market for processed meat was 
$361,568.7 million in 2012 and is projected to reach $799,051.2 million by 2018, 
growing at the compound annual growth rate (CAGR) of 14.3% from 2013 to 2018 
(Research and Markets, 2013). 

The halal food market has grown quickly over the past decade, and as per the 2009 
World halal Forum report, this industry is worth an estimated US $632 billion annually 
(Halaltalk, 2012). Several multinationals, such as Tesco, McDonalds, KFC, Nestlé, 
Unilever and others, have recognised this, and have stated their intention of introducing 
Halal approved product lines. Strong economic growth and rising per capita incomes 
have fuelled demand for diversified halal products, enabling higher consumption levels 
and more opportunities for halal food producers. The sheer size and scope of this market 
present substantial and promising population of consumers for food manufacturers. 

This worldwide demand of halal products is, however, not restricted to Muslims only 
as non-Muslim consumers, from diverse races and religious beliefs prefer to buy products 
bearing the Halal Logo, thus providing a huge boost to the Halal industry. This is evident 
from the fact that more than 80% of the world Halal trade is done by non-Muslim 
countries, both in the West and East (Halalpakistan, 2010). The reason for this vast 
thriving market may not be unconnected with halal products being widely recognised for 
their quality assurance in terms of good hygiene and safety. According to the Halal 
Industry Development Corporation of Malaysia, among all halal products on a global 
scale, 10% is represented by meats, and 35% is processed food and non-alcoholic 
beverages (ASIDCOM, 2009). There is no doubt that the Halal market is growing as the 
Muslim population grows at a rate of 1.8% annually (Global Pathfinder Report, 2011). 

Further expanding the market, the concept of halal has extended far beyond a 
religious choice, also attracting consumers who are environmentally conscious, health 
conscious and vegetarian. Halal is perceived to be a more humane and hygienic way of 
processing meat, thus resulting in a perception that the product is also of higher quality, 
safer and cleaner. Driven by this perception, the consumption of halal products is 
becoming more commonplace amongst non-Islamic demographics (Spring, 2011). 

2.3 Specific target markets for halal products 

Countries with Muslim majority are often regarded as the most obvious target markets for 
halal products. For better analysis of potential markets for halal, let us look at some 
specific Muslim population in the world by region as cited by Halalpakistan (2010) 
below: 

“North Africa: More than 181 million Muslims including Egypt 71m,  
Algeria 33m, Morocco 31m, Sudan 30m, Tunisia 10m & Libya 6m. 

East Africa: More than 92 million Muslims including Ethiopia 37m, Tanzania 
19m, Somalia 9m, Kenya 8m, Uganda 4.5m, Mozambique 4m, Malawi 2.5m, 
Eritrea 2m, Zambia 1.8m, Madagascar 1.2m and other countries. 
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South Africa: Only 1.2 million Muslims but important market as Muslims are 
very particular on HALAL products and thus there is a ready market for Halal 
products. 

West Africa: More than 150 million Muslims including Nigeria 65m,  
Niger 14m, Mali 13m, Ivory Coast 12m, Senegal 11m, Guinea 8m, Ghana 7m, 
Burkina Faso 7m, Mauritania 3m, Sierra Leone 3m, plus other countries. 

Central Africa: 17 million Muslims including Congo 6m, Chad 5m,  
Cameroon 3m. 

EUROPE: More than 50 million Muslims including Russia 27m, France 6m, 
Germany 3m, Bosnia 2.3m , Albania 2m, UK 1.5m, Italy 1.4m plus other 
countries. 

West Asia: Mostly Muslim countries including Saudi Arabia 24m,  
Turkey 73m, Yemen 21m, Iraq 28m, Syria 17m, Azerbaijan 8m, UAE 5m, 
Jordan 5m, Palestine 4m, Oman 2.5m, Kuwait 2m, Lebanon 2m plus other 
countries. 

Americas: The Muslim population in the Americas is almost 10 million  
(USA 6.4m, Brazil 1m, Canada 0.8m and other countries of Central America, 
South America & Caribbean).” (p.5) 

From the above figures, it is evidently clear that Nigeria is the largest consumer base in 
Sub-Saharan Africa. Although the region generally has low purchasing power, it is 
expected to see continuous growth in the upcoming years, making it an important market 
for halal food products. Also, despite low incomes, countries in which the majority of the 
population is Muslim will continue to present demand for halal food products. 

Moreover, with Nigeria being an African country, it is important for prospective halal 
beef investors to understand what it takes to operate in Africa successfully. This 
obviously begins with better insights into the nature and behaviour of African consumers. 
On this issue, the McKinsey Africa consumer report indicates that in general, African 
consumers demand quality products, are brand conscious and that there are distinct 
consumer segments, each with different attitudes and behaviours (McKinsey Africa 
Report, 2012). For example, in the grocery sub-sector, the report identifies five different 
consumer segments. They are low-price shoppers; local, quality shoppers; brand-loyal 
shoppers; experimental shoppers; and fresh lovers. Each of these classes possesses unique 
characteristics and presents important marketing opportunities and constraints. Therefore, 
companies wishing to exploit the enormous halal food opportunities in Nigeria should 
study the market further for better business operation. 

2.4 Halal beef certification initiative in Nigeria 

Populated by over 150 million people, Nigeria’s economy is the largest in West Africa, 
producing about 60% of the region’s gross domestic product. As the most populated 
country in Africa, Nigeria has a very large potential consumer base. And with access to 
more than 30 million consumers (ATS, 2011) residing in neighbouring West African 
countries, Nigeria presents an interesting opportunity for dedicated halal food exporters. 
Also the food processing sector in the country continues to grow, and currently it 
accounts for 5% of total GDP (ATS, 2011). Moreover, the predominant religious 
adherents in Nigeria include Muslim (50%), Christian (40%) and indigenous (10%) 
(ATS, 2011), highlighting bigger opportunities for halal foods marketing. 
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Therefore, despite the petroleum sector dominance of the economy, agriculture is  
the dominant employer of labour, providing about 70% of total jobs in the country. 
Consequently, Nigeria is presently trying to establish its capacity in the area of  
halal-certified beef industry. According to the Nigeria’s Minister of Agriculture, 
Akinwumi Adesina, Nigeria is the second largest country in terms of pilgrims to Mecca, 
second only to Indonesia (Adesina, 2013). But when Nigerian pilgrims get there, they eat 
halal-certified beef from Brazil, Argentina and Spain. In other words, Nigeria uses its 
high population of pilgrims to fuel the beef industry of other countries. Therefore, there is 
need for Nigeria to launch a major initiative around the halal-meat industry development 
to take a major share of this rapidly growing industry. The halal meat market accounts 
for 16% of global trade in meats, opening up opportunities as the size of the halal meat 
industry is growing at the rate of over four per cent annually. This was estimated to have 
grown from $625 billion in 2012 to $2 trillion by 2013 (Adesina, 2013). 

2.5 Beef marketing value chain in Nigeria 

By and large, keeping of cattle and small ruminants is common throughout northern 
Nigeria in states like Kano, Borno, Katsina, Sokoto, Zamfara, Bauchi and Jigawa. 
However, the Fulani people of Nigeria are known to be specialists in cattle-keeping and 
they own approximately 80% of the national cattle herd (GEMS, 2012). They also handle 
a part of the rest by taking on animals for grazing through agreement with non-Fulani 
owners. Because the large national herd of cattle, sheep and goat is unable to meet the 
domestic demand for red meat, Nigeria is the destination of a major informal regional 
trade in animals that stretches from Senegal in West Africa to Sudan in North Africa. It is 
currently estimated that in excess of 2 million cattle are informally imported into Nigeria 
annually to satisfy the domestic demand shortfall (GEMS, 2012). For this reason, Nigeria 
hardly exports livestock or meat due to the growing domestic demand, a situation that is 
not expected to change within the next 10 to 20 years (GEMS, 2012). This portends a 
great opportunity for halal food companies, especially as both Muslims and Christians in 
Nigeria eat halal meat willingly. Figure 1 illustrates a typical beef marketing value chain 
in Nigeria. 

Figure 1 A typical beef value chain in Nigeria (see online version for colours) 

 

Source: Adapted from GEMS (2012) 

2.5.1 Primary production 

Traditional production generally involves breeding of young animals and retention 
through to weaning; raising of weaned calves to a weight suitable for fattening usually 
with supplementary feed prior to sale for slaughter. As the vast majority of cattle 
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produced for slaughter in Nigeria are raised in traditional livestock systems, meat quality 
is highly variable. 

2.5.2 Livestock marketing 

Cattles are marketed throughout the year at local and regional open markets, with a peak 
season during Muslims festive periods at the end of Ramadan fasting and Eid-el Adha on 
the tenth of Zhul-Hajj every year. During these periods, there is high demand of rams and 
cattle to meet religious and social obligations. Also, cattle prices usually peak at the same 
periods as much as 25–30% above normal market prices. In addition, there is no 
structured market pricing system in Nigeria for live animals that addresses quality issues 
such as animal age, fatness and carcass weight. There is, however, a premium paid for 
larger, entire male livestock in good condition which is incorporated into a per head price 
as weighing scales are non-existent at livestock market and very rare at slaughter-slab or 
abattoir level. GEMS (2012) indicates that the annual ex-fifth quarter retail value of cattle 
is estimated at N850–900 million generating average margins of 38.5%. 

Livestock normally move through a number of markets and incur a number of trading 
transactions as they move from pastoralist through to the terminal market. Livestock 
traders buy and sell livestock from primary producers and at intermediate markets 
through until the livestock reach the terminal market. In general, animals are sold when 
the household needs money. Traders at local village markets are generally small business 
people who only have access to sufficient capital to accumulate a few herds for onward 
transport to the nearest regional market where they sell them to larger traders often with 
access to adequate finance who in turn take them to terminal markets. Cattle and small 
stock are transported on general purpose transport vehicles including small open deck 
trucks, small to medium trucks and large trucks used for long distance travel to southern 
Nigeria. 

2.5.3 Processing 

Livestock processing mainly occurs at the levels of public abattoir, local public slaughter 
slab, household, during festivals and at private abattoir. However, there is no known 
private abattoir in Kano state. Meat Wholesalers buy livestock at terminal markets which 
is transformed in processing infrastructure into items to sell to the meat retail sector. 
They also sell fifth quarter products such as hides, skins, heads, feet, and intestines  
onto informal business for further processing. GEMS (2012, p.4) explains the estimated 
profitability of the business as follows: 

“Cost of goods sold (COGS) for cattle businesses ranges between N75,000–
N150,000/unit. Revenues include carcass meat N65,000–N155,000/unit  
and fifth quarter N25,000–N45,000/unit. Expenses ranges from N3,000–
N5,000/unit. The wholesaler’s margin on cattle is low at about 10–12%/unit of 
the COGS. With 20–23% of live animal value, fifth quarter products revenue is 
highly important to the wholesale meat dealer as the COGS margins before 
deduction of the indirect costs incurred by the business operator are estimated 
to range from 6–14%.” 

Meat processors therefore operate in a highly competitive environment similar to meat 
wholesalers with relatively low return. But the fifth quarter market apparently provides a 
caution and extra earning on the beef business. 
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2.5.4 Slaughtered product marketing 

The production, distribution and marketing of good quality raw and processed meat and 
meat products are the major preoccupation of the meat industry (Dandago et al., 2009). 
This involves not only catcalling meat from the culled animals but also the handling, 
storing, preserving, processing, distributing and marketing of meat in wholesome 
condition. The extraction of meat from the culled animals is largely done at abattoirs, 
slaughter houses, slabs and other killing grounds. It is estimated that annual domestic and 
imported slaughtering is around 7.5 million cattle with a livestock value of N525-550 
million (GEMS, 2012). 

2.5.5 Further processing 

In Nigeria, boning of the carcass is often performed immediately after slaughter and the 
only impact on the wholesale meat dealer is that a piecework cost for boning is incurred. 
The levels of further processing of meat products that occur in Nigeria includes cottage or 
small industries’ production of popular local products like pepper soup and pomo (cooked 
hide skin), fast food restaurants, large industries that produce branded consumer products 
and leather products value chain. 

2.5.6 End markets 

The major consumers of beef in Nigeria are located in the south, southeast and southwest 
states of the country, especially the Lagos-Ibadan axis. Although there are many  
non-Muslims in these areas, they still buy halal meat, as mostly the livestock there are 
slaughtered by Muslims and eaten by all. Traditional open air market stalls dominate the 
red meat retail sector accounting for around 85% of all trade (GEMS, 2012), and sell all 
items including meat and all fifth quarter products. The other small but growing end 
markets segments and their market share are in-store retail (3%), supermarket retail (1%), 
institutions (3%), fast food (5%), and hotels and restaurants (3%) (GEMS, 2012). The red 
meat trade is mainly based on same-day slaughter and retail sale in fresh (unrefrigerated) 
form while customers mostly consumed same day also. There is little product 
differentiation due to carcass or cut quality. There is complete absence of branding for 
red meat as sellers are identified and called by their personal names, while packaging is 
usually done with re-usable paper packages of big powdered milk bag. In other words, 
buying and selling of empty bags of 25 kg powdered milk is a big business as it is the 
main container used to wrap fresh red meat in the market. Moreover, price is negotiable 
and weigh-scales or measures are rarely used except in few meat retail shops. 

2.6 Beef value chain constraints and opportunities 

The principal constraint to the development of the meat sector in Nigeria is  
product-related: there is insufficient product to meet market demand while the quality of 
the product (eatability, food safety and hygiene) is inadequate (FEWS NET, 2006). 
Product quality constraints to be addressed include establishment of an improved meat 
processing sector that adheres to meat inspection, food safety and hygiene principles as 
well as access to improved quality carcasses. Challenges also exist for the Nigerian meat 
industry when it comes to supporting markets such as finance, labour training, and 
advisory services. Other challenges include absence of an established halal beef 
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processing company and halal certification body. At the global level, enabling of trade in 
halal meat products requires compliance with international animal health and food safety 
standards with the enforcement of appropriate regulations administered through a 
competent authority. 

Conversely, opportunities that will address red meat industry constraints and enhance 
competitiveness include surplus demand and the need to increase livestock production in 
Nigeria and displace the livestock imports currently required to meet domestic demand. 
Similarly, the opportunity which is available for livestock marketing is to capitalise on 
the high demand of meat to introduce halal beef processing and marketing firms in order 
to transform the red meat sub sector into a formal and modern business system. 
Subsequent operations in this sector will provide the opportunity to address issues such as 
improved food safety and hygiene, improved employment practices, and improved 
company social responsibility outcomes addressing social and environmental conditions. 
With this development, the cottage and small industry sector will benefit from the 
learning and practical experience to move into compliance with the Standard 
Organization of Nigeria’s code of hygienic practice for processed meat products in order 
to access wider market. 

3 Conclusions 

From the foregoing discussion, it can be deduced that Nigeria promises to be a lucrative 
halal meat market in Africa due to its population. Its market potential is by far more than 
South Africa and Saudi Arabia put together. In fact, with a population of over 9 million, 
Kano State of Nigeria has a halal market potential higher than that of South Africa, 
Germany, UK, Italy, Brazil and Canada put together. As such Nigeria can be regarded as 
halal market goldmine that is lying untapped. The enormous demand for livestock in the 
major cities of southern Nigeria constitutes the driving force for this market. 

However, several challenges arise when exporting halal food products. One major 
barrier exporters encounter is that the packaging and labelling must be suited to local 
tastes. Several halal products have failed due to poor packaging and poor product 
adaptability to the local market. As a result, a one-size-fits-all strategy will not be 
conducive to business. Products must therefore be targeted to meet the idiosyncrasies of 
the local population. It is hoped that the paper has provided insights into the better halal 
investment potentials in Nigeria and a source of inspiration to halal food investors to go 
and tap the halal market goldmine in the country. 
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