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Abstract: WASTA, a word widely used in Arab society, implies using people’s connections to generate
mutual advantages. WASTA is rooted deeply in the culture of Arab societies and has a double effect
that stimulates a continuous argument. On one hand, WASTA is considered a valuable social practice
that optimizes social bonds and dual support to improve the overall quality of life (QoL) for all parties.
In contrast, WASTA is regularly criticized for extending inequality and corruption in the community,
which might worsen QoL, taking into consideration the mediating impacts of religiosity. This paper
investigated the dual effects of WASTA on QoL and the mediating role of religiosity in Arab societies.
Three hundred and ninety small- and medium-sized enterprises’ (SMEs’) owners in Saudi Arabia
participated in a self-structured questionnaire that was analyzed using PLS-SEM. The results showed
that the appearance of some dimensions of WASTA in Arab societies can optimize QoL. At the same
time, other elements can worsen the QoL of the participating parties, but the adverse effect can be
mitigated when religiosity is a mediator. These results suggest that WASTA can act as a positive
connection method in Arab societies when accompanied by religiosity but can accelerate corruption
in its absence; several practical and theoretical implications were discussed and elaborated.
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1. Introduction

The Arab world is built on 22 states with the same characteristics, such as common
language, religion, culture, and history. In the eastern region, it is a multifaceted and
energized area that is full of challenges and opportunities. In the last 30 years, the Arab
world has undergone immense political, social, and economic changes, including the Arab
Spring, the terrorism chronicle, oil industry action, the youth population bulge, and the
start of the digital era. Such developments have undoubtedly significantly affected different
attributes of life and companies around the region and have consequently spilt governance,
development, entrepreneurship, innovation, and globalization [1].

For Western countries, the Arab region represents a prominent place not only for a
profitable form of business but also for a fantastic arena for economic study that has to be
mastered. The very presence of the country itself possesses values such as resources, politi-
cal influence, a strategic location, and large market size; therefore, other countries look at it
as an opportunity and consider investing in selected countries [2]. Considering collective
society and high-context culture, Arab nations strongly respect mutual relationships, social
networks, face-saving, obedience, and family belonging [3]. In organization, patriarchal
management structures and indirect and non-explicit communication styles, which are the
common representatives of the contextual styles of communication, are the standard [4].
Also, there is great emphasis on Arab business models, ethics, human interaction, and
social relations in addition to traditional deals [5,6].

One of the aspects that has received considerable attention from scholars and practi-
tioners is the role of informal networks and ties in Arab societies [7]. Informal networks
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and ties are defined as “the relationships among individuals or groups that are not based
on formal rules or institutions but rather on personal trust, reciprocity, loyalty, or shared
norms [8]. Informal networks and ties can have various functions and forms, such as
kinship, friendship, tribe, clan, patronage, clientelism, corruption, or guanxi (Chinese term
for interpersonal relationships). Informal networks and ties can be beneficial or detrimental
for individuals and organizations depending on the context and the outcome [9].

The main type of informal solidarity and social tie in Arab societies is WASTA [10].
WASTA is an Arabic word that basically refers to business through favoritism, clout, or
who you know. It is expressed in obtaining personal services and facilities, involvement in
the employment process, conflict resolution, etc. [11,12]. WASTA is a prevalent issue in the
Arab world that grows out of the habit of considering it as a cultural method rather than a
source of social capital [13,14]. Nevertheless, the good side of WASTA has its own limits in
justice, fairness, and equality [15]. Thus, along this line, numerous researchers have carried
out research on social-based business models such as Guanxi in China [12,16], as well as
Blat in Russia [17–19], Juggad in India [20,21], Kankei in Japan [22], and WASTA in Arab
countries [10,23–25].

The term WASTA has been re-coined to signify cultural and social networks in Arab
societies. These networks are based on cultural values and traditions to help the part-
ners achieve their aims or realize the required ends [24]. They are beyond family and
kinship, and the association with influential individuals such as politicians and business
people creates the bond. These relations can also be carried into the next generation [15].
Various studies have explored the significance and impact of WASTA connections and
networks [10,26–29]. However, despite the crucial role of WASTA in decision-making
processes across Arab societies, there is a limited amount of academic literature focusing
on the practice of WASTA and its impact on business performance and individual quality
of life in the Arab world [2,25]. This lack of knowledge about cultural norms and business
practices has hindered many non-Arab firms’ abilities to leverage the region’s economic
potential [29].

There are two contradictory points of view regarding WASTA. While some see WASTA
as a tool of strengthening social bonds and mutual benefits, others criticize WASTA as a
form of corruption that impedes competitiveness and fosters inequality [30]. The question
of WASTA is whether or not these two factors are actually facilitating and corrupting
the social cohesion of Arab societies. First, WASTA can be seen as a traditional vehicle
which aids people in accessing resources and navigating bureaucracy in societies where
institutional systems are often regarded as inefficient and unreliable [31]. However, the
misuse of WASTA can cause nepotism, corruption, and a decrease in people’s confidence in
public institutions [32].

This study will explore the mediating impact of religiosity, which can help improve
the ethical foundation of WASTA. When strong religious values exist, the unwholesome
aspects of corruption are mitigated by enhancing justice, ethics, and integrity [33]. On
one hand, values like democracy, equity, freedom, and others have positive effects that
lift up WASTA, making WASTA serve all people and discourage corruption. On the other
hand, the absence of these values paved the way for the emergence of WASTA as a tool
of selfish profit-seeking exploitative practices and systemic corruption [34]. A significant
portion of the global population adheres to some form of religious belief [35]. While not
all individuals in the Arab region adhere to the Islamic religion, studies indicate that
many Arab managers exhibit common values that align with Islamic principles and tribal
customs [36–38]. Consequently, religion can shape individual behavior and action and
affect the quality of life (QoL).

To the best of the author’s understanding, this research study represents the first
attempt to construct a comprehensive model for understanding the formation of WASTA
and its impact on quality of life and religiosity within an Arab context. This study aims to
bridge a gap in the existing literature by testing WASTA, which comprises three key com-
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ponents, MOJAMALA, HAMOLA, and SOMAH, and their impacts on QoL and religiosity
from an Arab perspective.

It is worth noting that MOJAMALA, HAMOLA, and SOMAH can also be vices in
terms of Islamic ethics. While these concepts often imply politeness, generosity, and
tolerance, they can have negative connotations when they lead to unfair advantages or
perpetuate injustice. Islamic ethics, rooted in the principles of justice, fairness, and equality,
generally disapproves of manners, reciprocal favors, and reputation if they result in any
form of injustice.

The manuscript is organized as follows. First, we extensively discuss WASTA and its
three principal components that can affect religiosity and QoL. Subsequently, the research
methodology is outlined prior to presenting the findings. The conclusions and managerial
implications are subsequently discussed, followed by a section highlighting the study’s
limitations and suggesting avenues for future research endeavors.

2. Conceptual Framework

Before Islam, Arabs lived in tribes that valued kinship, loyalty, and honor. They
faced many dangers and uncertainties and had no solid laws or institutions. Then, they
had to rely on their personal networks and clout to accomplish anything [15]. WASTA
is the Arabic term that talks about seeking a middleman or an intermediary to obtain
reward or gain. It also includes intermediaries that are used in general. WASTA comes
from a word that means “in the middle” [13]. The meaning of WASTA ( �é¢�@ð) can also

be MOJAMALA ( �éÊÓAm.×), which is the expression of appreciation, respect, or support for
someone who assisted or can be of assistance. MOJAMALA is the emotional face of
WASTA and is the key factor that led to its formation. It comprises a measure of the
intimacy between two people in a business or social network, which also reflects the depth
of their emotional involvement and loyalty [12]. Within the Arab world, social networks
are deeply intertwined with Islam religion and the belief in God. In the context of business,
this entails emphasizing values of honesty, trust, and fostering social connections among
business partners. These connections reflect the understanding that individuals are part
of the same tribe or family and are spiritually equal in the eyes of God [39]. The word
MOJAMALA was created to symbolize a relationship between business associates. The
word ‘to save face’ is an Arabic phrase that implies that Arabs prefer reconciliation to
strife, which is why face-saving is allowed in business negotiations [40]. This is like Guanxi
in Chinese culture [16], which relates two parties through biddings such as banquets
and social gatherings. For example, in an Arabic firm, it is a norm to conduct coffee or
tea ceremonies, known as MOJAMALA, before the beginning of any meeting. Building
social relations matters more than doing business in the Arab business culture, and it is
a prerequisite for starting successful business contacts [4]. Consequently, we anticipate
that MOJAMALA rituals will contribute to satisfaction with the business interaction and,
ultimately, enhance individuals’ quality of life. Therefore, we can argue the following:

H1: MOJAMALA (as a dimension of WASTA) is positively related to QoL.

H2: MOJAMALA (as a dimension of WASTA) is positively related to religiosity.

According to scholars such as Berger et al. [12] and Shaalan et al. [10], it has been
argued that apart from the emotional aspect (MOJAMALA) of WASTA, there exists a
conative element referred to as HAMOLA (( �éËñÔg. HAMOLA refers to the degree of
human empathy, benevolence, and favoritism that exists between individuals based on
owes or owed favors [41]. Research on Arab business culture suggests that expanding
business relationships is directly linked to developing social networks and commitment
through the principle of mutual reciprocity [33]. The presence of HAMOLA is crucial
to minimize uncertainty and generate value, ultimately leading to positive outcomes in
business interactions [42]. It emphasizes the understanding that members of the same
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tribe have a general obligation to provide assistance when requested, without expecting
immediate compensation from the requester [43].

Reciprocity is considered the foundation for social relationships in the Arab World,
whereby individuals utilize their positions to support relatives and friends, with the
expectation that the favor will be returned in the future when needed. This reciprocity
is not based on immediate tit-for-tat exchanges between the beneficiary and provider of
HAMOLA but rather on the belief that either the beneficiary or a member of their family
will eventually reciprocate the favor [4]. Norms of reciprocity play a significant role in
HAMOLA, as these social networks cultivate values and attitudes that uphold certain
behavioral rules rooted in mutual trust and obligation. This fosters reciprocity, leading
to increased interaction and value among individuals and groups [4]. Consequently, it is
anticipated that HAMOLA will enhance partners’ quality of life and provide performance
advantages. Thus, we can suggest the following:

H3: HAMOLA (as a dimension of WASTA) positively impacts QoL.

Reciprocity is a moral principle that asks people to treat others as they want to be
treated. This principle is also called the golden rule, which is common in many religions
and ethical systems. The Oxford Dictionary of Philosophy defines the golden rule as “any
form of the dictum: do unto others as you would have them do unto you” [44]. In Islam,
the golden rule is supported by the Quran, the Sunnah, and the Islamic tradition. The
Quran says, “And do not do evil to those who have done good to you, but do good to
them. Indeed, Allah loves those who act justly” (The Qur’an 28: 77 [45]). The Prophet
Muhammad (peace be upon him) said, “None of you truly believes until he loves for his
brother what he loves for himself” (Bukhari and Muslim, cited in Parrott [46]). He also said,
“The most beloved people to Allah are those who are most beneficial to people” (Tabarani,
cited in Parrott [46]). Reciprocity in Islam is based on justice, compassion, generosity, and
solidarity. It aims to promote harmony, cooperation, and peace among people. Reciprocity
in Islam is not limited to Muslims only but extends to all human beings regardless of their
faith, race, or nationality. The Quran says, “O mankind! We have created you from a male
and a female and made you into nations and tribes that you may know one another. Indeed,
the most noble of you in the sight of Allah is the most righteous of you” (The Qur’an,
49:13 [45]). Reciprocity in Islam is thus a comprehensive and universal principle that guides
Muslims in their personal and social interactions. It is a source of ethical guidance, spiritual
growth, and social welfare. It is also a means of attaining God’s pleasure and paradise.
Based on the above arguments, we can argue the following:

H4: HAMOLA (as a dimension of WASTA) is positively related to religiosity.

The cognitive aspect or component of WASTA is referred to as SOMAH( �éªÖÞ�), as
argued by Berger et al. [12] and Shaalan et al. [10]. It revolves around the duration of the
mutual relationship, the manner in which business transactions are conducted, and the
approach to resolving disputes [26]. SOMAH gauges the level of mutual trust within a
relationship. It is important to highlight that SOMAH is assessed by evaluating the degree
to which individuals uphold their commitments in written and verbal agreements, which
holds significant importance in Arab business culture [47]. It is established on the basis
of shared past experiences, the reputation of one’s tribe, and personal reputation derived
from past actions. SOMAH embodies the sense of responsibility towards the tribe, where
individuals exert personal effort to make informed decisions and strike a balance among
competing needs [2].

The foundation for evaluating the predictability of future behavior and trustworthiness
and reducing uncertainty and perceived risks associated with opportunistic business
conduct lies in placing trust in the other party’s future actions. This trust is anticipated
to enhance quality of life, encourage greater cooperative intent, and shape long-term
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orientation and commitment in business relationships. In essence, SOMAH serves as a
catalyst for the relationship by emphasizing the objective of cooperation and raising the
parties’ expectations of continuity. Its significance is rooted in the religious beliefs of Islam,
where being an honest person is deemed essential to being a true Muslim [48]. Relationship
quality is commonly understood to be linked to the extent to which individuals trust each
other based on their tribal origins [28,49,50]. Thus, we can argue the following:

H5: SOMAH (as a dimension of WASTA) is positively related QoL.

H6: SOMAH (as a dimension of WASTA) is positively related to religiosity.

Religiosity and the evaluation of one’s well-being, happiness, and satisfaction in
various life domains are two significant concepts that have received extensive attention
across different cultures and contexts [35]. Religiosity refers to the level of dedication,
belief, and engagement in a specific religion or faith [51]. Quality of life concerns the
subjective evaluation of people’s general circumstances of well-being. Both religiosity and
quality of life are influenced by a range of factors, including personality, culture, environ-
ment, and social support [52]. Within Islam, religiosity and quality of life are intricately
intertwined and mutually reinforcing. Islam encompasses a comprehensive way of life,
offering guidance for all facets of human existence, including worship, morality, ethics,
law, education, health, and social interactions. It encourages Muslims to express gratitude
to God for His blessings, to find contentment in His decrees, and to seek His assistance
during times of hardship and adversity. Islam also promotes the pursuit of excellence and
balance in worldly and spiritual matters, emphasizing the need to harmoniously address
material and spiritual needs [53]. Furthermore, Islam advocates for principles of justice,
compassion, generosity, and solidarity among individuals, irrespective of their faith, race,
or nationality. It underscores the concept of tawhid, which highlights the unity of God and
His creation, fostering respect for the diversity and dignity of all living beings. As a result,
Islam provides a holistic framework for cultivating religiosity and enhancing the quality
of life experienced by individuals [54]. Hence, we can propose the following (as seen in
Figure 1):

H7: Religiosity can positively improve QoL.
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3. Methods
3.1. Study Measures

After reviewing the existing literature, the study used various measures that previous
research had applied. One of these measures was the WASTA scale, which Berger et al. [12]
originally created and Shaalan et al. [10] adopted later. The scale has three different dimen-
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sions. The first is MOJAMALA (7 items). A statement that measures MOJAMALA was “I
often socialize with the representative of my supplier outside work hours”. The WASTA
scale has another aspect called HAMOLA (6 items), which was measured by statements
like “I believe that asking for favors is part of doing business with this representative of the
supplier”. The WASTA scale also has a SOMAH aspect (7 items), which Berger et al. [12]
introduced. An example statement that measures SOMAH was “This representative of
the supplier has been honest with us”. In addition, the study used 7 items to measure
religiosity, as initially introduced by Minton [55] and adopted later by [51,56]. A statement
that measured religiosity was “My faith influences every aspect of my life”. The study
also used the Satisfaction with Life Scale (SWLS) by Diener et al. [57] to measure QoL. The
SWLS has five items and is a general cognitive evaluation of how satisfied a person is with
his or her life. Respondents were asked to rate their agreement with statements about their
happiness level. Examples of items are “My life conditions are excellent” and “I would
change almost nothing if I could live my life again”.

3.2. Collecting Data and Selecting Participants

This study used a quantitative and deductive approach and relied on non-probability
(convenience) sampling, which involves choosing respondents who are easy to access [58].
The convenience sampling method can be used for both qualitative and quantitative stud-
ies [59]. The study gathered responses from 390 entrepreneurs from different locations
in Saudi Arabia. The data were gathered using a self-administered online survey ques-
tionnaire that was sent to the respondents. The questions were translated from English
to Arabic because the respondents did not know English. An English language expert
validated and checked the questionnaire before sending it to the respondents to see if
there were any issues. Also, a pilot study of 20 respondents was conducted to find any
problems in the questionnaire. After fixing any problems, the questionnaire was sent to the
respondents online from December 2022 to February 2023. The study analyzed the data
using partial least squares structural equation modeling (PLS-SEM), which is a suitable
method because it can handle small samples and examine complex relationships.

The researcher performed Harman’s single factor analysis to address the possible
common method variance (CMV) issue due to the self-reporting questionnaire. The SPSS
exploratory factor analysis (EFA) test was used for this analysis, where we limited the
number of extracted factors to one and did not use any rotation method. The results showed
that the extracted factor explained only 29% of the variance, suggesting that CMV is not a
major problem [60].

4. Results
4.1. Characteristics of the Respondents

The survey participants were predominantly men, making up 95% of the respondents,
while women comprised 5% of the total. In relation to age, 40% fell within the 31–40 age
range, 30% were between 21 and 30 years old, and 20% were aged 41–50. Additionally, 8%
were under 20 years old, and 2% were over 50. Regarding education, 10% held advanced
degrees, 40% had bachelor’s degrees, 30% possessed diploma degrees, 15% had high school
diplomas, and 5% had only completed primary education. In terms of business sectors,
20% worked in small-scale production and industrial products, 50% were employed in
the service sector, 20% were engaged in wholesale and retail sales, while 10% belonged to
various undetermined business types.

4.2. Evaluating the Results of PLS-SEM

The study used PLS-SEM statistically to analyze the data and evaluate the proposed
hypotheses. PLS-SEM is a clear and concise tool that can analyze the complicated inter-
relations between different concepts and interpret models more easily than any other
statistical tool. It may be very advantageous because it can deal with various sample
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sizes [61]. The implementation of PLS-SEM involves considering the following two main
stages: (1) the measurement model assessment; and (2) the structural model evaluation [62].

4.3. Results of the Measurement Model

In PLS-SEM modeling analysis, the first step is to assess the measurement model. This
step checks the loadings of the indicators and constructs and the reliability and validity
of the model using different tests. Some of the tests needed to assess the measurement
model in PLS-SEM analysis are Cronbach’s alpha (CA), composite reliability (CR), average
variance extracted (AVE), and variance inflation factor (VIF). An excellent way to achieve
high reliability is to ensure that the indicators’ loading values are at least 0.50, which means
that they account for about half of the variance [63]. As shown in Table 1, the reliability of
the indicators used in this study was high with loadings between 0.609 and 0.905. We used
CR and a (alpha) values to assess the internal consistency and reliability of the constructs,
which should fall between 0.70 and 0.95 for strong reliability and validity, as recommended
by Hair et al. [64]. Table 1 shows that this criterion was met. Moreover, we tested the
convergent validity of the study using the AVE test, which requires a threshold of 0.50 or
more [63]. As shown in Table 1, the AVE values are satisfactory and above the suggested
cut-off. The study also checks for multicollinearity using the VIF test, which assesses the
degree of correlation among the independent variables in the study. A VIF value below 5
indicates that multicollinearity is not a problem in the study [61].

Table 1. Consistency, validity, and multicollinearity.

Dimensions/Subdimensions/Items Outer
Loadings a [C.R.] [AVE] [VIF]

WASTA Dimensions

MOJAMALA (MOJ) 0.914 0.917 0.658

MOJ_1 0.784 2.448

MOJ_2 0.830 2.815

MOJ_3 0.768 2.387

MOJ_4 0.828 3.171

MOJ_5 0.812 2.841

MOJ_6 0.833 2.872

MOJ_7 0.824 2.593

HAMOLA (HOM) 0.938 0.940 0.763

HOM_1 0.850 3.100

HOM_2 0.867 3.253

HOM_3 0.855 2.773

HOM_4 0.905 2.910

HOM_5 0.891 2.367

HOM_6 0.871 3.122

SOMAH (SOMAH) 0.943 0.949 0.746

SOMAH_1 0.892 4.189

SOMAH_2 0.892 4.221

SOMAH_3 0.879 3.975

SOMAH_4 0.862 4.179

SOMAH_5 0.858 3.715

SOMAH_6 0.863 3.190
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Table 1. Cont.

Dimensions/Subdimensions/Items Outer
Loadings a [C.R.] [AVE] [VIF]

SOMAH_7 0.796 2.386

Religiosity (Rigsty) 0.944 0.946 0.750

Rigsty_1 0.804 2.344

Rigsty_2 0.863 3.186

Rigsty_3 0.854 3.216

Rigsty_4 0.894 3.856

Rigsty_5 0.895 3.382

Rigsty_6 0.876 3.031

Rigsty_7 0.874 3.908

Quality of Life (Q_L_) 0.889 0.903 0.704

Q_L_1 0.609 1.277

Q_L_2 0.908 1.746

Q_L_3 0.871 1.608

Q_L_4 0.871 2.546

Q_L_5 0.899 3.408
Source: PLS-SEM output.

Furthermore, the variables need to be assessed for their distinctiveness. The Fornell
and Larcker test was used for this purpose. Table 2 displays the cross-loadings, where each
factor should load higher on its own dimension than on any other dimension, confirming
satisfactory discriminant validity. Moreover, the results shown in Table 3 indicate adequate
discriminant validity.

Table 2. Loadings and cross-loadings.

HAMOLA MOJAMALA Quality of Life Religiosity SOMAH

HOM_1 0.849 0.775 0.743 0.766 0.521

HOM_2 0.865 0.733 0.740 0.770 0.512

HOM_3 0.856 0.613 0.611 0.636 0.433

HOM_4 0.907 0.629 0.624 0.699 0.488

HOM_5 0.893 0.603 0.618 0.684 0.447

HOM_6 0.872 0.633 0.649 0.684 0.441

MOJ_1 0.658 0.785 0.669 0.698 0.365

MOJ_2 0.631 0.831 0.809 0.737 0.421

MOJ_3 0.535 0.766 0.647 0.658 0.435

MOJ_4 0.656 0.826 0.661 0.672 0.449

MOJ_5 0.625 0.811 0.539 0.555 0.299

MOJ_6 0.643 0.834 0.680 0.704 0.338

MOJ_7 0.602 0.824 0.708 0.679 0.447

Q_L_1 0.478 0.448 0.609 0.500 0.501

Q_L_2 0.725 0.716 0.908 0.868 0.539

Q_L_3 0.631 0.829 0.871 0.735 0.433

Q_L_4 0.638 0.831 0.871 0.745 0.413



Societies 2024, 14, 101 9 of 16

Table 2. Cont.

HAMOLA MOJAMALA Quality of Life Religiosity SOMAH

Q_L_5 0.711 0.709 0.899 0.861 0.522

Rlgsty_1 0.777 0.630 0.690 0.804 0.528

Rlgsty_2 0.703 0.700 0.886 0.863 0.522

Rlgsty_3 0.628 0.660 0.718 0.854 0.431

Rlgsty_4 0.682 0.772 0.773 0.894 0.465

Rlgsty_5 0.671 0.763 0.769 0.896 0.454

Rlgsty_6 0.743 0.765 0.795 0.876 0.496

Rlgsty_7 0.726 0.756 0.784 0.874 0.494

SOMAH_1 0.538 0.534 0.658 0.576 0.893

SOMAH_2 0.478 0.448 0.609 0.500 0.891

SOMAH_3 0.475 0.340 0.521 0.420 0.879

SOMAH_4 0.514 0.321 0.491 0.404 0.862

SOMAH_5 0.462 0.328 0.501 0.398 0.858

SOMAH_6 0.427 0.366 0.541 0.523 0.864

SOMAH_7 0.399 0.557 0.545 0.517 0.797
Source: PLS_SEM output.

Table 3. Fornell–Larcker criterion.

HAMOLA MOJAMALA Quality of Life Religiosity SOMAH

HAMOLA 0.874

MOJAMALA 0.767 0.891

Quality of Life 0.754 0.822 0.897

Religiosity 0.814 0.834 0.805 0.866

SOMAH 0.546 0.488 0.747 0.559 0.864
Source: Primary data.

Moreover, the study also used the Heterotrait–Monotrait Ratio (HTMT) test to assess
the extent to which each factor is distinct from the other factors in the proposed structural
model. This test is regarded as more precise [61]. The results, as presented in Table 4, were
satisfactory, as none of the values surpassed 0.90, implying that there were no discriminant
validity issues among the constructs in the study.

Table 4. Heterotrait–Monotrait ratio (HTMT).

HAMOLA MOJAMALA Quality of Life Religiosity SOMAH

HAMOLA

MOJAMALA 0.721

Quality of Life 0.797 0.790

Religiosity 0.759 0.790 0.743

SOMAH 0.576 0.512 0.705 0.585
Source: Primary data.

4.4. Results of the Structural Model

Following the validation of the measurement model, the structural model was tested.
The next step of the analysis was to use a bootstrapping technique with 5000 resamples
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to estimate the path coefficients, and the calculation of t-value significance for direct and
mediating effects was conducted. The results are shown in Table 5 and Figure 2.

Table 5. Testing the hypotheses.

Association (β) t p Decision R2 F2 Q2

H1 MOJAMALA -> QoL 0.338 10.357 0.000 Accepted 0.241

H2 MOJAMALA -> Religiosity 0.490 10.583 0.000 Accepted 0.440

H3 HAMOLA -> QoL −0.034 0.916 0.360 Rejected

Religiosity = 0.778
QOL = 0.886

0.003

Religiosity = 0.773
QOL = 0.800

H4 HAMOLA -> Religiosity 0.374 7.148 0.000 Accepted 0.237

H5 SOMAH -> QoL 0.205 8.695 0.000 Accepted 0.207

H6 SOMAH -> Religiosity 0.116 3.571 0.000 Accepted 0.042

H7 Religiosity -> QoL 0.527 11.911 0.000 Accepted 0.459

Specific indirect

SOMAH -> Religiosity -> QOL 0.061 3.428 0.001 Partial mediation

HAMOLA -> Religiosity -> QOL 0.197 6.357 0.000 Full mediation

MOJAMALA -> Religiosity -> QOL 0.258 7.540 0.000 Partial mediation

Source: PLS-SEM output.
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Table 5 shows the results of the hypotheses testing in the study. For H1, the study found
a significant and positive relationship between MOJAMALA and QoL among the research
participants (β = 0.338, p < 0.001). Table 5 also shows the effect size (f2) of the relationship
between MOJAMALA and QoL, which is 0.241, indicating a medium effect, based on
Cohen’s [65] criteria. Moreover, the t-value for the relationship between MOJAMALA and
QoL indicates that MOJAMALA has a strong and significant influence on QoL. Table 5
also shows the results of H2, which found a significant and positive relationship between
MOJAMALA and religiosity among the research participants (β = 0.490, p < 0.001). Table 5
also shows the effect size (f2) of the relationship between MOJAMALA and religiosity,
which is 0.440, indicating a large effect, according to Cohen’s [65] standards. Moreover, the
t-value for the relationship between MOJAMALA and religiosity was strong and significant
(t = 10.583).

Surprisingly, the results of H3 showed a non-significant negative relationship between
HAMOLA and QoL among the research participants (β = −0.034, p = 0.360), with a t-value
below 1.96 (0.916) and a small effect size (f2) of 0.003 based on Cohen’s [65] standards
and supporting the rejection of the alternative hypothesis. Regarding (H4), which inves-
tigated the correlation between HAMOLA and religiosity, the outcomes indicated that
there was a significant positive link (β = 0.374, p = < 0.001). Table 5 also demonstrates
the effect size (f2) of the association between HAMOLA and religiosity, which is 0.237,
confirming the presence of a medium effect based on Cohen’s [65] standards. Additionally,
the t-value for the relationship between HAMOLA and religiosity was adequate at 7.184,
confirming the acceptance of the H4 hypothesis. H5 aimed to examine the relationship
between SOMAH and QoL. The results showed a significant and positive link (β = 0.205,
p < 0.001). Furthermore, Table 5 shows the effect size (f2) of 0.207, indicating the presence
of a medium effect, according to Cohen’s [65] standards. Moreover, the t-value (t = 8.695)
for the relationship between SOMAH and QoL implies a strong and significant association,
supporting H5. In relation to H6, which intended to investigate whether SOMAH could
affect religiosity, the results demonstrated that SOMAH had a positive significant impact on
religiosity (β = 0.116, p < 0.001, t = 3.571) with a small effect size of (f2 = 0.042), supporting
H6. Furthermore, the PLS-SEM output indicated a strong positive significant impact of
religiosity on QOL (β = 0.527, p < 0.001, t = 11.911), with a large effect size (f2= 0.459),
accepting H7.

For the mediation effects, the specific indirect effect in PLS-SEM was reviewed, and the
mediation effects were tested using the suggestion by Zhao et al. [66], which distinguishes
four types of mediation: “direct-only non-mediation effects”, “complementary mediation”,
“competitive mediation”, and “full mediation”. In “direct-only non-mediation effects”,
only the direct path coefficients should be significant, while the indirect paths should be
non-significant. In “complementary mediation”, both the direct and indirect paths should
be significant and have the same sign. In “competitive mediation”, all the paths (direct
and indirect) should be significant but have opposite signs. Finally, in the “full mediation”,
direct paths are insignificant, and indirect paths are significant.

Table 5 shows that religiosity fully mediates the effect of HAMOLA on QoL (β = 0.197,
p < 0.001, t = 6.357), as the direct effect was non-significant, and the indirect effect was
significant. Meanwhile, religiosity partially (complementary mediation) mediates the
effects of SOMAH on QoL β = 0.061, p < 0.001, t = 3.428) and MOJAMALA on QoL
(β = 0.258, p < 0.001, t = 7.540), as both direct and indirect effects were significant. Lastly,
the study reports Q2, which shows the predictive relevance of the model. Table 5 shows
that all Q2 values are above zero, indicating that the model of the study has sufficient
predictive relevance [64].

5. Discussion of Study Results and Implications

WASTA is a cultural phenomenon in the Arab world that is based on social exchange
theory and family ties [10]. WASTA has both positive and negative aspects for Arab
society and business. On one hand, WASTA can help people overcome administrative
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hurdles, lower transaction costs, increase trust and collaboration, and offer social support
and protection [27]. WASTA can also promote loyalty, reciprocity, and solidarity among
network members. WASTA can be regarded as a form of social capital allowing people
to access resources and opportunities they otherwise would not have [14]. To be more
precise, WASTA is prone to affronting Arab meritocracy, transparency, accountability, and
fairness in business [30]. WASTA may bring resentment, discrimination, and corruption
amongst those who do not partake in it or do not benefit directly and indirectly from
it [10,30]. WASTA can result in impeded market mechanisms, lower productivity, and the
deterioration of the quality of products and services [26]. On the other hand, WASTA may
facilitate disregard and regard for unofficial bodies and endanger good governance [33].

This study examined how three related dimensions of WASTA, Mojamla, Hamola,
and Soma, involve the role of religiosity in mediating the QoL in Saudi Arabia. Thus,
we predicted that religiosity (which is a common trait among 90% of the residents in
KSA who are Muslims) serving as a mediator will instead reduce the negative impact of
WASTA and will elevate the QoL. MOJAMLA is part of WASTA (the emotional part) and
is similar to Guanxi of the Chinese culture [16]. MOJAMLA stands for “socially strategic”
language use and includes the use of polite and flattering language to produce a positive
social environment, save social peace and balance, and maintain human relationships. It
is a medium of communication that strongly values courtesy, etiquette, and politeness.
MOJAMLA is the core of Arab culture and is present in casual chatting, formal and informal
events, business meetings, and speeches, which assists in creating rapport, conveying
goodwill, and extending thank you. It could be a positive factor of QoL by providing
resources, opportunities, and security that may be otherwise beyond reach. For example,
MOJAMLA can also increase the QoL of online entrepreneurs by assisting them to find
new opportunities to which their networks may refer them. These results are similar to
the findings of [32], which established that the MOJA and MALA theater can be useful
for young people to find jobs appropriately. This work’s results also agree with those of
Punshi et al. [67], who determined that MOJAMALA can improve the community’s QoL by
assisting the delivery of public services and administration in countries that bureaucratic
and inefficient governments constrain.

Moreover, MOJAMALA and religiosity in Islam are based strongly on life ordered
with the Islamic golden rules of conduct and justice. Religious performance in Islam
is reported on a scale of submission to Islam, faith, and good deeds; these dimensions
are mentioned in the Qur’an’s teachings and represent the overall examples of good
behavior [68]. MOJAMALA can be identified as an exhibition of Ihsan, which implies
worshiping Allah as if you see Him or believing that Allah sees you. Through MOJAMALA,
Muslims of today will be given a chance to show others the holistic Islam world view of
God’s presence and their love for His creations. Additionally, MOJAMALA can be regarded
as a tool to practice Islamic duties, such as peace greeting (salam), talking kindly with
respect (qawl sadid), abstaining from severity and rudeness (fahsha), and representing
honesty and credibility (siddiq) [68]. Hence, MOJAMALA can be considered a factor of
WASTA that improves both the social and religious practices of Muslim life.

HAMOLA is another dimension of WASTA. It is the conative attribute of WASTA [10,12],
and it involves the application of household, tribe, or family ties to obtain favors or advantages
from public organizations or executives. It runs as a social link based upon mutual loyalty,
commonality, and reciprocal connections among relatives’ members. HAMOLA is a cultural
practice deeply embedded in the lives of people and the professional and personal realms
of education, employment, health care, and the legislative system. It serves as a platform
to guarantee the possession of scarce resources, access to opportunities, and security, which
may usually be lacking in the absence of such an institution. Nonetheless, interestingly, in
our paper, we discovered that the existence of HAMOLA can have an opposing impact on
quality of life (QoL) by promoting a feeling of inequality and injustice among people without
an approach to such bonds. An explanation for this adverse impact can be the anxiety that
people who employ HAMOLA sense when they must take back favors that are outside their
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abilities, which negatively affects their QoL as a consequence. These findings are similar to
Alenezi et al. [31], who argued that HAMOLA can adversely affect the QoL of undergraduates
pursuing university scholarships, showing high discrimination and biased competition from
those who misuse HAMOLA for more benefits.

The PLS-SEM results discovered that religiosity played a full mediation role in the
impact of HAMOLA on QoL. In this setting, HAMOLA can be seen as a tool of implement-
ing certain religious rules in Islam, incorporating and maintaining relatedness ties (silat
al-rahim), aiding those in need (sadaqah), and committing to fairness (adl). Accordingly,
HAMOLA can be regarded as a sub-dimension of WASTA that enhances the social part of
life (QoL) via religiosity.

SOMAH, as another WASTA dimension, includes the employment of credibility, trust,
and reputation to collect favors or gains from others. It works as a social tie based on the
involved parties’ perceived capability, consistency, and integrity. SOMAH is extremely
inspired by Arab culture and regains purpose in both professional and personal areas
such as teaching, employment, health care, and the legislative system. It plays as a tool
to obtain resources, chances, and security that may otherwise be inaccessible or vague.
SOMAH was found to affect the QoL of KSA people positively. This can be explained
by encouraging a feeling of certainty, confidence, and compensation among those who
can access such confidence-based ties. For example, SOMAH can improve the QoL of
people pursuing financial funds, alliances, or access certain restricted markets, as they
can leverage the integrity and reputation of their bonds. This finding is aligned with the
results of Alenezi et al. [31], who argued that SOMAH can enhance the QoL of business
people pursuing learning, innovation, or growth, as they can benefit from the capability and
trustworthiness of their ties. Finally, this study found that religiosity partially mediates the
relationship between MOJAMALA, SOMAH, and QoL. Both SOMAH and MOJAMALA
are the emotional parts of WASTA, and when connected with religiosity, they exert a highly
significant effect to shape QoL in Arab culture.

6. Conclusions and Study Limitations

WASTA involves the employment of social ties to obtain benefits in professional and
personal settings. WASTA is a multidimensional phenomenon that has different emotional
(MOJAMALA), conative (HAMOLA), and cognitive aspects (SOMAH), which demonstrate
diverse elements of people’s communication, connection, and trust. WASTA can impact
QoL negatively or positively, based on its application’s circumstances, intention, and
outcomes. Religiosity can convey some of the spiritual principles of ethics, integrity, and
social legitimacy that may impact or constrain the application of WASTA. Religiosity may
also decrease or improve the impacts of WASTA on QoL, based on the level of faith, exercise,
and religion of the involved people. In this paper, we explored the effect of the three
dimensions of WASTA on QoL and the mediating effect of religiosity. Using PLS-SEM as the
main data analysis method, our study found that MOJAMALA (emotional) and SOMAH
(cognitive) have a positive significant direct impact on the QoL of KSA entrepreneurs, while
HAMOLA (conative) did not have a direct impact. Moreover, religiosity was found to fully
mediate the impact of HAMOLA (conative) on QoL and partially mediate the impacts of
MOJAMALA (emotional) and SOMAH (cognitive) on entrepreneurs’ QoL.

Considering some limitations of this research paper, the current results should be
interpreted with caution. This study has some limitations regarding the causal links
between WASTA, religiosity, and QoL, as it is cross-sectional. Longitudinal studies are
needed to better understand the relationships between these variables. Also, the study
depends on self-reported data, which may be affected by social desirability bias and
other response biases. The research was conducted in Saudi Arabia, and its findings and
conclusions are primarily applicable to the Saudi context and potentially other Arab Gulf
monarchies. WASTA may exhibit significantly different characteristics in Egypt, Syria, or
Morocco, despite these countries sharing Arab identity and cultural and religious elements
with Saudi Arabia. Future studies could use objective measures to reduce bias. Moreover,
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the study was conducted in the specific context of SME entrepreneurs in KSA, which limits
the applicability of the findings to other industries or populations. Longitudinal studies
could also be carried out to establish the time order between WASTA, religiosity, and QoL.
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