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Communication and Cultural Séttillgs:'
An Islamic Perspective

Hamid Mowlana

Introduct_ion _

The phenomenon of communication and culture has been the sub-
jecl ‘of many licute(l discussions and debates during the last scveral
decades. A]thou‘gh numerous studics have been carried out in this
somewhat general and prolilic area, the comparative aspect of lhis
concern - has remained fairly underdeveloped, particularlty by the
sludents of communication theories. There are a number of distinet
reasons  for  this ncgl.cc.l, among lhe.m. conceptual — unclarity,
epislemologicat rigidity, insufficient amount of skill in languige and
area studies, a high Icv.c] of ellnwc.chtr_i_cism and parochialism, and a
good deal of ideological biases. Conscquently, our knowledge of com-
mu_nication, culture, and social systems, are provincial rather than
universal. There is not time and space in this paper to dwell on Lhis
issue, which requires a separate thesis of s own. Suffice it o say
that if human communication as a discripline remains our focus of at-.
tention, we must strive to understand snd study cullural and social
.systems in a comparative and universal context, and pay particular at-
lention lo those cultural and geo-social areay with which we are less
famitiar. In my own work as an international relations researcher
and leacher, wm'king at the level of the general theory of interna-
tiona! communication, I have found this comparative perspective com-

pletely indispensable.
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This paper is a study of a social syslem and a vnlu.e syst.cm with-
inan Istamic context. A social system iy 2 pmccss_uf interaction of
individuals within a larger unil called sociely, which ttxliii)ils the
property that Hm  Khaldun, an Tslamic thinker, called solidarily
(“assabich™), a term also employed later by Durkheim in his works.
As Krocber and Parsons have nofed, a social syé!um is not the value
ilsell, but a system of values and actions of individuals which are as-
sociated in terms of symbolic meaning. On e other hand,  values
are insteuments of maintuining the cultural integrity and cohesion of
socicly, serving lo legitimize the modes of more concrete :ic_tiuns.'
Here, we are concerned with Lhe .([ucslin‘n of cultural syslcmt‘; and
how they iuteract with problems of cenceplualization, (heorization,
and pracltices ol information and communicalion. What inﬁpiu:l do cul-
tural seltings have on lhe studics of communication? Whal communi-

cation theories and practices do they [loster?

The Islamic World

The Islanmic world consists ol a vast and diverse geopolitical area
stretching from Indonesia and {he Pacific Ocean in the cast to Moroc-
co and the Atlantic coast i:l.lhu wesl, from central Asia and the
Himalayas in the north Lo the southern African nalions and the [n-
dian Ocean. As one of the major religions of the world, Islam encom-
passes one quarter of the world's population — over a billion people.
Frome the deatlh of (e prophet Mohammad (572-632 A.D) and the peri-
od of the first four Caliphs (632-661 A.D.) to the end of World War |
and the demise of the Ottoman Empire, the Islamic communily has
bheen a major world pr).wer. In the context of (Iccblonizalion and in-
creasing numbers of sovereign nation-stites, the Islamic world  politi-
citlly, cconomically, and often cullurally began 1o integrate inlo the
existing sphere of the Western-dominated modern world system. The

contacts between the Islamic world and the West in the 19h and

WG 3
200h centuries increased the absorption of many Islamic countlries
into quasi-secular political entities fanging from  hereditary monar-
chies to modern Western and Zor mii'ilm'y.slylu republics. This also
resulled in pronounced conflicts l)ctw'ccu modern secularvism and the
Islamic tradition of af shari’e, the canonical law of [slam.

In order to understand the current social communication processes

in the Islamic world and to assess their Tuture directions, it is neces-

sary to examine a n.umbcr of the fundamental principles upon which
the Islamic tabligh (propagation) [ramework has been buill, and how
the Islamic socielies have come under constraints as a result of glob-
al political, economic, and cultural developments over the last cen-
tury. In this paper the study of Islamic communicalion _:md l_'lhi(’.h' in
general and the Tslamic tabligh or propagation in pacticular, is not di-
rected toward @ single country or a geographical area, although =
number of Islamic countries are mentioned. Rather, the central foci
of analysis will be on the fun(Imnenlzll"'principlcs of Tslamic elhical
methods in communication and on the objectives and aims of tabligh.
This tm(l'crsl:lmling should help clacify the function of sowe of (he
modern institutions of communication in contemporary Islamic soci-

vlies,

Definition of Terms

A distinction should be imade between the Islamic term “labligh”
(propagation} and the general concepts of communicalion, propaganda,
and agitation commonly uscfl in contemporary literature. The word
“communicalion” cunlcs.frum the Latin compunice - mueaning “share,”
and it is essentiatly a social process referring to the act of impart-
ing, conveying, or cxclmnging ideas, knowledge, or information. It is
a process of access or means of access belween (wo or more persuns

or places. Also implicit and explicit in this definilion is a notion aof

some degree of trust wilthout which communication cannot take
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|1|;1cé. In its reductive approach (:hzltlu,_-malical. technical, and some
seientific analysis) communication is ;155:)ci:|.led with the concept of in-
formation linking the process with chance events zmd“ various possible
autcomes. This “alomic” view gives emphasis to quantitalive and lin-
car aspects of the process and not to ils cultural and cognitive mean-
ings. ? ' .

The lerm “propagunda™ is a Western concept and was used for
the first time by a cm_mnitlee of Cardinals (founded in 1622 by Pope
Gregory) of the Roman Catholic - Church having the care and over-
sight of foreign missions. Propaganda comes frum the Latin word
propagare and originally meant propzlgﬂlng the pospel and establish-
ing the Church in. non-Christian  countries. The co.ntel_npurary usage

of the term propaganda in its political, sociglogical, and commercial

L:uulckls, however, dates back to the beginning of the 20th century.

Since World War 1, its definition has evolved to connote an instru-
ment of persuasion and manipulation of individuals and collective be-
havior in national and international scenes.?

Thus, aecording to French sociologist Jacques Ellul, “propaganda
is a.scl of methods émploye(l by an o’rganized group that wants to
bring about Lhe active or passive parlicipation in il action ol a muass
of individuals psychologically unified through psychological manipula-
tions and incorporated in an organization.”' In a _snm'éwlml simitar
fashion, Tarold D. Lasswell, an American political scicntisl, has de-
fined propaganda as *the manipulation of symbols as @& means f)f'i'|1-

nh

fluencing  attitudes  on  conlroversial  matlers. This follows  1he
common definition of propagada as spreading ideology, doctrine, or
ideas, and of agitation as an instrument for arousing people o spon-
laneous aclion. The Communist position on propaganda and agitation
differs methodologically  from  thal  of I,ziss\vP!l. As defined by
Viadimir 1. Leénin, “A propagandist presents m:lhy ideas lo one or a

few persons; an agitalor presents only one or a few ideas, bul he

_ E ] P
presents them to a mass' of people.” S
Note Lhat contemporary propagandists, therefore, do not newd to

be believers in an ideology or doctrine. Here propagandists are peo-

. ple in the service of the Stale, the party, the political or commercial

campaign, or any other organization that is ready to use their exper-
tise. Propagandisis are teclmicians,. burez_mcrnts, and specialists who
may eventually come to despise the ideology itself. The aim is the
objective of propaganda, and the method is utilitarian. _

Tabligh or propagation..on the other hand, is dissemination and
diffusion of some principle, belief, or practice. It is increase or
spread of a I)t_tliéf by natural reproduction; it is an extension in sgRICe
and time. It is the action of branching out. Tabligh in an Istamic
conlext has an ethical houndary and a set of guiding principles. In a
broader sense, tabligh is a theory of communication and ethics. This
theory of communication and global community integration is well
stated by Ibn Khaldun (1332-51406 A.D., a great Islamic thinker and social

phitosopher) in The Mugaddimah (An Introduction to History). Nlere he

- cites “lruythful propagation” (tabligh) and group cohesion (assabich) as

two fundamental factors in the rise of world poWers as States and

large communitics.”

Communication and Ethics: Their Boundaries and
Frontiers _

A study of tabligh in Islamic sociely in the early days and certain-
ly before the .i‘isc of the modern nalion-state system has o unique el-
ement Lo it.? This was because it was rooted in oral and social tradi-
tions and the notion of “wmmah” or greater Islamic communily. Also
the geographical entities now called Islamic countries were not heavi-
ly influenced by Western methods, conducts, and regimes in conflict
with the major teneis of Islam, With the exception of the Istamic Re-

public of fran, which is founded on the Islamic notion of the state,
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the remaining Islamic countries have state systems which are a m_ix-.
ture of the modern and Oaditional monarchial or repablican systems,
Thus eir legal .:m(l cthical codes are heavily influenced by non-Is-
lnic frames of reference. In many current analyses, great confusion
arises from the failure o make a distinction hetween a nation-state
and an Islamic state. It should be (.:mi)lmsiz.cd that while the na-
ion-stade is a polifical state, the Islamic stale is a mudfagi or
rehigio-political and “God [earing” state. The ecological lerrain of
talliggh in an Islamic  state emphasizes  intrapersonal /inlerpersonal
communication  over impersonal  types, soctal communicalion over
alomislic communication, and intercullural communication over nation-
alism,

Moving from the process of tabligh Lo the definitivn of elhics, it
must be emphasized (hat 1he boundaries of the study called “cthics”
viry {rom culture to cullure. For the purpose of the present study a
method ol ethics is defined to mean any rational procedure by whic_h
we delermine whal an individual human being as a person and as a
member of a community eught to do as a “right” action by velun-
tary means. By using the word “individual’” as a2 member of commu-
nity this definition does not make o distinclion between ethics aud
politics. IFrom an Islamic perspective, the study and conduct of poli-

lics cannot be separated from Lhe methods of clhics_'. the need is 1o

determine what ought to be and not to analyze what merely is. Con-

seiuently, the conceplion of elhics here cssentially deals wil_h the Is-
lanic  perceptions of  conduct as an inquiry inlo the nature of
“tawhid" — the unily of God, humankind, and nature — and the
method of allaining it.® .

Since the Enlightenment, the West gradually divorced  religion
from secular life. Ethical conduct of the uvcryd,uy.lifc was left to an
individual's conscience us long as such actions «did not é():l[lict with

the perceived public morality. In Islm, this separation of the reli-

R P
gious from the secular sphere did not materialize, and il aliempls
were madde by the late .|1_1¢1(IL'|'ni:f.et‘H to do this Lthe process was never
compleled, Thus, throughout the slamic societies not 0|ﬂy religion
crcompassed a.person wholly but also the conduct of the individuals
in general was shaped by Islamic socio-religious ethics. In short,
whereas modern ethics in the West became predominately social in
I.Iil[LlI‘L‘. in Islamic socielies thal power remained social as well as reli-
gious. As the Quran says: “The noblest of you in the sight of Alluh
is the best of you in conduct.” @9:03) In the Istamic tradition the
word “adab™ .means discipline of the mind or every praiseworthy con-
duct by which a person is excelled. _

Until the 19th century Istamic canonical law, al shari'a provided
the main il not the complete legal underpinnings of social and eco- -
nomic comlu_cl_ in M.u'slin.l socicties. The intima#te contacl belween
lsla_m and modern Weslcm.induslrial counlries, coupled with the pro-
cess of colonization of substantial parls of Asia and Africa, intro
duced a numh_cr of Western standards and values lo these sociclivs.
Thus at the beginning of the 20th century and with the introduction
of modern means of communication, transportation, and technotugics,
the ficlds of civil and commercial transactions  proved p;urlii:uinrly
prominent for change and new methods of conduct. The first foot-
hold of European law, criminal and commercial, in the Islamic coun-
tries (particularly in the Ottoman emprire) was advanced as a resull .
ol the syslems of Capilulations, which ensured 1Im_t the. European citi-
zens residing in the Middle East and large part of Africa would
not be governed by the Islamic laws and conduct of elhics bul by
their own laws and traditions, Furthermore, the reform movemenls
such as the Tanzimat in the Ottoman (1839-1876) and the Constitution-
al reform in Iran (1906-1911) were indeed direct lrzu_lslnliuns of French
and other European codes which tended o establish secularism and

injected the kinds of rules of conduct that were particularly Europe-
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an. In Egypt that process, from 1875 onward, Went.even further in
the adaptation of European  laws in such flields as commerce, and
marilime, and included the enaciment of civil codes which were basi-
“cally modelled on French laws and contained 011iy a few provisions

drawn from shari’u.

Tabligh and Ethical Thinking and Practices
in Islamic Socielies

Fhe current ethical thinking and praclices in lSlamic_ socictics, cs-
pecialty as they might relale to tabligh, communication, and social in-
teractions, are usually hased on lwo different hut imporlant dimen-
sions: (1} narmalive religious ethics as explained in the primary
source of Iskun, the Quran and the tradilions (al-sunna) of the Proph-
¢b and the Jmams; and (2) normative secular ethics ranging {rom

Greek tradition of popular Platunism, to the Persion tradition ofl giv-

ing advice to sultans and wazirs about government and politics, lo

the more contemporary elhical Trameworks introduced by (he West
through “modernization,” “llcvelog)il\étlt," “imcdustrialization,”  and
Usectlar humanism.” .

In the first category, the study of ethical principles in the reli-
gious tradition dates back to the eighth and ninth centurics during
which two lines of m"gument were developed: the rationalist, those
who subscribed to rational opinion (ra'y), :lrgug:d that where there is
no clear guidance from the Quran or tradition, the lslamic judges
and lawyers might make their own ralional judgments on moral and
(:Ehiﬁ:ll questions. The traditionalist insisted that ethical and moral
judgments can be based only on the Quran andtradition. This led (o
major debales among and. between Lhe various groups whi;h are
weli-known in the study of the Mu’t;lziligcs, the  Asharis, (h_e
Shafiis, and the Hanbalis who took different _|')usili0ns on the ques-

tions of ethics in classical Islam.

L1 kg Y
In addition to these varied schools of thought, there is also a

strohg tradition in the mainstream of Islamic philosophy, mainly the

“contribution of Islamic philosophers on ekhlag (character) in the

works of such philosophers as Farabi (870-950), Thn Sina or Avicenna
(980-1037), and Ibn Rushd or Averroes (1126-98) who have contributed
significantly to our knowtedge about the sources of m&stica[ as well as
Sufi and Hellenic traditions in the classicat Islamic system of ethics.
Indeed, ethics occupied an important field in the system of knowl-
edge among the early philosophers of Islam. For ex:lmp].e. the
Ikhwan a[—Safﬁ group which was composed of an associalion of scien-
tists and philosophers at Basra (Iraq) avound 983 “A.D. had three
main arcas in their teaching: Theory of Knowledge, Cosmaology, and

Ethics. In fact, the whole system of this group—the so-called Breth-

“ren—was around their methods of ethics which was spiritual and as-

cetic in nature. This group had leanings toward the rational philoso-
phy of Mu'tazilism and Shi’iém and toward a very extensive eclecli-
cism. Abubakr Mohammad Ibn Zakariya Rozi (864-924 AD), an Ira-
nian Muslim philosopher and scientist, was against all forms of asceli-
cism, but he believed (hat philosophy was not a mere learning hut a
way of life, a way. of knowing and acting fogether. On the other
hand Abubakr Ibn- Bajjah, a prominent Spanish Muslim philosopher
known as Avenepace or Avenpace both in Lalin and in Inglish
(1106-38 A.D.), believed that maoral action is the action which belongs
to the nature of man and his study of ethics was concerned mainly

with the problem of the relation of humankind te sociely. He be-

licved in the capabilitics of people to associate among themselves

wilth mutual advantage, Like Hegel he believed that thought is a hu-
man  being’s highest function and like Plate he saw thal our

perceplual experience of the particular as compared with those of

conceptual experiences of this world are deceplive.

It was lbn Khaldun, the f{idther of sociology, however, who theo-



10 BRI A e (1985, No. 3
rized about (abligh as a social inslitution which grew according Lo
the need of the community, Tabligh provided for a vast nuniber of
people from diverse races, languages, and histories a common [orum
for parlicipation in a H|I2l1‘(:(|. culture. which was Islam. Accordihg to
Ibn Khaldun, the states, governmenls and political systems o_f wide
power and I.'lrgc :mlhbt‘ily have their origin in religious principles
hased cither on prophethood and  propagation or on a  “truthlul
tabligh” carricd out by “khatibis” (orators,”/communicalors),'® by
Khaldun was one of the [irst lhinkérs to point out that communica-
tion based on ethics is the web of human society and that the flow
ol such communication delermines the ditection and the pace of dy-
namic  social dcvulupmcnl. To him combinations of the “assabich”

(group feclings and cohesion) and . “tabligh” (;n‘opagntion) :1;)[:1’01&1]
provided a more dynamic view of organizational behavior than can be
readily  derived from the more conventional concepls of states, of
hicrarchial posilion, and of role which usually had been used in the
diseussion of polities, government, and large social organization. [l
thas concluded that propagadion cannot malerialize without group feel-
ing. The relationship of tabligh and lslam, therefore, emerges from
tie very nalure of these bwa institulions. One is Wthe source ol soci-
cly’s values: the ot!.1er. propagates, disscminales, and maintains the
vilue sysiem of snciclﬁf, the “ammab™ or community.

In the Islamic tradition of (:pislemul:_)gy, the sustained discussion
on ethics in Isliun hLas h(:_(:li cliscﬁssud in the “kalem” lileralure, the
theologian's discussion and debate on Lhe sources of right. The re-
view of this development and other factors’ contribution Lo the litera-
ture are oulside the scope of this paper; however, an attempt will be
made here o outline a number of ‘fundumental Islamic concepts thal
have been the basis of Islamic tabligh and ethics and are the sources

)
of much of the contemporary social, political, and cconomic debates

in the Muslim world, especially in regard to normalive secular eihics

by
and the non=Islamic traditions.

The Tlheory of Tawhid

The first and most fundamental outlook regarding n
verse in Islam is the theory of “tawhid” which implies |
herence, and 'hurmony' between all parts of .lhe universe,
the most basic ethical pillars of {he Islamic world is b
istence of purpose in the creation and the liberation and
humankind  from bondage and servitude 1o multiple
non-Gods, Tt stands for the necessity of cxclusive servi
and il negates zmy.cumnmniculiun and messages, inlelle
al, cconomic, or political, thal subjugates humankind {

The principle of fawhid alse negales any right of sove

guardianship of anyone over human society except God,

the alfairs of socicly are delegated by a Power Transcen
individual or a council of rulers, with 2 power comiensn
sponsibilitics within the Islamic legal Tramework, can st
pected to be free from all deviations and excesses.

Thus, all man-made laws and ethical codes that ar
ment to themselves, or to any authorily or insti{ution o

obedience or enforcement of “Allul’s Own Judgment” are

fore, all mmn-made Taws, communication conlents, mass

public fora- that :ut'cmpl to put restraints upon Allah's

“must be void, Thus, the concept of fawhid, if exercised,

principal guide in dr;nvingf. the lmuml:u_’ics of political, Q(n(
tural legitimation by a given communication system. Th
luhligli must, therefore, nol be in the direction to create
ale political, social, economic, and cullural idols; nor i
lowed under this principle o promole the cult of persona

Under the principle of fawhid another Tundamental et

bavfiy M
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eration in tabligh becomes clear: the destruction of thought strue-
tares based on’ duplism, racialism, tribalism, and familial superiority.

The function of communication order in Islamic sociely, according to

the principle, is to break idols, to break the dependence on the out- .

siders, and to set the wpuneh or community in motion toward the fu-
ture. Thus, one of the imporiant lTunclions of labligh is to destroy
mylhs. In our contemporary. world these myths may inc.lude “power,"”
“progress,” and “modernization.” Personalilies as they represent these
must nel be superhumanized and superdefined. One of these dual-
_isms, according (o this principle, is the secular notion of the separa-
tion of religion and politics,

The principle of tawhid also requires the absence of any economic,
political, intellectual, or uther centers, including ihe media, in which
power can be an.msscd. Therefore, the freedoms of expression, assem-
bly, and that of (he media of col‘nmunica.tion do not have meaning
~when there is no social accountability on the part of the individual
“and inslitutions. The fight against the cult of personalily and that of
any social institutions associaled with it is the fight against the Conm-
municalion systenis _w.hicl.: attexﬁpt {o propagate it,

Additional consideration under the ethical Iraumework ol {awhid is
to campaign against the material foundalions of dualism. - Since
among  lhe clmraclmjislics of duzlliétn is a'_desire for superiorily
ﬂlrnllgh wealth, the conlent of tabligh must not stress the value of
wealth over spiritual growth and elimination of dividing lines a_nd

“forms,

The Doctrine of Respousibility, Guidance, and Aclion

A second principle guiding the ethical boundaries of tabligh in
fslam is the doctrine of “amr bi al-ma'rnf wa nahy'an al munkar” or
“commanding lo the right and probibiling from the wrong.” Implicit

and explicit in this principle is the notion of individual and greup re-

150N 13
sponsibility for preparing the. succeeding generation to accept the ls.
lamic precepts and make use of them. Muslims have the responsibil-
ity of guiding one another, and each generation has the responsibil-
ity of guiding the next. The Quranic verse explzl.ins this: “Call peo-
ple to the path of your Lord with wisdom and mild exhortation. Rea-
son with them in the most courteous manner. Your Lord best knows
those who stray fr_om [iis' 'pulh and best knows those who are rightly
guided.” (16:125) This points out the responsibilities of Muslims in
gniding each other, especially those individuals and institutions who
are charged with the responsibilities of leadership and propagalion of
Islamic ideals. This includes all Lhe institutions of social communica-
tion such as the press, i‘u(lio, television, and cinema as well as the in-
dividual citizens of cach community.

Thus, & special concept of social responsibility theory is designed
arvund  the ethical  doctrine of ".commzm(ling to the vright and
prohibiting from the wrong.” This concept has taken on an extra di-
mension of . its own in. the Islamic societies through history since
Islam as an all inclusive systematic religion iy an interretited set of
ideas and realities covering the entire aren of human notion and ac-
tion, beliels and practices, thought, werd; and deed. This is patrtico-
larly important in light of the fact that Islam is not only a set of
theologiéal ptbpoﬁtions as are many olher religions, but it is also a
set of comprehensive legal frameworks that govern every action of
the individual in society and in the world at large.

For example, on the social and collective level the doclrine has
been practiced systematically in the mosque in-the Islamic socielies.
The mosque as a major channel of social and public communication
bas always been a pivot of spiritual and cultural movements since
the days of the Propbet. [t has fulfilled not only the role of purifica-
tion of the soul but also the acquisilio_n of knowledge and public af-

fairs information. Many mosques and major universitics existed side
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by side or within one anolbier for many years in Egypt, lran, Spain,
and ‘many parts of central Asta and other lslamic areas. In fact,
Many m(:squeS were the centers ol higher ceducation in the Ishumnic
tradition, Foday in a number of Islamic societies the sgystems of
“mass communicalion” have been well integrated within the classical

and traditional systems of social communication of the mosque, espe-

cially (he Friday prayers.!! The result has been a high level of or-’

ganization and 1110|)i1i?,alidn, making Lhe process of political, cultural,
ceonomic, and military participation extremely elfeclive,

It is here that the cﬁn(:cp& of martyrdom (shahadat) in lslam and
ll.u_- concept nl. Holy Struggle (jihmf) muy. ouly be understond if the
doctrine of enjoying good and forbidding evil outlined here is proper-
ly appreciated. The term stam is derived from the Arabic rool
“salema” meaning surrender and peace or peacelul submission to the
Will of Allah. Thus the concepl of marlyrdom, like all other Islamic
concepls, s fully related o the concept of Jawhid, or the absolute
unity of God, humankind, and universe.. In this sense, under the so-
('i.ul responsibility  theory  of “commanding  to the  right - and

"

prohibiting from the wrong,” the concepl of jihad is no exception.
Thus, Trom an [slamic perspective and ethical [ramework, martyrdum
and struggle cannol be explained purely in terms of intercession and

mediation; they should be understood within the [ramework of the

principle of causality and not solely as spiritual mediation. [n short, -

according to Istam, there is no marlyrdom withoul struggle and

tabligh in the course of Allah.

Tabligh and ihe Concept of Community

A third fundamental concepl in determining the nalure and
bourdaries of Labligh and thal of social tf:thics, particularly as it
might relale l(.) the political life of the individual and Islamic socicly,

is “wnonah” or community. The concepl of upmaeh transcends national

L3I et {5
borders and political boundaries, Iskamnic community transcends he
n_nliun of the modern nation-stale sysiem: an Islamic community is o
religio-cconomic (;()I]Cu[)l amdl is only present when it is nourished
and governed by Islam. The notion of community in Istam makes no
sharp distinclion hetween public and privale; therefore, what s re-
yuired of the co;ninuuily al large is likewise required of every indi-
vidual m_éml)‘er. Accordingly, the wmmah must be exemplary, sclting
the highest standards of performance and be the reference point for
olhers. 1t must avoid excesses and extravagances, be steadfast and
consistent, know what to accept and what to reject, have ]n’in('ip.lus
and al the same time remain adaplable to the changing aspect of ho-
man life. | '

Under the concept of ummriﬁ,_ vace. is nol accepled as a Toundation
of the state. Values foilow piety and the social system ol TIslam is
based on t;quity, justice, and ownership of the pcople. There is no in-
dividual or class of individuals to dominate, exploit, or corrupl the
state. Intercultural and  internationad communicadion (the cmphasis
lere is on nalinnuli'ly and not the nation-stale) are the necessary in--
gredients _of Iskimic wmmah. The Quran says: M- We .cr(-znlml you
from a singl_c {pair) of a male and a female, and made you into na-
tions and tribes, thal you may know each other (mot that you may
despise each olher). Verily the most honored of you in the sight of
God is (he who is) the most righteous of you,” (Sura 49, 13)

In the Islamic wmmah the sovercignty of the “state” belongs to
God, and not to the ruler nor even {o the people themselves. The
ruler or leaders are only acling execulives chosen by the people 1o
serve lthem according to the Law of Islam and the concept of tawhid,
Every citizen in the Islamic “state” is required to offer his best ad-
vice on common malters and must he entitled to do so. Thus consul-

tative methods in politics are not only recognized bul are n moral

and ethical duty of the people and the ruler, Furthermore, man, ac-
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cording Lo Islam, possesses liberly and free will, so thal by interven-
ing in the operation of the norms of sociely, and by manipulating
them creatively in accordance with the Quran and tradition, he may
plan and lay foundalions for a better future for both the individual
and society. _

I is in Lthis political, .spiritual, and elhical framework that tabligh
must play a pervasive role in preservalion and maintenance of the
unity of the Islamic community. Thus, Labligh on both interpersonal
and social levels becomes both basic and vital to the functioning of
the wamah, for il sustaing and encourages the inlegr:l.l and harmoni-

ous relalionship between God, the individual, amd sociely.

The Principle of Tagwa _ _

“A fourth and a final principle outlined in this paper Lo explain
the ethical framework of tabligh in Islamic socicties is the concept of
“taqea” or, roughly translated, piety. In Islamic socicties {fequwa is
commonly used in reference to individual “fear of God” and lhc. abil-
ity to gurd enesell againsl the uncthical [m'ct_zs which ﬁlighl surren-
der the environment; however, the concepl of taquwa goes beyond this
common nolion of piety. It is the individual, spiritual, moral, ethical,
and psychological capacity lo raise onesell to tirat higher level which
makes a person almost immune f{rom the excessive malerial desires
ol the world, elevating the individual to a higher level of prophelic
sclf—cbnsciuusncss. . . _ '

The assumption is that human beings possess in their nature a
scl of divine elements which are other th_un_tile material -constiluents
that exist in animals, pEants,lan(l inanimate objects."llunlan' Leings
are endowed with im.mte greatness and dignity. Recognizing that free-
d{—)m of choice is a condition for the _fulfilImel}l of obligation, the per-
son is held responsible Lo perform his or her oi.)li[;rEIliUlls within the

Islamic framework of ethics. In shorl, it is recognized that human be-

ey 17
ings |)c1'ft)rm some of their aclions only under the inf!.uuucu of o se-
ries of ethical cmotions rather than with an inlention of gaining a
benefit or of repelling a harm. Thus, as a virtue and as an npor-
tant clement in the ethical framework of Tslamic Labligh, both on the

individual and commniunity levels, feqwe should be the underpinning in-

gredienl in almost every action of a Muslin,

For example, fasting is an institution which has been practiced by
different peoples in different limes and places. In modern times Tasl-
ing has taken the two extreme forms of cither ritualism and hunger
strikes or dicting. Tslamic fasting, however, is dilferent in lhe sense
that 000 does not emanate from and lead to fugiea iU cannol be re
garded as fasting, The Quran says: "0. you believers and faithlul,
fasling is p_rcscribe_d for you as it was prescribed for those helore
you in oerder that :yuu may develop laquwa (piely).” (2:183) on the lead-
ership level of the wnomgh and community, it is the high level of

laguwa that must be valued and counted Lhe most. Techmical knowl-

cdge, managerial ability, scientific know-how, communication skills,

ele., il nol associated with fagqeea, cannot and should not he the sole

crileria for promotion in an lslumic context. In the Islamic tradition,

the conduct of politics and journalism is associated with “tagwa” and
those who do not possess a degree of feqwa have [aced the crisis of

legilimacy.

Conclusion

This paper represents an atlempl 1o evaluate the Islamic tmplica-
tions of our knowledge of the dynamics of communication ecology. A
number of concepts _Imve' been introduced and examined in order to .
understand the phenomenon of communication and cthics in an [slam-
ic context. It was shown that Muslim thinkers and philosophers
throughout history nol only recognized the importance of tabligh awl

ethics in delermining the cultural profile of the Islamic civilizatton
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but also regarded the propitious equilibrium of spatial and lemporal
biases in Islam: as an established fact, Over the last century, how-
cver, 1}nd especially duving the last four tlcczttlcs, o duzllism‘;uul con-
tradiction has been created within the Islamic countries as a result of
the introduction of the secular nationalist framework and .Ehc aweom-
mimying new concepts and methods of tabligh and ethics. A crisis of
legitimacy has been created as a result of a conflicl between the “of-
ficial colture” of Lhe ruling elites, which in many cases now repre-
senls amd prumu.lcs Western in[lucncé, and the "traditional Islainic
culture” of the masses rooted in cenluries of religio-political - and
sucio-ethical experience.

Nowhere is this communication and ethical conflict betler iilus-
trafed than in Lhe structure and use of the means of communication
al the disposal of both cultures. The overwhelming evidence appears
Lo suggcst that Muslim socicties have, by and jarge, ot vesponded
pusitively lo modern communication ethics coming from outside their
own culture; nor in the |)t)st—c.()l()|ii;ll Muslim world has the politicat

and communication system acquived from the West gained a broad

papular base. On the contrary, such political and communication 8ys-
tems have become increasingly authoritarian, dictatorial, and military.”

Tlus, as stated carlier, in Muslim sociclies today there exists two -

competing and mutually exclusive ethical methods and f{rameworks:
the imported political culture of the ruling classes, and the indig-
chous political culture of the Muslim masses.

A look at the pre-modernist reform movements of the 18th and
th centuries which Swei)l over a large b:\l‘t of the Muslim world
might offer some lessons. These movements were generated from the
heart of the Islamic world itself and were directed toward correcting
social evils and raising the moral slandards,of the community. Such
movements appealed 1o the Muslims to awaken and liberate them-

scives from Western cconomic, political, military, and cultural domina-
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tion, and to carry oul _Ilw. necessary  internal reforms thal would
malke for ethical and moral regencration and strength. [0 would be o
mistake 1o consider {hese nmovements as being primarity the resull of
Western influence on the Muslim world. All of {hese movements,”
without exceplion; emphasized a return Lo the teadition and ethics of
Islam.’ The current movements in the Isiamic world are simply o
conlinuation of the pre-modernist movements which tried 1o resolve
contradictions created by exogenous forces. _

Here, the central question is nol oné ol cconomics but of cultuie,
ethics, and tabligh. It is in this conlext -thal contemporary move-
ments in the Islmde Tands must be studicd and understomd, The ques-
lion which Muslims have (0 answer, therefore, is how best Lo (IC\'fsc
Stl'_uclurul changes and institutional setups that would help to wmain-
tain the precious communication and ethical balance which has been

traditionally part of the Islamic civitization.
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