CHAPTER FOUR

COMMUNICATION EFFECTS SUBSTRATUM OF USES Al%\
GRATIFICATION: THE INTERCULTURAL CONTEXT OF HF&DITY
This chapter briefly discusses the theoretical underplnqinés d conceptual

frameworks related to substratum of communication effectsui ation to audiences
research as applicable to address the appropriate const of v ia%!hs\dROZ: To
@

kf @".z}o

;a d‘EO4: To

measure the type and level of utilization of new among Ki

among

ongv\<in Thusérg;orefathers

of uses and gratifications discussed %der theoretieal Ie@ to address the

investigate the factor affecting utilization of n

identify the barrier of utilization of new meédia

concept of hybridity in the con of inte % ﬁ’unlcatlon alongside

\
blanketed Islamic fundamenta I%pro gbate eucozg‘a? of utilization of new

media among Kintak in pos m co
T N
F &
Media an@w noI <%artlcularly new media, have become

C—)

the most wide dd |ces J I“scale. In the age of globalization, a large
Y
number media.te Iogy@ices have gained widespread acceptance in

Mal i Thus based on past ructs propagated by communication theories, this
L

n% rovides insight into what this study seeks in order to understand the
ation of new media in relation to types and levels; influencing factors; and

Qners, particularly faced by the Kintak.
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4.1 Introductlon



According to Kaye and Medoff (2000) “[a] good theory helps predict what will

happen in future by giving practical insight into how the phenomenon being s

works”. Creswell (2014) defines theory as “a provider of an expl@ or

prediction about the relationship of variable to phenomenon under study;™as well as

“bridging the issues of how and why in revealing the findings.” They@pplication of
theory in any study can be broad or narrow in its theorizing or ;raml 4
Thus, an appropriate communication theory that exp t uti'ization of new

technologies, particularly new media, is required in this to dwissue of
S

@
es. tj ‘a@vt;]e

i
ac% S th@’ectives

of this study, such as uses and gratifications, com@&tion, and

hybridity. \L) é
However, in this context, Kin eorizeﬁx*ic ipﬁ\effects as an elusive
&

dynamic issue in this investigati ofonew dia s and gratifications.

Kintak’s uses and gratification of new media tec

continuing tradition of communication theoriess

Simultaneously, the intercu %ntel idity @rized the nexuses of global
influences as a result ation

udjgdli@n, having encountered diverse
d

cultures and religio wresuli ysia’%xbtal trade route in Asia.
Indeed, with theyadv bal omies, cultural and consumer goods
’ J (.w
from internati ources hav be{or@/ idely available in Malaysia and reaching
NN
€

market ség suclt as ',rural poor, the urban, and the middle and upper

Clasﬁis condition articul@ds the “modern” and the “traditional” collides due
t \&al hybridity and resulting in fusions such as eating a traditional meal with a

ottle of Coca-Cola or using a mobile phone while hunting with a blow pipe and

llecting rattan in Orang Asli traditions.
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Simultaneously, this study contributes to Islamic fundamentalism. The
rationale is to show how Islam encourages its true believers to pick up good thi
the context of hybridity as written in An-Nahl (16:125) “Invite to the w@our
Lord with wisdom and good instruction, and argue with them in a w is best.
Indeed, your Lord is most knowing of who has strayed from His way, ‘@nhd He is most
knowing of who is [rightly] guided”. V

Finally, all of the theories discussed in the followin tlc are related to the

1)

4

current study in brief to depict the scenario of com ication effects”under the

@
audience research in regards to the utilization @media mo I«tin@m a

4 r

globalizing world.
N Yb/
\‘; S

4.2 Foreshadow of Uses and Grati tloa Cs<
Media and communication te@gy hav;?ﬂ\ﬂy?ev lufionized our lives over

Q.

N
the last few decades. Perhapsaiisi e opthe ost si@gﬂcant changes in mass
communication history. Far_ex plel or the% strial revolution, society
lacked the types of m unication ?ia@ exist today, particularly new

'3

media. However&jf{ begar \bha ge, @communicaﬁon expanded in all
aspects, including newsmedias (ﬁw
r\ @ c?‘l
e

|
With the nt offthe tié’th ntury, a new cutting-edge theory in the field
N
of mass/Co nicatio ia wa\-‘hesented to address the development of new

Y.
med'g&mologies. The use@ gratifications theories, on the other hand, have

b \hthe most relevance, astounding perspective, and significance to this field
0 gerio, 2000; Quan-Haase, 2012; Ledbetter et. al., 2014; Musa et. al., 2015).

Indeed, the uniqueness of this theory has truly revolutionized the

characterization of mass communication media usage since Lazarsfeld’s notion of
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media effect by providing another way of explaining why people are exposed to
certain media and not others (the preferred media/communication technologyv
why users perceive a segment of that to which they are exposed and why; \e a
certain media (Katz et. al., 1974; Katz, 2001; McQuiail, 2010; Griffin, E&Mmmer
and Dominick, 2014; DeFleur and DeFleur, 2016). Y'

Since the introduction of the theoretical assumptions of usem gratifications
framework into the communication research literatur X;ail new media
technologies have been scrutinized through this lens. U tandi gwyon and
gratification provided by media and communicati chnolagie s’st@‘rin
explaining the interaction between media a nc% plem\e}mng the
media effects approach. The central tenets{,gz ratifi ationsés;hat people

vid@hoice: not what
media do to users, but what users@.s/ith rr@;(%z ,@?\ 1974; Silverstone,
1990; Jensen, 2002; West an , 20%0; uar, Q@; Quan-Haase, 2012,
Wimmer and Dominick, 20 \ %7@ A

According to rvand [LFIe {2 , research in this tradition
4 ’ &
\eu( as wella

investigated patter media Ie s the gratifications obtained from
the media, as re ,e&w stuehi 'erzo@@M), Greenberg (1974), Rubin (1981),
and Katz an %Sfel (1‘98 ch@ﬁg to these studies, people use media for
distracti@é%'nal relati ihips, -&%\onal identity, and surveillance. These needs

g ertain expectations @t’the media, resulting in different patterns of media

utilize media to gratify their needs because It is based on™i

e , which results in both gratification of needs and unintended audience
esponses. The outcome emphasizes the critical fact that different members of the

ass media audience may use and interpret any particular media in a variety of ways



during the communication process (Jensen and Rosengren, 1990; Morley, 1992;
Dominic et al., 2003; Fiske, 2010; Matei, 2011; Anouar, 2012; Chuang, 2015)

Furthermore, since it evolved from the Functionalist Theory of J

3’%«4

and Elihu Katz, an influential sub-tradition in media effects rese ses and

gratifications theory suggests that users play an active utilization infselecting and

“«s

utilizing media. Users participate actively in the communication process and use
iZ:

media for specific purposes (Katz, 2001; Lee and Ma, 201 errn Dominick,

2014; DeFleur and DeFleur, 2016).

According to theorists, media users seek out urce that best he&@helr
needs. In addition, uses and gratification the mes tiat %‘Z%umme
options for satisfying their needs. The f o of is &T thatg attend to,
perceive, and remember information thatis p surable o I he m gratify their
needs in some way (Katz, 1959; ms, 2 gQ i 10; Griffin, 2012,
Wimmer and Dominick, 2014, and BeFIe ,201%:{_

As a result, this stu Ioo I newé@dla are being used by the
and w Io

targeted users, partlcu% tak, a

being met in term atlflcatlr i zatlo

%
! O

4.2.1 The R:: e uUses an Fﬁtl@ ions Theory

NN
Originally develape 'p the@ly 1940s, the uses and gratifications theory

N

exp d a revival in the s and 1980s in response to the media effects

L

. The media effects paradigm viewed mass media audiences as passive

ir needs and expectations are

ta consumers who were susceptible to media influence. The theory can be traced
ck to Elihu Katz’s (1959) limited effects approach, also known as the dominant

paradigm of communication, which focuses on understanding why people choose
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specific media. As a result, early research traditions concentrated on descriptions of

the audience's uses and goals in selecting media (Jensen, 2002; Williams, :

Rayburn, 2009; Karimi et. al., 2014). (0\
According to Wimmer and Dominick (2014), research GNes and

gratifications has been used in a variety of media contexts inclumoap opera

(Alexander 1985; Rubin, 1985), news programmes (Palin Wenne, and

Rayburn, 1980; Rubin, 1981), VCR (Levy, 1987; Rubi antz', 1989), radio
(Cantril and Allport, 1935; Turow, 1974), cable TV (B , Du WWCl Rafell,
1983), TV channel (Papacharissi and Mendelson, 20 ' _\‘—}
Correspondingly, the scenario also ha d swgp y th@@ésearch
atmosphere in Malaysia such investigationson print \abib Val., 2019;

Marlina and Malini, 2021), radio (YeN |I> al., @0), TV (Haryati,

2014; Rizki, 2019), mobile phone (@jt al., '$/i @‘Thinakaran, 2021),

internet (Zaheril, 2005; Ali an(%Safaﬂ 201 iké@nei et. al., 2021) and

new media (Haryati, 2014; Mad nd I@Syuhaidi, 2021).
However, keep%& e bobe@dies conducted in uses and

4 $ &
gratifications traditiw no@ ens % us to capture the true situation of
&m ' N

indigenous people, particula 3
[K ’ J (.,a('}
Event ‘nre aforeme 'orédetju ies suggest the proposition of uses and
Q N
gratific% rev@lbt_hj%st of@mtions served by either the content or the

-

medi self: to match one ’s@/ against others, to get information and advice for

>

that

d ing, to provide a framework for one’s day, to prepare oneself culturally for
hedemands of upward mobility, or to be reassured about the dignity and usefulness

f one’s utilization (Katz et. al., 1974).
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4.2.2 Uses and Gratifications Assumptions
Media and communication technologies have transformed our Iives?ew
millennia. With the birth of new media, one of the most profound changés_in mass

communication has occurred. Prior to the Renaissance, society reliedﬁthitious

form of mass media. Y'

However, as life began to change, so did mass com uMn in all of its
forms. As the twentieth century began, cutting-edge theo nm (iommunication
field emerged, and theories of uses and gratifications c ed hew :nplifies
mass communication. ' _\f-}

This contemporary theory, developed by

atz_indth S, (;Qﬁ/zradicted
older interpretations that assumed the au% aS‘T passive V.z.This new
approach perceives the audience as aCtive, in'the sense th@‘ctively seek out

specific media and content to ac@s speci |\3qu ,q:}atifications to meet
S

@

personal needs. ‘% “« Q-
WE\G: -
Jay Blumler and Michae ur[ i 970s “épanded the concept and
proposed that audien@ ation can dleni@d from at least three distinct

4 ¢ &
sources: media con Wposu[ \the ediﬁvse, and social context that typifies

the situation of QQ to di %
CBD“ e

edi%
ler,fand

R
re&it@s ated in 1974, the uses and gratifications
NN

As Kéfi
approac% e fundamental ass ions as follows:
T
. % The audience is co@ﬁed as active;

%\ In the mass communication process much initiative in linking need
Q gratification and media choice lies with the audience member;

The media competes with other sources of need satisfaction;



d.  Many of the goals media use can be derived from data supplied by the
individual audience members themselves; and Y
e.  Value judgments about cultural significance of mass com ication

should be suspended while audience operations are ex;ﬂb&on own

terms. .‘.

S tudifs comes from

McLeod and Becker (1981), Palmgreen and Rosengre :*anwakis and

| . N . oLy
Whitmore (2006). They developed the following five assumptio m‘)d&ﬁq
4

a. The audience is active; ‘T
Y

Another significant development in uses and gratifi

b. Much media use can be concei as

c.  Competing with other sou&* aed gratification; é

d. Substantial audience initiative link

e.  Media consumption%ill aWide
f. Media charact 'mtru't to which needs may be
gratified at%ktimes; nd

N\
Evéntually, Katz’ 1 alos? with the assumptions of Palmgreen, Wenner,

and &gren becomes the dard for uses and gratifications study. Several
Ca

S \ave confirmed the assumption of an active audience Lometti et al. (1977) as

6 came to the same conclusion about the active audience.
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4.2.3 Enthusiasms for Selecting Media
The introduction of new media has increased the importance of use
gratifications in today’s world. With the widespread adoption of new med@ars
developed a new type of research to contest the uses and gratification pﬁ;gtives.
The study by Kaye and Johnson (2002) draws attention to a television study
finding that is relevant to new media research. Furthermore, thser is willing
to expand the concept of gratifications, researchers have wmi ction between

gratifications obtained (audience members actually experience thro use of a

particular medium) and gratifications sought (audi
from a medium before they have actually come-i

ta%' &
i a.@x: predictor
|um@<ets or exceeds a

The study also demonstrates that graﬁﬁ@

of media usage than gratifications so aaa that if

user’s gratifications sought, recu@) custom\muﬁ$.

N,
researchers point to the import he Sb between tv&q;?pes of gratification for

analyzing how different aud*'EmemI U

expectations and grati%\ obtained fr {axp@re to a diverse array of new
4

media products (Pa m{@n an(i , 19

S
’ 2
al., 2011; Case, 2012;

ﬁy indications from

ari% es of media: media habits
&

gxink and Hess, 2008; Elsweiler et.

2: Kangh et. al., 2014; O*Brien et. al., 2014).

L
hzﬂ’iow motivation, uses and gratification have

an
@
When '!t s tojuser
\
been th% comfonl ed q&oaehes to answering “why” certain media

behw’Aoccur. Users are vie@és goal-oriented, with rationales for using (and not

u rious media (Katz, Blumer, and Gurevitch, 1974; Brandtzaeg and Heim,
6 ; Bondad-Brown et. al., 2012; Le and Ma, 2012; Karimi et. al., 2014).

Katz and other scholars believed that the uses and gratification regime was

based on the assumption that the user compels certain reasons and motivations for
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selecting media and intentionally chooses a specific message source that best fits
their own personal needs. Uses and gratification implies that users have nunwv
media options to choose from and that the reasons and motivations for e
specific medium will vary from user to user (Katz, Blumer, and Gw 1974;
Mitchelstein and Boczkowski, 2010; Niemela et. al., 2012). Y'

McQuail (1984) proposed the concept of “user taste” deia selection,
recommending that users choose media based on Y.prrferences and

motivations, and that media are simply a means to an enéhygoal. In t context,

"y
uses and gratifications theory researchers introduced oncept of eclla ‘@?ty,”
which proposed that individuals not only e Whgn tlng\?ﬁedla to
consume, but also develop specific crlter n Iace\su tive \@Sjudgments

regarding the usefulness of each meédium arton a@ and Haenlein,
A
&

Furthermore, it is establ%wd eﬁend mto(lQ sub-categories: social
utility and personal utility. Xhe L thatén@&la users seek media with
personal utility and tt%? gratifi Rt:o}m‘ dividual or specialized level.

edia

ﬁlﬂ'y retain both social and personal

2010).

-9

However, in a glo ed wor‘ ,

utility by prow gu 'capl d information for engaging in society
as well as gr indi |dual ed"ne@ Quan-Haase and Young, 2010; Smock et.
al, 201 N ,2015, ] etuf‘2014)
the time being, r chers acknowledged that several studies had
@f

%i a specific motivation for choosing certain mass media. In some cases, the
a

G provides a setting for meaningful interactions, such as a date-night stop at the
ovies, to get to know someone better or watching a documentary event to bond

with colleagues.
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For example, when calculating the research in this regard, one can see that the
potential uses and gratification of media usage include prospects for learning ()—VW
and Wohl, 1956; Pearlin’s 1959; Mendelsohn, 1963; Greenberg, 1974)®nal
maintenance (McLeod and Becker, 1981; Horna, 1988), seekin@%rmation
(Severin and Tankard, 2010), companionship (Bryant and ZillmarW), arousal
(Lueng and Wei, 2000), relaxation (Ruggerio, 2000), lonelin smse and Eastin,
2004), expression (Java et al., 2007), entertainment it

d 'Tong, 2007),

surveillance (Reid and Reid, 2007), intimacy (Hanson, , € it.éﬂmd(ink and

@

Hess, 2008), reinforcement (Ancu and Cozmo, 2009) venience ( n'H@and

tas% 12)\5F7[us (Le

i 3?14, scapi&d routine

®)

Young, 2010), diversion (Elsweiler et. al., 20

and Ma, 2012), immediate access (Karimi, et.

(O’Brien et. al., 2014). \%
Eventually, while many of th%emer@s?e%s @ﬁtifications exist in
numerous opposing mass medi%cher?must 520 \c steps to take a broad
view of uses and gratifications applica aﬂﬁjm: ia,_ While some of the needs of
users can be met by %nal Igj/
certain needs differ an saii {w que
be viewed as di &u i
Q !
2009; Bonds-&@e and Raacke, !ble;jl‘:grguson and Perse, 2000; Quan-Haase and

% NN
Young, % ock&Mll; @mi et. al., 2014).
N\ N
S

4. Nes and Gratifications Opponents
: Despite studies yielding consistent results, critics continue to cast doubt on
veral aspects of the uses and gratifications theory. In some cases, intangible

findings emerged when the study was unable to answer why certain media are used

farins of media, new media fulfill

:d'
&
E&ds sought by the user, and thus must

n co@%ed to other media (Ancu and Cozmo,
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over others when using traditional approaches. Critics are focusing on the following
facts (Rosengren et. al., 1985; Katz, 1987; Rubin 1993; LaRose et. al., 2003; L
and Eastin, 2004; Danesi, 2013; Karimi et. al., 2014): (}
a.  Individual and interpersonal level; *
b.  Heavily reliant on self-reports; Y'
c.  Inadequate understanding of the social origins of t%(; that audiences
l

bring to the media;

d.  Too uncritical of the potential dysfunction ertain ty| audience
oy
satisfaction for both self and society; and ' _\‘v}

e. Too engrossed by the inventive% y % icoffe uss§~to pay
attention to the text’s constraint\/ S.

In addition, researchers questi@s signi |\C&¥ li SAf edia gratifications
S
b

—X

=

used to study what an audienc r obtains fromythe q{éaia. Furthermore, many

&

critics believed that uses ar;q \hira cat'r ere not @ory at all. Critics call it an

approach rather than% because i }s‘ d@'iptive rather than predictive
4
(Ruggireo, 2000). \ | g 4 %(ff’
Accordingyto na (19 <<él theory should include the following

P |

elements: a oncepts, a es@ri ion’ of a phenomenon associated with those

S
concept% tion t })heno&%on, and explanations for the phenomenon's

occ . Many people a@’ that the theory isn’t accurate but uses and

ions supporters argue that this “growing inventory of gratifications,

atisfactions and uses...show a convincing degree of patterned regularity and

redictability”.



Furthermore, theorists of uses and gratifications argue that the model is more
concerned with what people want from and choose to do with their use of a part
medium than with the effects of the media. Audience members are not p(sss or
are they manipulated by the media. Members of the audience em edia to
achieve the desired results (Reinhard and Dervin, 2009; Quan-HMd Young,
2010). \)

Critics also concerned about the methodology us Ys;s' an audience's
media usage and gratification. Critics contend that measuring causah ijiffi ult
and that long-term panel studies are required for a @essme t. ' .\(’}Y‘

However, supporters of uses and gratificati gu that tudi@gre low-
budget and cannot support a long-term p study. Sﬁpp rs bel,jé;qhat, while

critics debate credibility, uses and gra 'm studies de @‘able insight into

why people choose specific media.@g’cally, r@\m‘nt q@given lists of media
N\
uses and gratifications derived % resegrcher etwn<"Q ights or previous studies
; N

(Baran and Davis, 1995; R MOO])

For instance, a SL% stiw ;&ate@s follows, “Watching television
helps me to find a basis for CI@' and%&;ﬁl/al interaction.” Critics argue that
statements like the oner usedsi 'xam tscfdre merely cues and do not accurately
represent i@hy e‘re nJen{J‘lQas that medium. Supporters of uses and
gr tifica% earcly” at ga@lizations are possible with replication studies
with&stent results across @*ﬁlar sample and medium (Bryant, 1994; Reinhard

@ in, 2009; Quan-Haase and Young, 2010).

Q In response, Jay Blumler (1979) attempted to address another theoretical
ortcoming by defining exactly what an “active audience” is and illustrating the

concept of an active audience as follows:
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a.  Utility: media have uses for people and people can put media to those

uses; \Y-

b.  Intentionality: consumption of media content can be directed t%
prior motivations; *

c.  Selectivity: people’s use of media may reflect their eX|st| interests and
preferences; and

d.  Imperviousness to Influence: an audience me |Zobs inate; may not

want to be controlled by anyone or anyt e ia a nd
actively avoid certain types of media m@& J ' _\f-}
% 5

In short, Jay Blumler (1979) is a p g t@\co y th uses and
gratifications theory is essentially a r\% determini v@ erent audience

members become more or less activ What wi ?fr i ir media choices.
Correspondingly, unders\%hat rﬂedia age I‘Q \t'Jenced by a variety of
mty, iI|ty , quality, ability for social

factors such as aesthetics, %
influence, credibility, r, pla Iness, éecuby, risk, and trustworthiness of

'3
the technology. V\/i!&\gmany I/ \b}gs at pﬁ&}/remams a challenge to provide a
more compreheq{

me <QDehawor than that provided by the
majority of

Yoonm%kK Auo and@mus, 2014).

e end, the uses an @ﬁfications remind us that people use media for a

ge of devotions and determinations. As media users in a globalizing world

& more options, this approach in postcolonial studies should focus on the audience

users of new media and communication technology in relation to culture.
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Indeed, adopting new media through the lens of revisionist theories of so-called
hybridity follows this logic. Uses and gratifications is a powerful
communication theory that directly empowers the audience. Rather tha ing
that media messages have direct, uniform effects on those who cons em, the
uses and gratification perspective proposes that receivers make delibWhoughtful
choices in relation to the media messages to which they expoekt@gelves in order

l

Consider that further research of new me beyo dwditional

esearchers._t c}m}ﬁg’{‘g}d
W% ew @a with
teﬁs t ghou@%lobalizing
world. \% Cs<

to resolve personal needs and desires.

communication lens of this classic theory is require

the ever evolving uses and gratifications appr

which people interact in intercultural settin

>

S
A
4.3 Intercultural Communi n
In today’s world, no %mr remain anonymous. What

happens in one part o rest. As the world shrinks, so
£
does the degree of ifteraction fI\ ople various cultures. While advances
in media and eom icati 'ologtjfhéve fostered and facilitated cultural
¢
exchange ov g@last ecad nJ I@i g us with a sign to understand and dig
%v NN
deeper Qa’ devgl }and dernization (Kluckhohn and Kroeber, 1952;
Y-v
Hab

1984; During, 1®Hall, 1998; Thompson, 1990; Kellner, 1995;
, 1998; Velkley, 2002; Samovar and Porter, 2003; Lustig and Koester, 2006;
annone, 2010; Tomasello, 2010; Fishwick, 2011; Littlejohn and Foss, 2011; Albut,
12; Danesi, 2013; Kaushal, 2014; Mandal, 2014; Schwartz-DuPre, 2014,

Donsbach, 2015).
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However, under certain conditions, such as when communicating in an
intercultural context (communication involving people from different cultur?v
linguistic backgrounds), ministering can be a very rewarding experie c*the
aftermath of globalization. It can also be disastrous for both the sﬂ&and the
receiver if mutual sensitivity and understanding are not establlsrw achieve
effective intercultural communication, one must first compr e meaning of
experience and involvement (Hall, 1959; Berger and Luck %7

6 'Taylor, 1969;

Freire, 1970; Hall, 1976; Hofstede, 1980; Gudykuns Ki ,.}Qaildlofstede,
L 4

1998; Biernatzki, 1991; Neuliep and McCroskey, ; Punnet, 921; _P\@rse,
2001a; Alkire et al., 2002; Steger, 2009; Marti akK ; ,\b/T 2012;
Douai et. al., 2013; Agger, 2014; Saulat, 2 é‘?
Nevertheless, this study believe mrstandm e@ﬁe foundation of
intercultural communication. Peopl munlca go '}Mre to others in this

\
context, and how others recelv%ulturg S the{@artbeat of intercultural
communication in the limi % l ity Fin l@as a result of globalization,

intercultural communl% becomi &J}e 'conﬁron as new media emerges and
reflects people all ﬁ&the WOII uns Qnd Kim, 1984; Lull, 2000; Samovar
and Porter, 20 Ims . , 2004; Hemer and Tufte, 2005;

i
#
Horkhelmer dor , 20 ,'Klaeja 2006; Friedman and Friedman, 2008;

Maude, urn wdu'l_};%lm, @ Anand, 2014; Lindberg, 2014; Hepp, 2015;

a t aI ., 2015). \Q/‘Z'

6& Intercultural Communication Route
Nowadays, the importance of intercultural communication in developing

relationships between different nations and people cannot be overstated. The study of

116



intercultural communication was initially found in businesses and governments

seeking to expand globally. As a result of globalization, intercultural communi

is a synthesis of many other fields (Berlo, 1960; Shannon and Weav%\@;

Chandler, 1994; Barnlund, 1970 Heimlich and Mark, 1990; Hargi ickson

2004; Fiske, 2010; Huang, 2011; Yoneoka, 2011). Y'
Furthermore, intercultural communication is a field of study that' examines how

people from different cultural backgrounds communicate %e.a

r'other, in both

similar and dissimilar ways, and how they attempt to uni thultures.

23
o X

After all is said and done, there are several param that peopl orﬁ &Fﬁp ent
cultures may perceive differently (Neuliep and ?w e% . n ar@%’tarosta,
1998; Hart 1999; Rogers et. al., 20023; ers,et. a

Stella and Chung, 2012; Jandt, 2013;

As a result, an aspect of int@%
N

experience relativity (Condon %@8; Fong, 2003; Hofner
et. al., 2005; Martin and Naka aI ndt, §}5; Samovar et. al., 2015),

nonverbal behavior - % low context ?a{ll,\b%; Heimlich and Mark, 1990;
s &
kayﬁ/zolo; Tomasello, 2010; Littlejohn

@ludes language and

Bennett 1998; Hall 8; Mari

and Foss, 2011;4Kaushal, 2

!

¢

communicat'isfﬂge (Lewis, 1 6," B@(na 1998; Rogers et. al., 2002b; Hofner et.
in

N
al., 200 and ‘yama,@lo; Jackson, 2013; Samovar et. al., 2015),

moanic and ponchroni@vfe (Lewis, 1996; Hofstede, 1997; Bennet, 1998;

@nd Steinfatt, 1998; Rogers et. al., 2002a; Hall, 2003; Martin and Nakayama,

5 ; Jackson, 2013; Kaushal, 2014; Jandt, 2015; Samovar et. al., 2015), and values

d assumptions (Hofstede, 1980; Wittgenstein, 1980; Klopf and Park, 1982;

dal, E(i\"l; Jandt, 2015; Samovar et. al., 2015),
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Davidson, 1984; McDowell, 1998; Raz, 2003; Aneas and Sandin, 2009; Stella and

Chung, 2012; Wilbur, 2013; Logan et. al., 2015; Samovar et. al., 2015). Yv

4.5 Intercultural Sensitivity in a Globalizing World A

At the moment, today’s globalizing world has seen numerous‘interactions or
communication occur on a global scale. As a result, culturql Mty was swept

away, resulting in a state comprised of people from trles ethnic

backgrounds, races, religions, and family structures. .\d

communic Ké%\ore
and di eah@comes,
K o

|ver@10bal and local

'l%lﬂs must reduce and
N

converge on one course of ché/henqt cormes; to <cl'&g ions and actions with
M

different people, it is |mpo nt kee % ile also trying to learn as

much as possible abou% us cu Ith}eﬁn 998; Hammer et. al., 2003).
ans arf ntr|

Similarly, the more research done on culture
complex understanding will become. The more
the more uncertain and anxious people be

faced with decisions and paths of aﬂﬁ)ncreasin

contexts; however, despite increasi mple gon

'3
Furthermore, nature, believing that one’s own
cultural backgr nd sup 'all ThIS creates a barrier to effective
communica t ause the "rerc_ajl s closed to new information, separating
them fr wh(r i rent e unknown is frequently feared or ignored in

the Qt of decisions and a@d (Condon and Yousef, 1975; Gudykunst, 2003).

wever this internal and societal desire to separate from the unknown
Q ins the development, learning, and internalization of unique and complex

Itures by different peoples in a globalizing world, as well as the subsequent
discomfort with the cultural practices of other groups. Not to mention, in order to
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encounter the unknown and discomfort, intercultural sensitivity is all about
generating understanding during intercultural encounters (Martin and Naka :
2010; Samovar et. al., 2015). (0\

Furthermore, the focal point suggests clarifying and veri@&cultural
misunderstandings and staying focused on the individual level to achme goals of
effective communication. In reality, intercultural sensitiyit ters mutually
beneficial personal relationships in the context of intercult %;w,ication (Stella
and Chung, 2012; Wilbur, 2013; Samovar et. al., 2015). .\d

'Y
Finally, communication technology in all%orms nd e y'a&‘e\gs to
h

information encourages understanding of othe % to Ul/gf)irth of

ional,émreness and

knowledge are important in the total being o indi@al. Intercultural

new media. As a final point, it is establishe

exposure and intercultural sensiti@jmll be\\a yopeLWho is interested in
N
becoming aware of cultural divaéln orﬂer to nderstha)the reactions of people

\r mental I\@of Intercultural Sensitivity

m‘pro@ﬂd the flux and turbulence of

ﬁa, 2010; Stella and Chung, 2012;

a Logan et. al., 2015; Sorrell and

e

in the manner of cultural diversity;

4.6 elopmental Model @ercultural Sensitivity (DMIS)

e Developmental Model of Intercultural Sensitivity (DMIS) is widely
egn

ized as an advanced research-based model in the field of intercultural

mmunications. DMIS was developed by Milton J. Bennett (1998) as a framework



to explain people’s reactions to cultural differences, and it is based on “meaning-
making” models of cognitive, psychology, and radical constructivism. YV

The model’s underlying assumption is that as one’s experience %\Hal
difference becomes more composite and high-class, one’s ¢ nce in
intercultural relations grows. Following the DMIS’s six stages, it Whanges in
cognitive structure to an evolution in attitude and behavior *toward cultural
differences in general (Martin and Nakayama, 2010; Stella Eg,,ZOlZ; Wilbur,
2013; Samovar et. al., 2015). .\d

'Y

Finally, the model identifies perspectives an viors in t rr’er én}e of

cultural difference, as well as forming a contin mc% ural\a/WEreness,

understanding, and adjustment. Each staa% er eﬂhno tric o@&]orelaﬂve,
t

denotes a distinct cognitive structure ifests its s@lc attitudes and

behaviors related to cultural differe@%redictlo\bovt I;]@I‘or and attitudes can
N
lita

velaq(?ent into the next stage,

&
by recognizing the underlyin ngi 0 ntat@oward cultural difference

(Bennett, 1998; Hamm@jl. 2003: Jandt gis@novar et. al., 2015).
s &
The first th aﬂtages ol are gnocentric. It is defined as applying
one’s own set o@rds

ms t ‘&Ypeople, often unconsciously as being
¢

be made, and education can be dai to f&i t

central to re h some way: &i'atj%?fense, and minimization are ethnocentric

stages (@998{ arti ’and ‘%N@yama, 2010; Stella and Chung, 2012; Wilbur,
2013; ovar et. al., 2015). \'c.}/

\Nre second three DMIS stages are ethnorelative. It is defined as to being

G ortable with many standards and customs and to have an ability to adapt

ehavior and judgment to a variety of interpersonal settings or of that one’s own

culture is experienced in the context of other cultures. Acceptance, adaptation and
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integration are ethnocentric stages (Bennett, 1998; Martin and Nakayama, 2010;

Table 4: Development of Intercultural Sensitivity *

e

Stella and Chung, 2012; Wilbur, 2013; Samovar et. al., 2015).

Development of Intercultural Sensitivity

Experience of difference

If.&".fﬁfi,f.\fl

=t & | & 4 |
:}Y'

Ethnocentric Ethnorelative
Stages Stages

Denial ‘ Defense Minimimlionl Acceptance Adaptation |Integration
>

>

1

“I don’t think|“My Way l\i “What we have [“People’s values | “I'm adding

there’s any

“I can

the best.” in common and behaviors ‘new behaviors' move
other way.” is much more  are different.” to be more in between
important.” effective.”  cultures.”

—— \—p—

Ethnocentric Stages Ethnorelative Stages

Source: This table is r B nett J (1998). Intercultural
communication: A cugrent rspectl in e S), Ic concepts of intercultural
communication (1-34) th ult

The DMIS r|b S a per ns and behaviors in the context of
cultural diver eI asfsk of aggregate in cultural consciousness,
which is gh andfi Q&For more than 20 years, the DMIS has been
used op curric lum f%‘rtercultural subjects and programs with great

S &On the scale, moving%m ethnocentrism to ethnorelativism takes time, but
s critical for any communicator’s success in an increasingly global bargain

anna Logan et. al., 2015; Sorrell and Sekimoto, 2015).
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Increasing intercultural sensitivity can be accomplished through a combination
of first-hand involvement with other cultures and participation in intercT
physical activity. While the final stage of integration is rarely un@, a
combination of experience living and working in other countriAwell as
participation in tailored intercultural programs, enables global citizw reach the
adaptation stage, acquiring a high level of intercultural comp%&rzc\;tﬁat will ensure

their successful international functioning (Martin and N , 2010; Stella and

Chung, 2012; Wilbur, 2013; Samovar et. al., 2015). \d
23

ized world i hﬁr@‘z;ed

Taking everything into consideration, today’s

by an increasing number of contacts, acquai rm n, Qg‘ﬁting in

Itural,@sgrounds.
This mode of communication %a;a resul nta@h various fields

such as business, science, educa(obmass ,%nt t@ment, tourism, and
&- i ; \
h%o [

immigration caused by labor s ticalseonflic s a result, this point of

&
contact has sparked intercultural c r:L I elerg‘r}
z nication

In all of these co ions, communicati m@ be as constructive as possible,
4 $ &

with no misunders a@gs iz}jkdo ns.gmaps the mixing and mingling of

contributors at groundwzero ate té’%ﬂement of hybridity in the context of

\

final point, intercultn%lfcommunication is thus no longer an option, but a

N

%ent for reaching the pinnacle of modernization and development. However,

in mind that with the diversity of backgrounds, intercultural communication
ould encounter along with attention to one important matter, which is each

participant's religious beliefs or fundamentals of embracing cultural sensitivity.
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4.7 Islam and Intercultural Communication

Today, without a doubt, on the planet Earth, the life entity, particularly T
sapiens (human), cannot be free of communication activity because com@lon
is an essential component of the system as well as the order of ife and

community. Q

Thus, communication activity has infiltrated every asp twnan life, from

opening the eyes in the morning to closing the eyes at nig ad, "n the contexts

of the hybridity substratum of intercultural communication, inter n in the
L ]
means of communication has always puzzled academ earch. ' _\‘—}

As a result, the more we learn about ¢ nd_com icatio e more

confusing they become. In fact, the more pl annt\div reali@gomes, the
more uncertain and anxious people bwa they ma cis@%nd act in their
daily lives. Cf) \Y ,<\
N,
People are currently u%d V\ﬁth choiees paths of action in
x &
dl [

increasingly diverse global | cl
complexity, communiMCt redu

S, @s de@ today. Despite increasing
an cohw@ on one course of action: steps
'3 '
on the ground of “wis ncI ept
@m

called Islamic f tali Q"
L'n\ : I &0
%ﬂuni ation chGIa@a ways notorious for making exaggerated
NN

Westeri
claims erbal” .Co nicatton, nonverbal communication, interpersonal

Y-v
commation, and mass c@wﬁnication. Indeed, the majority of the reading

%XE about communication has come from Western academics. However, keep in
ina t

as in the Eastern region of so-

hat the means of communication have been established since Adam in Islamic
adition as well as practiced in Shafie’s age - two popular communication methods

is a conversation and writing in the course of an Islamic knowledge banquet.
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Without a doubt, the majority of communication activity in a globalizing world
is based on the same emphasis on interaction. Clearly, the magnificence ?&
prophets and apostles led by Allah abounding with effective communicati@ to

call on the people headed for the way of Allah, da’wah in articulatiorﬂkeraction

around the world. ?
For example, the framework of da’wah established b¥ Mt Muhammad
omm

(peace be upon him) has been demonstrated to be an effect ur]ication skill as

said in hadith by Abu Dawud, Aishah reported “The speech of Me of Allah
X
(peace be upon) was so clear that all those who listen it would u r*a@”
According to this study, Prophet Muha pe% hi% used to

speak clearly and decisively. However, it Id also mfan t, Wf@beaking, he
w

hat@re from his lips

appeared disconnected from the otf(%w was n\l”ﬁ% 0 t@e people who spoke
ﬁ z N,

quickly and had their words m%ThiS%bOV ditt@mpliﬁes the Prophet’s

N
expressiveness as well as hii;jhre j ecency i@nting his point of view for

the benefit of his aud% owlan :Mo®'Yusof, 2008; Zawiyah, 2009;
’ &
NN @)

Mohd Aris and Ah 2012). ' %
According@ec \Q'eme@ﬂam requires conversation in the form
¢
of communi G@\at is easil ne'er ood and adept, as it has been practiced by all

N
of Alla rophets @S Wri P in Al=Bagarah (2:83) and Taha (20:44) respectively,
Yv
“An%l) when We took th@énant from the Children of Israel, (enjoining upon
t \,tDo not worship except Allah; and to parents do good and to relatives,

6 ns, and the needy. And speak to people good (words) and establish prayer and
i

ve zakah. Then you turned away, except a few of you, and you were refusing;”

would pause on his words in such a tat each
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“And speak to him with gentle speech that perhaps he may be reminded or fear
(Allah).” Yv
Hence, the complexities of conversation in communication alx@/lte
misinterpretations that deviate from the intended purpose. For that simple,
easy, and appropriate communication language is essential, Whl|ew matic and
rarely used jargon is avoided as written in An-Nahl (16:125) “ to the way of
your Lord with wisdom and good instruction, and argue Y a way that is
best. Indeed, your Lord is most knowing of who has strayed from W dH e is
most knowing of who is (rightly) guided.” _\‘—}

Reference also should be made to the ntteﬂ -Fur%m25.63)

the eé;iasily, and

&
t,b:}*whlch occurs when

“And the servants of the Most Merciful are se

when the ignorant address them (hars?\ say (Wor

Principally, intercultural com%atlon |s\h~n%

one person responds to the beh esndﬂe of oiher on To provide insight,
communication occurs wh on ceies ourk haV|or or its residue and
assigns meaning to % less 01 w tér@' behavior was conscious or
unconscious, inten%or L‘ al ( 4 lhvan, 1998; Tomasello, 2010;
Littlejohn and Fess, 20&1). ' O

Speaki t being ne ss'ﬁatej action from this point forward. If behavior
has co ive potenti ft IS | 35|ble for us not to communicate, or, in other
wor e Cannot Not Comm(@éate ” as argument of Samovar and Porter (1994)

( t nd Nakayama, 2010; Jandt, 2013; Mandal, 2014; Samovar et. al., 2015).
: To be sure, this is the logic that says humans cannot be spared in coequal
teraction for the sake of communication. In any case, the book of God, Al-Quran,
as well as Hadith, have identified and established various guidelines for good and
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effective communication as written in Al-Bagarah (2:263) “Kind speech and
forgiveness are better than charity followed by injury. And Allah is Free of neevv
Forbearing.” (ﬁ\
Further, as stated in hadith 15 and 26 from the book of 40 Hadlrﬂ‘&ectlvely,
on the authority of Abu Hurairah recorded in al-Bukhari and Muslim, the Prophet
Muhammad (peace be upon him) said, “Whoever believes in Allah the Last Day
should speak good things or keep silent. Whoever believes Y:in the Last Day
should be courteous and generous to his neighbor. Who belie ew‘and the
’ @g@v‘gy
which the sun

, eIpm@Tman get on
S or@‘[‘ is a charitable

Last Day should be courteous and generous to his Iling] \vis

small bone of everyone has upon it a charitabl every&a
rises. Bringing about justice between two issan of

his mount, lifting him onto it or helpingi pa his belo

act. A good word is a charitable %very ﬁu‘ ﬁard the prayer is a

N
charitable act. And removing a thing fro atl({?a charitable act.”
N N\’w
L S

4.8 Islamic Perspec yplcal uh
’géa
Fundamenta II ™as a rue ple, e Islamic communication ethic
becomesagwd or Iow ' |n d@*lntrapersonal interpersonal, verbal, or

written com c |on, S weII S &he(_j Ivities to achieve the meaning of effective

commu Inde} n rous mal studies and propositions emerged from
the m&n perspective on t@ﬂbject in the ocean of literature: communication
e e act or process of communicating).

: However, the following discussion shifted to the Islamic perspective to address

mmunication ethics - a system of moral principles that deals with values in relation

to human conduct, including the rightness and wrongness of certain actions, as well
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as the goodness and badness of the motivations and ends of such actions (Mowlana,
2007; Cheney et. al., 2011; Makau, 2012). Yv
Since the primary concern of a communicator is the disseminatior of
information, we must agree on a definition of truth that is permissiﬁ&a’thin the
framework of Al-Quran and As-Sunnah. In addition to what has already been stated,

significant attention should be paid to the process of ¢ hMcreating, and
;e

disseminating information that is acceptable within an Isla W(,I’k.

r
Furthermore, in order to compete with existing matign vl/e must
a driying_forcé t&‘e}?u're
d. So{ reti.;@jzgontext,

Islamj@&bral system

iza@%f the Islamic

provide theoretical foundations and arguments, as

implementation among communicators around

it would be wonderful if we briefly discusw

5
—_
=y
@

because it plays a very important ‘Ut zaEDn

worldview, which is inherently diffe@Sro the\rﬂa?o

's\'ern worldview.

S

o
&
4.9 Islamic Communicati strlt rcu@l Communication
Primarily, the 1 i trspect' e o tlﬂeﬂb‘rld of communication in the
F &
context of intercult NQmmur \On\l fouﬁaon five principles of Tawhid, Amr

i Um@,’ Taqwa and Amanat (Mowlana, 2007;

m
@

bi Al-Ma ruf wagNahy¥an A

Bakti, 201% ’
N% s, wgu_fyg,

admipistrative factors based @th for ordinary Muslims but also for an Islamic

N
pri es are not only the basic central and

D

S \d they will be the elements of that if an establishment of Islamic
6 unicators is formed in the future.

Furthermore, the concept explains how the Muslim state, or ummah, differs

from the western world's current understanding of a nation state or political entity.
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From an Islamic standpoint, this idea clinches that linguistic and political vocabulary
and concepts have now become the epicenter of global politics, Whichv'
celebrates the arrival of a new communication age and holds the key tc@tlve

information control (Mowlana, 2007; Bakti, 2013). *

4.9.1 Tawhid
The concept of Tawhid (faith) - the supremacy and ecty f one God - is

fundamental to the Islamic ethical structure. In terms, of a pWTawhid
g 9
emphasizes unity, coherence, and harmony among a ts of the uni erte._\ the

most part, this is the point of demand for collab igions.themselves

i be%
with social, political, economic, and perswgectm‘)f ratheé?gg focusing

solely on spiritual aspects. CS<

Not only that, but Tawhid id@sprese@%is @of a purpose in the
N,

creation and liberation of all hun%i frorﬂ bondage an(dz?%:\/itude to various gods.

The concept of the herea bil S driving}brce in committing to one
of

God, and the traditio e of the Prgphét ﬁbﬂammad (peace be upon him)
AT ks
i ui

provide both inspi &Qand e g bﬁ.ues (Kincaid, 1987; Ayish, 2003;
Khiabany, 2003Mowlana, ' 'Etgbb, 2014).

Furt@at a di of | e@ ve servitude to God, Tawhid rejects any
Y
intellectual ,cuttural, £con Jp org&tical communication message that subjugates
Y-v
hurqm@ to creatures. The ciple then rejects any right of sovereignty and
Gy
g ship over human society other than God (Ayish, 2003; Eddebo, 2014).

q In this context, society can be expected to be free of all deviations and
temperance only when society’s affairs are delegated by a spiritual realm to an
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individual or a council of rulers, with power commensurate through accountabilities
contained in the Islamic legal framework. Yv

Accordingly, any man-made laws or ethical codes that arrogate ju@} to
them or any authority or institution other than in obedience or Went of
“Allah’s Own Judgment” are null and void. As a result, all W&de laws,

communication contents, mass media, and public forums that qttem o limit Allah's

In the same vein, this study should highlig e c n(.:}pJ\dTabligh

sovereignty must be repealed (Khiabany, 2003; Mowlana,

X
(propagation) under the Tawhid principle, as it is aldun’s 7‘7) _fgl nal
thesis entitled The Mugaddimah. To counterac tru% ug@uctures

e cou,ép?:)f Tabligh

;@\[ailored in Islamic

based on dualism, racism, tribalism, and faﬁ@
emerges and becomes clear (Mowlana; 57):)

Consequently, the function %mmumc\m@%
civilization is to refrain from%v $

N
orship in Jerder t@reak the ummah’s or

community’s reliance on quisi I un@ or community in motion
éj

toward the future of % ized Id. JAs! a\@ult, one of Tabligh’s crucial
o

utilizations is to put @m.end to n]

modernizati g@out
represer%% must’®

pringipleyone manifestation o@s’ dualism is the secular notion of the separation of

o)

'ytho&jgés may include power, progress, and
o{ Is@?c fundamentalism. Personalities, as they

N
over@mnized and over-defined. According to this

r %ﬁnd communications (Bakti, 2013).

S
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4.9.2 Amr bi Al-Ma’ruf wa Nahy’an Al-Munkar

The concept of social responsibility is another guiding principle in the cr?’v
of an Islamic code of communication ethics. As previously stated, %&cial
responsibility theory that underpins secular or Western media practice ded on

pluralistic individualism. While the Islamic concept of social responsqity is Amr bi

Al-Ma’ruf wa Nahy 'an Al-Munkar (commanding right and pronibitl rong).
i

This implies that it is the responsibility of eachWwi dutl and group,

particularly institutions of social or public communicatien such a edia, to
L ]

persuade individuals and society as a whole to acce act on Is id pﬁ@)les

(Mowlana, 2007; Ichwan, 2011) as written in (1%“ te t@ way of

your Lord with wisdom and good instruction, a arguf with, them ,@Y\;ay that is

best. Indeed, your Lord is most knowi who has stra ro@way, and He is
A

\Y Q

most knowing of who is [rightly] gu%
N,
ditior@imension of its own in
&

Islamic communities and soC tr:l S@because Islam, as an all-
inclusive systematic re%z an intercon ctbd@'of ideas and realities covering

4 2
the entire area of h ﬁan\thoug\ijﬁen, beli <<Factices, thought, word, and deed.

This is especially truevgive m is only a set of theological propositions,
¢

!
as many oth &Dions re, b algo L‘SR of comprehensive legal frameworks that
%I :

N
ion gof the i ‘glvidusi\lh society and the world at large (Cook, 2004;

6. Ummah
Ummah, or the community, is a third key concept that determines the

boundaries of a professional code of ethics for Muslim communicators. Al-Quran
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enunciates in Al-Hujurat (49:13) “O mankind, indeed We have created you from

male and female and made you peoples and tribes that you may know one an?.'
ou.

Indeed, the most noble of you in the sight of Allah is the most righte@

Indeed, Allah is Knowing and Acquainted.” *

The concept of Ummah extends beyond national and political\goundaries. In
fact, the Islamic community transcends the modern nation-st temn - an Islamic
community is a religion-economic concept that exists o Y:Is am feeds and
governs it. In Islam, the concept of community make lear isWE)etween
public and private; as a result, what is required of th munity as I’o@\?'lso
required of every individual member regardlevi Itu@ ces @T 2002;

Mowlana, 2007). \/ 0\ g
As a result, in a globalizing wo Ee D

mmah m ee ary, setting the

highest performance standards and@&ng a a\delvig&or 0 . Furthermore, the

N
sovereignty of the “state” b%o God, nat the 413‘3 or even the people

themselves, under the um la UJ : cordi o Islamic fundamentalism
leaders

and the concept of Ta\% ulers “'arsbﬂy acting executives chosen by
4
the people to serve INK @ %C/Q
n

Furthermoxg, theyco 'omne)&tﬂ/ is articulated as a fair and square
¢

between ind'iﬁ&@ as commu ty%e@tj) s. The labels of race, ethnicity, tribalism,

w

P . N .
and natignalisfr are bei ovedn&order to separate members of the community
fro est. However, the q@ﬁtuents of nationalities, cultural differences, and

Xﬂnical factors recognized, with domination restricted based on nationality

g%
0 Ali, 2013; Taufik, 2013).
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494 Tagwa

Taqwa, or piousness, is a fourth key concept that serves as another foun?v
for explaining the ethical framework of intercultural communication (r% ic
societies. Tagwa, in fact, goes beyond piety; it raises a person’s ind moral,
spiritual, and psychological capacity to the point where the individual becomes
immune to excessive material desires. V

Furthermore, Taqwa raises a person’s self-awarene hou'd serve as the
dge, w ability,

oy
scientific knowledge, and communication skills. bate Ir:i c&r@out
ethics codes in modern communication center Y‘ ue% shou@Fave the
authority to enforce these codes of ethi€s:. g ernmients, ediaé@( tutions, or
individuals? The issue is not a lack of& ;el )ut rather of@‘e adherence and

implementation (Mowlana, 2007). c’) >\71 I<\

N
Furthermore, Tagwa, wh inedQvith enun*@/e and commitment to

foundation for Muslim communicators’ technical kno

God, awareness of the afterli % a;:l
be upon him) Ieaders)%z provide t
4

'3 &)
practice free and zﬁ;:\ercultu[ nicﬁém In other words, the assumption is
that human beimq ndo i 'a se{?"divine elements that are distinct from
¢
the material C%Duent foun in’an@ca?s, plants, and inanimate objects (Taufik,
NN

2013).% ’D')f ‘zé\

ed, human beings born with inherent greatness and dignity.
G

izing that freedom of choice is a requirement for fulfilling obligations, the

idual is held accountable for carrying out his or her responsibilities within the

&
lamic ethical framework. In short, it is recognized that some human actions are
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performed solely under the influence of a set of ethical emotions rather than with the

intention of gaining a benefit or preventing destruction (Mowlana, 2013). Yv
Thus, Tagwa, as a virtue and an important element in the ethical fra@ of

Islamic intercultural communication at both the individual and co levels,

should be the underlying component in almost every Muslim action.

4.9.5 Amanat z

The concept of Amanat is the fifth and final prin : Wost, the
X
term Amanat refers to the excessive accountablllt@ God has | e \the
human being for his or her actions. \
The most relevant interpretation of tlw;ept [ tes to@! conduct of
i v@erent for which

4%

4

D

intercultural communication is that %efers to
only human beings are fit, and nc% else M ge:}'ronors with God as
written in Al-Ahzab (33:72) ¢ i%we offeredsthe Tr((, ) the heavens and the
earth and the mountains, d\&y edito b@t and feared it; but man
[undertook to] bear it. %&: W T j i .

Thus, human ss for Cil

he or she must dhe to t mor I&dde that leads to the Supreme Being.
Human beingsare |tho ta d t&wee/c?and noblest of all created beings (Ashraf-
ul-makh g atywlt shau ?oted @ t'rights and obligations are inextricably linked.
Spe the truth while dOI ent becomes one of the media’s primary ethical

r |I|t|es (Taufik, 2013).
Q In the same way, Amanat refers to obligatory duties or faraiz. One aspect of
manat is that it can only be given to someone who has the ability and power to
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carry the weight of its accountabilities and fulfill Allah’s commandments (Mowlana,
2007). Yv
As a result, the real progress is ethical rather than material, becaus@ter
refers to the transitory things of life in terms of Islamic fundamental. Iﬂ;@, liberty
has a very different meaning than it does in the West; it is neither Wgative nor
an absolute right of the individual (Mowlana, 2013).
Based on the aforementioned principles, Islam is no Y;Ii'ion but also a

total way of life for millions of people worldwide in con xWrcultural

L ]
communication. Unlike other major cultural systems,™slam seeks _t L’]i@lize
humankind by transcending geographical, racia nic béu ies. \Y

In a nutshell, this study contends th

n atter, how @gk at it, is

communication. Undeniably, Islam \%nunicati th @&elf on top of
communication with God Almight)%Qur’an,\"{eVO @ans, and the rest of

N
God’s creation. % f q ((:')
%tiO, ough the é@an, Hadith, and all of the
and

Furthermore, it is commu
innate and acquired fa%tilities,

and endowed us %short,l

Islamic commuw.{ mah; [ are@( agreement and shape a need for the

!
¢
type of co watio nec a& &cr')understanding measures in the global

commu&% fik, 20 f Yé\\

ever, religious beliefd.s) part of culture and has an important influence on

&

C%ME evelopment as well as intercultural communication in today’s globalizing
& . The emergence of new media as a result of globalization demands always
vites misinterpretation and deviation from the path of religious context, resulting in

an incredible serious disaster for the peaceful world (Mowlana, 2013).
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Meanwhile, the new media sometimes makes it difficult for Muslim followers

to communicate with people of other religious beliefs who lack a sixth type of

communication concept, namely ‘“gaulan,” as building blocks fo@we

communication. In the context of intercultural communication, suchAchept of
Muslim communicators, media associations, and professional organizations should
play an important utilization as vanguards and promoters of pr. fMl goals within

the existing international organization systems (Asep Sya L'arsson, 2016).

Finally, a network of professional associationsy.can not™enly: improve

L ]
. . . . NS
information exchange among and between various g phicalfare nl)w_(aj the
Islamic world, but it can also foster the con au% uI@ngoing
mobilization and common interests in intereultural co feation c@&:{s all over
the world as written in Al-Hujurat (4wi)e believe e bL@others, so make
settlement between your brothers. A@sr Alla \wgi )@teive mercy.”

STEXS

)
Eb &
4.10 The Concepts of Qa\? strr mic munication
th

Since Allah (Gm% e Milky }/bls@, communication has become a
4

requirement for H Sapienf S). gmw infancy to the end of time, the
lexicon of comuniCation i 'iablytﬁt'portant, and humans cannot survive
¢
without it. % ?" (j"
\
In%ttermx 0 nication is the process of receiving and transmitting

mesgA(ideas/thoughts, inf@tion, and invitations) to others orally, in writing,

d mndirectly, as well as through the media in specific channels with

:'n uption of noise and completed with feedback and environmental in the contexts
S

ocial creatures.
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Fundamentally, from an Islamic standpoint, communication serves as an
addendum to realizing a vertical relationship with God as well as Iaunchwv
horizontal relationship with fellow human beings. (ﬁ\

The process of communication with God is reflected in the manoﬁ&deeds of
worship building blocks (prayer, fasting, charity, and pilgrimage)ifollowing the

Shahadah (there is no god but Allah, and Muhammad is All ’Nenger), which

aims to institute piousness (tagwa). While communicati feII’)W humans is

ci ionships,
L ]

which is reflected in all aspects of human life - soci , politi I,'eg@gﬁ‘gc,
art, and so on (Asep Syamsul, 2013; Mowlana, : i .\T

For example, most religions recogw f Ad@:g;d Eve as
witnessing communication as one 0 %ential

an existence.

Human nature conveys his/her Wis@%d kno \Te\ he d@res through gesture,
N,
symbols, and the ability to giv gs to'%ymb sdn t rm of verbal language,

&
which turns out to be the b MOf] nskills to%@lmunicate automatically as
written An-Nisa (4:1) tity! Be'min ulbf@r God Who created you from a
4 F &
single soul, and frowe C:i\:}& ate, éﬁd/through both He spread countless
men and wome\/ﬁ%bb i AIIC‘IE\Q in Whose Name you appeal to one
¢
another - anf %‘r family ti S&elbj?ah is ever Watchful over you.”

(¢]

NN
orem@st, | ’s traditions include a holy book known as Al-Quran.

s

God} elation, as stated in t{(%@uran, is made known to the Prophet Muhammad

Fi

( &e upon him). Without a doubt, it is a form of communication between God
ndwvthe Prophet; based on the concept of “God conversation” - God communicates
ith His messenger through the tool or medium of communication (Asep Syamsul,

2013; Mowlana, 2013; Taufik, 2013).
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Indeed, this is the logic of many studies and research traditions in
communication fields. Although that communication differs from the cowv
communication used by humans to communicate with one another, i Xnot

impede God’s and His messenger’s communication from being ed and

assessed. Q
Interestingly, in a globalized world, it is the material fwthat has been
I;

continuously studied in postcolonial communication by an'i non-Muslim

scholars such as Toshihiko lzutsu (2002 - Ethico-Religiots, Concépts™in the Qur’an),

"AX
: Toward. ﬁu@ stic
re, Poét thn\/mking of

(sm‘aw 2006$hg;ad, 2012:
(<

Nasr Hamid Abu Zayd (2004 - Rethinking the
Hermeneutics), and Angelika Neuwirth (2014
a Community: Reading the Qur’an as a I

Mohamad Fauzan, 2013). \: ,

For all intents and purposes, cﬁ%micatio ?en @nd human confirms
N,
that God (sender) is an activ%unicﬂor a murzl;t;é:{receiver) IS a passive

communicator. Simply put,_peo rle' mes as a sign of divinity via
.

communication codes % by G
4

communication int Nq:ategtir

signs (Setiawan 42006%Ahm 4 O

;a'dt, @Sical Islamic theology divides
&
by

istic% erbal and non-linguistic or nature

8 l
Howev %uisti com n&a ion between God and human demands occurs

NN
when e%' present. er'llly, @’s message to humans is delivered verbally.
Furtme, the message cou@ be understood and digested without dialogue and

Xormative process. Next, non-linguistic or natural signs process is also

b}

impessible to occur between God and human without equality status - upgrade
man to angel level as well as God will adjust the degree of divine (Gheituri and

Golfam, 2009; Abd Allah, 2011; Ahmad, 2012).
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The central tenet in the connotation of giving revelation is the giving of
information. Later, it is used to denote communication between two parties UST
obscure and secret message. Communication in the context of revelation d%\om
other communication settings. The twofold of basic communication i ocess of
revelation is God on one side and the believer on the other (Ichwanw Kasman,
2004; Muzakki, 2009). \)

However, God has prepared the believer to be able X:H's word, which
was preserved from conceivable originalities whe abriel Wted the

g
revelation. To clarify, the process of revelation is the ss of deliver gﬂa ‘l@'age

that God’s words (kalamullah) are (ar-risalah) n, 2006; ad, 2012)
In other words, the process of revel lamic Yr~nunication

(Pr % Muhammad),
LY

communication codes in Arabic, np\ﬁ\Perhaps, this study

% N
believes and would add the i lis aﬂd S n)@:.? noise element in the

communication process. \ l $

Returning to natn% mic literatu 'gh Psb'nic communication defines the
'3

word of communic %s Ittisr he rgword Wsl, which means “to cause,”
“to reach,” or “t@’ an al nt)ié"s Wasl as written in Al-Qasas (28: 51)
[
e

!
ave caused is&vo@( f Ours) to reach mankind step by step, so

“Now, inde
N
that the% learnsta) keép,it in mind” (Abd Allah, 2011; Ahmad, 2012).

Yv
A)ve and beyond t@rm of Wasl, the Al-Quran customs abundant

e jon carrying the meaning “to communicate” consisting of Qala (to speak),

& a’A (to inform), Kataba (to write), Sami’4 (to listen), Qara’a (to read),

allagha (to deliver), Bashshara (to convey glad tidings), Da’a (to call), Awsa (to
advise), and Sa ’ala (to ask) (Ghazali, 2007; Mohd Yusof, 2008; Ahmad, 2012).
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In fact, if we delve into the scripture of Al-Quran, at least six types of speech
or conversation (gaulan) emerges to caters and turn out to be conductors to a?!
operational in communication: Qaulan Sadida, Qaulan Baligha, Qaula@fa,
Qaulan Karima, Qaulan Layinan, and Qaulan Maysura. Further in some
academic reviews of literature, the concept of gaulan has been theotized as ethics,

rules, or subsequent communication principles that apply at agﬁmmywhere, and

adaptable to all circumstances (Amir, 1999; Jalaluddin, 19 zali,'2007; Ahmad,
2012; Asep Syamsul, 2013). \d
L ]
N4
| S
4.10.1 Qaulan Sadida: The Right Words \" \T
According to Al-Ahzab (33:70) and Ar-Ni ;(4: the*word s@‘refers toa
person who is straightforward or muswza one wh the@ﬁe of istigamah,

which connotes truth speech, hon@)right a\nQVi ; 'I}(\begin, God (Allah)
N,

commands humans to deliver ti%nt of‘qaul? sadidaun relation to orphan and

descent matters. Second, a h&a (:[ : h co nds the qaulan sadida.

As a result, in th% of co
4

uni i}ibr@ term qaulan sadida describes

how all informa@st bel ed gezl%y and honestly, in addition to
containing the e% ftr 1 of s@ﬂ-using the right words.

!

¢

Howev %p in mind that ift@slim world, the sender is forbidden to lay
NN

it on thi ing iRfor )‘pn or®formulate something in order to gratify the

rece@ the process of c@ﬁmication. Instead, the sender or receiver must

d accountability, sincerity, truthfulness, impartiality, and accuracy in the

: E
6 e of conversation in order to communicate effectively.
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4.10.2 Qaulan Baligha: Effective

The word baligha, as written in An-Nisa (4:63), defines the right of Iega
forthright, expressive, and elusive, in addition to giving the deepest den@nto
the heart of the receivers to ignite sincerity. In the contex ffectlve
communication, gaulan baligha denotes a conversational style and?%ge that is
tailored to the intellectual level of the communicators, as we nguage that is
not convoluted or rambling. As a result, this type of ‘YT

cat'on allows for

guidance, threatening, or inspiring messages that can t mblance

L ]
with the message conveyed by the sender. é ' _\f-}
b4

‘ r Y
T
4.10.3 Qaulan Ma’rufa: Good Words \, {\

The term ma rufa is derived ta term ur

people” and can be found in the ve f An-!ﬂl\(AEM -&\SH (4:8), Al-Bagarah
N
zab &3 3 °’

(2:235), Al-Bagarah (2:263), a

ich@é&ms “known to

In theory, qaulan m en g what i ht and forbidding what is
wrong. Furthermore, rufa nve eﬁ'th@nnotatlon of being kind, well,
and acknowledged revalll in so fe_w as well as a good speech being
speech that is re@ \jgagre ood in receiver interpretation.

Simila q ulan/ma r éere?g a good word that is well-mannered,
dlstlngu , tracthate dé?érentlal entertaining, and in accordance with

the r d laws as well as r@éllty Apparently, the world of globalized Muslims

i \bm in nature as people who are constantly evoking people to the right path,

3 good and charity, and protecting others from fallacious or misguided beliefs.



4.10.4 Qaulan Karima: Noble Speech

According to Al-Isra (17:23), the term karim refers to anything related to?!!
speech or noble words. At first glance, a noble person is referred to a@ of
nobility if he exhibits the characteristics of notable, outstanding, an@&wt. As a
result, Muslims communicators are encouraged to be humble, dowr=to-earth, and
modest while communicating effectively. V

Furthermore, the philosophy book of God, Al-Qur oZains'verses of that

nurturing heart and soul and warns of the danger of Being ar owssing or

L ]
punishment on the Day of Judgment. To some exten lan karim dre tful

c% obligated to
area\for idden frgé‘uvs.ing higher
intonation or impoliteness. \% é

However, in certain circums@s, the ¢ ca pi&tyle must place the
N
4 e'(; .

and gentle terminology. In reality, for e

communicate in noble words with their p

<V]

lens in order to accommodate eiver’s different utilization, status, age, and

background in the proce hffec’i C mur‘@bn. As a result, Muslim

communicators must % to adapt to chéng@ situations and communicate
'3

’ 2
effectively with oth l\ %C}'
&7 ¢
4.10.5 Qauli&@/ina: (‘aa !'t (j')
it

NN
A in At-Ta ?0:44&&9 word layyin refers to anything soft, tender,

@A Undeniably, th @7@ t of tl h impact ti
ndeniably, the g nt of gentleness has an impact on effective
\

r
‘@icaﬁon in relation to the content of information absorbed by communicators,
C

panied by the arrival of changes in views, attitudes, and behaviours during the

o

0]

teraction process.



As a result, gaulan layyin refers to any gentle and kind words exchanged
between communicators during the communication process. Furthermore, kin
and gentleness in communication are important because God (Allah) a%\&l-ﬁs
faithful servants because they bring harmony in terms of social interactionLhis state
of affairs parallels the thorough knowledge of the Al-Quran Wplace bad
communication with something better. V

Eventually, their hostility will be transformed in Y;i(rship. It can,

however, only be established to those who are toleraft,in h stWons and

'Y
capable of admitting in the smallest of diﬁerences.@wertaint , A \‘/ill\bétow
4
<

the greatest fortune.
> D
4.10.6 Qaulan Maysura: Easily Undw Cs<

As written in Al-Isra (17:2@5e wor \.!ys& ﬁ}“something easily
j\r_ y N

reached, done, or understood.” %uore, aul mayszzé—’?s a greeting that makes

others feel relaxed, soft, st@xcili ; th, % rate, and good, as well as
providing a sense of OM effective c :nﬂu ication.

4
The concept &easnyl

&
\o‘ersood .:iﬁ../qaulan masyura refers to the
understanding of, language

ns v@é of encouragement rather than words

of frustratioE appointme I-é @‘fath, a soft word becomes a jargon of that

custom %

disa ment and unhappines NV
5

N
in-i} reasonable or feasible manner to avoid

%\erall, communication in Islam, communication from an Islamic perspective,
G mmunication within the context of Islam is the process of sending characterized
lamic messages based on Al-Quran and As-Sunnah principles. As a result, it

emphasizes the messages as well as the elements of rhetoric that are channeled the
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message dissemination in order to reach the pinnacle of effective communication in a

globalized world. Yv
Furthermore, the guidelines assist to be an intrapersonal or inter nal

communication within the principles and ethics of religious belief (IsIﬁ&order to

address the component of hybridity in third space during mingling aWing in the

process of communication. : V

Hybridity is a useful lens in digitally emergent s like Mal |a'e‘f}ally

4.11 The Calls of Hybridity

Kintak, which are nexuses of global influences Iorfz the @ tion of
new media technology culture in a comm ﬁe II ov e World In
this context, hybridity is defined a 0 Ilzatlon -a mo %g process that
results in the formation of a neW W |fe ree ?to resistance.

In addition, Malaysia he conv gence<éf?mult|ple cultures and
religions: Malaysia has al n rt of a's trade routes, attracting
people from Europe, dle It, ‘I‘d, Chlna However, this study
illuminates the path%brlngf r Isla s1ncer1ty and openness in mixing
with local or internatiomal ¢ glo ng world to inspire modernization and

!
¢
developmen 4 (j')
\
W%kdveru’ I eco@nic flows, cultural and consumer goods from

othe&trles are now W|dely:§\¢allable at least in cities. These goods are most

b

e to the urban, middle, and upper-classes; the rural and poor have little

G sure and opportunity to consume them. These urban dwellers with disposable

come are becoming hybrids, trying on new identities shaped at least in part by

consumer goods.
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For example, as a result of globalization, the “modern” and “traditional”
collide, forcing comparisons but also resulting in moments of fusion among KT
Coca-Cola enjoyed with traditional meals, or a man using a mobile p?@hile
hunting with a blow pipe and collecting rattan. As a result, the hybridﬂy&lored in
this study is concerned with identity, cultural values, and other intangible changes
associated with the use of new technology, particularly new m dN

Finally, the meaning of hybridity varies by field in p Yi:l Teory, but one
of its most recent and prominent applications today is a lanation ted with

X
globalization. In many cases, cultural hybridity i% one end o b’n@ith
r

cultural imperialism theory as the other. W % igity i\tjzg direct

ebate,é;(rwill likely

opposite of cultural imperialism’s homogw owei is

last much longer; the point is, globalization can no long tak@%riously without
the concept of hybridity. ,<\

As Kraidy (2005) points \hecy, hybridity is the
logic of globalization. Fur h ly rapidly globalizing but

. White_ this new media instill new culture and

popularity of neKm ja in
E ‘

!
lifestyles in Ki sers/(albei iclﬂ'ontliz?d),they are not without flaws.

@v N

Fq(d{} tally S the ﬁceptxé?’ hybridity - and related ones of mestizas,
Yv

syncketism, creolization, mél@ mestissage, mixture, and adaptation - has been
@eployed in cultural, literary, and postcolonial studies, particularly in relation
:o lelds in which racial and ethnic identifications are made (Said, 1979; Anzaldua,

87; Bhabha, 1994; Young, 1995; Mishra and Bob, 2005; Littlejohn and Foss,
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2009; Knoor, 2010; Ackermann, 2012; Stockhammer 2012; VanValkenburgh, 2013;
Elmo Raj, 2014). Yv

In this study, hybridity refers to transitional or liminal space, co@itan
worlds (Appadurai, 1996), and borderlands (Anzaldua, 1999; 2006). is,_context,
it serves as a means of comprehending the people who occupy such Rce?as well as
the synthetic blending of elements of identity and behavior that occurs' when multiple
cultures come into contact with and influence one anot aY; 88; Miyoshi,
1993; Bhabha, 1994; Kraidy, 2002; Spivak, 2005; i, 200 W 2010;

"X
Hulme, 2010; Meena, 2010; Price, 2010; Rahama 10; Vaicu 1’.;‘§}Oks,

ar% » Sheilds, 2014;
X
ical I@i‘or investigating

2012; Faizah, 2012; Rizzo, 2012; Chatterjee,

Chandra, 2015; Papacharissi, 2015; Setiaw:

As a result, the concept of hybrwaes as apr

the digitally emergent; postcoloniﬁﬁearch space; We g@ewho occupy such
N,

space; and the ways in which%and gom watio@chnology, particularly
AN &
; Morle

new media, are utilized (Fﬁi‘her nell gbd Robins, 1995; Bornman,
2003; Straubhaar, ZOO% , 20107 Ma ;a'r{as@ Sanchez, 2010; Price, 2010;

’ &

Sajed, 2010; Barabantseva, @q u, 2%&14 Andrews, 2012 Hobson, 2012

Papastergiadis, 2013; Belan Gun@'(am, 2014; Leinius, 2014; Piere, 2014;
¢ I ‘..)

Reger, 2014 % 4 (_}
NN
E ally, singé thi dy a Il depending on intercultural communication,

AN X | .
the ation is that any c@dl hybrid is aware of its forefathers, that it is a
S%X of two potentially antagonistic elements. Indeed, peoples in traditional

S

who interact with global culture and trendy technology may recognize that

ey are uniquely occupying a liminal space: they may feel they have a broader view

of the world than a “simple villager,” although uncomfortable fully embracing a
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global culture that does not acknowledge the cultural values from which they come
(Chaturvedi, 2000; Ludden, 2001; Kraidy, 2002; Spivak, 2005; Mizutani, ?!'
Yazdiha, 2010; Ananya, 2011; Greenwood et. al., 2011; Bielsa, 2012; @lon,
2012; Teo, 2013; VanValkenburgh, 2013; Yu, 2013; EImo Raj, 2014; %i, 2014,
Leinius, 2014; Nicholls, 2014; Spencer, 2014).

Thus, in the context of this study, postcolonial demons aM Malaysians,
particularly Kintak, have a long history of resisting and a &;ﬁ'ign influences

ranging from colonizers’ language to technology. Such oloni IWprovides

X
a nuanced, empowered view of the process of techn diffusion d‘f@om

one of the Kintak mindlessly consuming the pr ffere\dfb terr\cg?]panies
ation.

- essentially repeating old patterns of col her;™it can hé;gc:n that the

Kintak are purposefully adopting anwang produ uch@“hew media into
communication routines to satisfy@$ and g\’f'rsa 0

agenda. ‘% q &
> L'\} S
4.13 Islamic Hybridi%@ atum“ ter ‘I‘tb ommunication
Not to menti n{day, tfle \ﬂ erio&(m%gunderstanding between the West
and Islam. Occ &, Islam 1 'cureeJ%/ the millennium’s sunrise. As a result,
there is a c iﬁ!@need for‘ f Jd- inking Muslim responses to contemporary

NN
politicalézn/ ic, and.te Iogieé}hallenges.
X

imultaneously, both I\/{Bﬁms and non-Muslims as well have failed to

‘% the contribution that Islamic thought can make to the development of
uman

ity and the development of Islamic societies that are both progressive in

@er than some other

ternal governance and hybrid in one’s external relations.
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However, achieving these goals will necessitate a sustained global concern
among Muslims and the West. Nonetheless, significant provision is requi??ﬂ
accelerate hybridity, to create a combination of decent culture in Islamic a@ern
nations, and to foster a practical “new village” in Marshall McLuhan' ) global
village as well as Homi K. Bhabha’s third space (1994). Y'

Ultimately, to address development in a globalizing Mitizens of the
world must recognize the historical diversity of Islamic m

d' become more

aware of the potential for affirmative Islamic reactions onte pwcounters

‘\Yw

and predicaments. ' _f)
Theoretically, the new connotation of t% S in\tBé' 1980s

becomes a thematization over mlllennla ve allyﬂ hybridity i%nineteenth-

century vocabulary term refers to ph I phenom and @ed a prominent
utilization in the period’s radicahz atlo 1§Q§enat10n and “racial
mixture” (Appadurai, 1996 |v|| b°2 3 n burgh, 2013).

However, hybridity | Iy

identities refer to the % ife styll;% 0 ractices, and orientations that
Y, the

esc i uIturaI phenomena, whilst

result in multlple 1es Melt “hybrldlty” refers to phenomena

in which eleme s, nin 'rmseé\’combined, blended, and mixed (Said,
¢

1979; Anza I 87, 06; abﬁa,clj) 4; Young, 1995;Pieterse, 2001; Littlejohn

N
and Fos b 4 V)ﬂ' 4\

xample two or m@nﬁeamngs merge into a new means as metaphors,

in and Creole languages are clear samples of hybridity. In a globalizing

, this analytical understanding of hybridity is significant in relation to the prior
umptlon of existing old differences and clear (ethnic, racial, or national)

categories (Knoor, 2010; Ackermann, 2012; Stockhammer 2012).
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Prior, before entering the new millennium, the Islamic world in the modern era
has faced many barriers and obstacles on the path to development in a globaw
world. Indeed, with the advent of communication technology and utiliza@ed

by the new media, the world has enabled people, cultures, and identiti me into

daily face-to-face contact with each other. ?

As a result, the opportunity presented by the afqoreme ned scenario
| ;

presented by new media should be secured without releasi amic fl'ndamentals in

Al- UM:I?)) “0
L 2

Yw

ale and m ybu@les

m% you{kgﬁe sight

wing,and mted ”

order to embark on the path of development as writt

mankind, indeed We have created you from male an
and tribes that you may know one another. Ind

of Allah is the most righteous of you. Indee

Notwithstanding, from the standN anslam, pro

defined in a religious sense, not as acemen %iti r)afbellefs and practices

with new and improved varlan% a sshes saepséjéﬂrd spiritual and moral

development (Cornell, 2007* j N
Without a doubt, dividual sh I la irg to progress and development,

which is the definiti Q{humar e as$ n in Al-Fatihah (1:6) “Guide us to
a straight path” %@ys \e:;ts of‘ergativity.
Defin Ifﬁ ; a a kh Ilfah zﬁu‘c“:?damental demands development and will

orételopment is best

not ch fate' .of follqﬁrs from weak to strong, colonialism to

mdeﬂﬁlce backwardness @Velopment until initiatives have been put in place

a%? n in Ar-Ra’d (13:11) “For each one are successive [angels] before and
d

Q him who protect him by the decree of Allah. Indeed, Allah will not change the
ndition of a people until they change what is in themselves. And when Allah



intends for a people ill, there is no repelling it. And there is not for them besides Him
any patron.” Yv
Correspondingly, since the late 1960s, the Islamic world’s cultur@o
heritage has seen a growing re-appreciation among its foIIowerchernlng
dramatic events, widespread disillusionment with secular political idgologies drove

many Muslims back towards own religious tradition for solac aeratlon.
tK t

The most vocal supporters of this trend advocate o'the perceived
beautiful Islam of the first generations of Muslims, the%so-call Mestors -

Sahaba or companions of the Prophet Muhammad ( be upon hi \‘/h&@‘t or

saw him when he was alive as well as wanting i0 allfs im. V("
Certainly, the Quran and Sunnah as diti ource%s;nowledge
encourage followers to adapt incurS| stern va nd @3 without blind
imitation or tagleed as written |n “am (6: " n ,K\Oreover] this is My
path, which is straight, so foII d do'hotf ow [o@ ways, for you will be
separated from His way. Th e inst ﬁz @Ou may become righteous.”
Similarly, Abu i ent| ce of seeking knowledge as

Prophet Muhammad“(peace be lu sa%@}llhosoever relieves from a believer
some grief perta@ﬂs lah (I-@%elieve from him some grief pertaining
to the Here woso er‘ al wﬁes(t_j difficulties of a needy person who cannot
pay his Q%;h will al ‘ate hlS&TfICUHIeS in both this world and the Hereafter.
Wh e r conceals the faults af}/l\llusllm Allah will conceal his faults in this world
a Hereafter. Allah will aid a servant (of His) so long as the servant aids his
& er. Whosoever follows a path to seek knowledge therein, Allah will make easy
r

him a path to Paradise. No people gather together in one of the houses of Allah,

reciting the Book of Allah and studying it among themselves, except that tranquility

149



descends upon them, mercy covers them, the angels surround them, and Allah makes
mention of them amongst those who are in His presence. Whosoever is slowedvv
by his deeds will not be hastened forward by his lineage.” (0\

Indeed, this is the logic of hybridity in terms of harnessing Islame West

to understand development in a globalizing world. Q
In reality, Islam is a vast empire of faith, not merel* a est school of
thought. Islam helps to bear a way of life on all economi cial, pcfitical, ethical,

and moral levels. Furthermore, Islam is a holistic belief, as such, ne.si If aspect

of life can be isolated and stand alone. é ' _\‘—}Y‘
It is unquestionably that the fundamentali Islaméis able khalifah to

acquire all the best elements of God in acc% Witb\AQI\ or Is@ggideology.

In this context, agidah is defined waclusive,

obtained through the cognitive fa@) which \ult i

Iuteé‘[’ellectual belief

However, evidence f \g pI ecades a§§uggest5 that the so-called
secular worldview of zment at od&s@th the Islamic worldview of
4 ’ &
ced

development when Wes tolt

the scope of Ish@vel

determinatio %omo ng.n e&alﬁg s endorsed by Islam.
NN
E\Qa,, Islandic 'yndam@al through shariah has prescribed five

fun al components for @I{)ping a complete human personality as a guide to

p \Nng the utilization of khalifah based on the concept of agidah as follows

3 bshi et al., 1996; Pramanik, 2002; Kamali, 2011; Mili, 2014).
. Ability to sustain life;

a
b.  Ability to raise family and children;
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c.  Opportunity to develop human intellect (the mind);

d.  Safeguarding the belief in Islam; and

e.  The privilege to enjoy the rights of ownership. (0\

Principally, shariah (also known as Magasid Shariah) is a term’that refers to

the establishment of good social relationships in society wit M of moral and
ity s

ethical responsibilities. Shariah is a comprehensive ys'tem that can

itutive ew. It also
'Y
to,

provides flexibility and perfectly adapts to changing itions (Chapra, 4)(@1

therefore treat all ethical issues in society from a co

2009; Kamali, 2012; lbrahim, 2019). \ g

helming+in order to
grasp the fundamental of shariah attributes/of devel h\.@r personality to
address the utilization of khalifah. Qgﬁr the m\hst%c ,@‘e occurrences swept

N,
because of the tendency of pri foc&ing dthe <:}g?erial aspect of human

development while moral hiritr speets bes%e secondary, resulting in
ab

-

incomplete and unbal Is (Al i:e{ndbik Mustapha, 1996; Pramanik,
’ &

2002; Kamali, 201, 2014) -~y O
Furthermakg, theinte the é‘ﬁic and spiritual worlds is one of the

!

¢

exclusive @ts of shari h,&v@s sandwiched between Eastern (Islamic)
NN

and We% ecular) gs Fu@mentally, the key to unlocking the door to

dev nt and moderniz@“ is tawhid (unity and sovereignty), khalifah

To some extents, however, the situaw 0

(é; nt) and adalah (justice).
: Profoundly, tawhid (God’s unity and sovereignty); rububiyyah (divine
rangements for nourishment and sustenance); khalifah (God’s vicegerent on earth);

and tazkiyyah (purifications and growth) have been regarded as the philosophical
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foundations of the Eastern (Islamic) approach, which is not a central tenet of Western
(Secular) to address development and modernization (Haneef, 2001; Pramanik,?!,'
Ahmad, 2012; Igbal, 2014; Islamic Relief, 2014). (0\

To put it bluntly, tawhid, as an element of the Eastern (Islanﬂ;@proach,
claims tagwa (piety) as the virtue of having free will, Widend moral
consciousness to surrender (worship) and obey the supr M - Allah the
Almighty. The role of human beings as the khalifah em g§~as ritten in Az-

Zumar (39:38) “And if you asked them, “Who created eav sWearth?”

"X
they would surely say, “Allah.”" Say “Then have y nsidergd t 'o@oke

besides Allah? If Allah intended me harm, are

i har. ?Gr if He
Q,

“Suf]@: for me is

intended me mercy, are they withholders

Allah ; upon Him (alone) rely the (Wis& :

Correspondingly, the birth of nge

and the final Prophet Muham%oicts od’
E@w

&
WS 0 @avior.

human being with tawhid - %: : aljs ,
Indeed, this is t% hesis of th ;\Jerybﬁsan (human) is a khalifah is

4
\jkand b@ood as prescribed by the Qur’an.

's ha %‘fbiguous connotations when compared

to the Easter | éf @cajght, al adl wa al ihsan (justice and
Qv NN
compas% g f é\

. X |

inge then, the Qur’an e@ly abodes al adl wa al ihsan composed only next

t xness as written in Al-Maidah (5: 8) “O you who have believed, be persistently

tanding firm for Allah , witnesses in justice, and do not let the hatred of a people

revent you from being just. Be just; that is nearer to righteousness. And fear Allah;

indeed, Allah is acquainted with what you do.”
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Finally, khalifah as God's vicegerent on Earth, Islam should be viewed as a
civilizational catalyst for development and modernization. As a result, the COT
of Hadhari and Wasatiyyah emerged to serve as a counter-balance in tt{%&t of
material and spiritual development in the context of intercultural cmwlcatlon
without losing faith in universal fraternity and brotherhood (I?Wa'nik, 2002;

Abdullah, 2006; Kamran and Farid, 2012; Abdullah, 2013;_Isla Relief, 2014;

Shaukat and Sofri, 2014). z '
NY.

4.13.1 The Hadhari J _\&}
To begin with, Hadhari, or Islam Hadharigei her ah gion\nyran all-

encompassing concept of Islam-teaching a

i m isa%;g‘believes
and hadhari means civilizational in Nr:)o modern on. éﬁ’n on the other

hand, is a comprehensive code ofc tand a \o(? .
However, this crucial poméquen y overloo kegsn raditionalist discourse

on Islam. Nonetheless, the‘lihHafr C @pha&zes the civilizational
aspects based on Islan% mental fin orde

,
C,_‘:-,
o
D

I r mote the overall development
4
and modernization ciety. | \
Fundame IIy, con that emphasizes the importance of
physical an I aI d eI | a I|st|c approach. Apart from the Western
\
paradig ar| calls_f trans@matlon and focuses on the Eastern paradigm

Y-v
(IsI ic by upholding taw dj\'lndeed in the new age of development and
‘% zation, Hadhari should be viewed as a revitalization of the old concept
n

@ i to solve the ummah’s problems brilliantly in tandem with the digital age (Al-
ttas, 1978; Abdullah, 2006; Mohd Azizudin, 2010; Ratna Roshida and Muhammad

Hasrul, 2010; 1AIS, 2014).
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Principally, Abdullah Ahmad Badawi, Malaysia’s former Prime Minister,
introduced Islam Hadhari in 2004. Islam Hadhari was not the first to UT
expression in Malaysia, as many Arab scholars had done before. Not to at
distinguished Arab writers such as Said Ramadhan al-Buti, M. bevl Jabiri,

Wahbah Zuhayli, and Rashid Ghannuchi began to use the term Islanw\ari in the

1990s in preference to other expressions such as Political Isl Witant Islam. In
i az

contrast to Samuel Huntington’s seminal study of the i ility 'of a Clash of

s is wretort of
peace and harmony (Al-Attas, 1978; Muhammad, @hmad auzi nc’l\/@nad

Takiyuddin, 2014; IAIS, 2014).

addr@zrnumber of
persistent flaws and to provide an alte h th int@xations of Islam
currently being debated by fanat@froups \senq i ivali
discourse of recent decades ha%ntl 'éxpre ed s%(/ an local, and partisan

interests, and it has been le \,idecl en, @ltatlons that have failed to
speak for the wider um%?the broader 'l'\/eu@t of Islamic fundamental.

As a result, %Hadrl ged effort to change the school of
thought. As fo @Iays QR Mlc:%ér Abdullah Ahmad Badawi put it in

2004, “Clea ummah ha G{Jty(t-j esolve its own internal problems. A good

Civilizations, the expression of Islam Hadhari propos

Rationally, Islam Hadhari was introduced i’ M

(¢]
@D
x
—
=
@D

starting o) oulds” erad@on of extremism, radicalism, and sectarian
violence: slam can tap into |§%€h intellectual heritage and directly challenge the
doctrines that have been linked to Islam in the last few years” (Abdullah,

; 1AIS, 2014).
Finally, Hadhari is an effort to return the ummah to central tenets - Al-Quran

and Hadith, which form the foundation of Islamic civilization - merely a method to
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stand-in an Islamic civilization built on the decent values and ideals of Islam. As a
result, Islam Hadhari aims to achieve ten major principles (Al-Attas, ?B'

Muhammad, 2011; Ahmad Fauzi and Muhamad Takiyuddin, 2014; 1AIS, @

a.  Faith and piety in Allah; *
b.  Ajustand trustworthy government; Q

c. A free and independent people;

d.  Avigorous pursuit and mastery of knowledge; z '

Y
f. A good quality of life for the people; ' _\‘-}
g.  The protection of the rights of minogi ps and ; \)‘T
h.  Cultural and moral integrity; V 0\
h

i The safeguarding of naturalsesourges and t

j. Strong defense capabilit% \Y ,<\
ol
[} 4 Q‘?
v N
Today, media and commun

ti(:’w nology is@l essential part of our lives

particularly new med slam fas néver p@ented its people from being
4 ¢ &
n_the. prece

progressive and m : Base(i r i&g}discussion, it is fair to assert that
Islam Hadhari &est Hization oéﬁﬂv media.
K ¢ J n
HoweEi , 1t should be_n ed&ha{} utilization must be accordance with the
u

NN
Quran a% h. Iffviolation of Isé}ﬂc fundamental occurs, undoubtedly, the new
| P S
media_cannot be held respon@‘for what it has caused. All of these burdens fall

S? on the shoulders of humans.
: Indeed, thanks to the numerous information media and sophisticated new
edia tools available today, people can do anything. A new media applications is

currently thriving technologies that governed by the human factor. In fact, if people
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utilize new media in accordance with the wasatiyyah principle (moderately and

appropriately), it has the potential to benefit people all over the world. Y
Furthermore, in addition to connecting people and famhtat@
communications, new media serves as a source of information, on and

entertainment. The new media, as is well known, is the most converWedium for
obtaining information. To that end, new media users must adhere t@’the concept of
wasatiyyah (moderation) to resonate hadhari and refrain f q%;n'; shariah rules
(Abdullah, 2006; Al-Qaradawi; 2010; Dahlan, 2012; A ah, 2 13 n 2016;
Islam, 2019; Misman et. al., 2019). Furthermore, s thics to&@red

when using new media, particularly the concep Ian as’previ sly dl\s/?ssed
4\“'

The Wasatiyyah lexicon, whi erged I $s 0 nciation of former

4.13.2 The Wasatiyyah

Prime Minister Najib Razak ort'lo e ewer m|c countries to face
today’s global challenges : N rel rates de51re to ensure that the
implementation and do n cal lam@ty among any group in this
multiracial, cultura rie ig \Oun ry. E uaIIy, Wasatiyyah emphasizes the
significance of od \mpm '%’economy and civilization capable of
mcreasmgt m e |v§1e@‘?| -Qaradawi, 2010; Abdullah, 2013; Najib,
2013)
ermore the glorlog:@e‘ntage of Islamic civilization in all of its aspects
eployed as an orientation and source of inspiration for humanity to flourish
Q ute to the prosperity of development and modernization in moderation or
asatiyyah etiquettes as written in Al-Bagarah (2:143) “And thus we have made you
a just community that you will be witnesses over the people and the Messenger will
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be a witness over you. And We did not make the giblah which you used to face except
that We might make evident who would follow the Messenger from who wouI

back on his heels. And indeed, it is difficult except for those whom Allah @ed
And never would Allah have caused you to lose your faith. Indeed AMM to the
people, Kind and Merciful” (Al-Attas, 1978; Abdullah, 2006; Mohd¥z~ud|n 2010;
Ratna Roshida and Muhammad Hasrul, 2010; IAIS, 2014).

Wasatiyyah or al-wasatiyyah is an Arabic term tha Y:n'dle fair, just,
balance, moderate, milieu, and setting. On the one handfwasati b‘alanced
" | e M@d,

icantly,
n be @mlated and

exploited by outside forces (Al-Qarad g@ Abdulla 13)0

Similarly, a scholar is Wary@se term \de%

[}

Western civilization. Furtherm%t:g?:mve be used to enlighten

may imply careful consideration to the point ofgi

Islamic scholars avoid spelling the word m%
mj‘rﬂs associated with

Islam Hadhari, but Was ah ly, the vocabulary form
revolving around anal onolog al no‘tas@s The word, ultimately, in its

various forms, th the |

Najib, 2013; Sy h han 13 Hanapi, 2014):

a. Al- 8:2 “The es!'of&c% (awsatuhum) said: Did I not say to you,
;tou not glogi (Allah&)

QBaqarah (2:238) ardlans of your prayers, and of the midmost

\mg con 1n the Qur’an (Abdullah, 2013;

E usta) prayer, and stand up with devotion to Allah;”
Q Al-‘Adiyat (100:5) “And penetrate forthwith into the midst (wasatna) (of the

foe) en masse;” and
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d. Al-Ma’idah (5:89) “...So its expiation is the feeding of ten poor men out of

As

However, as previously stated, the first verse of Al-Bagarah (?;Q and its

the middling (awsat) (food) you feed your families with...”

messages represent a perspective that is primarily used to blowouts Qe seed of the
Wasatiyyah (moderation) paradigm in the principle of Islamic OM&
;ti

Without question, Wasatiyyah uses execution logic dc'te to ghuluww

(excessiveness), tanattu’ (harshness), tashaddud (severity)z.and t taWremism)

L ]
in all of its forms. Wasatiyyah, on the other hand, Id notjbe i

compromise on principles or an undermini niversal iCs; :{t?.all, it
examines the practical, social, and ethical e that a pcirso ffaith,é:z;ave in the
absence of principles (Abdullah, 2013:"Syel ahmud I G@, 2013; Hanapi,

2014). c') \Y ,<\
N,
As a result, this study b%wheﬁ‘ All fersqcé? Muslims as ummatan

wasatan (justly balanced ummah),‘the iln SS con\@d is that Islam is a religion
ty

of peace, moderatior% partia t}hén@n extremism, prejudice, and
ndam

@

intolerance, as Wes GQQ F ortr&UAs an ummabh, and its cultures and
civilizations which eb 'ishegdd shaped by the vitality of Islamic

¢
fundamental %o be jadorn v‘th@ eration attributes and traits (Mohammad
NN
Hashim% assaff, 2015}, ~é\
espondingly, IsIan@la religion of peace, justice, harmony, and
x&u’on with God, oneself, others, and the built and natural environments. The
ideals of total balance and equilibrium must be promulgated and practiced at all

vels of Muslim existence without compromising honesty, integrity, or truth (Zainal

2011; Azyati Azhani, 2013).
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Indeed, this aspect of Islam is crucial because if there is no peace, harmony, or

without peace, justice, or harmony with God and self, there can \hrlty,

harmony, or fairness with people or the rest of the constituents in the lﬁ& eb of
creation. ?

Historically, the Wasatiyyah approach launched by fg rlme Minister

justice with God, there is no any peace, harmony, or justice with onese

Najib Tun Abdul Razak in order to uphold the 1Malay oneept [‘People First,

Performance Now” by focusing on the solidarity of Malaysia’s natlons
The approach is used in order to change the socioe ic landsc |' @sm
through the moderation of Islamic fundamental

The idea is present during the meeti n etween Ud?ma d U n February
5, 2010 with the notion that Mu uId inc m@‘ﬁe and follow
Wasatiyyah’s approach as emph s hi ?ch ‘,‘z@asatlyyah approach

N

emphasizes on Islamic teachm atl n, ba ed(agf)nollstic in all activities
of an individual and com by giving priority to the

development of the g the ummah llv om the aspects of education,
.‘ F &
human capital deve ent, ecri \roa d fin I system, knowledge and unity”.
In a Ma siafy con satl refers to moderation, intermediate,

equilibrium, 5 I solu on ap anh djﬁoal is to avoid extremism while reaching
the pinn I
Um;gd&rons General Asserkh];“bubllc debate, the issue of Wasatiyyah was raised

bg\b Razak as “Attempts to demonize Islam offend the one and a half billion
r

evelgpme j,nd msé\rnlzatlon On September 27, 2010, at the 65th

Q ents of the religion. It intensifies the divide between the broad Muslim world
d the West. The real issue is not between Muslims and non-Muslims but between

the moderates and extremists of all religions, be it Islam, Christianity or Judaism...”
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Further, he enlightened “We must choose moderation over extremism. We must
choose negotiations over confrontation. We must choose to work together arw
against each other (Abdullah, 2013; Najib, 2013).” (ﬁ\

Indeed, the courage’s in bringing the Islamic fundamental @A@ch such
Wasatiyyah to the global stage is significant, especially in IingMalaysia‘s
contribution to world peace in a globalizing world. \)

Not to mention that Wasatiyyah is a multidimensio zily, ’)sychological,

intellectual, and spiritual approach. The comprehenSive ap rw of that

"X
incorporates and balances the rudiments and e@nts of/ Go c#e@ in
on

existence and the Hereafter. Following, as a uni % ballai/%'world,
. o

itst of ms, then of

: V\@‘i‘iyyah is thus a

al 12: Abdullah, 2013
&

all people, and finally of all animat@nimate
Muslim identity (Al-Qaradawi, 201%hamﬁh
>

Hanapi, 2014). q <§?

As a result, Wasatiyxgskslali undamen atl\% nearly synonymous with
everything that carries jéctive Islamicl As as@ult, Sheikh Yusuf al-Qaradawi
XL

i

(2010) writes in higéseminal a gsatiyyah wa-al-Tajdid that the first

principle of mo % ced &%&'ght is “a complete and comprehensive

o
—

|
understandi slam; whi i; c acr?cterized as being a creed and a way,
- - \ -
knowle actian, Plp ané\mteractlon, culture and character, truth and

strem&n invitation and poI@V engagement, religion and reality, civilization and

v

Q In the same vein, Mohd Kamal Hassan (2011) echoes that other implications of
a

satiyyah for contemporary Muslim society include harmonizing between the

permanent principles of Islamic fundamental and changing conditions of the time;
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coupling religious duty with social reality; engaging in dialogue and coexistence with
other people, and practicing tolerance with those who differ; and presenting ISIT
a balanced, integrated civilizational mission. Furthermore, he argues that \@Vah
must be analogous to the philosophical underpinnings of worldviews sidering
the following implications:

a.  Balancing the permanent principles (al-thawabit) of mic law with

changing situations (mutaghayyirat); &. '

b.  The relationship (al-muzawajah) of religio blig iowyb) and

e social reality)f _\‘-}Y‘

sh" j hers\¥~well as

social reality (al-wagi’) (or understandin

c.  Dialogue (al-hiwar) and coexisten

tolerance (al-tasamuh) with those,who 'disa

d.  Adhering to the princi of )onversal

‘adalah), peoples’ freed%urriyat \h'bs’gb),

o >

al-insan); and % u (3.
e.  Presenting Isla mala[%git@ilizational mission for the

revival, Iib% nd unif;ﬁgi’ tt@mmah (risalah hadariyyah).
’ &
A &
This is thegiks ,in ; 'atiwéfépproach for the best economic growth

¢

to address d &@went dm erﬁz ion’in a globalizing world, and it is done with

NN
achieve% termg” y/th of&?come, employment, opportunities, ownership
and ng of the means of p@tion between ethnic groups, rural and urban, and

b the “have” and the “have-not”.
: In a nutshell, Wasatiyyah is a holistic Islamic-based approach to human,
mmunity, and nation development and modernization. Nonetheless, victory in this
regard requires physical and spiritual integration supported by the nagli (revealed
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knowledge) and aqli (rational knowledge) schools of thought in Islam as a complete
way of life (Graham, 2010; Mohamad Kamil, 2012; Mohamad Hashim, ?'
Muhammad Haniff, 2014). (ﬁ\
Within Muslim discourse, a third space or liminal spaces has‘e%ed as a
prophecy of hybridity substratum of globalization, seeking to n@t’e between

outright secularism, bland traditionalism, and unco rwgly literalist

l

. with W broader

*Ax
he coficep f'tu@yun
isiting’ nqu{e/ ualities

reinterpretations of Islamic traditions.

This school of thought views Islam as a civilizati

religious, cultural, and intellectual legacy. Consu
judud - new adherents to the Islamic heritage -

of Eastern values in opposition to Western €ultural’i piﬂria as cqé;é’;alized by

Hanafi (1980) through the concept Eurah (a wo omr@fy translated as
heritage). cq \T ,<\
N,
Undeniably, Hanafi’s seméo w@jdid: Mawgifuna min

al-Turath al-Qadim, refer t%iie S 01 i é@lives of Muslims by sacred
texts, along with annotati understan 'gi b)@'eologians, jurists, and theorists
d &
since their exposu,ragi'ur faitrl \m e heﬁ.ge and its renewal (al-turath wa al-
0SS t

tajdid) and the ity

¢
possibility o %Stru ing t H'eriéé? to give the (present) age a new push
forward%krita@

theogketical foundation or the s@re of reality.”
%\ a result, combining intimate knowledge of the Islamic tradition with equally
olie k

nowledge of modern triumphs of Western academia in the human sciences

h éﬁéis of the (present) age [...] and the

NN
i a pgghological storehouse for the masses and the

ill enable the hybridity of new Muslim scholars. Although the situation is liminal in

a new space, it will yield a rich and diverse heritage or turath literature as a new
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global phenomenon of discourse in relation to development and modernization
(Hanafi, 1980; Kersten, 2009; Anello and Qatam, 2013). Yv

However, reading literature in a globalizing world aimed at hybri(ﬂ»\ﬁhthe
other hand, depicts a coalition between Western culture and Islamic cu slamists
and Muslims are frequently accused of being terrorists, fanatics, Wmentalists,
extremists, and deceitful (Sayyid, 2000; Ali and Stuart, 2Q14; pmans, 2014;
Alghamdi, 2015). O% '

This study is thus paving the way to demonstrat t Isl ‘religion
that rejects all good values and norms in a glo d world. zi Ksat‘rof

globalization, hybridity in relation to new m m% inal co\rﬁﬁunities

num@g websites
provided that development and moder tlor-1>naterial IS ted &
For example, study by Ahlan %Bha \yr?ve g@ indigenous people

N
becomes familiar with new kné an re@n to development and

&
modernization. Indeed, regardle ofr ical@ion, this information and
ns

explanations about v% planati 'gdrnsévailable to anyone since the
4

accessibility of mediasand comrr icati tecglogy.
Fact 101: Although th edi '%668 not appear directly or is written in

!
¢
the Al-Qura % emphasiz the'irrgj&?ance of accepting new things in the name
%f NN
itten,‘lrxggz'man (&6) “And of the people is he who buys the

amu t of speech to misleﬂbthers] from the way of Allah without knowledge
N

familiar with the entire globe. For examﬂg\ty great{er

2

of medi

a \takes it in ridicule. Those will have a humiliating punishment”.
Q This verse explains the suggestion of seeking beneficial material, which is in
ne with Islam Hadhari concept as well as the Wasatiyyah approach and is in sync
with the global flood of communication and technology. Furthermore, it is stated that
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those who violate Allah’s instructions and commands will be punished. To grasp the
fundamentals of Islamic thought, wisdom must be prioritized in the selectw
media and content in order to avoid distortion and achieve develo@nd
modernization. *
Without a doubt, today’s new media play an equally important Utilization in the
dissemination of development and modernization ideas. In thi rMnumerous TV
X-

channels, radio stations, electronic media, print media an d"a outlets have

been established solely for the purpose of a ting pde ent and
L ]
modernization. '_\‘—}

For examples, Salam Pantai Timur, Sal nt% urn%majalah

Tiga, Menu Alam, Majalah Islam, Orang Kita, er 1M®g;, and Juk
Bersamag Sen Oi Beg, is purely wa channels tedéstrengthen the
fortifications of development and ization\b{%ng @tﬂmic fundamentals.

N
This example show that the %icat n te raolog§?of globalization have
contributed considerably g\t% enlj nc rev'v{%sm, and fortification of
S

development and mod% (Saraswathy, 'aéosbtusan Malaysia, 2013; KKLW,
d &

2014; Syed Ahmad arnain,

e

Indeed, thQ nb i 'ess velopment and modernization in the
[

form of arcE':&@ and cons cl#'ones} ritten in Hud (11: 61) “And to Thamud
e

NN
[We se% brotlﬁrﬁ@% He , "O my people, worship Allah; you have no
ol

deit than Him. He has@duced you from the earth and settled you in it, so
a Xiveness of Him and then repent to Him. Indeed, my Lord is near and
esponsive.”

This verse emphasizes the importance of terrestrial development in order to

address the essentials of modernization. Furthermore, the necessity of seeking
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development and modernization resonated and provided the ideas as reported by
Anas ibn Malik, Prophet Muhammad (peace be upon him) said, “If the Finaw

comes upon you while you were planting a seed, then continue on planting t\

4.14 Summary ?

All in all, the theoretical framework as well as literature reviews on the study
of media from a uses and gratification standpoint provid y(i:ar't insights into
how universal and omnipresent such tools tailored oUkgSociety, W&Iy new
media. Furthermore, it canvasses which new media h een explici a’lo&fe}and
by which section of the society, how frequentl e\/\%' us%?ﬁd how
individuals access all such technologies. Sin i ody o@grolarship is
ron@%v media, which

accumulating about the gratifications nd obtal

contributes to a richer picture of %moti a ?Ie g@end so much time,

S
energy, and effort. q (3.
Xaini emely r@t in the field of media and
Il,

As a result, the approii e
communication studi% nutsh

4
\ese sariléﬂ;ﬁ;lce other media. Based on system

>

c“hl n@' media tool serves specific

communication nee nd doesl

characteristics,% med
@

Features wi ilar

.y eli Iéé/variety of motivations for utilization.

aliﬁ/ @}t in a system may not elicit the same

ncti
motivat% use. }uugd;once!& may limit users’ ability to fully utilize new
med'gA N
S
E\tcday’s globalized world, however, the issue of intercultural communication

s tmquestionably important in a variety of fields, particularly the communication
fect described in this chapter. In today’s diverse environments, it is critical to

inspire cultural, worldviews, and meanings. Scholars have long been interested in
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intercultural communication, and some empirical studies have been conducted on the

subject. Yv

However, this study has a variety of perspectives and emphasizes i@ral
communication, particularly from an Islamic perspective. The majorit iewpoint

clashes revolve around methodology or the question of how study this

phenomenon. It is important to read from numerous reseacheMin a balanced

perspective on the issue, and this study attempted to do so.

In the same token, the concept of hybridity provi veral th Isvant to
this study while also drawing on Islamic persp s such a etjr@and
Wasatiyyah. To begin, cultural mixing andwmingling créat port@zﬁes for
resistance and integration of new influenceshsuc snm\/m\'. Pea Y?10 interact

in liminal or third spaces end up becomi flad, cultura

ridi@’eople represent
both a new culture in their own rig a cultur $< ,k@Ween other cultures.
>
een b %)

Second, such cultural hybridit n based aspea':&c characteristics. People

bear evidence of their roots mm' e res% ontact between colonizers

and colonized or the | Zglobal. Ap soh @ becomes hybridity frequently
4 ’ &

does so in an atte to rec@i&parate \éltural forces, and one’s position is

constantly negotiated Thi hyb(iérﬂ/ defines individual by comparing

!
¢
Iture$ fromwhith the are made, further refining their identities.

N
e ab }brid{?g\hemes are important on a national and

al scale. Given th&(%ée of movement of people and communication

V7

themselves t

Fi

@;93

interpati

k,

y, particularly new media across borders, the globalized and cosmopolitan

{7

supports multiple forms of contact that can spark cultural hybridization to

(4

asp development and modernization for indigenous people, the Kintak.
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