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Abstract

Televangelism or the use of satellite television/YouTube to preach religion has
become one important media phenomenon, inter alia, among Muslim communities in
minority contexts such as the United Kingdom and the United States of America (e.g. see
Echchaibi, 2011). In a similar way to public figures, televangelists have become “media
celebrities” with hundreds of thousands of fans and followers on YouTube and social

media networks.

The aim of the PhD thesis is twofold: first, to provide an explanatory framework
for the rise of the phenomenon of televangelism, explore the broader dynamics it relates
to and its characteristic features; second, to examine three case studies of American
Muslim televangelists popular in the West, who belong to three different generations,
namely Yusuf Estes (born 1944), Hamza Yusuf (born 1958) and Baba Ali (born 1977).
The “celebrity status” that these televangelists have acquired (see Chapter 1 of the study)
raises the question of what self-presentation strategies televangelists draw upon (e.g. see
Goffman 1959), i.e. what identities they present for themselves and what multi-modal
features they use to construct their identities and appeal to their audiences. Further, the
post 9-11 context, which has witnessed the rise of anti-semitic and anti-Muslim rhetoric
raises the question of how the three televangelists, that have achieved popularity among
Muslim communities in the West, represent Muslim identities in their sermons, for
example, if they draw on particular legitimation strategies to respond to anti-Muslim

rhetoric.

In fact, over the past few decades, many scholars in different disciplines (e.g.
psychology, sociology and linguistics) have explored the concept of identities’
construction (e.g. see Triandafyllidou and Wodak 2003 and Anderson 2006). Discourse-

language in use- can be one domain for constructing identities (e.g. Hall 1996: 17 and



Wodak et al 2009:22). Through discourse, individuals can instruct others and be
instructed as to who they think they are, with whom they should align, and from whom to
distance themselves; from that perspective, identity is a discursive construction (e.g.
Wodak et al 2009:22). From this perspective, this study seeks to: a) explore the multi-
modal and discursive strategies televangelists use to self-represent their identities and b)

construct Muslim identities in their sermons.

Given the nature of the topic of the study and the many features that are related to
this phenomenon (e.g. use of entertainment, use of websites and social networks), a
Critical Discourse Studies (thereafter, CDS) approach is well-suited for the study. CDS
can be briefly defined as an approach towards exploring complex social phenomena that
pays particular attention to the relationship between language, ideology and power (e.g.
Wodak and Meyer 2009; Angouri and Wodak 2014). A critical approach will enable us to
go beyond perceiving televangelism as a “novel” phenomenon towards raising the
question of what might be at stake in televangelism and what might be the wider
interactions that have contributed to the shaping of this phenomenon and maintaining its

existence.

This study employs an innovative synergy of the Discourse Historical Approach
and the theory of Visual Grammar to deconstruct the layers of contexts surrounding the
phenomenon of televangelism and to explore televangelists’ discourses. 1 argue that
televangelism is a complex phenomenon that can be seen within the contextual prism of
media power, transnationalism, info-tainment and rise of digital Islam, among other
aspects (Chapters 1-4). The study makes general and more specific claims about
televangelism and the discourses of the three American Muslim televangelists under
investigation. First, the study illustrates that televangelists' sermons and YouTube excerpts
represent hybrid multi-modal fields in which televangelists navigate through different

discourses and modes to self-represent their (multiple) identities, and gain wider



constituencies of audiences, which testifies to the understanding of this type of religious
celebrity who can play multiple roles (see Chapter 6). Second, one finding of the study is
that the three televangelists are -in varied ways- addressing the socio-historical context of
Muslims in the West (e.g. awareness of misrepresentation in mass media), which could be

one reason for their popularity.

In terms of the representation of Muslim identities in televangelists' sermons,
using the DHA, | explore the nomination, predication and argumentation strategies,
among other aspects and explain that one feature of the sermons of the three televangelists
is that they are also addressing non-Muslims, attempting to bring about change of
attitudes towards the perception of Islam. The study also reveals that, when Islam and the
West are frequently imagined as incompatible entities in media discourses (see Baker et al
2013), the three televangelists have adopted different degrees of inclusivity towards the
West, which is imagined differently in televangelists’ sermons. Furthermore,
argumentation strategies are used to give legitimacy to Islam/Muslims against a
background of the rise of anti-Muslim rhetoric. Relevant to the representation of Muslim
identities is that televangelists' sermons are a highly hybrid fabric that is open to many
(contemporary) discourse topics and historical/religious references. Thus, the study
illustrates that these important discursive aspects have two interrelated functions: a) to
create distinct representations of Muslims b) to give legitimacy to televangelists' claims

about Islam and Muslims.

The study, thus, takes up the critical challenge of exploring what might be the
wider interactions that have led to the emergence and the continuation of televangelism. |
identify and explore some of the broader interactions (e.g. rise of info-tainment society,
emergence of transnational [slam). In this way, I extend the application of the DHA to
religious discourse which has been little examined from a critical perspective (Chilton

2004: xii). I explore the discursive strategies and the multi-modal means the three



American Muslim televangelists use to represent their identities and to construct identities
for Muslims in their sermons and examine televangelists' use of online spaces and analyze
user-generated content of televangelists' fans. The study concludes that it is not only the
three televangelists who are imagining a Muslim community. Rather, the accessibility of
new media appears to have made it possible for some Muslims to (re-)imagine a global
Muslim community. I attempt to unravel the development of this phenomenon, how it
embraces many different styles, and what it means to the representation of religion
(Islam) in the twenty first century. Hence, I illustrate and highlight the changing “face” of

religious discourse.
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Preface

It all started on a hot day!

It was in 2003 when I first realized that televangelism has become an important
and complex phenomenon. I was on a trip to El Gifton, a small island in the Red
Sea; a female accountant of my age told me that she found more meaning to her
life after watching the programmes of the televangelist Amr Khaled: “one can be
modern, successful and religious”. She reiterated enthusiastically as we moved
steadily in the Red Sea. Amr Khaled was the last thing we discussed before we got
off board. El Gifton is a nature reserve, which literally meant that we had to climb
down metal stairs in the sea! Somewhere close to the shore. Glittering water, the
adventure of reaching the sea shore, and the cheers of men and women remained
vivid scenes in my memory. So were the genuine and enthusiastic words of the

young woman about Khaled's programmes.

For readers who are not familiar with Khaled's name, it is worth giving a
brief synopsis of him, which will testify to the novelty of televangelism and its
development. Unlike formally educated scholars who graduated from Al-Azhar
University, Amr Khaled graduated from Cairo University in 1988 with a degree in
Accounting (Campbell 2010: 89- 95). In the late 1990s, Khaled started preaching
in private houses and social clubs, and became a well-known name. In 2001,
Khaled appeared on the Egyptian satellite network Dream TV; his popularity grew
and he continued to draw on a repertoire of media tools including books, CDs,

audio-tapes and websites (ibid.). In 2008, for example, Khaled's media outputs
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achieved the highest record in the International Book Fair, one of the largest book

fairs in the Middle East (Lotfy 2009: 10-13).

One significant aspect about Khaled is that he has helped shape a new
phenomenon in Egypt and elsewhere- in what came to be known as televangelism.
In line with Khaled's informal style and use of colloquial language, many new
preachers have appeared in Egypt such as Moez Masoud and Khaled El who were
able to attract audiences (Zayed 2007: 1-16). Televangelism soon became popular
in other Muslim majority contexts such as Malaysia and Indonesia. For example,
the televangelist Aa Gym in Indonesia was able to attract millions of viewers to his

weekly show (e.g. see Hoesterey, 2008).

There are many features that render televangelism a distinct phenomenon.
First, unlike formally educated scholars who wear garb and speak in formal
language, televangelists use informal language and relate their sermons to the
everyday life of Muslims. Second, televangelism appears to be particularly
appealing to young people; many of whom have perceived televangelism as a new
approach to religious messages that addresses the everyday life of Muslims and
focuses on individual relationships and goals (e.g. Howell 2008 and Wise 2003).
For example, in his programme “Words from the heart”, Khaled draws on the
religious narrative of the Prophet's life and his companions to focus on the
importance of adopting an upright life in which young people choose good friends,
eschew the use of drugs and keep good relations with their parents. The
televangelist Hamza Yusuf, whose discourse is examined in much detail in this
PhD thesis, asks his audiences to take the responsibility of reconciling between

Muslims and non-Muslims and to denounce terrorism. Third, televangelism

16



embraces entertainment features, for example, sound effects, dramatic elements
and camera movement techniques. The televangelist Ali Ardekani (Baba Ali), for
example, draws on the use of songs, inserting images, gestures and acting in his
video-blogs. Fourth, televangelists have digital proficiency; as they use a repertoire

of new media tools such as websites and social media networks (see Chapter 4).

It is worth noting that televangelists' sermons are a discursive space in
which particular representations of Muslims are constructed; for instance, Muslims
are instructed as to what they should aspire to, particular historical eras are
foregrounded, and discursive strategies of inclusion and exclusion are used to

delineate who belongs to “us” and who are the other/s.

While the deconstruction of identities from a discursive point of view has
gained some scholarly attention since the publication of The Discursive Instruction
of National Identity (Wodak et al 2009; e.g. Unger 2013; and Schnurr and Zayts
2012), the study of religious identities has been given less attention. As Chilton
(2004: xii) rightly observes, discourse on religion seems to be “a neglected area of

research, as (it) has its overlap with politics”.

There are many reasons why this study focuses on Muslim identities'
construction by Muslim televangelists in the West. First, while research (e.g.
Campbell, 2010; 2012 and Howell, 2008) has given much attention to
televangelism in majority contexts such as Egypt and Indonesia, what has been
glossed over is the emergence of “home-made” televangelists in Western contexts
such as the U.S. and the United Kingdom, who live in the West, give their speeches
in English, primarily addressing English-speaking audiences (e.g. Schmidt, 2005,

17



Abdo, 2008 on the televangelist Hamza Yusuf). Hence, little is known about the
discursive and rhetorical strategies these televangelists use to appeal to their
audiences, which allow insights about televangelism as a new phenomenon and a

new type of religious celebrity.

Second, within the context of misrepresentation of Islam (e.g. see
Richardson, 2004 and Baker et al, 2013), one question that arises is: how will the
three American Muslim televangelists, mentioned-above, who are primarily
addressing English-speaking audiences, create a representation of Islam/Muslims.
For instance, what arguments will Muslim televangelists use to justify that
Muslims can live in the West without facing misrepresentation? In addition, as
movement across past/present/future is one characteristic feature of televangelists'
sermons, what historical eras will they invoke and for what purpose? What topics
(and discourses) will their sermons integrate and elaborate? Further, in what
aspects, if any, is there similarity of patterns of representation in televangelists'

sermons online?

In fact, the novelty of televangelism (e.g. use of songs in sermons) and its
popularity call for employing a critical approach that can enable us to understand
why televangelism has gained popularity among some Muslim audiences, what
broader dynamics it relates to and what this phenomenon means to the

representation of Islam in the twenty first century.
I was ready to travel (again) in January 2011, this time not in Egypt but to

the hub of Critical Discourse Studies at Lancaster University, to explore

televangelism and televangelists' discourses. Using an innovative integration of the
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Discourse Historical Approach with multi-modal analysis, I have examined a range
of data and genres including televangelists' sermons on YouTube, their online
spaces and the practices of their fans and followers. The following chapters, thus,
recount my PhD journey and my exploration of the intricate relationship between
televangelism, what it reveals about the power-structures of the twenty first

century and the representation of Muslim identities.

Lancaster, UK, June, 2015
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Chapter 1: Introduction

1.1. Introduction

Television or the use of television in religious preaching is not an
innovation; it goes back to the 1940s and 1950s when religious institutions
sponsored radio and television programmes for the dissemination of religious
information (e.g. Bruce, 1990, pp. 29-48). However, in the 1980s, in the US, a new
form of religious programme appeared. Fast-paced and entertaining, programmes
constituted of a series of segments that included songs, talk shows, interviews, film
clips and sermons. The programmes achieved huge popularity as a result of
figures such as Oral Roberts and Pat Robertson; the phenomenon came to be

known as televangelism (e.g. Bruce 1990).

By the end of the 1990s, televangelism became a phenomenon in Muslim
majority contexts such as Egypt and Indonesia. Research (e.g. Lotfy, 2009 and
Zayed, 2007) has given us some insights into the reasons of the popularity of this
phenomenon in these contexts. In his award-winning book on televangelism in
Egypt, Lotfy (2009) argues that televangelism has particularly attracted middle
and upper-middle classes in Egypt; since these social strands have perceived
televangelists' messages on personal development, working hard and gaining
wealth as “a prescription for social mobility” (ibid. p. 55). In the same vein, in
their research on televangelism in Indonesia, Howell (2008) and Hoestrey (2007)

have suggested that one feature that grants televangelists a wider reach is that they
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straddle many spheres. The Indonesian televangelist Aa Gym, in a similar way to
Khaled in Egypt, is not only a preacher, but also a mentor who gives religious
advices together with advices on time management. In other instances Aa Gym
self-represents himself as a "rugged adventurer" (Hoestrey, 2007, p.100); as some

of his videos feature him riding horses, scuba diving and sky diving (ibid.)

While literature (e.g. Campbell, 2011 and Howell, 2008) has given much
attention to televangelism in majority contexts such as Egypt and Indonesia (see
Chapter 2), the emergence of televangelism in Western contexts such as the US and
the United Kingdom has been given little attention. Home-made televangelists
such as Hamza Yusuf, Yusuf Estes and Baba Ali have been able to gain visibility;
these are American Muslim televangelists who give their speeches in English,

primarily addressing English-speaking audiences.

This study seeks to gain further insights into the phenomenon of
televangelism by exploring the discourses (e.g. sermons and websites) of the three
Muslim televangelists mentioned above, i.e. Yusuf Estes, Hamza Yusuf and Baba
Ali. The aim here is twofold: I seek to get an in-depth understanding of
televangelism and the broader dynamics that have shaped and sustained this
phenomenon,; second, I explore how the three Muslim televangelists represent their
identities and construct identities for Muslims in their sermons. Thus, I approach
televangelism critically by probing into the power structures and dynamics that
have sustained its existence; and by exploring what the sermons and online

visibility of the three televangelists can reveal about Islam/Muslims in the West in

the twenty first century.
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I would like to elaborate here on the notion of identity as a discursive
construction, which I will further clarify in Chapter 3 of the thesis. Wodak et al
(2009: 11) point out that identity is never a static phenomenon, but is always
evolving and is continuously shaped. Discourse-language in use- is one domain for
constructing identities (e.g. Hall, 1996 and Wodak et al, 2009:22). Thus, through
discourse, individuals can demarcate the boundaries that separate them from
others; for example, positively describing certain individuals/people, thus
constructing them as an in-group, while describing other groups negatively, as an

out-group.

I would also like to discuss why identities' construction in televangelists'
sermons are worth exploring. First, with the increasing popularity of televangelists
(e.g. Cesari, 2007:58; Echchaibi, 2011; Gilliat-Ray, 2010:166) and with the
influence of new media on social reality (e.g. see Warnick, 2007: 7), several
questions arises as to: how televangelists have gained their popularity and
authority and what kind of identities televangelists are attempting to represent and
construct in their sermons? The question seems to gain more importance in relation
to Muslims in the West who have limited resources to getting religious knowledge
and use the Internet as a primary source for seeking religious information (e.g.
Mandaville, 2007:325; El Nawawy and Khamis, 2009:118 and Gilliat-Ray, 2010:
162-166 on the British context). Second, the post 9-11 context gives an added layer
of emphasis to the importance of televangelists and their deemed importance in
influencing their audiences. As I pointed out in the Preface, in mass media,

Islam/Muslims are frequently represented as the Other (e.g. see Richardson, 2004).
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Right-wing parties in Europe have based their political agendas and propaganda on
anti-Muslim, anti-semitic and xenophobic rhetoric aiming to stop immigration of
Muslims or to get Islam "out"; the British National Party in England (BNP), the
Danish People's Party (DPP) and Pim Fortuyn List (LPF) in Netherlands are
examples; for example, see Allen 2004: 139 on right-wing parties in Europe and
Richardson and Wodak (2009a; b), Wodak et al (2013) and Wodak (2015) on
textual analysis of rhetoric of right-wing parties in Europe. Writings by acclaimed
Journalists and intellectuals (e.g. Oriana Fallaci, 2002, Michel Houellebecq, 2003
and Christopher Caldwell, 2009) have argued that Islam and the West are
incompatible; that Europe is succumbing to an “Islamic culture” (Cesari, 2009:2).
Muslims are frequently misrepresented in newspapers as an “essentialized
caricature” (Richardson 2004:5 on the British context). One consequence is that
most Muslims have become aware of “othering” and “misrepresentation” (e.g. see

El Nawawy and Khamis, 2009: 4).

It is against this background that some televangelists have gained popularity
among Muslims in the West, attempting to shape Muslim identities. The fact that
the three case studies, under investigation, are both Americans and Muslims gives
rise to some salient questions. For example, within this context of awareness of
misrepresentation, how would these televangelists represent the West? Will the
West be the Other? If not, who will be? In addition, what arguments will they use
to justify that they have the right to be “there”, in “the West”. In addition, as
movement across past/present/future is one characteristic feature of televangelists'
sermons, what historical eras/times will they evoke and for what purposes? What

topics (and discourses) will their sermons include? In other words, how do the
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televangelists imagine and discursively construct "Us Muslims"? And in what
aspects there may be conformity of patterns of representation that can make up a
discursive construction of an imagined Muslim community that is perpetuated in

televangelists' sermons online?

Given the nature of this phenomenon, its complexity and the topic of the
thesis, an approach that is well-suited for my study is Critical Discourse Studies
(CDS). The latter can be defined as an interdisciplinary approach to language and
communication that explores the relationship between language, power and
ideology (e.g. see Wodak and Meyer, 2009 and Angouri and Wodak, 2014: 546-
548; see Chapter 5). By adopting a critical perspective towards televangelism, I
will deconstruct the intricate and frequently untransparent relationship between
televangelism and the processes that may have contributed to the rise of this
phenomenon (see Chapters 2 and 3 on globalization and the rise of
transnationalism). More specifically, the study employs the Discourse Historical
Approach to Critical Discourse Studies to explore an important dimension that is
glossed over in literature on televangelism, e.g. televangelists' sermons as
performance. Thus, I also employ Visual Grammar (e.g. Kress and Van Leeuwen,
1996) to allow an insight into aspects such as the video-edition of televangelists'
sermons and their use of dress code which all contribute to the processes of
meaning-making. Thus, to recapitulate, this study has two aims: first, to adopt an
innovative approach towards understanding televangelism, using Critical
Discourse Studies as a framework. I ask what this phenomenon may reveal about
the power structures of everyday life and the representation of Islam online.
Second, I explore Muslim identities' construction in televangelists' sermons and

what the patterns of representation (e.g. use of pronouns and argumentation
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strategies) could reveal about the broader socio-political contexts of Muslims in
the West, being the main target audience of televangelists' sermons. In the

following section, I outline the main research question of the study.

1.2. Research Questions

There are three main research questions in the thesis:

1) How do three Muslim televangelists, popular in the West, construct and
represent their identities in their sermons? What discursive and multi-modal

strategies do they draw upon to construct their authorities?

2) How do three Muslim televangelists, popular in the West, represent Muslim
identities in their sermons?
To answer this research question, I focus on four sub-questions:
2.1. How are Islam and the West referred to, named and predicated?
2.2. What topics, genres, texts and discourses do the selected televangelists
draw upon and to what effect?
2.3. What historical eras (religious and non-religious) do televangelists
evoke and recontextualize in their sermons?
2.4. What arguments do the selected televangelists use in their
sermons to justify the existence of Islam in the West?
3) In what aspects are the three televangelists similar and/or different in their

patterns of representations?
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Since the PhD thesis employs a Critical Discourse Studies approach, I
would like first to clarify some relevant terms that I will draw upon in the thesis
(Wodak and Meyer, 2009; Reisigl and Wodak, 2009). From the point of view of
media communication, a genre can be defined as "a way of communicating or
interacting"; news programmes and websites are examples (Fairclough 2006:3). A
“text” is ““a specific and unique realization of a discourse” (Richardson and Wodak:
2009b:46), whereas discourse is "socially constituted and socially constitutive,
related to a macro-topic and linked to the argumentation about validity claims such
as truth and normative validity involving several social actors who have different
points of view" (Reisigl and Wodak, 2001:89). Discourses, therefore, are "realized
in both genres and texts" (Wodak, 2001: 66). A "sermon" can be defined as "a
genre apart, serving a homiletic and didactic function, whereby human addressees
receive doctrinal teaching and are exhorted to follow prescribed moral codes"

(Howard-Malverde, 1998:570).

Having outlined the research context of the study and the definition of a few
important terms, in the following section, I delineate aspects of the research
design, including the use of Internet as a medium of data collection and the case

studies' selection criteria.
1.3. The Internet as a Medium of Data Collection
Like many domains (e.g. politics, sports), religion is represented on the

Internet. Helland (2004:23), for instance, has shown that both official and non-

official Christian organizations have online presence. In a similar way to the
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propagation of Christian faith online (Helland ibid.), Bunt (2004:124) shows that
Islamic faith is propagated online in many ways such as chat rooms, forums and
multi-media recitation of the Qur'an. Televangelists' sermons are not an exception
in this regard; their sermons are generously available on websites, including blogs,
forums and social media networks. There are numerous websites through which
users can download/watch televangelists' sermons, e.g. Islamcity.Com,
I[slamicmedia.com.au and radicalmiddleway.org. This is besides religious channels
available online such as Islam Channel' and Umma Channel® where televangelists'
programmes are broadcast. Social media networks play an important role in the
online visibility of the three selected televangelists; televangelists have hundreds
of thousands of fans and followers who apparently follow televangelists' posts,

statuses/tweets and updates (see Criteria of Case Studies’ Selection).

YouTube emerges as an important platform for the mediation of
televangelists' programmes (e.g. Echchaibi, 2011). This can be contextualized in
the popularity of YouTube itself as an online platform (e.g. Burgess and Green,
2009 and Keen, 2007). It is one of the most rapidly growing video-sharing
websites on the Internet: there is no limit to the number of YouTube videos that a
user can create and download; it also has some "community" features, for instance,

creating/following particular YouTube channels, and commenting on videos posted

Link to the channel:_http://www.islamchannel.tv/ Last accessed 6th April 2015

Link to the channel: http.”/www.ummahchannel.tv/ Last accessed 6th April 2015
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by other users (e.g. see Burgess and Green, 2009, pp. 1-6 and Keen, 2007, pp. 10-
14 on the features of YouTube).

YouTube shares with other media genres on the Internet (e.g. blogs, forums,
social media networks) a salient aspect related to the process of meaning making,
relevant to identities' construction i.e. interactivity (Warnick 2007:70-90). Myers
(2010 b: 264) for instance demonstrates that the blogsphere is a space for the
expression of opinion and stance making; it allows for two way communications as
users can comment on posts or even create their own blogs. In the same vein,
Kirkpatrick (2010:304) remarks that Facebook is "an identity-based platform to
communicate with people you know offline" and Boyd (2008:119) explains that
social media networks "provide ... a space to work out identity and status and

make sense of cultural cues and negotiate public life".

From one perspective, therefore, YouTube is related to processes of stance
making and opinion expression, relevant to identities' construction. For example,
one video-blog by the televangelist Baba Ali, with a hit record of around half a
million views is re-mediated by different users in slightly different names: Who

hijacked Islam? http://www.youtube.com/watch?v=pDhGxRNrFll; who hijacked

my religion? http://www.voutube.com/watch?v=uQnxnYEVp4U. One may wonder

why a user would re-mediate a particular YouTube video that already has about
half a million hits. Apparently, s’he would not only like to attach that link to his
own online personal space or YouTube channel, but also to widen its territory, to
further publicize it so that other users may click it or see it, to further extend its

influence.
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Most relevant here is the possibility of breaking the hegemony exercised by
traditional media including television and print media. This is because YouTube
gives users the possibility to create their own videos that can challenge dominant
opinions/views/discourses (e.g. Chun and Walters, 2011 and Warnick, 2007, pp.

98-101 on online parody and satire).

The above elements are important aspects that have informed my choice of
YouTube as a medium of data collection in terms of its popularity and its
importance as a video-sharing website that can allow for counter-views. In
addition, on YouTube, we can identify the number of views for a particular

YouTube video, which is a criterion I took into account in data selection.
1.4. Case Studies' Selection Criteria

Because the aim of the PhD thesis is to examine televangelists' sermons
being one influence that can impact Muslims' world views and opinions, the
popularity of the televangelists to be selected was an important criterion. For this

purpose, two criteria were used for case studies' selection:

a) Televangelists' search records on YouTube and number of fans/followers in

social media networks

b) Relevant literature written about televangelists (e.g. The 500 Most Influential
Muslims by Esposito and Kalin 2009).
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The reason for using both criteria is that there is scant literature on Muslim
televangelism in the West. The procedures of case studies' selection started by
examining televangelists featured in two websites: Radical Middle Way and Halal
Tube. Formed after the 7/7 London bombings, Radical Middle Way" is a resource
of literature and audio-visual material of Muslim scholars and media figures

(Chapman et al 2012: 188). In addition, Halal Tube, http://www.halaltube.com/

provides a list of contemporary Muslim televangelists, allowing users to listen
to/download some of their sermons. Both websites were used as reference points
enabling me to identify and select the most popular contemporary televangelists in
the West. Comparisons were made between possible case studies with reference to
YouTube search results, and televangelists' followers/fans in social media
networks. Out of a pool of approximately fifteen televangelists, the three that were
found to be most popular were included; each belongs to a different generation,
allowing for a wider contextual lens of analysis in terms of the use of a variety of
discursive features (e.g. use of slang and humor by Baba Ali). Records of
televangelists' YouTube search results and the number of subscribers on social
media networks are shown below.

Tablel.l. YouTube Search Results, Fans and Followers of the Selected Case

Studies*

} Link to the website: http://www.radicalmiddleway.org/ Last accessed 6th April 2015

4 Last updated on 6th April 2015
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Name of the | YouTube Facebook likes Twitter followers
televangelist hits
Yusuf Estes No official channel; 527, 321 likes® ca. 15, 000
b. 1944 however, You Tube followers®
American search leads to 166,
000 results
Hamza Yusuf No "official" channel;! 419, 909 likes’ ca.
b. 1958 however, You Tube 87,000 followers®
American search leads to about
215,000 results.
Baba Ali b. 1975 75,237 subscribers ca 37, 000
American 15,646,234 views’ 20,737 likes'® followers'

In the following, I present the bio-information of the selected case studies:

https://www.facebook.com/y.estes Last accessed 6th April 2015
https://twitter.com/yusufestes Last accessed 6th April 2015
https://www.facebook.com/ShaykhHamzaYusuf Last accessed 6th April 2015

https:/Awitter.com/hamzayusuf Last accessed 6th April 2015
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https://twitter.com/vusufestes
https://www.facebook.eom/ShaykhHam/.aYusuf
https://twitter.com/hamzavusuf
https://www.voutube.com/user/ummahfilms/featured
https://vvww.facebook.com/ummahfilms
https://twitter.com/ummahfilms

Y usuf Estes

Born in 1944 in the US and a convert to Islam
in 1991(12), he is one of the televangelists of the oldest
generation. He is described in The 500 Most Influential
Muslims by Esposito and Kalin (2009:101) as "a well-
known Muslim preacher who lectures all over the
world. He is the former national Muslim chaplain for the US Bureau of Prisons and
uses technology, such as uploading lectures on the Internet and appearing on
television to spread Islam in an easily understood manner. His website has close to

seven million unique hits".

An overview of the sermons by Yusuf Estes shows that Estes not only
addresses Muslims but also non-Muslims. Quite often, he starts his sermons by
asking: "How many non-Muslims are there? Raise up your hand", which indicates
his missionary agenda of identifying non-Muslims as target audience. His personal
website B one among many, has a picture of him as a young man before turning to
Islam and has a reply he has written to ajournalist explaining how he, being an ex-
Christian preacher, has converted to Islam. Trying to convert an Egyptian Muslim
man from Cairo, whom he saw as an "infidel", yet apparently was impressed by his
"good morals", he engaged in debates after which he decided to "embrace" Islam 14

In his sermons, he repeatedly refers to his "conversion story". His website has links

12 See his Facebook page: http://www.faeebook.com/#l/islamnewsroom
1J YusufEstes" website: http://vusufestes.com/ Last accessed 6th April 2015

4 http://www.voutube.com/watch?v=ev776NEercY & feature=relmfu Last accessed 6th April 2015
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to video and audio-excerpts accompanied by a caption: "Watch/hear Sheik Yusuf
Estes help 1000 enter Islam around the world". In short, his main interest seems to
pass information to non-Muslims about Islam (shall we say invite, convert?),
which he repeatedly says is an important objective for a Muslim 15. He is featured
on many TV channels (e.g. Peace TV, Guide US TV and Huda TV) and his
programmes are widely accessible on YouTube and other Islamic channels (e.g.
Halal Tube). In addition, some of his sermons, mediated on YouTube, are given in
varied Muslim contexts: in the United Kingdom, the United States, India and
Dubai. Judging by his fans on Facebook, one can deduce that Yusuf Estes enjoys
relatively wide popularity with approximately 527,000 fans that apparently follow

his news including updates of his tours, pictures and fund raising projects.

Hamza Yusuf

Born in 1958 in the United States of
America and a convert to Islam in 1977, Hamza
Yusuf carries the title of an "Islamic scholar”
and "an intellectual"16 According to the book
by Esposito and Kalin referred to above

(2009:78), Yusuf is "the Western world's most

I5 For instance, in one sermon, entitled "Wake up", he argues that it is important that Muslims are involved
in "guiding" other non-believers to Islam.

16 For instance, see Gilliat-Ray 2010:166 on Hamza Yusuf. I define the intellectual here as a person of
recognized intellectual attainments who speaks out in the public arena, generally in ways that call
established society or dominant ideologies to account in the name of principle or on behalfofthe
oppressed” (Hewitt, 2003:145).
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influential Islamic scholar who has built a huge grassroots following, particularly
among young western Muslims". He has established one college in California, the
Zaytuna College, which mixes traditional Islamic studies with contemporary
Western thought. It aims to "train students in the varied sciences of Islam, while
also instilling in them a sophisticated understanding of the intellectual history and
culture of the West"!”. In addition, he is an advisor to some academic institutions
on Islam and some philanthropic organizations; for instance, Stanford University
Program in Islamic Studies and George Russell's "One nation" that promotes

pluralism in America'®.

Lending further support to scholars who have indicated that discourses on
Islam in the West are undergoing changes (e.g. Mandaville 1999:18; 2007; see
Chapter 3), we can safely classify him as one of those who “critique”
contemporary Muslim discourses from within'®. For instance, one of his published
articles argues that denying the Holocaust undermines Islam®® which attempts to
defy anti-semitic discourses in Muslim contexts (e.g. see KhosraviNik (2010) on
the anti-semitic discourses by the former politican Mahmoud Ahmadinejad). On

another occasion in 2006, Hamza Yusuf claims that when some Muslims burnt the

"7 The website of Zaytuna college: Last accessed 6th April 2015http://www.zaytunacollege.org/about/

18 According to Hamza Yusuf"s website, http://sandala.org/about‘hamzayusut/ Last accessed 6th April
2015

' The term is taken from Mandaville (1999:18), which he refers to as a "notion that has gained particular
currency in recent years among diasporic Muslim intellectuals in the West".

20

The article is published in many websites and forums, for instance,

http://www.tikkun.org/article.php/Yusuf-WhyHolocaustdenialundermineslslam/print Last accessed 6th

April 2015
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flag of Denmark, they ended up doing what they criticize the West for: blaming a

whole community for the action of a handful of people2l.

Like Yusuf Estes, Hamza Yusufs sermons are generously accessible online.
In addition, he has a blog where he posts personal thoughts, notes of his lectures
and updates of his events. Besides, he has a number of fan pages on Facebook
administered by himself and his fans. Like Yusuf Estes, he is one of the “traveling
preachers” who give sermons not only in the United States but also in the United

Kingdom and in Malaysia.

Baba Ali

Ali Ardekani was born in 1975 in Iran and grew
up in the United States of America. While Yusuf Estes
and Hamza Yusuf have online visibility, Baba Ali, his
nickname, is truly a product of the digital age. He first
broadcast on YouTube and rose to publicity through a
series of video-blogs that triggered millions of hits,
which granted him airtime on TV channels such as the Islamic Channel (based in
the United Kingdom) and Guide Us TV based in The United States
(MacFarquhar2, 2008). Unlike the other two televangelists, Baba Ali is not
concerned with "big goals" such as bringing Muslims back, as Hamza Yusuf
always argues, to the highest moral ideals. More precisely, he is a down-to-earth
2 http://www.voLitube.com/watch7v~ryPX3ZI PTjk Last accessed 6th April 2015

2 Published in New York times: http://www.nvtimes.com/2008/05/08/us/08video.litm1? r=3&orcf=slo«:in/

Last accessed 6th April 2015

35


http://www.voLitube.com/watch7v~ryPX3Z1
http://www.nvtimes.com/2008/05/08/us/08video.litml

televangelist who deals with topics such as the carelessness of Muslims in Friday
prayers and makes fun of Muslims who hide the fact that they are Muslims at
work, and, in another instance, gives Muslims tips on how to avoid being

suspected of being terrorists (because they are Muslims) in an airport.

Baba Ali has set up a marriage website, "Half our deen", helping Muslims
to find their spouses via the Internet; the website is "distinct as it go [es] deeper by
asking questions regarding how they [profile] users understand Islam, what their

family expectations are, and even what their personality is like" 2.

Ali does not give long sermons like the other two televangelists but rather
gives short sermons, about ten minutes, a hybrid genre of sermon and drama in
which Ali primarily acts the characters he wishes to criticize while giving his
message at the end. For instance, in his YouTube video "Culture versus Islam"?*,
he acts the character of a young man using slang that another character, the father,
cannot identify. These scenes come in the context of the main point that Baba Ali
makes in his video, that children lose contact with their parents as a result of
parents’ mistaken interpretation of Islam. Baba Ali's Facebook page defines him as

"an artist" and in his timeline picture; he poses in a theater holding a mike.

B http:/iwww.facebook.com/#!/halfourdeen/info Last accessed 6th April 2015

2% Link to the YouTube video: hitps://www.youtube.com/watch?v=GT30l-iuCGU Last accessed 9th June

2015
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In light of the above, there are some similarities and differences between the
three televangelists that are worth noting. The three are contemporary Muslim
televangelists who grew up in the United States of America and therefore are both
Americans and Muslims. This sets them in contrast to other televangelists who are
based in Muslim majority contexts and have given some of their sermons in
English, for example, Zakir Naik in India or Moez Masoud in Egypt. The three
televangelists, however, are different, in terms of their approach to religion: Yusuf
Estes seems most interested in propagating faith to non-Muslims, Hamza Yusuf
urges Muslims to regain "their moral compass" and Baba Ali is more interested in
Muslims' social life in the West from finding a spouse, to responding to claims and
misinterpretations about Islam and Muslims. Therefore, their discourses convey
different ideologies and subject positions. This allows for a comparison and
juxtaposition of how each televangelist imagines a Muslim community and in what
discursive aspects they overlap, which will enable us to identify if there are
recurrent patterns in televangelists' representation of Muslim identities that
constitute a distinct representation of Islam/Muslims in televangelists’ YouTube

seérmons.

1.5. Data Selection Criteria
In the following, I present my data selection criteria:
e The macro-topic® of the selected sermons is "Islam/Muslims in the West",

as it allows for an examination of how each televangelist represents

3 Van Dijk (1995: 385) defines macro-structures as "topic” or "theme" that account for the

"global meaning" of discourse or conversation.
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Islam/Muslims in the West. The texts selected are first mediated in the post
9/11 context. While anti-Muslim sentiments existed in the pre- 9/11 context
(e.g. Runnymede Trust used the term "Islamophobia” in 1997) it became
more apparent in the post 9-11 era (see Allen 2004: 131; Cesari 2010:20-23
and Triandafyllidou and Wodak 2009: 239-261). This gives rise to the
important question of how Muslim identities are represented in
televangelists' sermons in this context and how each televangelist instructs

Muslims on how they should react and become.

Only “sermon” is selected. In comparison to “interviews”, the sermon is
primarily aimed at persuasion, which gives way to the representations of

Islam/Muslims by each televangelist.

As a performance, the sermon can be looked at as "socialized, molded and
modified to fit into the understanding and expectations of the society in
which it is presented" (Goffman 1959:44). Drawing on Bell (1984), Sharoff
and Secira (2007:176) point out that "the context in which a speech is given
acts as a filter (the context also includes the audience)". Therefore, the
sermons selected were all given in the West®® (e.g. England, Australia and
the United States). The texts selected covered the time span from 2004-
2008. While September 11, 2011 represents a "rift" in the relationship

26
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Despite the fact that the context of Muslims (as a collective group) possibly differs from one Western
country to the other, there has been conformity of practices among Western countries (e.g. Islamophobia,
migration restriction see Allen 2004; Cesari 2007; 2009) that makes me regard the West as one uniform

context when it comes to some attitudes towards Islam.



between the so-called Islam and the West (e.g. Cesari 2010:23), other events

took place during the period of 2004-2008, that kept the "spirit" of 9-11

"going"; metaphorically speaking; for example, the terrorist attack in

Madrid (March 11th 2004) and the Prophet Muhammad Cartoon publication

(September 30th 2005). On the political spectrum, the sermons, therefore,

occur during George Bush's "war on terror" or before Barack Obama’s

presidency where an attempt has been made to "seek a new beginning",

using Obama's words, with Muslims around the world®’. The following

table presents a summary of the sermons selected for analysis.

Table 2: Details of the Sermons Selected for analysis

https://www.youtube.com/wa

tch?v=c33fYIRuN3M

Australia  (University of Melbourne)
Islamic Information and Services
Network of Australasia (IISNA)

Televangelist Name of video and link on i Place and date given YouTube |Length
: YouTube hits
Yusuf Estes E Why the West needs Islam: 5™ of June 2008 146, 807 | 61 minutes

¥ Link to Obama’s speech in Cairo: http://www.youtube.com/watch?v=13_8890BKkNU Last accessed 6th

April 2015
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Hamza Yusuf A message to humanity?® 1-4th?) September 2004 3,162 34 minutes
https://www.youtube.com/wa | Chicago, ISNA convention (41st
tch?v=ih-Zt0_HkBk Annual ISNA Convention, September
3-6)
Baba Ali Who hijacked Islam? Jul 28, 2006 489,277 |7 minutes
https://www.youtube.com/wa
tch?v=VqmMdPKw378
Why Islam July 14, 2007 908,884 |8 minutes
https://www.youtube.com/wa
tch?v=p2CIk5INUdQ
Culture versus Islam July 21, 2006 325,276 |7 minutes
https://www.youtube.com/wa
tch?v=GT3ol-iuCGU
How did you convert to|August4, 2006 243,178 |10 minutes
Islam
https:/www.youtube.com/wa
tch?v=ET791.8s_ZvCM& feat
ure=relmfu
Muslim while flying June 2006 373,469 |6 minutes

Total minutes

133 minutes

28

the West": http://www.youtube.com/watch?v=7ttcA9Kto9M and

In fact, this sermon is re-mediated on YouTube in a shorter version in two parts with the title "Islam and

http://www.youtube.com/watch?v=Mx_QopuSEQY, with hit records of 59,728 and 49,350 respectively;

Last accessed 6th April 2015
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There are some differences that are worth noting between the above
selected texts. As for texts by Yusuf Estes and Hamza Yusuf, the sermons were
given at conferences and conventions sponsored by Muslims organizations in the
West, namely the Islamic Circle of North America (ICNA), and Islamic
Information and Services Network of Australasia (IISNA) (Australia), being
important organizations that represent Muslims in the West (e.g. Ghazali, 2004 and
Ali, 2009). In this way, they differ from Baba Ali's video-blogs aimed at imagined
online viewers. However, the fact that the sermons of the first two televangelists
are video-recorded, and that the televangelists themselves are public figures
indicate that the speakers are probably aware that they are addressing an

international audience that go beyond their limited co-present attendees®’.

It is worth noting that the choice of a few sermons to analyze was
predicated on the length of sermons that span in total 127 minutes. The unequal
length of data examined for each televangelist was due to the different style of
preaching that makes two genres: relatively long sermons by Yusuf Estes and

Hamza Yusuf as opposed to the relatively short "sermon/drama" genre by Baba Ali.

* For instance, in one sermon given in India, Yusuf Estes says the following: "it is sad when we start our
programmes defending our right to even breathe and in some cases we feel like that, we feel we are
being scrutinized, looked at under a magnified glass that any mistake we make, is gonna be on YouTube
tomorrow or may be on the 6"O clock news the next day but it is good in a way for

us..http://'www.youtube.com/watch?v=22 |bEuvHJCU Last accessed 6th April 2015
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In the following, I would like to explain how the data selected is
representative of the discourse of each speaker. As for Yusuf Estes, the sermon
“Why the West needs Islam” is representative of his discourse in many ways. It
invokes discourse topics on conversion of non-Muslims that are common in Yusuf
Estes' sermons/YouTube excerpts such as “four people convert to Islam after Yusef
Estes' lecture®® (uploaded to YouTube Jan 2013), “Another Sister Accepts Islam
(Crying) as her Way of Life- With Sh Yusuf Estes™' (uploaded to YouTube Dec.

32 which are

2013) and “looking for truth, Yusuf Estes, Christian converts to Islam
about non-Muslims converting to Islam and Estes' guiding them to utter shahada

or belief in Islam.

Another distinctive feature in Yusuf Estes' discourse is the positive construction of
Us (Muslims) and the negative construction of Them (Westerners and non-
Muslims). As I will demonstrate in Chapter 7, the sermon “Why the West needs
Islam” represents Estes' use of the positive presentation of Us and the negative
presentation of them, e.g. non-Muslims and Christians who are represented as
attacking Muslims. This can be evident in other sermons for Estes for example, his
sermon “introducing Islam to non-Muslims”*, given in Australia (and uploaded to
YouTube in 2012) and “Why they attack us®*” (uploaded to YouTube in 2012). At

the beginning of his sermon “introducing Islam to no non-Muslims”, Estes points

3% Link to the sermon:_https://www.youtube.com/watch?v=Y GV-c3PS-4U Last accessed 27 January 2016.

3" Link to “Another Sister Accepts Islam (Crying) as her Way of Life- With Sh Yusuf Estes™:
https://www.youtube.com/watch?v=_z0ZUiCanms. Last accessed 27 January 2016.

2 hitps://www.youtube.com/watch?v=WwBAPxgTruU Last accessed 27 January 2016.
33

Link to the sermon: https:/www.youtube.com/watch?v=RJttCU_Tzb4 Last accessed 8 February 2016.

3% Link to the sermon: hitps://www.voutube.com/watch?v=0ZLgil.SLpRI Last accessed 8 February 2016.
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out that the topic of his sermon is how Muslims can “respond to the harsh attacks
and criticisms against Muslims, the Prophet and Islam in every aspect of it”. The
negative representation of Christians in this sermon is conveyed through the
narrative of a Christian preacher -whom Estes met in an inter-faith debate-who
“attacked” Islams and “misquoted” verses from the Qur'an. The narrative of the
story ends with Estes pointing out that -as a result of the attacks of that preacher-
many non-Muslims took shahada (i.e. converted to Islam) on that event, invoking
the discourse topic on the conversion of non-Muslims to Islam which is recurrent
in his discourse. The sermon “why the West needs Islam” also bears features that
characterizes Yusuf Estes' sermons/YouTube videos such as the use of narratives
and voice animation. For example, in his sermon “Introducing Islam to non-
Muslims”, Yusuf Estes recounted his conversion story and his encounter with a

young Muslim man from Egypt, who made him interested in Islam.

Moving on to Hamza Yusuf, there are many ways in which the sermon “a
message to humanity” is representative of his discourse. First, it is a highly inter-
discursive hybrid fabric in which Yusuf invokes discourse on religion and politics;
as he calls for the unity of Abrahamic faith, criticizes George Bush's government
and creates a parallel representation of Islam and the United States of America (see
Chapter 7). The hybridity of Yusuf's discourse - realized in his sermon - can also be
evident in many of his sermons; for example, in the “9/11 Unity Walk Speech®”
given in 2011, Hamza Yusuf holds a comparison between the 9/11 attack and Pearl

Harbor, and calls for the unity of Muslims, Christians and Jews, thus invoking

% Link to the speech on YouTube: https://www.youtube.com/watch?v=LTW7Pz7N_RE Last accessed 8
February 2016.
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discourse on religion and politics. In another YouTube video, “Does God love
war™®, given in Berkeley (US) in 2006, he calls for bringing down the global
armament trade, criticizes the involvement of the United States in wars across the
globe and denounces the division of US and them (Islam/West) that can lead to
wars. His sermon ends by showing Islam's call against tribalism and indiscriminate
violence, thus creating an interdiscursive fabric of religion and politics. Second,
another characteristic feature of his discourse - realized in his sermon “a message
to humanity” - is dismissing the dichotomy of Us and Them through the positive
representation of Americans/Westerns. For example, in the sermon “United we
stand’’”, given in Washington DC in 2011, Yusuf called on the human community
to reassert their rights to have a good governance. He also praised the U.S. as a
nation that is “much better than it has ever been” (e.g. in terms of white/black

equality). Another topic he invoked is his assertion that he is - like many Muslims

in America - American and is part of it.

Moving on to Baba Ali's discourse, the sermons selected for analysis
exemplify two main topics relevant to Muslims/Islams in the West that run through
Baba Ali's YouTube videos, namely “misrepresentation of Islam” (section 8.3.1.
Discourse on the misrepresentation of Islam) and “ethnic Islam” (section 8.3.2.
Discourse on ethnic Islam). Discourse on “the misrepresentation of Islam” is
represented in many YouTube videos for Baba Ali (examples: “who hijacked my

religion”; “How did you convert to Islam”, “Why Islam” and “Muslim while

*  Link to the speech on YouTube: https://www.youtube.com/watch?v=F-yacoQ0gFM Last accessed 8

February 2016.

37 Link to the speech on YouTube: https://www.youtube.com/watch?v=09cCrnvTq c Last accessed 8

February.
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flying”). The salient feature in this discourse topic is the use of argumentation
strategies to counter the representation of Islam in mass media as being linked with
terrorism; for example, through the claim that Muslims have been in the West
generation after generation and that Muslims are in the West in large numbers.
Furthermore, another discourse topic I examined relevant to Muslims in the West is
ethnic Islam or culture versus Islam (e.g. see 8.3.2. Discourse on “ethnic Islam”),
As 1 will indicate in Chapter 8, this discourse topic is represented in many
YouTube videos for Baba Ali such as “culture versus Islam”, “my culture”, and
“racism and pride”. Within this thematic cluster, his video “culture versus Islam” is
selected for analysis for having the highest views on YouTube (see Chapter 6). As I
will demonstrate in Chapter 8 of the thesis, Baba Ali here touches upon topics that
are discussed in literature on Islam/Muslims in the West, for example, the inter-
generational gap between Muslim parents and youth and young Muslims'
dissatisfaction with the “ethnic” practices of their parents such as forced marriage.
In terms of the ideological positioning of Islam and West, I will explain in the
forthcoming chapters that unlike Hamza Yusuf and Yusuf Estes, “the West” as a
social actor does not seem to occur in Baba Ali's YouTube videos; rather Baba Ali
negatively represents the media which in his view is responsible for the

misrepresentation of Islam/Muslims (see section 7.3.1. addressing multiple

audiences).

1.5. Outline of the thesis

The thesis consists of ten chapters. Thereafter, Chapter 2 explores the

phenomenon of televangelism in terms of its main features, and its broader
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dynamics, for example new media power, the predominance of “info-tainment”,
the commodification of religion and fragmentation of religious authority. I argue in
this chapter that televangelism is a complex phenomenon and can be perceived

from many varied perspectives.

In Chapter 3 “Muslim identities in a global context”, I investigate the
complex meanings of identity and draw on the concept of imagined communities.
I trace the emergence of “transnational Islam” in terms of its dynamics and
manifestations (e.g. rise of global media technologies and e-religion). I argue that
transnationalism, rather than “diaspora” can be a theoretical framework through
which we can understand the processes of identities' construction, particularly
among Muslim youth in the West (e.g. Vertovec and Cohen, 1999, p. xxi and Faist,
2010, pp. 14-22). This is a significant aspect of the theoretical framework of the
study; since it will enable us to better understand the processes underlying
identities' construction of Muslims in the West and how televangelists' sermons

and their online visibility fit into these processes.

In Chapter 4, I turn attention to the Internet (e.g. Barton and Lee, 2013;
Page et al, 2014) as one medium through which the selected televangelists have
achieved popularity. First, I engage with the question of whether the Internet
provides a virtual public sphere; then, I examine what happens to new media when
it meets religion. I aim here to gain a perspective on the dynamics and
manifestations that are shaping religion on the Internet. One aspect I highlight in
this chapter is how televangelists' fans play an important role in “popularizing”

their discourses and extending their visibility.
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In chapter 5, I examine the methodological frameworks [ will draw upon in
examining televangelists' sermons and online data. I locate the thesis within
Critical Discourse Studies and employ a synergy of the Discourse Historical
Approach (e.g. Wodak, 2001 and Wodak and Meyer, 2009) and multi-modality
(e.g. see Kress and van Leeuwen, 1996; Le Baron and Streeck, 2013; van
Leeuwen, 2005; 2011 and Wodak 2001) to deconstruct salient features of
televangelists' performance, including the use of staging, dress code, color schemes
and gesture and to explore the salient discursive strategies most related to
persuasion and identities' construction; for example, use of repetition and
narratives; creation of in-groups and out-groups (e.g. Wodak et al, 2009) and the
use of historical and religious references in constructing a collective memory for

Muslims (e.g. Heer, Manoschek, Pollak and Wodak 2008:7).

In chapter 6, I explore the first research question of the thesis, i.e. how each
televangelist self-represents his identities. 1 argue in this chapter that each
televangelist constructs multi-faceted identities, inter alia, as preachers and media
celebrities. 1 argue that -in representing their identities- televangelists draw on
many resources including drama-related features (e.g. staging and gestures),
discursive strategies (use of particular topics rather than others), and cinema
techniques (e.g. graphic elements and reaction shots). Thus, I highlight how

televangelists' sermons have become a multi-modal field.

In chapter 7, I examine how Islam and the West are linguistically referred to

and predicated. I will throw light on the different ideological positions the three
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televangelists adopt towards the West. For example, whereas Hamza Yusuf
constructs a bi-cultural Muslim identity in which he addresses his audiences as
both Americans/Westerns and Muslims, Yusuf Estes adopts the strategy of
“calculated ambivalence” in which two contradictory images of the West are given,
using negative and positive predication. Baba Ali, however, refrains from using the
West as a homogenous entity; however, he negatively represents the media, as the

other.

In Chapter 8, I explore the discourse topics and fields of action that each
televangelist invokes and how these elements contribute to the construction of a
distinct representation of Islam and Muslims. As I will illustrate, topics that are
recurrent in televangelists' sermons include the misrepresentation of

Islam/Muslims and Muslim civilization.

In Chapter 9, I investigate how each televangelist re-contextualizes religious
and historical references in his sermons and to what effects. I examine the two
sources that the three televangelists draw upon: Qur'anic resources and the
Prophet's sayings. I further explore the historical references made by each
televangelist, the eras they refer to and their meanings. Finally, in Chapter 10, I
present a summary of my findings and suggest opportunities for further research in

the domains of religious studies and Critical Discourse Studies.
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Chapter Two

2. Televangelists as ""media celebrities': What is at stake in televangelism?

Historically speaking, the use of television as a medium of religious
preaching started in the 1950s in the United States (e.g. Bruce 1990: 29-48) when
religious institutions sponsored radio and television programmes for the
dissemination of religious information. In the 1980s, however, a new form of
religious programmes appeared. Fast-paced and entertaining, programmes
constituted of a series of segments that included songs, talk shows, interviews, film
clips and sermons (Schmidt and Kess, 1986, p. 36). With telephone counseling and
prayer requests, callers were automatically placed into a computerized mailing list

through which appeals for donations were sent (ibid.).

Back then, it was the first time that songs, interviews and recorded clips
were integrated into sermons by religious figures. These programmes attracted
wide audiences and as a result of their popularity, religious figures became- for the
first time- media celebrities, on equal grounds to popular stars. Televangelism was
soon transferred to Muslim religious contexts in many countries. As thousands of
audiences in the United States turned their TV programmes to watch programmes
by televangelists in the 1980s, audiences in Muslim majority contexts such as
Egypt and Indonesia turned around TV sets years later to watch the televangelists
who were —broadly speaking - different in their dress code and style of

presentation from the formally educated preachers.
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As has been the case with Muslim majority contexts such as Egypt and
Indonesia, Muslims in minority contexts such as the United Kingdom and the
United States soon produced their "home-made" televangelists. British and
American Muslim televangelists were featured on religious satellite channels such

as Huda TV, Islam Way, Islam Channel UK and on YouTube.

As one main aim of the PhD thesis is to explore how televangelists
discursively construct the religious identities of their audiences, this entails first an
understanding of the phenomenon of televangelism, which raises some interesting
questions. For instance, what does televangelism —as a hybrid phenomenon of
entertainment and religion- suggest about the representation of Islam in the twenty
first century? In addition, what wider interactions and dynamics may relate the
phenomenon of "televangelism" to a similar phenomenon, i.e. "politico-tainment"
where politics and entertainment are blurred (e.g. see Riegert, 2007; Wodak, 2009,
2010)? In addition, what critique can we give on this combination of what was
once sacred (religion) and entertainment; and what does the popularity of
televangelists, particularly among Muslim youth, reveal about religious authority

and leadership in Islam in the twenty first century?

In this chapter, I argue that televangelism can be better understood as a by-
product of the interaction between media power, the rise of infotainment and the
commodification of religion (e.g. Couldry, 2003a and 2003b; Hallin, 2008 and
Kellner, 2003; 2010). It is worth noting that in Chapter 3 of the thesis, I will take
my investigation further by focusing on Muslim identities' construction and the rise

of transnationalism.
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Thematically, the chapter is divided into two parts. In the first part, I
delineate the main characteristic features of televangelism. In the second part, I
explore the wider interactions that appear to be relevant to the shaping of
televangelism including media power, the rise of infotainment, and the
fragmentation of authority. This is followed by a closer inspection of the socio-
historical context of Muslim youth in the West that represent the main audiences of

the selected televangelists (e.g. see Gilliat-Ray, 2010: 162; Echchaibi, 2011).

2.1. The main features of televangelism

As a phenomenon, televangelism has particular characteristics. I list them
below; I will elaborate on these features in the following sections:

e The use of entertainment features such as music and sound effects

e The interest in commercialization

e The presentation of religion as a force of social change and as being
relevant to everyday life (see below).

e Televangelism is also a phenomenon that appears to be relevant to
Muslim youth of middle and upper-middle classes, which adds
further meaning to this phenomenon in terms of its possible societal

impact (see below).

First, entertainment is a salient feature of televangelism (e.g. see Howell,
2008 Lotfy, 2009). In Indonesia, Howell (2008) examines the sermons of two

popular televangelists, Aa Gym and Arifin [lham. She points out that entertainment
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features are integrated in various ways into the sermons of both televangelists. For
instance, Sufi*®, practices are adapted to create a visually engaging spectacle that
includes massive audiences, celebrities and famous figures (ibid. p. 52). Howell
(2008: 52-58) points out that the movements of the head and upper body
characteristic of Sufi performances are simplified into the mere recitation of the
names of God and the repetition of short phrases and passages from the Qur'an. In
addition, Aa Gym, compared to Arifin ITham, makes more use of entertainment
features by singing and telling jokes in his services (ibid. pp. 56-58). One aspect
Howell (2008, pp. 58- 60) mentions is that televangelism in Indonesia is most

influenced by Sufism, unlike televangelism in Egypt.

While exploring televangelism in Egypt, Lotfy (2009:17) indicated that
what was striking about Egyptian televangelism, when it first appeared in the late
1990s, was not only the "style" of the "new preachers" that was different from the
style of traditionally educated religious scholars in terms of dress code and use of
language but also in terms of the presentation of religion as a force of individual
change (ibid.). The televangelist Amr Khaled, Lotfy explained, called on his
audiences to dismiss pessimism, work on improving their talents and skills and
adopt a positive attitude to life (also see Kutscher 2009:33). Furthermore, Lotfy
(2009:19-25) adds it is the upper and middle-classes that are particularly attracted

to televangelists' discourses, because these social strands do not lack wealth or

¥ Sufism can be defined as a mystical dimension of Islam in which Muslims seek the divine truth through
direct relationship with God. It first appeared in the 7th century as a reaction against the worldliness and
luxurious lifestyle of the early Umayyad period (661- 749) (Encyclopedia Britannica) Online:

htip://www.britannica.com/EBchecked/topic/571823/Sufisin Last accessed 6th June 2015.
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capabilities and to them the concept of "civic Jihad" is more appealing than the
radical messages of Islamist ideologies.

In fact, the popularity that some televangelists such as Amr Khaled have
achieved in Egypt triggers an examination of religious discourse and practice in
Egypt, which can provide a better understanding of the reasons that have rendered
televangelism particularly appealing to middle and upper-middle classes in Egypt.
In this vein, one influential religious establishment is Al-Azhar University, which
teaches Islamic studies together with logic, grammar and rhetoric. During the era
of Gamal Abdel Nasr, Al Azhar went through a modernization process through
which secular knowledge was taught including science, medicine, engineering and
pharmacy. The aim was to produce “complete scholars versed at the same time in
religious and secular knowledge” (Zeghal 2007: 119). Zeghal (2007: 119) argued
that the modernization of Al-Azhar and its representation as an advocate of
moderate Islam have both contributed to Al-Azhar's prominence as a religious
establishment; for example, its curricula are adopted by some South Asian
countries such as Malaysia and it attracts an increasingly large number of

international students (Zeghal 2007: 119).

Despite the leading position of Al-Azhar as a religious establishment, in my
view it falls short of addressing topics that are relevant to the lives of Egyptian
youth. This can be testified in a study by Zayed (2007), who examined the
contemporary discourse of Al-Azhar in its magazine that carries the same name.
Zayed (2007) found that the majority of the articles produced by the magazine
were aimed at the admonition or waaz and focused on explaining how religious

rites such as fasting and praying should be practiced correctly. This could be

53



juxtaposed with the discourse of the televangelist Amr Khaled, as an example, who
addresses topics relevant to the everyday life of (Egyptian) youth such as
friendship, how to treat parents and love in Islam.

Another aspect in relation to Al-Azhar's discourse is that it appears to
present a traditional discourse that is against the (secular) aspects of the Egyptian
society such as the working of women. One article, for example, which Zayed
(2007) examined, adopted a gendered classification in which women were
perceived to be more suitable to particular jobs such as nursing and teaching. This
could be opposed to the discourse of Amr Khaled who was able to reconcile
aspects of the modern life with religious discourse. For example, he wore modern
clothes such as shirts and jeans/trousers vis-a-vis the jilbab usually worn by Al-
Azhar clerics and advised young Muslims, including women, to work on
improving their skills and making the best use of their time through playing sports

and through learning computer courses.

The popularity of televangelists among youth of middle and upper-middle
classes in Egypt has also an economic dimension to it. New middle and upper-
middle classes have appeared in Egypt of educated professionals and hard-working
businessmen (Lotfy 2009: 25-27) and televangelists' messages which praised
wealth and individual improvement seems appealing to the aspirations of those

classes in terms of social mobility and gaining more wealth (Lotfy 2008: 25-27).
From another perspective, televangelism in Egypt has also distinguished

itself from the discourse of militant Islamist groups that rose in Egypt in 1980s. A

notable example was al-Jama‘a al-Islamiya. Established in the 1970s, it aimed to
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“radically change society and politics by abolishing the existing regime and
violently taking over state power”. This, to them, “seemed the only viable way to

199

(re)-establish a 'true Islamic state and society”™ (Hamzawy and Grebowski 2010:
3). Al-Jama‘a al-Islamiya conducted a series of violent acts including the murder of
the intellectual Farag Fouda and Luxor massacre in 1997 that led to the death of 62
people, mostly tourists. At the end of 1990s, after years of violent confrontation
with the Egyptian government, al-Jama‘a al-Islamiya was defeated by Egypt’s
security forces. Accepting their failure to radically define society and politics,
however, it underwent a revisionist stage in which they denounced violence and

“urged for nonviolent political and social activism” (Hamzawy and Grebowski

2010: 1).

Thus, in many ways, on the political and religious levels, the discourse of
televangelists in Egypt - Amr Khaled being an example - appeared to be able to
address many gaps and achieve multiple aims. Firstly, unlike Al-Azhar's discourse
that focused on religious rituals, Khaled was able to relate to the everyday life of
Muslim youth in Egypt as he gave advice on topics such as making friendships,
and spending the spare time from an Islamic point of view. Second, whereas the
violent Islamist discourse that gained visibility in the 1980s in Egypt put its
followers in a violent confrontation with the state, televangelists' discourses
constituted a “safe religion” (Lotfy 2009: 37) aimed at individual development and
civic engagement. As the popularity of Khaled grew, for example, he created many
initiatives to fight illiteracy and to encourage youth to give up smoking. Relevant
to the above is the emergence of new strata of middle and upper-middle classes in

Egypt, of skilled workers that have the economic potential, yet are deprived of any
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form of political and civic engagement (Lotfy 2009: 25). Thus, as I described in
my encounter with the young female accountant in Egypt in the Preface to the
thesis, Khaled was able to give meaning to the lives of many Egyptian youth
within a context of political frustration and a discourse by Al-Azhar that seemed
out of touch with the context and aspirations of Egyptian youth.

In another context, in Indonesia, Howell (2008:52-58) was able to show
how the two popular televangelists Aa Gym and Arifin [Tham presented religion as
a means of personal development. Addressing his audiences, mostly from middle
and upper classes, the televangelist Aa Gym integrated his religious message with
advice on personal development and business management (e.g. promoting
communicative skills, managing stress and socializing pp. 56- 58). He has three
mottos: "start with yourself", "start with small things" and "start now". One thing
Howell (2008 ibid.) highlights is that in both contexts, in Egypt and Indonesia,
religion is presented as a means of triggering individual change. To further
elaborate, the televangelist Amr Khaled calls upon his audiences to dismiss
pessimism and take part in civic action (e.g. see Lotfy 2009: 17); for example, by
voluntecring to the organization he established, Life Makers*, which is aimed at

fighting illiteracy and drugs.

Within the context of global Islam, Echchaibi (2011) reviews the content of
programmes by the two Egyptian televangelists, Amr Khaled and Moez Masoud,
and the Iranian-born American video-blogger Baba Ali (who is being examined in
the thesis). Echchaibi contends that one common element among the three

televangelists is that they preach a kind of religion that is highly relevant and

39

The link to the organization: http://lifemakers.org/ Last accessed 6th June 2015.
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applicable to modern life (p. 34). In the Internet program, "Ask Baba Ali", the
televangelist Ali Ardekani responds to questions on topics such as dating, marriage
and friendship (p. 34). According to Echchaibi (2011:34), Muslims in the post-9/11
context are confronted not only with crucial questions about "jihad" and "suicide-
bombing" but also with day-to-day questions about music, television and dating. In
addition, the three televangelists appeal to the "umma", the wider community of
believers, which has become "more concrete and potentially realistic" through the
proliferation of Islamic websites (39-42). As televangelists call on '"civic
responsibility”, they appeal to a transnational umma that is only "meaningful
through local and national networks of interaction" (p. 41). Interestingly, he sees
"the umma" as a marketing tool to appeal to Muslims on a global scale (also see
section 3.6.1. The meanings of umma for more on the term wumma and its

importance).

Still discussing televangelism, another relevant study is Adnan (2010) who
has explored a government-sponsored religious television program mediated in
English in Malaysia. The program is divided into three sections: the activities of
local youths at public universities, Islam and science and motivational words from
Malaysian academics and experts. In his study, Adnan makes use of textual data
and interviews to explore how Islam is represented. He notes that except for the
second section of the program about Islam and science, a non-technical register
was used with the first person present tense to convey the idea of the presenter
talking to the audience (p.37). The words of the highest frequency were "life",
"lifestyle", "youth", "young" and "value", which he interpreted as one objective of

the program, to instill positive values among youth (p. 38). Other objectives were
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highlighting the role of science in Islam and presenting an image of a "modern"
Islam open to multi-cultural differences (p. 38-39). In fact, as I will illustrate in
Chapter 8 of the thesis, one discourse topic Yusuf Estes invokes is Islam and
science (space), which testifies to the argument that televangelism is one
manifestation of an Islamic popular culture (Mandaville 2007, pp. 327-331, also
see below). Adnan (2010) concluded that by having more programmes like these,
people in Muslim majority countries such as Malaysia will be able to respect their
multi-cultural differences. One limitation Adnan acknowledged is that he did not
show to what extent the program has achieved what it aimed for in terms of

highlighting the role of science in Islam or promoting multiculturalism.

The above studies shed light on the phenomenon of televangelism in terms
of main themes and scope of popularity. One common remark in studies on
televangelism is that it mainly attracts young Muslims of middle and upper classes
(for example, see Echchaibi, 2011, p. 26 Howell 2008, pp. 50-58). There are two
points that are worth noting with regards to televangelism in the West. First, the
fact that youth represents the main audience of televangelists triggers an
exploration of the wider socio-historical contexts of Muslim youth that may have
contributed to televangelists' popularity. For instance, since 9-11, discourses have
become predominant that designate Muslims as the "other” (e.g. Allen, 2004,
Baker et al, 2013 and Wodak et al, 2013 on the anti-semitic and anti-Muslim
rhetoric of the far-right). In addition, studies on Muslim immigrants (e.g. Schmidt,
2005) have shown that there is a growing dissatisfaction of Muslim youth with the
Islam of their parents, for instance, in terms of the expectations of women's rights

and gender relationship roles. Second, I argue here that televangelism has become
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part of an Islamic popular culture (Mandaville, 2007, pp. 327-331) that is
generously mediated and re-mediated through a multitude of media platforms,
including television and the Internet (e.g. Cesari, 2007, p. 58 on "electronic

religiosity").

While the socio-historical context of Muslim youth, including their
engagement with popular culture, will be explored in the forthcoming sections in
the chapter, in the coming section, I will start by investigating the broader contexts
that seem to have given televangelism its characteristic features, i.e. the rise of
neoliberalism, the power of media and the rise of infotainment (Geertz, 1973d:89;

Hallin, 2008; and Kellner, 2003; 2010).

2.2. The power of media

Relevant to the question of why televangelism has gained popularity among
some Muslim audiences is a broader question of why mass media, including the
television and the Internet, have come to have "very particular power-effects"

(Couldry, 2003a: 1; Thompson, 1995).

In this vein, Couldry (2000; 2003a; 2003b) argues that the power of the
media is sustained through a myth or an assumption that that "there is a Centre to
the social world, and that, in some sense, the media speaks for that Centre and that
we accept that Centre's position in our life as legitimate” (Couldry 2003a:2).
Couldry (2003a: 115-135) supports his claim by investigating reality TV and self-

disclosure on television. Since confession is an act that entails "an authority that
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requires the confession" (Couldry 2003a: 123), Couldry argues that this authority
does not emanate neither from the TV presenter nor from the audience in the studio
but rather it is "the authority of television itself", as "the assumed representative of
the social Centre and our access point to social reality" (ibid.). To reformulate what
Couldry has explained, the authority or power of the media lies in the imagination
that media is the Centre of society and to confess on TV, literally means
confronting and encountering that Centre, i.e. to speak to what is legitimated and
perpetuated by the media as "speaking for society as a whole", for its "Centre"

(Couldry 2003 a: 47).

In line with Couldry, Thompson (1995) explains that mass media is
"symbolically powerful" (ibid. 16-17). Media communication is powerful because
it "may lead others to act or respond in certain ways, to pursue one form of action
rather than another, to believe or disbelieve, to affirm their support for a state of

affairs or to rise up in collective revolt" (ibid.).

Another aspect underlying media power is what can be referred to as
"space-time distanciation” (e.g. See Giddens, 1984; Thompson, 1995). According
to Giddens (1984, pp. 95-110), who coined the term, one inherent characteristics of
modern societies is the "fading away of time and shading off of space" (ibid. p.
132) for instance, through the rise of print houses and through the expansion of
means of communication. In line with Giddens (ibid.), Thompson (1995) has
argued that mediated communication is "detached from its context of production
both spatially and temporally and re-embedded in new contexts which may be

located at different times and places" (p.21). This does not only mean —to
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Thompson- that the power the media exercises transcends spaces and localities but
also that mediated communication can be taken up and appropriated differently by
different groups of people (p.30-33). According to Thompson (1995), mediated
communication is not a passive process, but rather an active process "in which
individuals take hold of and work over the symbolic materials they receive" (ibid.

p. 39).

In my view, the distanciation of "space and time" in media outputs offers an
explanation from a theoretical perspective as to why some televangelists have
achieved a "transnational popularity"; as audiences in different localities can
appropriate and relate their messages to their own contexts. For instance, the
video-blog by Baba Ali "Who hijacked my religion", referred to in Chapter 1, is
critical of how Western media represents Islam and calls on the audiences not to
take media stereotypes and the actions of some "misguided followers" as
representative of Islam. The video-blog appears to be aimed at (non-Muslim)
Western audiences. Yet, Muslims in non-Western contexts may identify with it
within the context of global awareness of misrepresentation of Islam after 9-11

(e.g. see El Nawawy and Khamis, 2009: 4).

While the above social theories give an account of why mediated
communication has "very particular power-effects"” (Couldry, 2003a, p.1 and
Thompson, 1995), other studies (e.g. Kellner, 2003; 2010; Hallin, 2008) have
related media power to the broader context of the rise of neoliberalism in the

twenty first century.
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It was the 1980s and 1990s, in the United States of America that the media
system shifted towards market-oriented media through privatization of state-run
media and the growth of broadcast markets and foreign investments (Hallin 2008:
47). The author states that commercialized mass media contributed to the
predominance of neo-liberalism practices. It has played a role in "promoting the

growth of the consumer society" (p. 49) and is "firmly rooted" in it (ibid. p. 55).

In line with Hallin (2008), Kellner (2003; 2010) elaborated on the dynamics
between media culture and consumerism; where culture can be defined here as "a
system of inherited conceptions expressed in symbolic forms by means of which

men communicate, perpetuate and develop their knowledge about and attitudes

towards life" (Geertz 1973d:89).

Drawing on the French theorist Guy Debord (1967), Kellner (2003: vii)
states that media culture is shaped by the spectacle of the consumer society.
Examples he gives are sports spectacles, fashion industry and music performances
which are predominant elements that relate to celebrities, advertisements and
branding. The Internet has also become a "spectacle”, Kellner added, where "it is
no longer good enough just to have a website; it has to be an interactive spectacle,
featuring not only products to buy, but music and videos to download, games to

play, prizes to win, travel information and links to other cool sites" (ibid. p. 4).

Kellner (2003) drew on Castells (1997b:1) who argued that the
technological revolution of the twenty first century brought about the growth of

interactive global networks that began to "reshape the material basis of our
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society" (ibid.). Kellner, however, added that "entertainment" acted as an important
mechanism between "information revolution" and the "new technologies", which

have led to a "network infotainment society" (ibid. p. 14).

Thus, Kellner (2003) points to the rise of the "infotainment" society. It has
infiltrated media culture from science programmes in which visual effects,
complex interlocking images, and a conversational style of content presentation are
intertwined (Fairclough 1995a:3-8) to entertaining politics in which politics is
fictionalized (e.g. see Wodak, 2009 and 2010) and the domains of politics and
entertainment are blurred (e.g. Riegert, 2007 and van Zoonen, 2005).

In fact, we can get a better understanding of televangelism if we compare
the dynamics of televangelism to the dynamics of "politico-tainment”, i.e. the
blurring between entertainment and politics (e.g. Riegert, 2007; van Zoonen, 2004;
2005; Wodak, 2009). These dynamics, I will illustrate below, depend on the
interaction between politics/religion and popular culture on the one hand (e.g. see
van Zoonen, 2005; Wodak, 2009; 2010) and religion and consumer culture on the

other (e.g. see Miller, 2004; Carrette and King, 2005 on commodifying religion).

In the following, I will explore the dynamics of "politico-tainment”, relating
it to televangelism. I raise the important question of how we can evaluate the
phenomenon of infotainment; this is followed by an investigation of the interaction
between religion and consumerism. I will examine the rise of consumer culture and
its impact on our understandings of the role and functions of religion in the

contemporary world (e.g. Miller, 2004 and Carrette and King, 2005).

63



2.3. Politicotainment

One media phenomenon that has attracted scholarly attention (e.g. Riegert,
2007; Street, 2003, p. 85 and Wodak 2009) in recent years is the increasing
interdependence between politics and popular culture. Van Zoonen (2005: 45), for
instance, remarked that during the 1980s, the British Labour Party became engaged
in the Red Wedge, a music band in which youth, musicians and politicians
campaigned against Thatcherism. In the United States, American presidents invited
popular musicians to the White House and used popular songs as their campaign
anthem (e.g. Clinton's use of Fleet-Wood Mac's "Don’t stop thinking about
tomorrow") (van Zoonen ibid.). In the same vein, Street (2003, p. 85) referred to
popular stars' engagement in politics, for instance, Bono's campaign to end the debt
of the Third World. Focusing on right-wing politics in Europe, Wodak (2013, p.
28) remarked that right-wing politicians make use of self-presentation techniques
that draw on celebrity popular culture, as they represent themselves as "the savior

of the man and woman in the street".

Drawing on the above examples, researchers (e.g. Riegert, 2007; Wodak,
2009) have highlighted the convergence between the practices of popular culture
and politics. Riegert (2007), for instance, perceived Big Brother with "its use of

interactivity... and its raw authenticity” "a parallel with democratization" (ibid.
p.10). She adds that political life and democracy in this way "are enacted in

participatory multi-media formats" (ibid. p.10).
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While it may be difficult, in light of the above examples (e.g. Street, 2003;
van Zoonen, 2005; Wodak, 2009), to draw a line between the domains of politics
and entertainment in their contemporary configurations, Holly (2008:329) offers a
useful framework that delineates two types of "politicotainment", namely politics
that makes use of entertainment as exemplified above in the use of popular music
in political campaigns or by right-wing politicians (e.g. see also Wodak, 2013); and
political entertainment that makes use of "political tropes, topics and events
strategically as material to construct its fictional world of images and to make its

products interesting and attractive" (Holly ibid.).

In the latter type, i.e. political entertainment, studies (e.g. Richardson, 2006
and Wodak, 2009; 2010) have focused on the popular drama series The West Wing
as an example of a media genre in which politics is "fictionalized" (see Wodak,
2009, 167). Wodak (2009) drew on the narrative theory developed by Propp (1968)
and Wright (1977) to explore the depiction of the hero in The West Wing. She
suggested that the fictional depiction of the US President in the drama series, Mr.
Bartlett, is similar to the depiction of the hero in the genre of Wild West movies.
As in Wild West movies, Mr. Bartlet is portrayed as having an exceptional ability
(giving speeches) and is recognized by the society as a "hero" who faces a "villain"
(ibid. p. 174). Politics, in this way, Wodak argued, is constructed through the

Manichean division of "hero" versus "villain" and "good" versus "bad" (ibid.).
One important question that Wodak (2009) explored is what the popularity

of The West Wing may indicate about people's perception and understanding of

politics. Citing Crawley (2006: 129), Wodak (2009:160) pointed out that several
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unions and associations in the United States mentioned President Bartlett's
characteristics as a good example that "the Presidential candidates Gore and Bush
would be wise to copy" (ibid. p. 167). Another journalist remarked that the
endorsement of Barack Obama by many liberal voters might emanate from a

general hope that he resembles the fictional President Bartlett (Wodak 2009 ibid.).

In line with Wodak (2009), van Zoonen (2005) points out an important
interaction between entertainment and politics. In both domains, it is
"performance" that is the mechanism through which politicians and popular stars
construct their constituencies of audiences, an aspect which I explore in my
investigation of televangelism (Chapter 6). In contrast to politics in the past where
the politician relied on his/her persuasive skill, van Zoonen (2005) contends,
contemporary politics has become a "performance" where the politicians' success
depends on self-presentation, style and charisma (Riegert, 2007; van Zoonen, 2005

and Wodak, 2009).

In my view, it is only through exploring the broader dynamics between
popular culture and politics/religion that we can go beyond perceiving
televangelism, in a similar way to "politicotainment”, as an "innovation" towards a
conception of it as a by-product of the neoliberal ideology and its manifestations,
namely the rise of the consumer spectacle (Kellner, 2003) and the interactions

between entertainment, network society and consumerism (Corner and Pels, 2003).

What televangelists have done in a similar way to politicians is that they

have made use of the "infrastructure" of the dominant culture by integrating music
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and aesthetic visual elements in their programmes, by commercializing their
programmes and by making use of the networks of fans that have consolidated
their visibility in cyberspace (see Chapter 4 of the thesis). One can visually

represent the dynamics of televangelism in the figure below:

U

o ‘\\ e O

Popular culture / Televangelism

Consumerism

Figure 2.1. Televangelism as an interaction between the practices of popular

culture and consumerism

As infotainment has infiltrated contemporary media, televangelism being
one of its manifestations, one question that follows is how we can evaluate this
phenomenon? I discuss this point below and revisit this question in the concluding

chapter of the study, after I have examined televangelists' discourses.

Media critics have adopted varied attitudes towards infotainment (e.g. van
Zoonen, 2004; 2005 and Wodak, 2009). Van Zoonen (2005), for instance, seems to
be most critical of "politicotainment”, and of infotainment by implication, as she

mentions that "the celebrity politician of television does not have to depend on
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anyone else except his own talent as a performer. He owes nothing to any lobby
association, interest group or party as long as the media aura of his public body
lasts" (ibid. p. 79). Riegert (2007) and Wodak (2009; 2010) seem to be more
interested in exploring what "politicotainment" reveals about "real politics". For
instance, Wodak (2009) interprets the "fictionalization" of politics in the popular
US TV soap The West Wing, inter alia, as an indication of audiences'
disillusionment with politics and their cynicism about politicians' ability to make
decisions (ibid. p. 20). Riegert (2007:1-10) points out that some genres of reality

television have come to replace "real" politics.

Perhaps Holly (2008), if compared to van Zoonen (2005), seems to be more
sympathetic towards infotainment. While Holly remarks that dramatization,
emotionalisation and aestheticization are salient features of infotainment, he argues
that these elements have to be evaluated separately as to whether they function
merely as "packaging" elements or if they can be seen as "stimulating, enriching
and facilitating comprehension” (ibid. p. 328). According to Holly (2008 ibid.),
infotainment seems to be an inevitable outcome of a "tendency for modernization
that ...has long tried to better reach audiences by means of media-specific design";

and as such, it has to been evaluated on its own terms.

In fact, I agree with Holly (2008) that we cannot evaluate the phenomenon
of infotainment without contextualizing it in the broader dynamics that seem to
have led to its emergence. Building on Wodak (2009)'s critical discursive approach
to the phenomenon of infotainment, I argue below that televangelism is a by-

product of the interaction between religion and popular culture on the one hand
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and commodification of religion on the other. I explore these topics in the

following section.

2.4. Religion and the consumer society

As I have suggested earlier (1.1. Introduction), one critical aspect about
televangelism is what it reveals about the representation of religion in the twenty
first century. I argue that televangelism can be contextualized in the rise of the
culture of consumerism, according to which everything, including religion, can be
commodified (e.g. Miller, 2004; Carrette and King, 2005). Examples that testify to
the commercial aspects involved in televangelism are: televangelists' selling of
tickets for their events, selling DVDs of their sermons and the broadcast of their
programmes on satellite channels. In fact, to digress here, one observation that the
analytical chapters will demonstrate is how Baba Ali's and Yusuf Estes' sermons
draw on advertisements and how users themselves use the online spaces of the
three televangelists to advertise their own Islamic online spaces (see Chapter 4),
which takes us to the question of authority that I will discuss in the following

sections.

On the question of commodification of religion, Miller (2004) has given us
some useful insights. Focusing on popular culture, the author illustrates how
religious themes, ideas and symbols became an object of commodification from
the use of gospel songs by popular artists (e.g. Moby’s album Play), to the selling
of religious figures toys (e.g. Hindu God finger puppets) to the therapeutic
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programmes that combine "mind-cure techniques such as autosuggestion and

hypnotism with Christianity" (ibid. pp. 73- 86).

What is relevant here is that such commodification, Miller (2004) argues,
has dual impacts on the meanings and functions of religion in the contemporary
world (ibid. p.84). Originally, religious traditions "involve connecting symbols and
beliefs to practices that form a way of life" (ibid. p. 91). However, as religious
themes and symbols are commodified, they lose "their communal, ethical and
political consequences" and "become free-floating cultural objects ready to be put

to whatever use we desire" (ibid. p. 84).

In addition, the consumer society has given rise to a "consumer self" which
under "the massive cultural force of advertising", derives its meanings, wholeness
and belonging through consumption (ibid. p. 85-88). With consumerism, a need for
a "therapeutic" religion has emerged, one that the middle classes in particular need,
to placate their contradictions and to assist them in "a social world reconfigured in

terms of market competition" (Miller 2004: 86). It is worth quoting him at length:

People no longer hunger for salvation or an era of justice, but for the
feeling, the momentary illusion of personal well-being, health and psychic

security (ibid. p. 85).
What is at stake here is that in this way "elements of religious traditions pose less

of a challenge to the status quo; they can be easily made to conform to the default

assumptions and practices of the dominant culture (ibid. p.91).
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In line with Miller (2004), Carrette and King (2005) tracked one domain
where religious symbols and themes are commodified, i.e. spirituality and its
glorification in the contemporary world. Drawing on one understanding of the
secularization®® thesis according to which religion is relegated to the private sphere
(e.g. Davie 2007: 53), the authors argue that this thesis is challenged by the
glorification of the spiritual in the contemporary world, which shows from the
branding of cosmetics and body sprays as "spiritual" to programmes offering
"spiritual techniques" for business development (ibid. 2005: 1-16). Commodifying
religious resources as "spiritualities”" exploits "the historical respect and aura of
authenticity of the religious traditions", while dissociating itself from the world
religions that have been perceived as problematic since the secularization

processes (e.g. see Bruce, 1996: 26 and Davie, 2007: 53).

What is at stake in the contemporary reconfigurations of spirituality,
Carrette and King (2005) claimed, is that they are "not troubling enough" (ibid. p.
5); rather than challenging the status quo or the structures of inequality, they help
consolidate the neoliberal grip. It is important here to point out the distinction that
Carrette and King (2005) made between (old) "revolutionary or anti-capitalist

spiritualities", exemplified in Buddhist notions of soothing the suffering of others

4% It is worth noting that secularization is a debatable concept. Bruce (1996: 26), for instance, defines
secularization as: "the decline of popular involvement with the churches; the decline in scope and
influence of religious institutions and the decline in the popularity and impact of religious beliefs".
Berger (1999:2-3), however, disagrees with the idea that religion has declined in modern society: "The
idea is simple: Modernization necessarily leads to a decline of religion, both in society and in the minds

of the individuals. And it is precisely this idea that turned out to be wrong".
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or Islamic notions of just economy; and modern forms of spiritualities. The old
spiritualities seem to address "structural and social inequalities", whereas
contemporary spiritualities are taken over —in their many configurations- by the
consumer capitalist ideology (pp. 17-21). For instance, under "business-
ethics/reformist spiritualities”, Carrette and King refers to the Quaker tradition and
some Catholic social ethics schools that "accept, with some ethical modification,
the status quo of the market and business world; and do not seek to question the
underlying basis of its ideology" (p. 18). There is also what they termed the
"capitalist spirituality” in which traditional religions' call is transformed from the
importance of community and social interconnectedness to "the desirability of
working for the corporate community or buying more of this or that product" (ibid.
p. 20). In other words, rather than being a "critical reflection" of the consumer
culture, modern spiritualities- in this way- act as a "perpetuation of the consumer
status quo" (ibid. p. 23) as they "smoothe out resistance to the growing power of

corporate capitalism and consumerism as the defining ideology of our time" (ibid.

p. 11).

Most relevant to my PhD thesis is Carrette and King's reference to
televangelism in the US as one form of "consumerist spirituality” in which faith is
perceived as a means to increasing material wealth (Carrette and King, 2005: 19;
also see Woodhead and Heelas 2001: 174 on "prosperity religions"). If
commodification has indeed encroached upon religion (e.g. Miller, 2004 and
Carrette and King, 2005), Islam is not an exception in this regard (e.g. Gokariksel
and McLarney, 2010). I examine the commodification of Islam in the following

section.
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2.5. Commodification of "Islam"

There are many studies that attest to the interaction between consumerism

and religion in Islam (e.g. Hasan, 2009; Hirschkind, 2001).

Focusing on the context of Indonesia, Hasan (2009) discussed the
commodification of religious symbols/themes in Islam, from the selling of
religious pamphlets by street vendors, to watching an Islamic soap opera to
attending study circles with popular preachers. These activities, the author claims,
have become part of a popular culture that "links an individual, indirectly perhaps,
to a larger social group and global Muslim community in a general sense" (ibid.

p.231).

In Egypt, Hirschkind (2001) examined the popularity of "cassette-recorded
sermons of popular Islamic preachers”, which since the 1970s and until now, has
become "one of the most widely consumed media forms among lower-middle and
middle-class Egyptians" (ibid. p. 625). While he points that tapes are produced by
particular companies and are offered for sale in many places (e.g. outside of
mosques and in front of train stations), they are one product among other products
associated with "Islamist social trends" including modest dress styles for women,
perfumes, books and pamphlets from Islamic publishing houses (ibid.). Hirschkind
(2001) adopts an ethnographic approach to the exploration of the practice of
listening to tape-recorded sermons. He has underlined the interaction between

consumerism and religion; for instance, where cassette sermons are used as a
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"technology of self-improvement" and as a "means by which a range of Islamic
virtues could be sedimented in (audiences') characters, enabling them to live more

piously and avoid moral transgressions" (ibid. p. 627).

From another perspective, Gokariksel and McLarney (2010, p. 7) focused
on consumer culture and Muslim women. They showed, for instance, how the
Muslim veil is transformed into "a commodity moving through the ever changing
cycles of the global fashion industry" through trendy and colorful style (ibid.).
While the veil is worn by some women as a sign of piety, as a consumer product, it

has become a practice of social distinction in terms of class and taste (ibid. p. 7).

If we examine televangelism from the point of view of the rise of consumer
society, we can see some relevance between televangelism and Miller's (2004)
statement on the rise of the "therapeutic" religion that does not conflict with
neoliberalism, as the dominant ideology, but rather smoothes its flow. On
televangelism in Egypt, Lotfy (2009) points out that popular televangelists in
Egypt have predominantly praised the accumulation of wealth and presented
religion as a way of life (ibid. p. 17). In Indonesia, Howell (2008) remarks that the
popular televangelist Aa Gym integrates in his programmes advice on business
management and personal development (ibid. pp. 56-58), which lends truth to
Miller's remark, cited above, that modern spiritualities serve to assist the individual
in "a social world reconfigured in terms of market competition” (ibid. 2004: 86).
With regards to the three Muslim televangelists, being examined in this study,
“therapeutic” religion has entailed addressing the socio-historical context of

Muslim youth in the West, for example, by bringing up the topic of
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misrepresentation of Islam; Baba Ali also addresses topics most relevant to Muslim
youth in the West such as the generational gap between youth and parents and their
different perspectives (see Chapter 8 for the analysis of the main discourse topics

by the three televangelists).

It is noteworthy here that commercialization is one activity the three
televangelists undertake; for example, as their books and DVDS are offered for
sale on websites and through the events they hold in which attendees have to pay
fees to attend. Most specific to Baba Ali is how he inserts advertisements in his
YouTube videos and how he establishes a link between Islam and entrepreneurial
success. To illustrate, one YouTube video by Baba Ali, posted on his blog, is
entitled "Finding the Halal investment” in which he recounts his experience of
starting "Halal projects”, pointing out that "there are not many Halal investments",
that do not involve "alcohol" or "interest". Dealing with his partnership with two
animators whom he networked with, he points out how one project, a video-game
entitled "Mecca and Medina", gave him 24% return profit. The aim of the YouTube
is to sell tickets for an event in which talented people, "the hidden gems of the
Muslim umma" can come together and "build business networks" with investors
and entrepreneurs; this is more valuable, Baba Ali reiterates than the 75 dollars that
the participant will pay to attend the event. What Baba Ali is doing here-true of the
remark by Miller (2004) on therapeutic religion- is to help his audiences build
networks and start enterprises, i.e. to assist his audiences in a market/business
driven world. In addition, Yusuf Estes owns a religious channel, "Guide US TV"

that he promotes in one of his Facebook pages (Figure 2.1.).
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Figure 2.2. Yusuf Estes promoting his channel "Guide US TV" on one of his

Facebook pages.

In addition, it is the "feel good" Islam - to use Miller's term- in which the
televangelist Hamza Yusuf provides reconciliatory tones for his Muslim audiences
in the possibility of being both, Americans and Muslims. The same is generally
true of YusufEstes who has described practising Muslims in one YouTube video as
generally "better" than their Western (non-practising) citizens (see Chapter 7 and
Chapter 8 for more insights into the representation of Muslims in televangelists'

sermons).

As indicated earlier (1.1. Introduction), an important aspect related to

televangelism is what it reveals about the structure of religious authority in the

twenty first century. This takes me to the following section.
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2.6. Religious authority

One issue that the phenomenon of televangelism raises is religious authority
in Islam in the contemporary age. Building on one important remark by Wodak
(2009) on the popularity of US TV-soap The West Wing, being a possible indication
of audiences' disillusionment with politics, I would like to raise the question if the
popularity of televangelism, by analogy, may signal audiences' disillusionment

with traditional religious scholars.

In my view, if televangelists have become a source of authority to some
Muslim audiences (e.g. see Echchaibi, 2011; and Gilliat-Ray, 2010), it is partly
because the ulama or formally educated scholars have become displaced from the
Centre of religious authority, as new dynamics and platforms of attracting
audiences have emerged (e.g. see Sisler, 2007). A note about the changing nature

of religious authority is perhaps important.

For long, the dissemination of religious knowledge was under the authority
of formally educated scholars, or ulama as students relied on an oral tradition
where they studied religion through the memorization of the Qur'an and the
Prophet's sayings (e.g. Eickelman, 1982:10 and Robinson, 1993: 245). The advent
of print capitalism to the Muslim world in the nineteenth century, however, marked
an important change for the practice religious authority as religious texts became
accessible to larger constituencies of readers. This, in a way, Eickelman argued

(1982), initially extended the control of the u/lama on the dissemination of religious

knowledge.
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However, with the rise of literacy rates and the availability of religious
texts-now in print form- religious knowledge became accessible to larger
constituencies of readers who can now "read" and "interpret" (Robinson, 1993:
245). As Robinson (1993: 245) put it, "books . . . could now be consulted by any
Ahmad, Mahmud or Muhammad, who could make what they [would] of them".

If print capitalism has broken the monopoly of religious scholars on Islamic
knowledge, the predominance of new media has even accelerated the dynamics of
accessing religious texts. Through CD Roms, websites, blogs and forums (e.g.
Bunt, 2000, 2003; and El Nawawy and Khamis, 2009) the Prophet's sayings,
exegesis and jurisprudence can be stored and accessed by users in multi-media

format (Mandaville, 2001: 178).

In fact new media, particularly the Internet, have become an important

platform where voices can compete for religious authority (also see Chapter 4).

One stark example in this vein is the issuing of fatwas, i.e. authoritative
opinions, online (e.g. Sisler, 2007: 206). Whereas in the past, one traditional route
for getting fatwas was accessing educational institutions or formally educated
scholars, fatwas can now be offered through websites (e.g. Islamonline.net;
[slamcity.com) where answers to questions are responded to by scholars associated
with the website (Sisler, 2007: 206). This means that new media has opened up

new spaces where varied actors can claim religious authority.
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This applies, inter alia, to Muslims in the West (e.g. Kutscher, 2009,
Mandaville, 2001: 177). Sisler (2007), for example, shows how fatwas posted in
English, seem to particularly address issues of Muslims in Europe and the United
States (ibid. 209). For instance, he cites the case of one fatwa issued by the
European Council for Fatwa and Research which —unlike one reading of Islamic
law- has permitted the use of a loan in order to solve a housing situation (ibid. p.3).
Published by Islamonline.net and Ukim.org, the fatwa has triggered a debate on
cyberspace, and "has clearly influenced subsequent fatwas, for example one issued
later by Al-Azhar" (ibid. p.3). The latter example testifies to the creation of a
global "public sphere" where some Islamic interpretations may be discussed,
negotiated and contested in chat rooms and websites across the board (Mandaville,
2001, p. 177, Sisler, ibid; Turner, 2007 and van Bruinessen 2003); in Chapter 4, I
will elaborate on this topic further as I examine manifestations of the virtual public
sphere. The issuing of Fatwa by the European Council for Fatwa and Research also
demonstrates that Islam in Europe can shape and/or reshape the dominant
interpretations of Islam in some Muslim majority contexts. Whether fatwas are
issued by religious institutions such as Al Azhar University or independent
organizations such as the European Council for Fatwa and Research, the
cyberspace has become an important platform where religious knowledge can be
disseminated, contested and negotiated, undermining or asserting the authority of

particular actors.
To add to the above, the ecasiness of communication and the

interconnectedness of economic ties, as a result of the processes of globalization,

have brought about new platforms and interactions for disseminating religious
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knowledge (e.g. Mandaville, 2001:173; Metcalf, 1996: Xv and Turner, 2007).
Metcalf (1996: xv) refers to international publishing networks that publish books
on Islam in English, linking Washington D.C. with London. Researchers
(Mandaville 2001; Turner, 2007; van Bruinessen, 2003) refer to the emergence of
online magazines such as Q-News and the Muslim news that are "available to

those whose first language is English" (Mandaville 2001: 173).

While I argue that televangelism is indicative of the emergence of new
platforms where voices compete for authority, in my view, any considerations of
televangelism in the West have to take into account the broader socio-historical
context of Muslims in the West. This is because authority, like discourse, does not
operate in vacuum but is contextually and historically bound (e.g. see Wodak and

Meyer, 2009 on the Discourse Historical Approach).

In other words, if we presuppose that the selected televangelists have filled
gaps in the "structures of everyday life" of some Muslim youth (to use one term by

Miller, 2004: 91) then what voids can we point to here?

As I pointed out above, Muslim youth in the West have their characteristic
(peculiar) context. For instance, unlike their parents who seemed to be strongly
connected to the cultural traditions of the Islam of their country of origin, young
Muslims, educated and socialized in the Western context, seem to be critical of the
ethnic Islam of their parents (see Cesari, 2003; Mandaville, 2003). Cesari (2003),
for instance, arguing against the essentialisation of Muslim identities, points out

that young Muslims born in France undergo a transformation of identities as they
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perceive their religion in terms of individual belief (p. 259-264). Cesari (2003)
argues that unlike their peers in Muslim majority contexts who have less freedom
in "individualizing" their religion, the pluralism in the Western context has led
young Muslims to "privileg(e) personal choice over the constraints of religious
tradition" (Cesari, 2003: 260). Dissatisfied with sectarian differences, some
Muslim youth are in search of a "universal Islam" that focuses on the core values

of Islam (e.g. equality, truth) (e.g. see Cesari ibid. 257).

It is worth giving an explanation of the term “universal Islam”. According
to some Muslim scholars (e.g. Ramadan 2004: 14-16; Nasr 2002), universal Islam
can be understood within the context of the oneness of God, “the One, the
Absolute and the Infinite, the Infinitely Good and All-Merciful” (Nasr 2002: 43);
which renders Islam, Christianity and Judaism a community of faith as
monotheistic religions. However, another approach (e.g. see Ibrahim 2006) defines
the universality of Islam with reference to the (core) human values it preaches such
as justice, freedom, seeking knowledge and care for the environment. Ibrahim
(2006: 6-9), for example, argues that “Islam has always expressed the primacy of
‘adl, or justice, which is a close approximation of what the West defines as
freedom”. Seeking knowledge is another concept that Islam attaches importance
to; for example Netton, (1996) pointed out how ““a love of knowledge and learning
has been a leitmotiv of Islam from its earliest days. The Holy Qur'an instructs the
believer to ask The Lord to increase Him in knowledge (Q 20: 114); while in a
very famous hadith, the Prophet Muhammad instructed his followers to seek
knowledge to even as far as China” (p. vii). In another study, Fairak and Rao

(2005) showed how Islam - like Judaism and Christianity - took up an ecological
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perspective in which the Qu'ran asks the believer to “contemplate the (wonders of)
creation in the heavens and the earth” (Quran 2: 190-191; Fairak and Rao 2005:
71). Fairak and Rao further add that the Qu'ran has numerous mentions of
creatures such as the mountains, the skies and stars, and suggest- based on Qu'ranic
readings - that a “'believer’ (in Islam) is not only one who recites prayers all the
time; however, philosophers and artists, who spend hours reflecting on the natural

wonders, are true believers as well” (p. 71).

The search of some Muslim youth for a universal Islam that focuses on core
values such as justice and freedom can be interpreted as a rejection of some
ethnic/cultural perceptions for example in relation to forced marriage and gender
roles. This seems to be echoed in in Baba Ali's sermons who criticizes forced
marriage and the inter-generational gap between Muslim youth and their parents

(see section 8.3.2).

In fact, the conception of a universal Islam - that focuses on core human
values - raises the question about the role of culture in Islam, i.e. whether Islam
could exist without any cultural variations or adaptations. In my view, a salient
feature of the spread of Islam since the seventh century is that it has been able to
accommodate to a variety of cultures and localities. Bowen (2010), for instance,
asserts that jurisprudence or figh (i.e. legal rulings in Islam) is not static but is
rather defined differently according to the differences in the contexts and the
environments in which Islam existed (p. 163). One example he gave is the different
rulings on obtaining a loan for housing. While some Muslim jurists prohibit

borrowing at interest, the European Council for Fatwa and Research issued a fatwa
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that allows Muslims to benefit from mortgages in European/Western countries
since “if they were forbidden from banking institutions, then Islam would be
weakening their social life, which would contradict the principle that Islam should
benefit Muslims” (p. 174). Thus, in my view, proposing an Islam with no cultural
associations could be seen as denying, rather than allowing, the great diversity and

richness of cultures among Muslim believers.

Another important aspect that appears to be most relevant to Islam/Muslims
in the West is the call on "critical Islam" (e.g. Mandaville, 2003; Turner, 2007; and
van Bruinessen, 2003). Mandaville (2003) draws on the critical theory of the
Frankfurt School making a distinction between traditional theory that "assumes the
presence of certain underlying and eternal structures that determine all social
outcomes" and "critical theory" that raises questions about why "what is accepted
as "natural" came to be so... including the historical conditions—and particularly
the relations of power—which gave rise to the present world" (p. 130-131). A
number of scholars (e.g. Fazlur Rahman, 1982 and Nadawi, 1983) have focused on
Muslims in the west, urging them to move beyond what was described as "the
dogma" (Mandaville ibid.) of (some of) the Medieval religious literature that is not
(yet) recognized as a product of its time and the interplay of the relations of power
(ibid. 130-132). In this vein, research (e.g. Gilliat Ray, 2010, p. 162 and
Mandaville, 2001) highlights how the call for the critical engagement with the
religious tradition (e.g. exegesis, the Qur'an) by some Muslim scholars (e.g. Fazlur
Rahman, 1982; Nadawi, 1993; Wadud, 1999) has resonated with some Muslim
youth in the West. The above mentioned scholars call upon Muslims in the West to

undertake "a fresh study of the Qur'an...(and to) read it as if it were not an old
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scripture but one sent down for the present age or rather one that is being revealed

to (them) directly" (Nadawi ibid. p. 190).

Within this context, mosque imams, a traditional source of religious
authority, seem to be out of touch with the "intellectual pressures" that some
Muslim youth may face. They largely appear to be imported from Muslim majority
countries' contexts and may understand the questions asked to them but fail to
understand the context of the questioner (Gilliat-Ray, 2010: 162 on imams in
Britain). In another study on religious teaching in faith-based schools in the UK,
Rosowsky (2012) remarked that in the congregation, which constituted of migrants
from Pakistan (Mirpur), the imam spoke in Urdu to the audience “whose younger
members have either both Panjabi and English or just English” (p. 622), which
relates to Gilliat-Ray’s remark on the difficulties that face the younger generation
of Muslims in the UK in communicating with mosque imams (also see Rosowsky,
2008: 36-37 and 2011: 139-142 on the linguistic challenges facing young Muslims

in the UK as a result of not using English in liturgical practice in mosques).

Adopting a CDS approach, one aim of this study is to explore how the
above layers of context may reflect on the discourses of the three televangelists.
This means going beyond the attitude towards televangelism as intrinsically
"negative" (e.g. see van Zoonen, 2005) or trivial towards exploring the layers of
contexts in which televangelists' discourses are contextualized. For instance, if
approaching the religious tradition from a "critical' perspective represents an
"intellectual pressure” to Muslim youth in the West, what is it that the three

American televangelists might critique?
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As I will demonstrate in Chapter 8 and Chapter 9 of the thesis, Hamza
Yusuf levels criticisms at George Bush's government and appears to be in
“dialogicality” with anti-Muslim rhetoric, for example, through the reference to the
large numbers of Muslims in Europe and the US, giving legitimacy to
Islam/Muslims and through a reference to the Muslim civilization that “did not
divorce people from its land, culture and tradition” (see Chapters 7-9). This
reference serves to subvert the representation of Islam in anti-Muslim rhetoric as a
threat to Western values (see Baker et al 2008; 2013; and Wodak 2015). Baba Ali
appears to be critical of the conflation between ethnic practices such as forced
marriage and gender discrimination and Islam. In the following chapters, I will
explore how the-above mentioned layers of context (e.g. misrepresentation of
Islam and the inter-generational gap) appear to interact with the discourses of the

three televangelists.

2.7. Discussion and conclusion

In this chapter, I have explored the phenomenon of televangelism from
different perspectives. [ started by exploring the characteristic features of
televangelism, namely the blurring between information and entertainment, and the
use of commercialization. I have examined the broader dynamics that have helped
sustain the popularity of televangelism such as the predominance of infotainment,

media power and the fragmentation of religious authority.
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I argued that, as a media phenomenon, televangelism can be seen as a by-
product of the interaction between the rise of consumerism and info-tainment. One
can imagine here a huge machine with gears in which the movement of one seems
to affect the other. One gear is the power of media itself that seems to drive or be
driven by another gear, i.e. commercialization and advertising. As one gear pushes
the other, the result is infotainment or, relevant to my PhD topic, televangelism as

one form of popular religion.

From another perspective, televangelism may indicate the fragmentation of
religious authority in the contemporary world. New platforms have emerged in
which voices are competing to claim the authority to speak on behalf of Muslims
and to address them. In the Western context, this has not only entailed establishing
publishing houses, in which (new) discourses on Islam can be produced but also
online platforms where varied social actors can speak for Islam (e.g. see Sisler,

2007).

Specific to televangelism in the West is the socio-historical context of
Muslim youth who, inter alia, are exposed to a call for critical engagement with the
exegesis and traditional Qur'anic interpretations (see Fazlur Rahman, 1982 and
Wadud, 1999). In addition, while Muslim youth brought up in the West may regard
themselves as "European” or "American", there is a rise of anti-Muslim and anti-
semitic discourses in which Muslims, inter alia, are perceived as non-belonging, as
the Other (e.g. Baker et al, 2013; Richarsdson, 2004 and Richardson and Wodak,
2009a and 2009 b). To illustrate, in his study on the (mis)representation of Islam in

British broadsheet newspapers, Richardson (2004) has outlined the processes
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through which Muslims in some media discourses are misrepresented, namely the
creation of a “space (which can be political, cultural, social...)” that draws different
boundaries between Us and Them and the attribution of negative “social value on
both this space and its composition” (p.69). The differences between
Muslims/Islam and the West, Richardson (2004, p. 75- 93) suggests are “translated
into reports of Muslims which are marked by their inferiority, negativity and

threat” (p. 75).

In a more recent study on the representation of Islam in British press, Baker
et al (2013) illustrated how the representation of Muslims in British broadsheet
newspapers is subject to processes of collectivization; Muslims are represented in
collective terms such as “the Muslim world”, “the Muslim community” and “the
Muslim country”. In line with Richardson (2004), Baker et al (2013) noted that
Muslims (represented as a monolithic entity), are susceptible to negative
representation; for instance, by constructing a view of a community that, among
other things, has “the potential to be offended” and that is “separate from the rest

of Britain” (ibid. pp. 126-127).

What I aim to do in my thesis, therefore, is to analyze how these layers of
context might be echoed in (and shaping) televangelists' discourses. I cannot
proceed, however, without exploring the meanings of identities' construction and

its relevance to televangelists' sermons. In the following chapter, I resume the

journey.
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Chapter 3: Muslim identities in a "global world"

3.0. Introduction

One overarching question of the present study is how Muslim identities are
discursively constructed in televangelists' sermons. In my view, one cannot explore
the above question without examining the medium through which televangelists
mediate their sermons, i.e. satellite TV channels and YouTube. These mediums
have a global reach and transcend localities and borders; my entry point to the
examination of televangelists' discourses will be to examine the wider framework

of globalization and its processes.

In a broad sense, globalization can be defined as "the crystallization of the
entire world as a single place” (Robertson, 1987a:38), where economic, political
and cultural structures become increasingly integrated and intertwined (Giddens,
1990: 64; Mandaville, 2002: 67; and Thompson, 2000). This manifests itself in the
rise of a world economy premised on neoliberal norms (e.g. see Featherstone,
2002: 2 and Mandaville, 2007: 312). It also shows in the increasing use of
electronic media technologies, the increasing flow of people across borders and the

legal possibilities of migration (e.g. Delanty, Wodak and Jones, 2011).

How such economic interconnectednes