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ABSTRACT

The thesis offers a deeper understanding of ethical leadership from an indigenous lens to explain
leadership ethics beyond Western contexts by exploring the various experiences and perceptions of
Omani leaders and employees in the Omani oil sector. Although ethical leadership has become one of
the most critical topics, there is a significant concern which has been highlighted by many researchers
that the majority of ethical leadership literature mainly represents the Western view and fails to
conceptualise and measure ethical leadership cross-culturally. Exploring ethical leadership through an
indigenous perspective addresses a critical issue that is rarely examined throughout the leadership
literature, which is the specification of the relevant norms for ethical leadership or identifying
normative moral foundations underlying ethical leadership theories. From the normative cultural
stance, the specialised studies which investigate the relationships among societal culture, leadership,
and organisational practices, such as GLOBE Project (Global Leadership and Organizational Behavior
Effectiveness project) (House et al., 2004) and Hofstede’s framework (Hofstede, 1980) reveals
different views on what is viewed as ethical leadership in different cultures. Hence, these residual
concerns regarding deep differences in cultural outlooks have led to the emergence of interest in
developing indigenous theories to explain the ethics of leadership beyond Western contexts. The
imperative here is for a culturally coherent ethical discourse that is likely to be based on the local
values and norms of each culture. Against this backdrop, this research has selected Oman as the context
for the study due to its predominant cultural context. The Omani cultural context is influenced by two
main forces: Islamic religion and social norms, including tribal traditions, customs, and values that

affect perceptions of local contextual configurations on ethical leadership.

An exploratory qualitative study was undertaken using semi-structured interviews. Twenty-seven were
conducted within three leading companies in the Omani oil sector with managers and employees from
three leading companies in the Omani oil sector. These included nine interviewees at the top

management level, nine at the middle management level, and nine employees. By utilising data



collected from participants, this study developed a conceptual model of Ethical leadership from an
Omani perspective. This model underlines the value of exploring ethical leadership as a socially
constructed phenomenon from within the context of cultural and social conventions in Oman,
emphasising the significance of understanding the culture and context of ethical leadership and
acknowledging its standing within its environment. That is, understanding ethical leadership is
incomplete without accounting for its social and local context because that local ethical assumptions,
societal values, traditions and religious beliefs influence interpretations of ethical leadership. The study
yields a number of contributions. This study emphasises the significance of understanding the culture
and context of ethical leadership and acknowledging its standing within its environment by suggesting
that local values affect perceptions of ethical leadership, and leaders’ morality can influence their
ethical leadership. It also demonstrates that by moving beyond Western cultures, in some contexts,

local values related to religious beliefs work as normative ethical foundations.
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Chapter 1: Introduction

1.1 Background and Research Gap

Recently, the subject of ethical leadership has provoked the interest of both scholars and practitioners
due to the growing number of scandals being attributed to misconduct among senior leaders in modern-
day businesses (Suifan et al., 2020). Also, due to raising the interest in human-centric research in work
environments such as ethics, value, social justice, and equality (Karaca, 2020). Over the last few years,
leadership practices have shown different forms of unethical behaviour reflecting extreme images of
ethical degeneration, such as selfishness, self-indulgence, megalomania, disturbed psyches and
occasionally evil (Wart, 2014). It is not surprising to hear about ethical scandals topping newscasts
causing global waves of dissatisfaction (DeConinck, 2015). Several well-known companies'
reputations have recently been sullied, and their share prices have been affected due to their leaders'
unethical behaviour. The examples of this are many, Samsung's bribery and Uber's harassment
allegations, or Facebook's privacy breach; more often than not, the first accused of these scandalous
headlines are leaders of these companies (Suifan et al., 2020). This supports what Ciulla (2005)
claimed that the successes of the business and sustainable survival of the organisation require

embedding ethics in the heart of the leadership.

Thereby, the concept of ethical leadership has captured the interest and attention of a wide range of
scholars and professionals, generating multiple definitions, conceptualisations and empirical
measurements of ethical leadership (Shakeel et al., 2020). This continued diversity ultimately resulted
in several theories that are concerned with ethical leadership, such as transformational (Bass,1985;
Bass, 1990; Bass and Avolio, 1990; Bass and Steidlmeier, 1999; Burns 1978; Burns, 2003), authentic
(Avolio and Gardner, 2005; Gardner et al., 2005; George, 2003; Luthans and Avolio, 2003), servant

(Greenleaf, 2002; Laub 1999; Liden et al.'s 2008), and ethical leadership (Brown et al., 2005).



However, with the development of ethical leadership literature, the concept of ethical leadership has
not been addressed clearly and has received some criticisms from scholars (Eisenbeiss, 2012; Wart,
2014). One of these criticisms that is research on ethical leadership has been largely based on Western
philosophical traditions and has tended to focus on Western corporate experiences (Yuan et al., 2021).
There is a significant concern which has been highlighted by many researchers that the majority of
ethical leadership literature mainly represents the Western view and fails to conceptualize and measure
ethical leadership cross-culturally (e.g., Brown and Trevifio, 2006; Miheli¢ and Lipi¢nik, 2010; Resick
et al., 2011). The specialised studies which investigate the relationships among societal culture,
leadership, and organisational practices such as GLOBE Project (Global Leadership and
Organizational Behavior Effectiveness project) reveals different views on what is viewed as ethical
leadership in different cultures (Dorfman et al., 2012). Hence, these residual concerns regarding deep
differences in cultural outlooks, have led to the emergence of interest in developing indigenous theories
to explain the ethics of leadership beyond Western contexts. The imperative there, is for a culturally
coherent ethical discourse that is likely to be based on local values and norms of each culture. This call
has been raised by Sigurjonsson et al. (2022) and Yuan et al. (2022), aligning with several calls that
have been raised previously for a deeper understanding of culturally-specific expectations for ethical
leadership and behavioural ethics across culture (Brown and Mitchell, 2010; Ko et al., 2018; Resick et

al., 2011; Zhu et al., 2019).

Exploring ethical leadership through an indigenous perspective addresses a critical issue that is rarely
examined throughout the leadership literature, which is the specification of the relevant norms for
ethical leadership or identifying normative moral foundations underlying ethical leadership theories
(Eisenbeiss, 2012; Giessner and van Quaquebeke, 2010; Gibson, 2022; Flanigan, 2017; Price, 2018;
Lemoine et al., 2019). Flanigan (2018) and Price (2018) argue that ethical leadership theories neglect
to actively engage with the moral foundations of ethical leadership, demonstrating that scholars do not

develop ethical arguments to justify their assertions about ethical leadership. The lack of normative



approaches in ethical leadership literature makes ethical leadership theories as vague constructs as they
do not specify any particular norms ethical leaders can refer to (Eisenbeiss, 2012). Ethics is bound up
with the normative question of ‘what ought one to do (Gibson, 2022). Therefore, anchoring ethical
leadership to respective moral foundations affords opportunities to prevent ethical relativism and
clarify inclusion and exclusion criteria for ethical leadership’s constituent content (Eisenbeiss, 2012;
Lemoine et al., 2019). Bellah (1983, p. 373) confirms that “Without a reference point in the tradition
of ethical reflection, the very categories of social thought would be empty.” Consequently, several
calls have been raised for more collaboration between normative and descriptive approaches in ethics
research and demanded specification of the relevant norms for ethical leadership (Eisenbeiss, 2012;
Giessner and van Quaquebeke, 2010; Gibson, 2022; Flanigan, 2018; Price, 2018; Lemoine et al.,

2019).

Moral normative foundations take many forms, such as religion, culturally-determined cultural norms
and ethics theories, or moral philosophies. From a normative philosophical stance, scholars (e.g.
Flanigan, 2018; Gibson, 2022; Price, 2018; Lemoine et al., 2019) assume that the moral contents of
ethical leadership theories reflect the theoretical origins and moral foundations proposed by the moral
philosophy literature (deontology, virtue ethics, and consequentialism). For example, the moral
contents of authentic leadership, which emphasise self-awareness and moral courage (Avolio and
Gardner, 2005), are consonant with the most critical elements of the virtue ethics approach. The moral
contents of ethical leadership (Brown et al.’s Model), which focus on norms and standards, align with
deontology’s core precepts (compliance). The moral contents of servant leadership, which focus on
stakeholder outcomes (Greenleaf, 2002), are congruent with consequentialist moral theory (proper
ends). However, Flanigan (2018), Gibson (2022), Price (2018) and Lemoine et al. (2019) argue that
social scientists in leadership studies use the tools of moral philosophy without engaging with relevant
theoretical considerations or holding their arguments to standards of philosophical rigour and validity.

The moral moorings (means, ends, virtues) or (deontology, virtue ethics, and consequentialism)



address and resolve issues in the empirical ethical leadership literature as well as introduce
opportunities to examine the fit among moral approaches to ethical leadership theories and develop a
more refined understanding of their joint impact on organisational and follower effectiveness
(Lemoine et al., 2019). Nevertheless, even these moral foundations raise several tensions related to the
essentialist concept of ethical leadership. Ethical leadership theories that embrace a specific ethical
perspective might be seen as unethical based on another perspective. But also, even within one
perspective, there may be differences, for example, as to which virtues are relevant; which rules should
be applied. In addition, although the three moral moorings have implicitly existed in various forms
across different cultures throughout history (Shafer-Landau, 2012), the implicit cultural system beliefs
and assumptions in each culture (e.g., religious or social norms beliefs) around what is right and wrong
represent a challenge or might diminish the effects of moral philosophy influence. Opposing moral
cultural system beliefs and assumptions by adapting a certain form of moral philosophy may even lead

to counterproductive effects, suggesting that an ethical leadership approach is undesirable.

From the normative cultural stance, it can be argued that ethical leadership is a universal phenomenon
but one which is contingent upon cultural norms and religious values because the concept of “ethics”
itself is shaped by societies, religions and cultures (Ko et al., 2018). Undoubtedly ethics is a universal
phenomenon as ethical values such as integrity, honesty, fairness, justice, credibility, and truthfulness
have existed in every society and civilisation. However, one should not overlook the fact that each
society and civilisation have their ethics and beliefs, which correspond to the nature of the religious
norms and its held culture and beliefs (Ali and Al- Owaihan 2008). For example, what is perceived as
ethical in the one cultural context might be perceived as unethical elsewhere. This does not mean that
some cultures are better or less ethical than others, but that each culture has its ethical norms and the
characteristic way to perceive and judge the multiple dimensions of a particular issue (Hooker,2009).
Culture represents the shared learned meanings, norms, common values, behaviours, and lifestyles of

people that have transmitted and shared the collective experience across generations in a particular



society (Dwairy, 2019). Thus, it guides leaders on how to behave and manage their followers in an
ethical way according to that culture. Moreover, at the same time, followers’ responses to a particular
leadership model are highly dependent on their values, which are basically rooted in religion and
national culture (House et al. 2004). Therefore, it can be argued that culture enhances the perceptions
of ethical leadership when they are matched with the default culturally-determined cultural norms and

beliefs (Resick et al., 2011).

It is suggested that the solid cultural beliefs of leaders and employees in some cultural contexts seem
to significantly impact shaping views of ethical leadership. For example, Schneider (2003) reveals that
the perceptions of the ethical appropriateness of practices such as whistle-blowing are culturally bound
and differ across cultures. Resick et al. (2006) find that the characteristics of ethical leadership are
universally perceived as a facilitator of outstanding leadership across cultures; however, significant
variation lies in the degree of endorsement and emphasis of specific attributes. In a follow-up study,
Resick et al. (2009) reveal that specific societal values such as institutional collectivism tends to be an
influential factor of people’s endorsement of ethical leadership. The study by Eisenbeifl and Brodbeck
(2014) points toward a value-based understanding of ethical leadership contrasting to previous studies
on ethical leadership (e.g., Brown et al., 2005; Brown and Trevifio, 2006), which place more emphasis
on the importance of compliance with organisational rules and regulations (Lemoine et al., 2019).
However, existing studies in ethical leadership across cultures, such as those explored by (Eisenbeil3
and Brodbeck, 2014; Resick et al., 2006, 2009; Zhu et al., 2019), are built on an understanding of
ethical leadership from a Western perspective (Eisenbeil3 and Brodbeck, 2014; Resick et al., 2011).
They primarily rest on general and classic arguments of cultural differences and tend to endorse ethical

leadership universally, ignoring cultural and religious normative foundations in each culture.

The cultural and religious normative foundations in some cultures significantly influence what is
perceived as ethical. Although cultural and religious values are implicitly embedded in ethical

leadership literature and have shaped western thinking around ethical leadership, the degrees to which

10



such cultural and religious values impact ethics vary from culture to culture. For example, the idea that
religion is a precondition for morality is emotively widespread and deeply ingrained (Tongerenet, al.,
2021). In a Global survey conducted by Pew Research Centre (2020), nearly in every country surveyed,
45% of respondents say it is necessary to believe in God to be moral and have good values. This
attitude is farther prevalent in Muslim countries as Muslims around the world overwhelmingly agree
that in order for a person to be moral, he or she must believe in God (Pew Research Center, 2013).
Muslims in Eastern societies consider religious, moral normative foundations as ideals about how
societies could and should function (Ali, 2011). Islam for Muslims is not only a religion but a
comprehensive ideology that provides the organising structure of meaning for all facets of human
existence and life, including political, social and cultural (Al-Araimi, 2012). This significance of
considering a religious perspective on leadership stems from the fact that religion in Eastern societies,
particularly Muslim societies, is conceived as an “ultimate concern” and positioned above other
values’ systems, logic, or orders of worth (Ali, 2011; Giimusay,2019, Tillich, 1957). In such societies,
people prefer to hold onto their deeply seated religious values in their daily life, even at the workplace
(Oplatka and Arar, 2016). Therefore, religion in Muslim culture specifically clearly is relevant to the
study of leadership because religion highlights the shared ethical values that leaders could use them to

motivate others toward collective goals and integrate them into their core identities.

Exploring ethical leadership in such culture provides a rich and unique research context; if adequately
examined, it would profoundly offer fruitful insights for practitioners and ethical leadership literature
alike. The current study offers a detailed examination of Omani culture and its broader implications
for ethical leadership. The Omani cultural can provide an ethical normative basis for ethical leadership
in the Omani context because Oman is an Arab and Muslim country as Islam is the state religion, and
most Omani people are Muslims (Omanuona, 2022). The Omani cultural context has two main pillars:

Islamic religion and social norms, including tribal traditions, customs, and values (Al-Araimi, 2012).
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The present paper develops a conceptual model of Ethical leadership. This model provides a normative
approach from an Omani perspective to ethical leadership and transfers it to the social sciences. The
researcher does so by adopting the Social Constructionism research philosophy and qualitative
approach. The researcher conducted twenty-seven interviews with managers and employees in three
leading companies in the Omani oil sector. These included nine interviewees at the top management
level, nine at the middle management level, and nine employees. The researcher uses the terms
““ethics’” and ‘‘moral’’ interchangeably (Miller et al., 2014; Rest,1994), and he adopted an inclusive
approach to the definition of leadership, recognizing that leadership remains a contested, ambiguous,
messy term (Einola and Alvesson, 2020). However, the researcher agrees that most leadership models
can meaningfully contribute to our understanding of the general concept (Flanigan, 2018). And the
researcher is also mindful that leadership is not a leader-centric approach as followership is a morally

salient facet of leadership as well (Baker, 2007; Hollander, 1992; Uhl-Bien et al., 2014).

1.2 Research Significance

The thesis offers a deeper understanding of ethical leadership from an indigenous lens to explain
leadership ethics beyond Western contexts by exploring the various experiences and perceptions of
Omani leaders and employees in the Omani oil sector. It investigates ethical leadership from a cultural
perspective in an under-studied and under-theorised context. In pursuing this perspective, this study
challenges the Western perspective of ethical leadership, which is a descriptive -non-normative and
leader-centric approach (Gibson, 2022; Flanigan, 2017; Price, 2018; Lemoine et al., 2019). Therefore,
this study emphasises the significance of understanding the culture and context of ethical leadership
and acknowledging its standing within its environment by suggesting that local values affect
perceptions of ethical leadership, and leaders' morality can influence their ethical leadership. It also
demonstrates that by moving beyond Western cultures, in some contexts, local values related to

religious beliefs work as normative ethical foundations.
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On a regional contextual level, this research contributes to the growing body of research on leadership
in the Middle East, Arab, Islamic and Omani contexts. Leadership and management research has not
received significant research attention in this region (e.g. Aldulaimi, 2019; Algarni, 2018; Avolio et
al., 2009; Zahra, 2011, Patel et al., 2019). Researchers have attributed the lack of research to explicit
restrictions that directly restrict the diversity and quality of the research methods available in this
region (Balakrishnan, 2013). The Arab world is overwhelmed with numerous leadership and
organisational challenges and dilemmas that continue to exacerbate and warrant research inquiry
(Zahra, 2011). Political and economic instability, authoritarian regimes, institutional voids at various
levels, dependence on a potentially unsustainable oil-based economy, lower levels of GDP and high
unemployment rates are fertile grounds for raising our understanding of theoretical assumptions of
leadership in this region (Abdelzaher and Abdelzaher, 2017; Abumustafa, 2016; Elbanna et al., 2020;
Kanbur, 2013; Narooz and Child, 2017; Zahra, 2011). The Arab world has witnessed significant
changes and institutional transformations that are supported by aspiring young people who are pressing
for political, economic and socio-cultural change, particularly after the Arab Spring events in
2011(Elbanna et al., 2020). However, these events are promoting varying degrees of reform and

surfacing several organisational implications that need to be understood such as ethical leadership.

Consistently with the events in the Arab world, Oman’s organisational situation is similar to a large
extent to what has been witnessed in the Arab world as Omani share many commonalities with other
Arab countries, including culture, religion, language, etc. (Common, 2011). Omani society has exerted
social pressure through social media, criticising unethical leadership practices in Omani organisations,
whether in the public or private sector and demanding that leaders behave more ethically and
professionally, driven by their core values and with concern for people’s real needs (Abouzzohour,
2021). However, similar to most research on this topic highlighted above, there is limited research on
ethical leadership in Arabic cultures such as Omani culture and what is available is largely built on an

understanding of ethical leadership from a Western perspective. For example, Al-Omari et al. (2020);
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Tahir (2020) use the Ethical Leadership Scale (ELS) that was proposed by Brown et al. (2005) to
investigate ethical leadership. In this respect, the study makes a valuable contribution to knowledge by
developing a conceptual model of Ethical leadership from an Omani perspective. This makes it
especially significant since no previous study has shed light on ethical leadership in such a context
from an indigenous lens. It also offers a comprehensive view of ethical leadership that combines the
two influential sources (social norms and Islamic values) in which Islamic values and social norms
work together in tension to produce ethical leadership. Unlike leadership research to date, which
mainly focuses on one source and largely ignored the distinction between Islamic values and social

norms and their influence in conceptualising leadership in the Arab World.

1.3 The Context of the Study

1.3.1 Background of Oman

The Sultanate of Oman is an Arab and Muslim country as Islam is the state religion, and most Omani
people are Muslims (Omanuona, 2022). It situated in the Middle East in the south-eastern region of
the Arabian Peninsula (Al-Araimi, 2012). It is surrounded by the Indian Ocean to the southeast and
the sea of Oman to the northeast; it has joint land borders with the United Arab Emirates to the north,
Yemen to the south and Saudi Arabia to the west; it also shares marine borders with Iran and Pakistan.
The area of Oman amounts to about 309,500 km2, with a coastline that stretches 3,165 kilometres (Al-
Mugbali, 2017). Due to its geographic position and a long history, Oman was an influential seafaring
state in the past with foreign relationships extending as far as China, the USA, Britain, and France for
about 200 years. It was also a key trading state with interests stretching to both sides of the Arabian
Gulf and the East African coast (MOFA, 2020). At the turn of the 1990s, Oman went through a
recession period and it was beset with grinding poverty, the loss of basic infrastructure, and instability.

It was dubbed the ‘sleepy Sultanate' (Philips and Hunts, 2017). After the Oil discovery, at the end of
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the 1960s, Oman became dependent on oil and gas resources as the major source of government

revenue and has strikingly developed from what it was nearly five decades later.

1.3.2 Background of Omani Oil sector

The basis for rapid development in Oman is oil revenues which contributed significantly to funding
both physical infrastructure and social welfare initiatives (Phillips and Hunt, 2017). Though a barrel
cost just under $1.50 on the international market at the beginning of Oman’s oil exports in 1967, it still
represented a boon for the Omani economy, causing substantial growth in Oman’s annual income

(\aleri, 2009).

Since then, global oil prices nearly quadrupled and that was combined with a rapid increase in export
oil volume. As a result, in 1974 the Omani government bought the majority stake in Petroleum
Development Oman. Consequently, the government-owned 60% interest, Royal Dutch Shell 34%,
Total 4% and Partex 2% (PDO, 2022). Recently, Oman has been re-structuring its oil and gas sector
to raise output. In 2019, nine core organizations of the Oman Oil Refineries and Petroleum Industries
Company (Orpic) Group and the Oman Oil Company (OOC) were integrated with the ultimate new
business branded ‘OQ’ to increase oil production volume from 655,000 barrels per day (bpd) to 1
million bpd by 2030. Therefore, increasing the absolute contribution of the business to Oman’s GDP

(0Q, 2020).

With the rapid growth in the oil sector since the 1970s, leadership has become one critical factor in the
success level that this sector demonstrates (Albusaidi, 2020). Therefore, the investigation into ethical
leadership in this sector is an excellent example to understand ethical leadership in the Omani context
for the following reasons. Firstly, Oman's economy is heavily dependent on the oil sector, which
contributes 75% of the GDP of Oman. However, this sector has witnessed a series of corruption cases
shaking Oman's oil sector (Albusaidi, 2020). In the last ten years, several senior oil and gas officials

have been implicated in various bribery cases, including officials from state-owned firms Oman Oil
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Co. and Petroleum Development Oman (PDO), which is majority government-owned. For example,
in 2014, the CEO (Omani national) of state-owned Oman Oil Company (OOC) was sentenced to 23
years in prison for a string of offences, including taking bribes and money laundering (Energy
Intelligence Group, 2014). Despite this, top officials at Oman's Ministry of Oil and Gas (MOG) are
adamant that corruption is not endemic. Salim al-Aufi, Oman's oil ministry undersecretary, stated, "It's
down to individuals for sure -- it's just individuals who decided to probably make a little extra money
the wrong way" (as quoted in Energy Intelligence Group, 2014). Therefore, it is worth examining the

ethical leadership phenomenon in this sector as it witnessed many ethical leadership dilemmas.

Secondly, while this research explores how Omani national culture influence perceptions of ethical
leadership for Omani leaders and followers, Omani employees constitute a significant proportion of
the Omani oil sector workforce despite the diversity of the workforce. The major oil companies have
81% of employees who are Omani. For example, PDO has a workforce of more than 8,500 employees,
of which 81% are Omani (PDO, 2022). Thirdly, Oil companies have made efforts to build up local
talent by training opportunities for Omani citizens and enabling them to undertake various leadership
levels. Hence, Omani managers and employees are more involved in leadership roles than in other
sectors (Almamri et al., 2019). Finally, as the Omani oil sector is considered the backbone of the Omani
economy (Phillips and Hunt, 2017), and the Ministry of Oil and Gas govern this sector and accordingly
introduces relevant regulations in addition to final approvals on investment and policy (Albusaidi,

2020), it can be argued that the Omani oil sector represents both Omani public-private sector.

1.3.3 Omani culture

Theoretically, researchers (e.g., Dorfman et al., 2012; House et al., 2004) tend to group all Arabic
states in one attitudinal cluster based on unified assumptions about regional culture. To some extent,
Oman relatively shares some superficial similarities of the cultural values with its Arab neighbours,

given the geographical proximity and common religion and societal structure (Alhashemi, 2017; Neal,
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2010). However, there is enough cultural diversity within its national boundaries that make Oman
unique and culturally different from other Arab states (Common, 2011), for the following reasons.
Firstly, given its historical expansion to the Indian Ocean and East Africa and the sea of Oman, Omani
people are ethnically diverse as some of them originate from East Africa or Baluchistan or India (Al-
Lamky, 2007). Secondly, Oman has been exposed to other cultures due to its geographical location,
such as the Indian, sub-Indian, Persian and African cultures, which has made some Omanis speak the
“Swaheeli” language as well as “Hindi”, “Balouchi”, and “Farsi” (Mujtaba et al., 2010). Thirdly, Oman
is diversified in terms of Islamic sects as Omanis practise three forms of Islamic sects: The Alabadhi,
the Sunni, and the Shiah (Al-Araimi, 2012). Unlike its neighbours, Ibadhism is regarded as the
dominant sect (Almoharby, 2010). Therefore, Ibadism provides an additional distinction for Oman in
contrast to other Arab states (Common, 2011). The Ibadhi religious ideology is a form of Islam that
differs from other Islamic sects and is only located in Oman and a small number of locations in North
Africa (Risso, 2016). Fourthly, in line with oil discoveries, Oman has witnessed rapid development in
its organisational structures and quick economic progress since 1970 (Phillips and Hunt, 2017). Hence,
it is worth exploring this unique cultural context further to glean an in-depth understanding of Omani

Leadership and ethical Leadership in particular.

It is believed that Omani culture has two main pillars: Islamic religion and social norms, including
tribal traditions, customs, and values (Al-Araimi, 2012). Omani culture is, therefore, a blend of both.
Oman adopted Islam in the seventh century A.D., during the lifetime of the Prophet Muhammad. Since
then, Islam has had an enormous influence on the core belief system of the Omani people (Al-Hamadi
et al., 2007). Islamic religion influences the attitudes and behaviour of people in almost all aspects of
life, including values, beliefs, behaviours, rules, and morals. In addition to Islamic values, social norms
play a vital role in Omani people’s daily lives (Al-Araimi, 2012). The centrality of tribalism in the
social structure emphasises family networks, personal relationships and connections (Khan and

Varshney, 2013). The status of the individual is determined by his/her tribal or group affiliation and

17



rarely by individual merits (Al-Araimi, 2012). the Omani social system is built on a tribal structure
and family affiliation, which identify the social status of the individuals (Al-arimi,2012). Individuals
are recognised by their tribal or family affiliation, and that is represented in the use of prefixes in their
name, where ‘Al’ means ‘family of’; ‘Bin’ or ‘Ibn’ means ‘son of’; and ‘bint’ means ‘daughter of’
(Darke, 2010). The family extends to include parents and grandparents, siblings, cousins, aunts and
uncles. These families, in turn, form the first building blocks of tribal structure as each family is
attached and loyal to a particular large tribe which is led by a sheikh. Occasionally, members of the
tribe and extended families gather on various occasions, such as marriage ceremonies, funerals, and
tribal discussions (Al-Asmi, 2008). Therefore, each person is a member of an extended family or tribe
and shares collective features such as ancestry. Consequently, he/she is obliged to take care of the
other family and tribe members (Weir, 2007; Weir, 2000). Thus, individuals from all social positions

develop network systems to ensure their needs are well served (Al-Arimi, 2012).

Based on Islamic values and social norms, it is believed that the Omani society is characterised by a
number of distinctive ethical features such as cohesion, compassion, kindness, tolerance, friendliness,
respect for others, good treatment, and helping others(Omanuona,2022). This is evident through the
Omani customs and traditions that are demonstrated through daily life practices and varying social
occasions. For example, more recently, when a tropical cyclone battered Oman, demolishing some
parts of Oman, Omanis from the rest of other regions showed their cohesion and compassion and came
to help and care for those who are in the affected areas (AL-Nassriya, 2021). Neal (2010) stated that
the roots behind the distinctive Omani ethical features are based in three main areas. Firstly, customs
and traditions urge Omanis towards cohesion, compassion, kindness, friendliness and tolerance.
Secondly, Omanis have been exposed to other cultures by successive waves of trade which have
contributed to the development of accepting others (Al-Lamky, 2007; Mujtaba et al., 2010). Thirdly,
Ibadhi thought- the Islamic sect prevailing in Oman- encourages cultural tolerance and is against

radicalism (Common,2011; Risso, 2016).
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However, although Islamic values and social norms have many commonalities, they differ on some
fundamental issues. For example, Arabic values that originated in Bedouin and tribal culture
encourages a sense of pride to the tribe (Algarni, 2018). Since tribal ties are still significant in Omani
society, those with tribal backgrounds still have a sense of pride about it, generating a sense of
discrimination and superiority towards others who are not within these tribes (Al-Araimi, 2012). In
contrast, Islamic values consider equality and human values central to Islamic culture and discourage
discrimination based on tribes, class and socioeconomic status (Syed and Ali, 2010). Therefore, these
cultural values, including Islamic values and social norms, are expected to affect how leadership is

practised and also how ethical leadership is perceived.

1.4 Research Aim

This study aims to develop a conceptual theoretical model of Ethical leadership from an Omani

perspective. This aim is achieved by following objectives:

To identify the Omani national cultural normative ethical foundations.

- To assess their influence on perceptions of ethical leadership in Oman.

- To critically assess the relationship between the Omani national cultural normative ethical
foundations.

- To critically assess the concept of ethical leadership from an Omani perspective and identify

the main characteristics and behaviours of ethical leadership in the Omani context by reflecting

on how the Omani ethical leaders are perceived.

1.5 Overarching Research Question
The Overarching Research Question is how do Omani leaders and followers conceptualize ethical

leadership and how their perceptions are shaped by a cultural context?
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1.6 Structure of The Thesis

The thesis is organised into five chapters, including the current chapter:

Chapter One: presents a background to the research and identify the research gap. This is followed
by a section of the context of the study, which gives a general introduction to Oman, an overview of
leadership in the cultural Omani context and overview oil sector. Then, a section on the research aim

and objectives, followed by research questions. Finally, a section outlines research significance.

Chapter Two: defines the essential theoretical foundation of the research by reviewing and critically
evaluating the literature concerning culture, leadership, ethical leadership, leadership in the context of

Arab, and Oman in particular.

Chapter Three: presents and justifies the research methodology, first beginning with an exploration
of the research philosophy, which underlies the research. This is followed by a justification and
explanation for the design of the study, which includes the sample, methods of data collection, and

analysis—finally, a section examining the trustworthiness of the research and ethical considerations.

Chapter Four: presents the findings and discussion by providing a detailed discussion of the results

and links them to the literature.

Chapter Five: concludes and summarises this thesis by providing a detailed explanation of how the
research questions are answered. Then, presents the contribution to knowledge from theoretical,
contextual and practical perspectives—finally, a section that highlights the limitations of the research

and present recommendations for future research.
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Chapter 2: THEORETICAL OVERVIEW

This chapter presents a critical review of the relevant literature, which is divided into two main parts.
The first part emphasises the literature on ethical leadership from the Western Perspective. This part
commences by presenting the concept of leadership and outlining leadership theories. Then, it critically
assesses ethical leadership theories from different approaches, emphasising the four main approaches
of ethical leadership, namely transformational, authentic, servant, and ethical leadership. It navigates
a route between the relevant debates, both within and across these areas, so highlighting the

complexity, shortcomings and criticisms of these theories.

The second part of this chapter focuses on ethical leadership in the cultural context of Oman. It
commences by outlining the relationship between culture and leadership. Then, it provides an overview
of Omani leadership. It then examines the existing two main theories that represent ethical leadership

in the Omani context, namely paternalistic leadership and Islamic leadership.
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Part 1 Ethical leadership from the Western perspective

2.1 Overview of Leadership

More than a century has elapsed since the subject of leadership provoked the interest of academic
researchers. The literature has revealed more than 200 different definitions for leadership (Rost, 1991)
and different perspectives of theories. Each one focuses on different aspects of leadership with
relatively little integration across theories (Dinh et al., 2014; Martin et al., 2019), making this field of
study ambiguous and messy (Einola and Alvesson, 2021). Therefore, it is a challenging and difficult
endeavour for scholars and practitioners alike to finish the sentence "Leadership is . . ." (Northouse,
2019). Indeed, Ciulla (2009) asserts that reaching an agreement on the definition of leadership would
not help understand it better. However, these claims are not negating the accumulated efforts made
over a century concerning the field of study, resulting in evolved definitions and perspectives that can
be reference points illuminating our understanding of such a complex concept (Yukl and Gardner,

2020).

By the beginning of the 20th century, leadership was viewed as control and domination. For example,
Moore (1927, p. 124) defined leadership as "the ability to impress the will of the leader on those led
and induce obedience, respect, loyalty, and cooperation™. Then, the traits and behaviour perspectives
emerged simultaneously with the view of leadership as influence rather than control or domination.
For example, Seeman (1960) described leadership as "acts by persons which influence other persons
in a shared direction™ (p. 53). This was followed by the group perspective and organisational behaviour
approach, in a sense is that "leadership is what leaders do in group™ (Gipp, 1954, P. 882). After that,
the focus of influence shifted towards mutual influence (i.e. leaders and followers influenced each
other). Leadership is "an influence relationship between leaders and followers who intend real changes
that reflect their mutual purposes " (Rost 1991, p. 102). Alvesson (2019) go further and views

leadership as a social influencing process by defining leadership as "a social influencing process based
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on the convergence and alignment of meanings in terms of definition and assessment of a

leader/follower relationship™ (P.331).

However, Bass (2008) suggest that leadership definitions can be seen from different aspects:
personality perspective, behaviours' perspective, skills perspective, power relationship, the focus of
group processes, transformational process. Meanwhile, Northouse (2019) contend four main
components as central pillars to conceptualise leadership: leadership is a process, leadership is
influence, leadership is a relation between leader and follower, and leadership involves shared goals.
Hence, he defines leadership as "Leadership is a process whereby an individual influence a group of
individuals to achieve a common goal” (P.43). Yukl and Gardner (2020) agree with Northouse (2019)
definition in terms of process, influence, and shared objectives but he goes further in terms of a relation
between leader and follower by defining leadership as the "process of influencing others to understand
and agree about what needs to be done and how to do it, and the process of facilitating individual and
collective efforts to accomplish shared objectives™ (P.27). However, Martin et al. (2019) affirm that
the indisputable fact of leadership is that leadership is a relationship between at least two people who

each influence the other.

2.2 Overview of Leadership Theories

By reviewing the literature, it can be argued that there is an abundance of leadership theories that are
well-supported with countless robust empirical studies that created vast and complex literature (Yukl
and Gardner, 2020). The primary focus for these theories was explaining effective leadership, leader
personality, behaviours, and aspects that influence the leadership process, such as followers, context
and culture (Northouse, 2019). A brief of exploration of the key leadership theories, including the trait
approach, the behaviour approach, the situational approach, and the values-based approach (Yukl and

Gardner, 2020), are discussed below.
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The first approach conceptualises leadership from the personality lens labelled by two theories "great
man" and traits. The "great man" theory approach marks the beginning of the personality perspective.
It stresses that leadership is primarily concerned with identifying a great leader's innate traits and
characteristics and argues that leaders are born with specific traits that differentiate them from others
(Bass, 2008; Kirkpatrick and Locke 1991; Northouse, 2019). In contrast, although the trait theory bears
a close resemblance to the great man theory in terms of emphasising the leaders' characteristics, it has
a key difference in that it is not assumed that leadership traits are inherited. Instead, it emphasises that
leaders have distinct characteristics traits comparing with non-leaders. Therefore, the trait theory
suggests that traits could be gained and learned (Sivaruban,2021), putting it in a more systematised
position and a sophisticated copy of its origin, represented by the great man theory (Wooi et al., 2017).
Thus, it can be argued that the trait approach has shifted its emphasis from identifying the traits of
great leaders to explain how traits such as intelligence, self-confidence, determination, integrity, and
sociability influence leadership (Bryman, 1992; Harrison, 2018; Stodgill, 1974). For example, with
increasing interest given to visionary and charismatic leadership, the trait approach has shifted forward
to highlight the significant role of effective leadership traits (Northouse, 2019). Charismatic leaders
consistently possess certain traits compared with others (Jung and Sosik 2006). However, Although
the trait approach has long been debated and provided an in-depth understanding of the leader
component in leadership, it fails to consider the impact of situational and contextual factors on
leadership. In addition, it has failed to empirically prove how the set of traits create an effective

leadership (Northouse, 2019).

The second approach conceptualises leadership from the behaviour lens. While the trait approach
emphasises the personality characteristics of the leader, the behavioural approach emphasises the
behaviour of the leader (Northouse, 2019). The behavioural approach shifts the focus to broadened
scope from the perspective of who leaders are to include what leaders do and how they act (Derue et

al., 2011). The beginning of this trend of thought was focused on managers' leadership styles and
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identified three leadership styles: autocratic leadership, democratic, and laissez-faire leadership
(Harrison, 2018). In the advanced stage of this thought, researchers identified two main kinds of
behaviours that form the core of the leadership process: task and relationship. Task behaviours are
concerned with facilitating goals accomplishment. Relationship behaviours are concerned with
followers' relationships (Northouse, 2019). Therefore, the key to being an effective leader often rests
on the leader's ability to balance these two kinds of behaviours to influence followers to reach goals
(Casimir and Ng, 2010). This school of thought was guided by work done by the Ohio State studies in
the late 1940s, the University of Michigan studies (Katz and Kahn, 1951), and the work of Blake and
Mouton (1964, 1978, 1985) on the Managerial Grid (Littrell, 2013). However, although the
behavioural approach provides a proposed framework for assessing leadership, it failed to include all
kinds of leadership behaviour. Still, basic behaviours such as leading by example are neglected (Gill
2011; Yukl 1999). In addition, it failed to take into account the situational factors in leadership
(Harrison, 2018) and link leaders' behaviours with the outcomes such as job satisfaction, productivity,

and morale (Northouse, 2019).

The third approach conceptualises leadership from the situational lens. Hersey and Blanchard
introduced this perspective in 1969 by developing situational leadership | and situational leadership Il
models Hersey and Blanchard,1969). The situational perspective argues that different situations
require a different leadership style and suggest two main styles: directive and supportive (telling,
selling, participating, and delegating) (Ghazzawi et al., 2017). Therefore, the effective leader is
determined by his/her ability to adapt to different situations' demands by adjusting his/her style to meet
these demands (Hidayat et al., 2021). In this sense, the leaders change the degree to which they are
supportive or directive based on the degree to which the followers demonstrate competence and
commitment to performing a given goal (Lorinkova et al., 2013). Hence, it emphasises leader
flexibility and, at the same time, underscores followers' readiness and maturity level (Yukl, 1989).

However, although situational leadership has prescriptive value and overcame the descriptive nature
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of other theories as is widely used for training leaders within organisations, it fails to explain the
theoretical basis of its model in terms of why and how particular style is fitted in different situations

(Northouse, 2019).

The fourth approach conceptualises leadership from a value lens. Values-based theories, including
transformational (Bass,1985; Bass, 1990; Bass and Avolio, 1990; Bass and Steidimeier, 1999; Burns
1978; Burns, 2003), authentic (Avolio and Gardner, 2005; Gardner et al., 2005; George, 2003; Luthans
and Avolio, 2003), servant (Greenleaf, 2002; Laub 1999; Liden et al.'s 2008), and ethical (Brown et
al., 2005), emphasise the importance of espoused values of the leader. These values make followers
influence, admire, and emulate the leader's values and behaviour as they view the leader as a role
model and share with him/ her the same expressed values (Yulk, 2020). Values-based theories describe
behaviours that are rooted in ethical and moral foundations, resulting in more effective leadership
(Copeland, 2014). Since these theories address ethical, moral, and humanistic aspects of leadership,
they have been described as ethical leadership theories (Bedi et al., 2016; Downe et al., 2016;
Kalshoven et al., 2011; Trevifio and Brown, 2014). Therefore, the current review will provide more
explanation of values-based theories, including transformational, authentic, servant and ethical

leadership in the following sections.

2.3 Ethics and Leadership

Ethics and leadership are often inextricably tied to each other because the central theme of ethics and
leadership is about human relationships (Ciulla, 2009). Alvesson (2019, p.331) defined leadership as
"a social influencing process based on the convergence and alignment of meanings in terms of
definition and assessment of a leader/follower relationship™. Hence, leaders and followers are
'relational beings' who influence, interact and constitute each other in a group or organisation to
accomplish shared objectives (Carsten and Uhl-Bien, 2012). In this sense and in line with ethics'

definition "the moral principles, values, rules, or standards governing the conduct of the members of a
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group™ (Merriam-Webster Collegiate Dictionary, 2008); ethics is considered as a guiding force of leaders
and followers to be good people, choose appropriate actions, do the right thing, and get along with

each other (Solomon, 2007).

Ethics and leadership are concerned about the moral commitment to justice, competence, duty and the
greater good. They are also concerned with the personal challenges of self-interest and self-discipline
(Ciulla, 2009). For centuries philosophers from the East and West such as Confucius, Lao-tzu, Buddha,
Aristotle, and Plato have long discussed the relationship between leadership and ethics, highlighting
the moral challenges that face leaders as they are not infallible and share the same human weaknesses
of their followers (Karp, 2020). Therefore, they have argued about what leaders should do and what
constitutes their ethical actions, emphasising the importance of virtues and self-discipline (Bazerman,
2020). Hence, the early research in ethical leadership was grounded in philosophical perspectives and
is concerned with prescribing how leaders "ought to™ or "should™ behave in the workplace (Brown and
Mitchell, 2010). However, in a later stage, the descriptive or social scientific approach to ethical
leadership research has emerged (Sutamchai, 2021). This research is rooted in disciplines such as
psychology, sociology, and organisation science and attempts to explore how ethical leadership is

perceived and examine its antecedents and outcomes (Brown and Mitchell, 2010).

The interest in ethical leadership results in a significant number of studies that have raised different
conceptualisations of ethical Leadership (Shakeel et al., 2020). However, although the interest in
ethical leadership has recently increased, there is no consensus on the appropriate way to conceptualise
and assess it (Northouse, 2019; Yukl and Gardner, 2020). The multiple theories concerning ethical
leadership, such as transformational, authentic, servant, and ethical have produced very different
perspectives. What makes it even more complicated is that each of those theories has no consensus
definition in its concepts or constructs (Dorfman and Mittal 2012; Northouse, 2019; Yukl and Gardner,
2020). Hence, from a pessimistic view, it can be argued that the attempts conducted to conceptualise

ethical leadership have raised a certain degree of complexity and ambiguity to this concept. This might
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seem logical, especially with loose terms such as ethical leadership, as there are many significant
aspects that identify this phenomenon, making it hard to find a specific theory and conceptualisation

of ethical leadership.

2.4 Challenges of Conceptualizing Ethical Leadership

Many significant challenges make it hard to find a specific theory and conceptualisation of ethical
leadership. One of these challenges is the nature of leadership represented in the influence aspect. The
possible argument here is, are organisations looking for an ethical person or ethical leader? The leader's
efforts to influence the ethical behaviour of followers play a significant role (Trevifioet al., 2003;
Hassan et al., 2013). The influence process and lists of actions undertaken by leaders to promote ethical
behaviours in followers, including role modelling, communication, and reinforcements, are the judging
instrument of ethical leadership (Brown et al., 2005). However, Heifetz (1994) argues that as long as
leadership theories take into account the implicit assumptions about appropriate forms of influence, it
is hard to find an ethical neutral ground for theories of leadership. Indeed, the influence forms the
essence of most forms of effective leadership theories, but at the same time may be the source of ethical
concerns and involves ethical dilemmas (Northouse, 2019; Yukl and Gardner, 2020). For example, the
influence process of changing the underlying values of followers for implementing new vision or
strategy might be unethical as there is a possibility of deceiving followers about likely outcomes,
making false promises and falling under leaders' halo or charisma effect (Howell and Shamir, 2005;

White and Wooten, 1986; Yukl and Gardner, 2020).

Assessing the effectiveness of ethical leadership is a complicated issue as there are three ethics-based
approaches of Judging ethical conduct, including perspectives of teleological, deontological, and
virtues (Beck-Dudly 1996; Ciulla 2014; Lemoine et al., 2019; Price, 2018; Wart, 2014). It can be
argued that all these three pillars of conduct (means, ends, virtues) are functioning for good ethical

leadership (Ciulla 1995). Briefly, the major concern or pillar of the deontological perspective is doing
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things right or stressing proper means. That is, behaviours should follow laws, rules, and mores. In
contrast, the teleological perspective stresses proper ends or doing the right thing. Its ethical criterion
is the consequences. Meanwhile, the virtues perspective stresses the character of individuals. It focuses
on what kind of person one should become, putting one’s inner goodness rather than the consequences
of actions or behavioural rules of obligation at the centre of its perspective (Yuan et al.,2021).
However, ethical leadership theorists provide frameworks that accommodate specific ethical
perspectives rather than providing a blended recipe of means, ends and virtues (Wart, 2014). For
example, whereas transformational leadership and ethical leadership embrace the deontological
perspective, servant leadership embraces the teleological perspective (Lemoine et al., 2019). In
contrast, authentic leadership does not look at a leader's behaviour or conduct but stresses the leader's
character (Lemoine et al., 2019). Hence, ethical leadership theories that embrace specific ethical
perspective might be seen as unethical based on another perspective. But also, even within one
perspective, there may be differences, for example, as to which virtues are relevant; which rules should

be applied.

In addition to the previous challenge, another challenge emerges, representing the fact that leaders'
ethical behaviours are strongly influenced by aspects of the situation because leaders' ethical
behaviours occur in a social context (Brown and Trevifio, 2006; Kish-Gephart et al., 2010). Thus,
factors such as an uncertain environment, a lack of solid regulation, follower traits and beliefs, ethical
culture, and the organisation's ethical climate play a fundamental role in identifying and evaluating
ethical leadership (Yulk, 2020). For example, business environments have multiple stakeholders and
competing values (Jones et al., 2007; Mitchell et al., 2016; Yulk, 2020). This means multiple
stakeholders have partially conflicting interests and incompatible preferences. What serves or benefit
the interests of one party may harm the interests of another party. (Jones et al., 2007; Mitchell et al.,
2016; Yulk, 2020). Hence, leaders' ethical decision consequences have different interpretations based

on different interests.
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Nevertheless, leadership theories such as transformational, authentic, servant, and ethical have
provided valuable thoughts to understand the concept of ethical leadership despite challenges
(Copeland, 2014). Theories provide an analytic tool to understand phenomena. Thus, the more
analytical work done on ethical leadership, the more logically accepted variation among schools of
thought (Wart, 2014). It is not necessarily that ethical challenges and weaknesses in each ethical
leadership construct means that they failed. Leaders' character, behaviours, values, and motives play a
fundamental role in defining ethical leadership, and this is what leadership theories have attempted to
offer. The following sections highlight the most cited ethical leadership theories, including

transformational, authentic, servant, and ethical.

2.5 Ethical leadership theories

2.5.1 Transformational leadership

Transformational leadership is the most current and popular approach to leadership (Northouse, 2019),
describing the leaders' ability to appeal to followers' emotions and ideals in order to inspire and
transform them (Yukl and Gardner, 2020). It has shifted leadership research from traditional leadership
approaches to a "New Leadership" paradigm, which gives more attention to the ethical and moral
dimension in leaders’ behaviour (Copeland, 2014) and the positive forms of leadership (Avolio and
Gardner, 2005; Hoch et al., 2018). Therefore, it can be argued that transformational leadership is the
first leadership approach that explicitly incorporates an ethical component to leadership (Copeland,
2014). The early conception of transformational leadership was introduced by Burns (1978), who
describe transformational leadership as an ongoing process appealing to the moral values of followers
to raise their consciousness about ethical issues to higher levels of morality and motivation beyond
self-interest to mobilise their energy to serve collective interests and social reform (Hoch et al., 2018;
Yukl and Gardner, 2020). For Burns, leadership is an ongoing process between leaders and followers

that affects and raises one another motivation and morality in an attempt to serve the sake of the
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organisation. In contrast to transactional leadership, which is motivating followers based upon
contingent reinforcement by appealing to their self-interest and offering benefits, short-term goals, and
the exchange relationship, transformational leadership highlighted leaders' ability to motivate
followers based upon addressing followers' needs, ideals and emotions (Burns, 2003). Thus, it
influences and transforms positive follower outcomes to their "better selves" through motivating
followers to perform at higher levels, inspiring trust, instilling pride, communicating vision, whereby
the research in this regard has proved a positive association between moral development and
transformational leadership (Turner et al., 2002). More specifically, Burns viewed morality as an
integral part of leadership in which the mutual stimulation and elevation relationship between leaders
and followers converts followers into leaders and may convert leaders into moral agents (Hoch et al.,
2018), though this assertion has not been supported by transformational research. (Dvir, Eden, Avolio,

and Shamir, 2002).

In contrast to Burns, Bass (1985) developed and refined Burns' version of transformational leadership
and gave more attention to achieving pragmatic task objectives to organisational contexts than the
moral development of followers or social reform (Yukl and Gardner, 2020). Bass's (1985) initial
position of transformational leadership was not morally oriented, positing that transformational leaders
could vary in terms of morality by stating that “transformational leaders could wear the black hats of
villains or the white hats of heroes depending on their values,”. (Bass and Steidlmeier, 1999, p. 189).
According to Bass, transformational leadership motivates followers' performance beyond ordinary
limits by raising followers' awareness of the importance of task outcomes, inducing them to transcend
their own self-interest for the sake of the organisation, and moving followers to the higher-order needs
(Northouse, 2019). In comparison, Burns (1978) emphasises the distinction between transformational
and transactional leadership; Bass (1985) argue that transformational and transactional leadership are
a single continuum and not mutually independent processes. Based on this perspective, Bass and

Steidlmeier (1999) believed that transaction and transformational leadership have an ethical
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dimension, but leaders' behaviours might be unethical. Bass and Steidlmeier (1999, p. 184) stated:
"Each component of either transaction or transformational leadership has an ethical dimension. It is
the behaviour of leaders—including their moral character, values and programs—that is authentic to
less authentic rather than authentic or inauthentic". Bass and Avolio (1994) proposed the full range of
leadership (transactional and transformational) which emphasises that leaders that use a combination
of both behaviours (transactional and transformational) can increase their effectiveness in addition to

the organisation's effectiveness.

However, in a later stage, the conceptualisation of transformational leadership has been criticised in
terms of its morality approach (Yukl and Gardner, 2020). Some leaders could be transformational such
as Adolf Hitler but in an unethical way. Therefore, Bass's (1998) second position was more ethically
oriented, coining the term pseudo transformational leadership. The term pseudo transformational
distinguishes between authentic transformational leadership and pseudo transformational. Pseudo
transformational leadership is a manipulative style of leadership in which leaders serve their own ends
and ignore the common good (Christie, Barling, and Turner, 2011). Pseudo transformational leaders
are exploitive, power-oriented, self-consumed, and have warped moral values (Bass and Riggio, 2006).
In contrast, authentic transformational leaders transcend their own interests for the sake of the
collective good and others (Howell and Avolio, 1993). In this regard, for further understanding and
clarification to distinguish between pseudo transformational and authentic transformational leadership
Avolio and his colleagues (1991) set a 4 I's model of authentic transformational leadership and
provided more explanation of how to improve the performance of followers and to develop them to

their fullest potential.

The 4 I's of transformational leadership consist of idealised influence, inspirational motivation,
intellectual stimulation, and individualised consideration. Idealised influence represents the emotional
component of leadership (Antonakis, 2012) and describes leaders’ ability to act as role models for their

followers by showing a high level of standards of moral and ethical conduct, making them deeply
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respected and trusted by followers. The idealised influence is measured by followers' observations of
leader behaviour and their perceptions of their leaders. While Inspirational motivation is concerned
with the leader's ability to communicate high expectations to followers and inspiring them to be part
of the shared vision of the organisation through the motivation process, Intellectual Stimulation is
concerned with the leader's ability to stimulate followers to be creative and innovative and to challenge
their own beliefs and values as well as those of the leader and the organisation. Finally, Individualised
Consideration is concerned with the leader's ability to provide a supportive climate for the individual
needs of followers. Thus, it can be argued that "the four Is" of behaviours has an ethical reference
putting transformational leadership as values orientated (Hoch et al., 2018). For example, Hoch et al.
(2018, p.521) stated that "the idealised influence factor includes items such as (Talks about most
important values and beliefs) and (Considers the moral and ethical consequences of decisions)."
Furthermore, Zhu et al. (2011) suggested a theoretical model addressing the complexities related to
"moral uplifting" and examining how the ethics of individual followers and groups are influenced by
authentic transformational leadership. Based on their argument, authentic transformational leadership
positively impacts moral emotions (e.g., empathy and guilt) and the moral identities of the followers,
which in turn results in the followers' moral actions and moral decision-making. That is, there is a
positive link between authentic transformational leadership and group ethical climate, decision

making, and moral action.

However, even in the revised version of transformational leadership, which put more effort to
distinguish between pseudo and authentic transformational leadership, moral lapses still exist and
presents significant risks for organisations (Conger, 1999; Howell and Avolio, 1993). In fact, history
is full of examples of authentic transformational leaders in their dedicated pursuit of virtuous
objectives causing much suffering and misery as well as using coercive power to lead people to evil
ends (Price, 2003). The reasons behind that might be linked to several ethical challenges that put

transformational leadership in an awkward moral position. Firstly, although transformational
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leadership is concerned with uplifting followers' values and moving them to new directions, leader
espoused values and beliefs are not explicitly specified. More precisely, the relation between leaders'
actual values and beliefs and their actual behaviour is missing as no conditions determine this relation
(Yukl and Gardner, 2020). Therefore, it is not strange that transformational leaders can be abusive and
manipulative to serve their end (Stephens et al., 1995; White and Wooten, 1986). According to Yukl
and Gardner (2020), the 4 I's behaviours of transformational leadership can be manipulated and used
to influence follower task commitment and loyalty to the leader. For example, transformational leaders
can use individualised consideration behaviour in an inauthentic way to gain followers loyalty. Thus,
it is easier for them to exploit their followers to achieve their purpose. The same is applied to Idealised
influence behaviour, which can be used to influence follower impressions and gain their trust and
admiration rather than to express a leader's genuine concern for the followers or mission. Furthermore,
transformational leaders can use Inspirational motivation behaviour to increase followers' performance
and commitment even if their genuine concern is about their career advancement. Even Intellectual
stimulation behaviour, which is concerned with the encouragement of creative ideas of followers,
transformational leaders can use this behaviour to enhance their reputation as they may claim credit

for them (Yukl and Gardner, 2020).

Secondly, transformational leadership gives leaders the freedom to act independently of their followers
and neglect their needs. Therefore, it fails to give attention to shared leadership or reciprocal influence
(Northouse, 2019). Thirdly, there is no evidence that the leader's desired vision is good and more
ethical. Still, the dynamics relation in how followers respond to their leaders' visions is missing
(Northouse, 2019). That is, the followers can be influenced by the charismatic nature of
transformational leaders even though the new direction can be used for destructive purposes (Conger,
1999; Howell and Avolio, 1993). Bailey and Axelrod (2001) argue that one of the central problems in

leadership is understanding charisma and follower worship. Therefore, Christie et al. (2011) appeal to
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followers to be aware and engaged in outlining a collective vision to mitigate the potential for abuse

of transformational leadership.

Overall, it can be argued that in its present stage of development, transformational leadership presents
a broad typical set of generalisations that help leaders change their followers and context. Hoch et al.
(2018) suggested that by adding an explicit ethical dimension to transformational leadership, it would
expect to shift its orientation to a more ethical position. In summary, this dimension "explicitly refers

to setting a positive example for others to follow™ and leading by "doing rather than by telling" (P.522).

2.5.2 Authentic leadership

Since the 2000s, leadership research attention has been directed to the idea of genuine leadership,
which concentrates more on ethics and morality. Therefore, newer areas of leadership research have
emerged under the name of authentic leadership inspired by authenticity. According to Harter (2002),
authenticity is the extent to which an individual is aligning between his/her internal state (e.g., value,
emotions, thoughts) and his/ her external expressions (e.g., actions, behaviours, words). Thus, the
degree of authenticity defines positive leadership as it represents an underlying determinant or
wellspring of authentic leader (Hoch et al.,, 2018). However, by using positive psychology,
psychological theories of self-regulation and based on the principles of positive organisational
behaviour, Luthans and Avolio (2003) and Avolio et al. (2005) developed the foundation of authentic
leadership. Since its introduction, many leadership scholars have attempted to more fully explore this
new theory, set out its parameters and provide clearer concepts (e.g., Avolio et al. 2004; Avolio and
Walumbwa, 2014; Gardner et al., 2005; Gardner et al., 2011, Karam et al., 2017; Sidani and Rowe,

2018).

However, Walumbwa et al. (2008) conducted a comprehensive review of authentic leadership
literature and provided the most cited definition and model of authentic leadership. Walumbwa et al.

(2008) defined authentic leadership as "A pattern of leader behaviour that draws upon and promotes
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both positive psychological capacities and a positive ethical climate, to foster greater self-awareness,
an internalised moral perspective, balanced processing of information, and relational transparency on
the part of leaders working with followers, fostering positive self-development™ (P. 94). Their key
model suggested four core components of authentic leadership: self-awareness, an internalised moral
perspective, and relational transparency and balanced-processing (Gardner et al., 2005). Self-
awareness refers to understanding the personal insights of the leader. That is, that leaders should
understand themselves, including their core values, beliefs, self-identities, abilities, emotions, and
attitudes (Northouse, 2019; Walumbwa et al., 2008). Gardner et al. (2005b) argue that individuals
who understand themselves are more likely to be more authentic and have a solid foundation for
making ethical decisions and actions as they have a high degree of self-acceptance and emotional
maturity (Yukl and Gardner, 2020). In addition, self-awareness led to a positive impact on
organisational commitment, perceived team effectiveness and followers' satisfaction with leaders
(Peus et al., 2012; Leroy et al., 2015). Internalised moral perspective refers to the extent to which
leaders' internal moral standards and values guide their decisions and conduct, rather than complying
with prevailing norms of the group organisation or social context (Tapara, 2011). It is a self-regulatory
process in which leaders espouse values consistent with their actual values (Northouse, 2019). Thus,
their actions go hand in hand with their expressed morals values. In other words, their actions and
behaviours express their internal moral standards and values rather than the desire to gratify a need for
power, esteem, and status (Yukl and Gardner, 2020). Relational transparency refers to a leader's ability
to express and present one's true self to others (Kernis, 2003; Walumbwa et al., 2008). It concerns
being genuine, honest and open when communicating with others. In this sense, authentic leaders share
their positive and negative aspects of themselves to others and disclose work-related information
openly and transparently in an appropriate manner that does not expose the privacy or safety of others
at risk (Kernis, 2003; Northouse, 2019). Hence, by doing so, followers are more likely to trust the

leaders and understand the reasons for their decision as followers observe leaders' authenticity and
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respond accordingly (Yukl and Gardner, 2020). Balanced processing refers to a leader's ability to
analyse information of ego-related or followers' viewpoints objectively and unbiasedly before making
a decision (Northouse, 2019). Authentic leaders are open about their own perspectives and are also
objective in considering others' perspectives, making them open to learning and self-development
(Tapara, 2011). Hence, they are more likely to make ethical and informed decisions that they consider

the best ones for their group, even if doing so gives little personal benefit (Yukl and Gardner, 2020).

These four components present a dynamic and developmental view of a leader's authenticity as their
authenticity is co-constructed through interactions with one's self (self-awareness, internalised moral
perspective), relationships (relational transparency) and external environment (balanced processing)
(Gill etal., 2018). Avolio and Gardner (2005) argue that authentic leadership pay more attention to the
leader's and followers moral development. In contrast, the classical static conceptualisation of
authenticity presents self-referential and too-rigid notions and give more naive idealism about the
human psyche as it views acceptance of external influence as undermining authentic personality and
contrary to its principles (Wart, 2014, Wood et al., 2008). Such understanding of authenticity opposes
leaders' personal development and limits their capacity to transform and develop (lbarra, (2015).
Therefore, the surface understanding of authentic leadership based on the popular notion that effective
leaders are those who are "true to themselves" or follow their "true north” (George and Sims, 2007)
may lead to awkward lapses. For example, an authentic leader may be an authentic jerk as he/she
embraces damaging personal views (Ladkin and Spiller, 2013) or break organisational values (Gill et
al., 2018). Furthermore, authenticity may has inclined toward the egoistic and enhance narcissistic or
other dysfunctional personalities (Hill, Stephens, and Pamplin 2005; Sinclair 2010; Ford and Harding
2011; Shaw 2010). Hence, authentic leadership requires two basic aspects: self-aware and self-
regulating on the one hand and on the other, the authenticity attributed by followers (Goffee and Jones,
2005), especially with the leader who fails to evolve and adjust or those who are experiencing adverse

effects of the uncensored and unadaptable self (Gill et al., 2018).
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In this regard, in terms of authenticity attributed by followers, scholars (e.g. Cerne et al., 2014; Goffee
and Jones, 2005; Harvey et al., 2006; Sidani and Rowe, 2018) contend that regardless of the level of
internal authenticity of a leader, authenticity is attributed to a leader by followers. From this
perspective, it can be argued that authentic leadership is a relational phenomenon that depends on
follower perceptions. Hence, leaders do not label as authentic leaders unless they are perceived to be
authentic by their followers. However, although the importance that is giving to followers in the
conceptualisation of authentic leadership, still the main focus of authentic leadership resides in the
internal authenticity of the leader (Sidani and Rowe, 2018). Larsson et al. (2021) challenge this view
and assume that authentic leadership behaviours are produced collaboratively through interactional
outcomes. Thus, they reformulated the term authentic leadership as" the interactional accomplishment
of a leadership relationship characterised by a mutual affective and value-oriented stance. This mutual
stance may be conceptualised by researchers and (co-)constructed among interlocutors as sincerity,

transparency and value congruence" (Larsson et al., 2021, P.437).

On the other hand, in terms of self-awareness and self-regulating, the authentic leadership construct
considers the leader's responsibility for being both self-aware and self-regulating. It emphasises the
leader's role to enhance his/her moral awareness and emotions and his/her followers (Walumbwa et
al.,2008). Therefore, authentic leaders who are experiencing adverse effects of self-dysfunction are
not true authentic leaders as they cannot achieve the required degree of moral development to be
sufficiently self-aware or self-regulating, which enables them to have transparent, authentic

relationships with others (Hendrikz and Engelbrecht, 2019).

Overall, although authentic leadership is still in the formative stages, it superimposes a trustworthy
ethical perspective in leadership research (Wart,2014). Scholars such as Avolio and Gardner (2005)
and Hoch et al. (2018) view it as the foundational ethical root and an additional ethical component to
all other positive leadership forms, including servant, transformational and ethical. As such, for

example, leaders may be transformational but not authentic, and to be genuine transformational leaders
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must be authentic. A leader's authenticity is not rather self-indulgent to the degree to which leads to
enhanced narcissistic or other dysfunctional personalities, nor excessively optimistic subjective to the

degree that opens up the possibility of breaching social or organisational values.

2.5.3 Servant leadership

Servant leadership is a relatively new ethical construct of leadership built on Greenleaf's (1970)
assumption, but it has roots far earlier in quotations found in the New Testament (Northouse, 2019).
However, Greenleaf (1970) coined the initial conception of servant leadership, proposing that the
primary responsibility of leaders is to serve followers, stating that "It begins with the natural feeling
that one wants to serve, to serve first. Then conscious choice brings one to aspire to lead. The difference
manifests itself in the care taken by the servant — first to make sure that other people's highest priority
needs are being served. The best test is: Do those served grow as persons; do they, while being served,
become healthier, wiser, freer, more autonomous, more likely themselves to become servants?"
(Greenleaf, 1970, p. 4). As such, the main impulse of servant leadership is not the influence and
practising power or even getting profits but it is the innate desire to serve others by placing first the
good and welfare of followers, emphasising their development and empowerment, and sharing
influence with them (Reed et al. 2011). From this perspective, it can be argued that servant leadership
presents a unique ethical framework that differs from other forms of ethical leadership, outlining three
core characteristics. The first is the only leadership form that puts the principle of caring for others at
the essence of the leadership process (Northouse, 2019). Secondly, although all leadership forms view
influence as a core factor in the leadership process, servant leadership emphasise the opposite. Servant
leadership views that control and influence is a shared process and emphasises that leaders should not
be dominant and directive. That is, leaders should give up influence rather than seek influence (Liu,
2019; Northouse, 2019; van Dierendonck, 2011). Thirdly, servant leadership prioritises the growth of

those being served by focusing on empowering and developing them and creating value for the
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community instead of the functionalist outcomes of organisational performance and profit (Dorfman

and Mittal 2012; Liu, 2019).

However, the theoretical framework and precise definition of servant leadership still bear different
views as scholars attach a wide range of behaviours to its construct (Dorfman and Mittal 2012). Since
Greenleaf's assumptions, other scholars have extended the understanding of servant leadership to
include an explicit authoritative theoretical framework comprised of measurable traits and behaviours
(Liu, 2010). For example, Laub(1999) conducted the first empirical study in this field and identified
six attributes of servant leadership: developing people, shared leadership, displaying authenticity,
valuing people, providing leadership and building community. Dierendonck (2011) offered six
dimensions for servant leadership: empowering and developing, showing humility, being authentic,

accepting of people, providing direction, and stewarding for the good of all.

On the other hand, according to Yukl and Gardner (2020), the model presented by Liden et al. (2008)
is considered the most cited and most substantial evidence of the theory's validity. Their model builds
on three main aspects: servant leader behaviours, antecedent conditions, and outcomes. Servant leader
behaviours consist of seven behaviours that collectively form the core of the servant leadership
process. Each one makes a unique contribution to improve outcomes at the individual, organisational,
and societal levels (Liden et al., 2008). These behaviours include: conceptualising (understanding
purposes, complexities, and mission of the organisation), Emotional Healing(being concerned with the
well-being of others), Putting Followers First(given a priority followers needs and concerns), Helping
Followers Grow and Succeed (making make followers' career development apriority), Behaving
Ethically(doing the right thing in the right way), Empowering (sharing power with followers by
allowing them to have control) and Creating value for the community (giving back to the community)
(Liden et al., 2008). However, the success of these behaviours depends on three conditions: context

and culture, the leader's attributes, and the followers' receptivity (Northouse, 2019).
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However, the above arguments demonstrate a lack of consensus on an authoritative theoretical
framework of the theory. The major proponents devoted their efforts to test and refine their own models
rather than developing the theoretical construct (Liu, 2019). This contributed to the emergence of
weaknesses and challenges that might position servant leadership theory in an awkward stance. Eva et
al. (2019, p.129), in their systematic review of servant leadership, concluded that there are " still
lingering questions regarding the conceptual and empirical overlap between servant leadership and
transformational, ethical and authentic leadership and there are criticisms about how much the existing
research in this field can tell us as it is restricted by its own limitations in research design™. In addition,
Palumbo (2016), in his empirical study, found servant leadership may lead to strengthening the
followers' dependency, as his observation revealed that followers have struggled to make decisions
and take action in the absence of their servant leader. Thus, these insights hint at the complexity of the

practice of servant leadership (Liu, 2019).

Furthermore, Wart (2014) argues that servant leadership lacks normal organisational authorisation
functions and procedures. For example, the functions and procedures that enable leaders to be in a
position to serve others effectively are not fully explicated in the approach. Finally, Northouse (2019)
emphasises that the focus on altruistic behaviour forms the basis of servant leadership conflict with
the individual's autonomy and other distinctive leadership features such as creating a vision, directing,
and goal setting. However, despite these challenges, it can be argued that servant leadership has
provided an additional understanding of ethical leadership theories and has demonstrated promising

outcomes.
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2.5.4 Ethical leadership Based on Brown et al.'s Mode (Ethical leadership theory)

At the turn of the twentieth century, there were attempts to establish what might be considered to be
the first building blocks of ethical leadership through a series of descriptive studies of characteristics
of ethical leaders (Treviiio et al., 2003). Following these studies, by using social exchange
perspectives, Brown et al. (2005, p.120) defined ethical leadership as "the demonstration of
normatively appropriate conduct through personal actions and interpersonal relationships, and the
promotion of such conduct to followers through two-way communication, reinforcement, and

decision-making".

Based on Brown et al.'s definition of ethical leadership, the construct of ethical leadership rests on two
main dimensions, the moral person and the moral manager. The moral person dimension refers to the
personal virtues of the leader, such as integrity, fairness, honesty and consideration for ethical
outcomes of decisions that can be emulated and observed by followers (Shakeel et al., 2020).
Meanwhile, the moral manager dimension refers to lists of actions undertaken by leaders to promote
such virtues in followers, including role modelling, communication, and reinforcements. Role
modelling is achieved by making leader behaviours visible and salient to be imitated by followers
(Heres and Lasthuizen, 2012). Communication refers to not only talking to followers about ethics but
providing followers with an interpersonally fair process. The reinforcement refers to rewarding ethical
conduct and disciplining wrongdoers based on ethical standards (Brown et al., 2005; Shakeel et al.,

2020).

A significant number of studies have relied heavily on Brown et al.'s (2005) conceptualisation of
ethical leadership; using their definition and adopting their developed scale of ethical leadership (e.g.,
Bhal and Dadhich, 2011; Danish et al., 2020; Demirtas and Akdogan, 2015; Hu et al., 2018; Kim and
Vandenberghe, 2020; McKenna and Jeske, 2020; Mostafa and Abed EI-Motalib, 2020; Piccolo et al.,

2010; Qing et al., 2020; Suifan et al., 2020; Walumbwa and Schaubroeck, 2009). These studies have
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confirmed the significant role of ethical leadership on organisational outcomes, such as job satisfaction
and organisational commitment (Qing et al., 2020); work engagement (Mostafa and Abed El-Motalib,
2020); organisational commitment and citizenship behaviour (Danish et al., 2020). McKenna and
Jeske (2020) confirm that ethical leadership positively predicted decision authority. Demirtas and
Akdogan (2015) confirm its impacts on lower turnover intention of employees. Bhal and Dadhich

(2011) reveal its effect on higher motivation for whistleblowing.

However, Brown et al.'s conceptualisation of ethical leadership has been criticised as it has some
shortcomings (Downe et al., 2016). Eisenbeiss (2012, p.793) criticise vagueness of the ethical
leadership construct, stating that it does not seem to be sufficient to define ethical leadership as
"normatively appropriate” conduct without having a minimum set of normative reference points that
help evaluate the ethicality of conduct and its underlying values". Paterson and Huang (2019) indicate
that the use of social learning theory for explaining the relationship between ethical leadership and
follower behaviour within organisations is not enough and suggests using role expectations theory for
solidifying and routinising changes in behaviour as it is relevant to ethics. Lemoine et al. (2019) assert
that there is an overlap between the construct of ethical leadership and other Ethic-related leadership
theories, including authentic leadership, which focuses on self-concordance and servant leadership
which focuses on benefiting multiple stakeholders. Hence, Downe et al. (2016) wondered whether
ethical leadership is an independent conceptual construct from other leadership theories. Magalhaes et
al. (2019) raised other concerns indicating that most of the ethical leadership studies focus on
consequences and researchers are less engaged in studying its causes which, in turn, needs more
research. However, the different schools of thought of ethical leadership raise a broader view of ethical
leadership, including shifting the role of leaders from a mentor to inspirational and taking
responsibility for external aspects such as the environment and society (Eisenbeiss, 2012; Voegtlin,

2016; Wart, 2014).
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2.6 A comprehensive view of the ethical theories

The review of ethical leadership theories (transformational, authentic, servant and ethical) revealed
some criticisms, including a lack of theoretical development, an abundance of miniature subdivisions
of leadership components, overlapping constructs, questionable measurement, redundant outcomes,
and a lack of comprehensive view (Lemoine et al., 2019; Mango, 2018; Rost, 1991). Lemoine et al.
(2019, p. 149) argue that the reason behind these criticisms is that "the majority of the empirical work
treats them much more generally and homogeneously in terms of their moral content, obscuring
important theoretical distinctions”. However, empirical literature simultaneously reveals differences
among ethical leadership theories in their respective foundational theoretical constructs. For example,
authentic leadership focuses on a leader's self-awareness (Avolio and Gardner, 2005; Gardner et al.,
2005; George, 2003; Luthans and Avolio, 2003). Ethical leadership focuses on compliance with
normative standards (Brown et al., 2005). Servant leadership pay more attention to the common good
(Greenleaf, 1970; Laub 1999; Liden et al.'s 2008). Transformational leadership focuses on raising
followers' morality and context (Bass,1985; Bass, 1990; Bass and Avolio, 1990; Bass and Steidlmeier,

1999; Burns 1978; Burns, 2003).

It can be argued that the attempts to focus on one ethical content in each ethical leadership theory make
the total view of the ethical theory incomplete. Ethical leadership is broader than each
conceptualisation represented by a sole theory. Wart (2014) argues that the different distinctions in the
emphasis of ethical leadership theories are nontrivial, calling for a comprehensive perspective on
ethical leadership. According to Wart (2014) and Shakeel et al. (2020), ethical leadership is a broader
perspective that incorporates all elements of ethical leadership theories. In this sense, the ethical leader
is the one who is transformational, authentic servant, and ethical (Copeland,2016). Hence, the with
possible argument here is it is worthy of consolidating all ethical leadership theories into a single
"moral leadership™ theory (Mango, 2018). Such argument, however, collapses in front of the

meaningful distinctions of foundational theoretical construct in each theory (Lemoine et al., 2019). In
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reality, the needs of the ethical landscape vary significantly as leaders, followers, and contexts have
different ethical preferences (Yulk, 2020). Hence, distinctions in the various ethical leadership theories

are helpful for practical and analytic purposes (Lemoine et al., 2019, Wart 2014).

However, it can be argued that ethical leadership is a paradox issue, and the attempts to solve its
paradox are difficult. It is better to accommodate it by accepting the reality of a variety of ideas and
viewpoints. Interestingly, like the broader domain of leadership theories, ethical leadership theories
complement each other and share a plethora of commonalities (Glynn and Raffaelli, 2010; Lemoine et
al., 2019; Mango, 2018; Silva, 2015). Hence, it can be useful to look at the commonalities that
empirical literature of ethical leadership theories revealed. Through this review, the researcher
identified four aspects that all ethical leadership theories covered with a variation of the degree of
details in each aspect. The three main aspects are Value-based approach, Influence—based approach

and Leader- centric approach and are illustrated in Figure 2.1.

Figure 2. 1 The comprehensive view of ethical leadership theories from Western perspective

= Integrity
« Selfawareness

* Role modelling
= A compliance-oriented vs a value-oriented

Source: The Author

2.6.1 Value-based approach

The value-based approach is known as ‘the integrity-oriented or self-regulatory approach, given that

this approach emphasises individual awareness, personal ethical responsibilities, self-governance and
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self-control” (Sutamchai, 2021, p.52). All ethical leadership theories include the concept of personal
integrity at the core of their construct. Brown et al. (2005) argue that integrity is the primary component
of ethical leadership as there is a positive correlation between integrity and ethical leadership
(Kalshoven et al., 2011). The basic meaning of integrity is consistency between one's espoused values
and behaviour or actions (Bauman, 2013; Palanski and Yammarino, 2009). The most important thing
in this meaning is that the value itself must be moral, and the behaviour must be consistent with a set
of justifiable and valid moral principles (Becker, 1998, Yulk, 2020). It is expected that what comes
first when answering the question of defining a leader's ethical characteristics is highlighting integrity
values which are frequently emphasised even more highly than competence (Posner and Kouzes,
1993). These values include honesty, fairness, trustworthiness, and altruism. A leader of good integrity
is perceived as truthful rather than deceptive, knowing and following rules and making sure that they
apply to all, and acting consistently with own principles. These values of integrity are a significant
driver for the leader to engage in ethical leadership (Brown et al., 2005). When leaders embody such
values, they not only gain the respect of followers or gain support and cooperation from them but also
gain their trust and trustworthiness. Trust is one of the most frequently examined constructs and one
of the determinants of organisational success and leadership effectiveness (Burke et al., 2007).
Furthermore, integrity helps the leader have the moral authority to demand the same from their

followers and show them how to practice those values (Mango, 2018).

In addition, authentic transformational leadership and authentic leadership provide more insight for
defending ethical character by concerning leader authenticity. According to Harter (2002), authenticity
is the extent to which an individual is aligning between his/her internal state (e.g., value, emotions,
thoughts) and his/ her external expressions (e.g., actions, behaviours, words). Thus, the degree of
authenticity defines the leader's ethical character as it represents the underlying determinant of an
authentic leader (Hoch et al., 2018). From this perspective, there are two main determinants of ethical

leader: self-awareness and internalised moral perspective. Self-awareness enables leaders to
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understand themselves including core values, beliefs, self-identities, abilities, emotions and attitudes
(Northouse, 2019; Walumbwa et al., 2008). Hence, by doing so, the leader is more authentic and has
a solid foundation for making ethical decisions and actions as he/she has a high degree of self-
acceptance and emotional maturity (Gardner et al., 2005b). Meanwhile, internalised moral perspective
works as a self-regulatory process (Northouse, 2019) that guides the authentic leader to follow his/ her
ethical standards and values to guide his/her decisions and conducts. Instead of complying with
prevailing norms of the group organisation or social context (Tapara, 2011) or the desire to gratify a
need for power, esteem, and status (Yukl and Gardner, 2020), internalised moral values works as a

controller.

2.6.2 Influence—based approach

Generally, the influence is emphasised and highlighted in most effective leadership theories
(Northouse, 2019; Yukl and Gardner, 2020). For example, based on Brown et al. (2005), ethical
leadership considers the leader's efforts to influence followers' ethical behaviour as a key aspect
(Trevifioet al., 2003; Hassan et al., 2013). The influence process to promote ethical behaviours in
followers include role modelling, communication, and reinforcements (Brown et al., 2005).
Transformational leadership propose the component of idealised influence as an influential
component. Idealised influence describes leaders' ability to act as role models for their followers by
showing a high level of standards of moral and ethical conduct, making them deeply respected and
trusted by followers. The idealised influence is measured by followers' observations of leader
behaviour and their perceptions towards their leaders (Avolio et al., 1991). Finally, Authentic
leadership emphasises self-awareness and genuine communication based on transparency, which in
turn influences followers' self-awareness and enables them to interact and behave authentically
(Walumbwaet al., 2008). Therefore, it can be seen that all ethical leadership theories emphasise the

importance of role models in the influence processes.
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2.6.2.1 Role modelling

Heres and Lasthuizen (2012) assert that role modelling ethical behaviour is the fundamental pillar in
being an ethical leader, as it directly reflects leaders' credibility and their attempt to enhance ethics
among employees. Hence, individuals who have been influenced by an ethical role model or have had
an ethical mentor in work are positively related to ethical leadership (Trevifio et al., 2000; Trevifio and
Agle, 2005; Brown and Trevifio, 2006b). Role model or exemplary leadership means that leaders
influence their followers' ethical behaviours by showing sufficiently visible and salient behaviours
(Brown and Trevin~o, 2006). This term follows the social learning perspective, based on observational
learning, imitation, and identification (Brown et al., 2005). This means leaders ostensibly enforce and
shape the ethical climate by framing codes of conduct designed to influence their followers positively.
This then allows them to reproduce ethical behaviours relatively efficiently and effectively throughout
their organisations (Mayer et al., 2010). Hence, followers can learn what conduct is expected via role
modelling and act in ways that are influenced by the ethical behaviours they observe in their leaders

(Shakeel et al., 2020).

To date, these mainstream studies appear to have relied on simplifying the notion of being ‘the
influencer model’, and imply that followers should ‘imitate’ and learn ethical standards through
observing their leaders. These 'influencers models,’ or what the literature proposes as principled
leaders, who employ appropriate conduct, use rewards and punishment to reinforce their opinions
about ethical behaviour to their followers (Tervino et al., 2003). However, basically, the tactic that
leaders pursue to exercise influence and change others' behaviours to attain specific purposes is also
perceived as toxic rather than ethical. Leaders are perceived as toxic when they employ influencing
ways that harm their employees, even when they are confident that they behave appropriately or do
the right things (Lipman-Blumen, 2005). This, in turn, exposes role modelling as a problematic

approach to some extent.
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2.6.2.2 A compliance-oriented vs a value-oriented

There are some aspects of influence which some but not all ethical leadership theoretical approaches
share. One of these is whether their influence is compliance or value oriented. The compliance-oriented
perspective refers to "leaders' adherence to of law or other externally determined formal rules and
regulations, i.e., professional policies or organizational codes of conduct” (Eisenbeil? and Brodbeck,
2014, p 553). In this case, what is considered right and wrong in a particular situation depends on the
standards and codes found outside of oneself and presents rather tangible and clear directives for
leaders. The compliance-oriented perspective is adopted by ethical leadership theory as it proposes
transactional aspects in the influence process. Thus, ethical leaders influence followers' ethical
behaviours not only by role-model but also by explicitly setting normative ethical standards and
holding followers' accountable to those standards by using rewards and punishment (Brown et al.,

2005).

On the other hand, the value-oriented perspective refers to that "ethical leaders have a coherent set of
moral values—a sort of "navigation system"— serving as their steering compass for their personal
conduct and management choices" (Eisenbeil} and Brodbeck, 2014, p 553). Hence, this internal value
compass determines the standards against ethical or unethical leadership. This approach is used by rest

of ethical leadership theories such as transformational, authentic and servant leadership.

The transactional influence (compliance-oriented) might be logical to influence ethical behaviour, but
some logical arguments also make other ethical leadership theories not focus on this kind of influence.
Wart (2014) criticised the focus on compliance and called it the "low road" approach as the sole focus
depends on excessive prohibition and excessive negativism. The compliance approach provides a
"technical" solution to deal with the complexity of the problem of wrong-doing (Rohr 1989),
neglecting higher stages of morality that focus on principle-centred behaviour and are not only founded

on avoidance behaviour (Downe et al., 2016; Kohlberg 1981).
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Kohlberg (1981) proposed a stages theory of cognitive moral development, describing how people
think about moral issues and interact with their social environment. With each successive stage, the
person progresses through these reasoning stages and moves from a particular level of moral thinking
to a broader level of moral reasoning. At the lowest level of moral reasoning, “preconventional”, the
person judges the morality of an action by its direct consequences. The primary motivation of his/her
action is escaping punishment and satisfying personal needs (exchange favours). At a middle level of
moral reasoning, "Conventional”, the person judges the morality of actions by comparing them to
social norms and rules determined by groups, organisations, and society. Therefore, the primary
motivation of his/her action is to satisfy and match these norms or rules. At the highest level of moral
"Postconventionalists”, the person develops his/her own set of ethics principles and fights for them.
The primary motivation of his/her is to fulfil and achieve these principles. A person at this level uses
universal principles, including human rights as life, liberty, and justice of reasoning in making life's

decisions (Northouse,2019; Turner et al., 2002; Yulk 2020).

Therefore, it can be argued leaders who have higher stages of moral development are more likely to
show ethical behaviours, serve the collective good, and value goals that go beyond immediate self-
interest (Turner et al., 2012). Plaisance (2014) found " an overarching emphasis on notions of care and
respect for others, professional duty, concern for harm, and proactive social engagement—all of which
characterise higher stages of moral development” (p. 308). In this sense, ethical leadership demands a
value-oriented perspective rather compliance-oriented perspective. That is because ethical leadership
is more than complying with rules (Downe et al., 2016; Eisenbeiss and Brodbeck, 2014; Wart, 2014)
or merely following formal procedural regulations; instead, it goes beyond that to include the leader's
ethical values in setting an ethical tone demonstrated in interpersonal dealings (Eisenbeiss and
Brodbeck, 2014; Downe et al., 2016). Making judgments about behaviours and wrong-doing is an
integral part of the day-to-day tasks of the ethical leader (Lawton and Macaulay, 2014). Hence,

following a hands-off approach under the pretext of deference to formal procedures is not enough to
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deal with the ambiguity of the complexities of administrative situations (Chandler, 1994; Downe et
al., 2016). The ethical ambiguity that is the nature of administrative life demands a perception that
leaders act informally, proactively intervening and exercising practical judgment, rather than just
escalating wrong-doing to the point that formal regulation might come into play (Chandler, 1994).
Rules and codes always have loopholes, even if they look perfect. Therefore, the compliance model
hardly can sustainably address unethical behaviours. What is missing here is the balance between
compliance with codes and regulations and the value-oriented perspective (Eisenbeifl? and Brodbeck,

2014).

2.6.3 Leader- centric approach

All ethical leadership theories tend to perpetuate the traditional leader-centric image by specifying a
number of perceived ethical traits that followers tend to see as attractive and motivational. That is,
these theories are concerned with a leader's personality traits as many of the traits linked to effective
leadership are also linked to ethical leadership theories (Brown and Trevifio, 2006b; Trevifio and
Brown, 2014). Northouse (2019) argue that leaders differ in their personal traits, and these traits
interact with their ability to engage in ethical leadership. Therefore, ethical leadership theories have
attempted to link ethical leadership with the phenotypic traits of personality (Big Five model) (Harms
el, 2011). Brown et al. (2005) propose that the leader's traits such as agreeableness, conscientiousness,
and neuroticism are related and strongly influence ethical leadership. For example, agreeableness helps
an ethical leader to serve and care for others as it emphasises the individuals' tendency to be altruistic
and cooperative (Trevifio et al., 2003). Furthermore, highly conscientious individuals are self-
controlled and apply principles and standards to themselves. Therefore, high conscientiousness helps
leaders to be true with themselves rather than seen as a hypocritical calling for ethical standards but
failing to apply them consistently (Brown et al., 2005). In contrast, neuroticism is negatively related

to ethical leadership as it emphasises the individual tendency to experience negative emotions such as
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anger, anxiety, and fear (Brown et al., 2005). Hence, a leader with low conscientiousness, high
neuroticism, high narcissism, and a personalised power orientation is more likely to lead in an unethical
way. Meanwhile, a leader with a high level of cognitive moral development, a socialised power
orientation, and a solid moral identity is more likely to lead ethically and resist the desire to use his/her

power to exploit others (Yulk,2020).

2.6.4 An empirical-descriptive Western-based approach.

Drawing from a discussion of the existing literature reviewed in this chapter, it could be argued that
current research on ethical leadership focuses on an empirical-descriptive Western-based perspective.
(Eisenbeiss, 2012; Giessner and van Quaquebeke, 2010; Gibson, 2022; Flanigan, 2018; Price, 2018;
Lemoine et al., 2019). Flanigan (2018) and Price (2018) argue that ethical leadership theories neglect
to actively engage with the moral foundations of ethical leadership, demonstrating that scholars do not
develop ethical arguments to justify their assertions about ethical leadership. The lack of normative
approaches in ethical leadership literature makes ethical leadership theories vague constructs as they
do not specify any particular norms ethical leaders can refer to (Eisenbeiss, 2012). Ethics is bound up
with the normative question of ‘what ought one to do (Gibson, 2022). Therefore, anchoring ethical
leadership to respective moral foundations affords opportunities to prevent ethical relativism and
clarify inclusion and exclusion criteria for ethical leadership’s constituent content (Eisenbeiss, 2012;
Lemoine et al., 2019). Bellah (1983, p. 373) confirms that “Without a reference point in the tradition

of ethical reflection, the very categories of social thought would be empty.”

In summary, although ethical leadership theories are concerned about followers, they still reflect a
leader-centric view and neglect relational views of leadership. For example, transformational
leadership gives leaders the freedom to act independently of their followers and neglect their needs.
Therefore, it fails to give attention to shared leadership or reciprocal influence (Northouse, 2019). In

this regard as well, although the importance that giving to followers in the conceptualisation of
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authentic leadership, still the main focus of authentic leadership resides in the internal authenticity of
the leader (Sidani and Rowe, 2018). However, the leader-centric view assumes that leaders
consistently demonstrate proper and ethical behaviour, which in turn mirrors the overconfidence of
equating a leader's behaviour with ethical conduct. Hence, these theories contribute to perpetuating a
heroic-centric image of leadership and representing a leader as an individual who possesses core
ethical integrity and a capacity to resolve moral dilemmas, set the prevailing standards of ethical
behaviour, and decide what amounts to immorality (Lawler and Ashman, 2012). They reproduce
images of a superior and top-driven shaping of organisational values, highlighting those in leadership
roles and neglecting any potential breaching of ethical standards at this position (Knights and O'Leary,
20006). It is therefore important to examine ethical leadership from leaders’- followers' point of view,

although this also raises issues concerning power and struggle concerning leadership behaviours.
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Part 2: Ethical leadership in the Omani cultural context

2.7 National culture and leadership

It could be argued that contemporary researchers agree that culture is a shared phenomenon among
group members in a particular geographic region who share the same values, norms, lifestyle and
collective experience across generations (Dwairy, 2019; Triandis, 1996). Hofstede (1994, 2001, p. 99)
conceptualised culture as “collective mental programming”. Meanwhile, Javidan and House (2004, p.
293) defined culture as “shared motives, values, beliefs, identities, and interpretations or meanings of
significant events that result from common experiences of members of collectives and are transmitted
across age generations”. Consistent with the GLOBE definition, Marcella (2013, p. 6) defined culture
as “Shared learned meanings and behaviors transmitted across generations within social activity
contexts for purposes of promoting individual/societal adaptation, adjustment, growth, and
development”. Thus, societal culture is reflected in social norms and values, which determine how
people relate to one another and appropriate behaviours in various situations (House et al., 2004;
Schwartz,1999). These values work as implicit social law, influencing leaders’ attitudes and behaviour
in several different ways and determining acceptable forms of leadership behaviour (Adler and
Gunderson, 2008; House et al., 2004). The behaviours and attitudes of leaders who grow up in a
particular culture are likely to conform with their social norms about acceptable behaviours as If they
do not conform to acceptable behaviours, they will face increased social pressure from other members,
which might undermine their effectiveness and their respect (Yulk, 2020). This line of thinking
upholds the fundamental presumption of implicit leadership theory (ILT). According to implicit
leadership theory, people have implicit and shared beliefs, assumptions and motives that lead to

familiar patterns and expectations of the attributes of effective leaders (Karacay et al., 2019). This
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suggests that leaders’ qualities that are viewed as prototypical or characteristic are varying strongly

from one to the culture (Yulk, 2020).

Therefore, several critics of current issues in leadership studies have revealed that mainstream studies
tend to be Western-centric (Yuan et al., 2022). As a counterweight to this, with the increasing number
of global organisations and international commerce, it has become more critical to understand how
cultural values influence leader behaviour and beliefs about effective Leadership (Den Hartog and
Dickson, 2018). Furthermore, there is a need to understand if leadership theories can be generalised to
different cultures and how to lead people with different cultural backgrounds (Bass, 2008). Researchers
paid strong interest in studying values, beliefs, and expectations of different cultures and their impact
on leadership (Bass, 2008; Brodbeck and Eisenbeiss, 2014; Den Hartog and Dickson, 2018; Smith,
Peterson, and Thomas, 2008). Two main approaches have appeared in the literature when it comes to
studying leadership and culture: the etic approach and the emic approach (Schedlizki, 2021). The etic
approach is concerned with the generic analyses of cultural/regional bloc (e.g. the Arab world) (Neal
etal., 2005). Etic researchers exerted a considerable influence during the late 20th century, using cross-
culture models of leadership and organisational behaviour, with larger variables employed in relation
to categories and differentiated cultures, countries and communities (Almarshd, 2021). One of the most
widely cited work done in this field is the work done by Hofstede (1980), who informed numerous
accounts of differences between cultures and effective styles of contextual leadership (Guthey and
Jackson, 2011). Hofstede’s framework included eight key cultural dimensions (i.e. power distance,
individualism/collectivism, masculinity/femininity, uncertainty avoidance, and long-term/short-term
orientation). However, although Hofstede’s framework has been widely used, it is extensively
critigued (Jones, 2007; Osland et al., 2004). According to Osland et al. (2000:86), Hofstede’s
framework is viewed as ‘sophisticated stereotyping’. That is because mainly as it is “based on

theoretical concepts and lacks the negative attributions often associated with its lower-level
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counterpart. Nevertheless, it is limiting in the way it constrains perceptions of behaviour in another

culture”.

Similarly, to Hofstede’s framework, the GLOBE project (Global Leadership and Organizational
Behavior Effectiveness), which was conducted in more than 60 different countries representing all
major clusters of the world, provide a detailed description and explanation of the impact of culture on
leadership effectiveness and how leadership behaviours and beliefs are influenced by cultural values
(House et al., 2004). The GLOBE project developed nine cultural dimensions based on other works
conducted in the same field (e.g., Hofstede, 1980; Kluckhohn and Strodtbeck, 1961; McClelland, 1961,
Triandis, 2001). These cultural dimensions include power distance, uncertainty avoidance, institutional
collectivism, egalitarianism, assertiveness, in-group collectivism, gender egalitarianism, performance
orientation, future orientation, and humane orientation. However, although the GLOBE study
represents a major contribution to the field of cross-cultural leadership, scholars have criticised this
study. For example, Schedlizki (2017) argues that the GLOBE study relies upon simplistic measures
of culture. Graen (2006, p.95) described the results of GLOBE’s study as a large number of one-shot,
self-reported, culturally biased survey studies” and further concluded that “the approach over

determines the results by ignoring the variation within countries” (P, 96).

On the other hand, as a reaction to the limitations of etic studies, the Emic research explores and
examines leadership from the perspective of natives of the local culture (Schedlizki and Edwards,
2021). Scholars argue the study of leadership requires a detailed exploration of local cultural
understandings, including the forms of values and belief norms (Alvesson, 2001). Hence, Emic
research provides a greater understanding of leadership in specific cultures as it examines culture from
anthropological and sociological perspectives and recognises individual interpretations of its meaning
(Schedlizki, 2017). Cultural interpretations reveal valuable means of positioning and understanding
the complexity of ethical behaviours and how they are justified as ethical or unethical. Hence, "ethical

meaning making can be considered to be embedded in the contextual and historical roots that engender

56



differing forms of leaders' behaviour, which are rationalised within its common collective sense-
making" (Almarshd, 2021, p.49). However, although the appreciation of social and cultural
constructions of ethical leadership behaviour based on Emic research remains in its infancy, Emic
research has provided significant insights into the indigenous leadership theories from the Eastern

perspective (Almarshd, 2021) (e.g. Islamic leadership and Paternalistic leadership).

2.8 Overview of Leadership in the Omani cultural context

The scope of practising leadership in Omani organisations is tightly constrained by centralised power
as the economy is primarily driven by the rigid hierarchical structures of the government (Al-Araimi,
2012). This leadership style links back to the centralised scope of the country, which gives the full
authority to the Sultan, rather than organisational or business leaders who are basically supported by
the government (Common, 2011). By the beginning of the rise of modern Oman in the early 1970s,
Sultan Qaboos supported tribal leaders giving them privileges such as place them in key positions
(Phillips and Hunt, 2017). At that stage, such action was justified to secure the loyalty of the tribes.
However, the implications of supporting tribal leaders led to the emergence of a powerful elite that

ruled and dominated society, which boosted social networking to get things done (Common,2011).

In addition, leadership in Oman is influenced by culture and traditional beliefs on leadership that
accords leaders heroic status. This leadership is relational-based and concordant with the
characteristics of Arabic and Omani cultures, which centred on group orientation, hierarchy and
submission to authority, and low adherence to formal regulations and rules (Al-Khatib et al., 2004;
Common,2011; Kabasakal and Bodur, 2002; Obeidat et al., 2012; Ralston et al., 2012). In such a
collectivist society, people prefer to hold onto their deeply seated customs and values in their daily life
even at the workplace (Oplatka and Arar, 2016). For example, social relations are considered a positive
force to get things done and solve problems (Megheirkouni and Weir, 2019). Hence, holding onto such

values is preferred and tends to have a strong personal and emotional basis (Oplatka and Arar, 2016).
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This makes leaders and employees pay more attention to maintaining interpersonal relationships, even
at the expense of law or other externally determined formal rules and regulations (Gelbrich et al.,
2016). Management scholars have long debated the role of relationships and their influence in
management or leadership practices, identifying that using social networks in business is culturally
rooted in the countries in which they are practised (Weir and Ali, 2020). However, although the
concept of using social networks is used universally as each culture embrace different forms such as
Guanxi in China, Wasta in the Arab Middle East, Blat in former Soviet countries, Compadrazgo in
Latin American countries, Yongo, Yonjul and Inmaek in South Korea, ‘pulling strings’ in the UK; and
Yruzki in Bulgaria, each culture differs in the degree to which practised (Weir and Ali, 2020). For
example, in collectivist cultures such as Arabic culture, group interests generally take precedence over
individual interests. Thus, people in such societies are more likely to use networks in the business as

they are obliged to fulfil group interests (Hofstede, 1980; House et al., 2004; Schwartz, 1992).

Hence, it is not strange that daily transactions in the Omani organisations are affected by nepotism
practices, with personal visits or telephone calls from family members, friends and acquaintances, to
ask for help directly or on behalf of relatives or someone from their social networks (Al-Araimi, 2012).
The use of relationships for selection, recruitment, training and promotion still exist in Omani
organisations even though there are also attempts to operate new management practices (Al-Hamadi
et al., 2007). Therefore, it can be said that there are two systems that work in parallel inside Omani
organisations. The first one is resting on social norms, which are determined by social affiliation rather
than merit, especially when making decisions about promotion, selection and recruitment. At the same
time, the other system is based on work regulations and standards, which are mostly imported from

developed countries (Al-Hamadi et al., 2007; Common, 2011).

Furthermore, leadership in Oman is influenced by the hierarchical nature of Omani culture. Omani
culture pays more attention to social status, which considers a number of factors such as age, seniority,

tribal relations, and wealth as the basis of social structure (At-Twaijri and Al-Muhaiza, 1996, Al-arimi,
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2012). According to the class system, hierarchical culture demonstrates the disparity between people
and their roles (Schwartz,1992). Therefore, people are unequal with power distribution, welfare and

responsibilities.

It can be argued, Omani leaders’ ethical behaviours and the attitude of their employees are a reflection
of their culture and beliefs (Al-Asmi and Caldwell, 2018). Omani leaders have consciously and
unconsciously utilised cultural values to be seen as ethical leaders. The pertinent question to ask is
whether such practices are perceived as ethical or unethical in the Omani context. Recent studies in
the Arabic context (e.g., Alsuood and Youde, 2018) have revealed tensions between perceived
traditional negative practices of leadership and the desire to change and indicates dissatisfaction with
the societal culture and the negative impact is perceived to have on leadership practices. In contrast,
Dwairy (2019) emphasises that the Arabic culture contains many values that advocate ethics. Hence,
implementing these values in leadership has an implicit reward on promoting ethical behaviours as
they are linked with an individual’s beliefs. However, Swailes and Fahdi (2011) believe that the rate
of change to leadership practice in Omani organisations looks slow, given the relative constancy of

societal values that legitimate prevailing cultures.

This overview reveals that it is possible to emphasise that features of Omani leadership are influenced
by cultural values, which are centred on group orientation, hierarchy and submission to authority, and
low adherence to formal regulations and rules. These features of leadership are congruent with
Paternalistic leadership features. Hence, the following section will discuss Paternalistic leadership as

one of an underlying theory of Omani leadership.

2.9 Paternalistic leadership

Paternalistic leadership is a relatively new ethical construct of leadership built on the notion of
paternalism which can be traced back to Max Weber (1968), who conceptualised paternalism as a form

of traditional legitimated authority (O'Sullivan, 2016). In a simplistic way, paternalism refers to acting
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similarly to how a father behaves toward his children (Aycan, 2006; Okten and Cenkci, 2012).
However, this simplicity is covered by complexity, making it a challenging term to precisely define.
This complexity is identified by Jackman (1994, p. 10) when he asserts that "paternalism is a time-
worn term that has had indefinite meaning in common usage". Yet almost every investigation about
paternalism is loaded with controversial ideological and moral overtones. For example, whilst
Northouse (2021, p.39) describe it as a "benevolent dictatorship”, Jackman (1994, p.9) portray it as
"the sweetest persuasion”, and Padavic and Earnest (1994, p.397) define it as "strategic flexibility".
These controversies, metaphors and descriptions make paternalism awkward in terms of whether it is

moral or immoral, exploitative or benevolent, something to endorse or avoid?

Although the complexity attached to Paternalism, it is one of the most salient cultural characteristics
of the Middle East (Ali, 1993; Ayman and Chemers, 1991; Bedi, 2020). The literature also suggests
that Paternalism is prevalent in countries of Pacific Asian and Latin-American cultures (Aycan, 2006;
Bedi, 2020; Pellegrini and Scandura, 2008; Rawat and Lyndon, 2016). The underpinning of
Paternalism in these cultures is the traditional value of familism. That is, these cultures have strong
beliefs on patriarchal and patrilineal relationships within the family unit (Aycan, 2006). In contrast to
Western cultures, Paternalism may contradict the Western beliefs of individualism and equal treatment
(Bedi, 2020). Hence, in such cultures, Paternalism may evoke unfavourable perceptions. This is
asserted by Mansur et al. (2017), who found that Paternalistic leadership is not universally nor
homogeneously endorsed, but that different patterns of endorsement give rise to idiosyncratic shades

of Paternalistic leadership across cultures.

In an attempt to delineate the domain of paternalistic leadership and determine the theory's validity,
scholars have used both uni-dimensional (e.g. Wagstaff et al. 2015) and multi-dimensional (e.g. Aycan,
2006; Aycan et al., 2013; Cheng et al., 2000) measurement instruments to capture the features of
paternalistic leadership. Farh and Cheng (2000) coined the initial conception of paternalistic leadership

and defined it as a "style that combines strong discipline and authority with fatherly benevolence and
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moral integrity” (Farh and Cheng, 2000, p, 91). Based on their seminal framework, paternalistic
leadership involves three essential leadership styles: authoritarianism, benevolence, and moral
leadership. In this sense, paternalistic leaders meet the 'twin requirements' of compliance and harmony
(Sinha,1990). whilst they show consideration and care, at the same time, they act as authoritative,
controlling, demanding, and disciplinarian figures (Martinez, 2003). Hence, the combination of
benevolence and authority mean control and care must coexist (Mansur et al., 2017). In light of this
coexistence, Aycan (2006) extended seminal frameworks of paternalistic leadership based on role
theories of leadership, discussing the duality between control and benevolence in paternalistic
leadership and defining it as a hierarchical relationship. In this relationship, leaders provide care and
protection to followers, who in turn are expected to be loyal and deferent to the leader. Aycan (2006)
identified four distinct leadership styles:  benevolent paternalism, exploitative paternalism,
authoritarian approach, and authoritative approach. Hence, he argues that paternalistic leadership is
not a unified construct, and the style of leadership depends on the role expectations in the leader-
follower relationship (Bedi, 2020). In benevolent paternalism, leaders show genuine concern for the
follower's care. In the exploitative paternalism style, leaders are concerned with organisational goals.
In the authoritarian leadership style, leaders use control and exploitation, and followers comply with
receiving rewards and/or avoid punishment. Yet, authoritative leaders exercise control for the benefit
of their followers. From this point of view, Aycan et al. (2013, p, 977) identified the main aspects of
paternalistic leadership, including ‘creating a family environment in the workplace', 'establishing close
personalised relationships with subordinates’, 'getting involved in employees' non-work lives',
‘'expecting loyalty and deference from subordinates (leader considers loyalty more important than

performance)’ and 'maintaining authority and status hierarchy'.

2.9.1 The paradoxical nature of Paternalistic leadership

Paternalistic leadership embraces paradoxical aspects (Mansur et al., 2017). For example, dominant

authority coupled with individualized care (Bedi, 2020). Therefore, to explain this paradox in
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paternalistic leadership, some scholars have used the eastern philosophy of Yin-Yang (Zhang et al.,
2015b). The Yin-Yang philosophy adapts dialectical, holistic and dynamic views, affirming the
interdependence and coexistence of two opposing cosmic energies, including Yin and Yang (Fang,
2012). According to Yin-Yang philosophy, Yang represents the “male” energy, and Yin represents the
“female” energy. Hence, these two forces complement and combine each other to form a unified whole,
although they may seem paradoxical (Fang, 2012). Similarly, scholars have applied this concept to
paternalistic leadership and suggested that although components of paternalistic leadership are
seemingly paradoxical, they can coexist like Yin and Yang (Bedi, 2020). That is, although components
of paternalistic leadership (authoritarianism, benevolence, and moral leadership) have an opposing
impact, they interact and complement each other to form a holistic component of paternalistic
leadership (Wu et al., 2012b). However, although studies have revealed paternalistic leadership is an
effective style, especially in the collectivist culture (Pellegrini and Scandura, 2008), studies still have

not provided sufficient explanations for its paradoxical nature.

2.9.2 Theoretical foundation of Paternalistic leadership

To gain a better understanding of “paternalistic leadership,” it is necessary to place it in the context of
different theoretical foundations. Hence, scholars have used social dominance theory and social
exchange theory (Bedi, 2020). From social dominance perspective, societies are categorised on group-
based social hierarchies (Sidanius and Pratto, 2001). Hence, unequal distribution of power between
groups is expected to be ranked based on several factors such as age systems, gender systems, and
arbitrarily set systems. For example, adults are given more power than children, males have more
power than females, and a particular class are given a higher status over another class based on social
hierarchies such as ethnicity, race, social class, etc. (Levin, 2004). In this sense, Paternalistic leaders
are expected to dominate their followers due to their higher status attached to them based on unequal
arbitrary-set systems. Therefore, Paternalistic leaders exercise dominance over their followers and

control the decision-making process (Tsui et al., 2004); in turn, followers respect the leaders’ decisions

62



and comply preferably with their authority (Aycan, 2006). From a social exchange perspective, the
norms of reciprocity determine social interactions and relationships (Bedi et al., 2016; Brown et al.,
2005). That is, social exchange theory focuses on reciprocal principles within social interactions and
relationships. Therefore, if one group engages in a transaction or does a favour that benefits or helps
the other group, the other group feels subsequently obligated to reciprocate in kind (Bedi, 2020). In
this sense, Paternalistic leaders use their authority to care for and enhance the well-being and protection
of their followers. Therefore, when followers perceive their leader as caring, they repay the leader’s

support with trust and loyalty (Pellegrini and Scandura, 2008).

Paternalistic leadership can be seen from the social capital lens. Social capital is conceptualised as "the
sum of the resources embedded in the networks of relationships between individuals, communities,
networks, or societies” (Shao and Pan, 2019, p. 110). While there are different views of social capital,
most researchers assumed that social capital resides in the fabric of relationships between individuals,
groups, and individuals' connections with their communities (Shiau et al., 2017). Hence, as the sources
of social capital lie in social relations and Paternalistic leadership is manifested in social relations,
group social capital can pose ethical challenges. One of these challenges is leader favouritism. Yang,
Horak and Kakabadse (2021, p,2) define leader favouritism as "particularistic treatment that results in
an individual attaining both intangible and tangible resources as well as more favorable working
conditions than others, owing to the individual's personal ties, irrespective of his or her knowledge,
abilities, and skills". Indeed, one of the fundamental survival strategies characterising the human
species is group living (Abbink and Harris, 2019). Hence, as a result of people's interactions from
different groups, it is empirically proven by vast and multiple experiments by various researchers
around the world that in-group favouritism and/or out-group discrimination often exist (Everett, Faber
and Crockett, 2015). According to Abbink and Harris (2019), in-group favouritism and out-group
discrimination have a number of important economic and social implications. These include worsening

income inequality and social segregation, distorting access to jobs and hiring practices, corruption, and
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abusing power in order to distribute positions and/or resources to in-groups at the expense of the out-

group (Hruschka and Henrich, 2013; Kaufmann, 2004).

However, paternalistic leadership cannot be understood without considering its cultural context
(Aycan, 2006). Given the paradoxical and complex construct of paternalistic leadership, different
cultures may endorse paternalistic leadership in different ways. For example, researchers argue that
paternalistic leadership are more appropriate in collectivistic and high power distance socio-cultural
contexts (Pellegrini and Scandura, 2008). The following section sheds light on paternalistic leadership

from the lens of The GLOBE study and partially links it to the Omani context.

2.9.3 Paternalistic leadership from The GLOBE project lens

As discussed previously in section (2.7), the GLOBE study is One of the most well-known cross-
cultural. The GLOBE project developed nine cultural dimensions based on other works conducted in
the same field (e.g., Hofstede, 1980; Kluckhohn and Strodtbeck, 1961; McClelland, 1961; Triandis,
2001). These cultural dimensions include power distance, uncertainty avoidance, institutional
collectivism, egalitarianism, assertiveness, in-group collectivism, gender egalitarianism, performance
orientation, future orientation, and humane orientation. Therefore, this review will consider the
relationship between paternalistic leadership and cultural values of power distance, collectivism,

assertiveness, and humane orientation in the following sections.

2.9.3.1 Power distance

Paternalistic leadership is built on a hierarchical relationship as the father takes the leading role in the
family (Okten and Cenkci, 2012). Hence, the leader maintains authority and status hierarchy by
showing a genuine concern for the subordinates’ care, protection and welfare. The followers, in
exchange, show loyalty and respect for their leaders, insofar as the leader is capable of fulfilling the
needs of the employees (Mansur et al., 2017). These thoughts align with the high Power distance of

the GLOBE study. Power distance based on the GLOBE study refers to “the extent to which a
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community accepts and endorses authority, power differences, and status privileges. In high power
distance countries, power, authority, and information are unequally distributed” (House et al., 2004, p.
536). Therefore, in high power distance cultures such as Omani culture (Al-Araimi, 2012), levels
between people vary based on their level of authority, power, prestige, wealth, and status (Northouse,
2019). Hence, as paternalism is one of the most salient cultural characteristics of the Middle East (Ali,
1993; Ayman and Chemers, 1991; Bedi, 2020), the centralized use of the authority of paternalistic
leaders is naturally accepted and legitimized by subordinates. This is because followers accept the
superiority of their leaders and are less willing to oppose them nor doubt their appropriateness of

actions (Al-Araimi, 2012, Yulk,2020).

However, hierarchical nature of paternalistic leadership might enable paternalistic leaders to follow
their own interests as they have loyal employees who are not questioning or challenging them
(Gelbrich et al., 2016; Carl, Gupta, and Javidan, 2004; Karacay et al., 2019). Hence, under the
authoritarianism-dominant role of paternalistic leadership there is a possibility of unfair reward

allocation as it is based on other criteria such as social considerations than performance (Aycan, 2006).

2.9.3.2 Collectivism

The value of maintaining personal relationships is one of the distinctive features of paternalistic
leadership (Qian and Walker, 2021). This value is culturally rooted in the countries in which they are
practised (Weir and Ali, 2020). According to the GLOBE study, In-group collectivism describes the
degree to which culture encourages institutional or societal collective action (Yulk, 2020). In high in-
group collectivistic cultures such as Omani culture (Al-Araimi, 2012), individuals are integrated into
groups and “express pride, loyalty, and interdependence in their families” (House et al., 2004). Hence,
individuals regard family ties, ethnic background, tribe, circles of close friends and religious affiliation
as valuable things and above all else (Ye, Ng, and Lian, 2015). Paternalistic leadership strongly

emphasises human integration, fostering the maintenance of affective bonds between group members
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in a trustworthy environment, which implies that the interest and well-being of group members prevail
over individuals’ goals, triggering collaboration and social integration to benefit social entities

(Mansur et al., 2017).

However, paternalistic leadership, which always value personal relationships is frequently engaged in
behaviours that imply favouritism (Almarshd, 2021). This, in turn, influences decisions such as
selection, promotion, rewards and training inside organisations, as they are often based on personal
connections, social obligations and in-group status (Li et al., 2020). Therefore, it is not strange that
daily transactions in the Omani organisations are affected by nepotism practices, with personal visits
or telephone calls from family members, friends and acquaintances, to ask for help directly or on behalf
of relatives or someone from their social networks (Al-Araimi, 2012). The use of social criteria for
selection, recruitment, training and promotion is a key in Omani organisations, even though there are
also attempts to operate new management practices (Al-Hamadi et al., 2007). From a social exchange
perspective, the norms of reciprocity determine social interactions and relationships (Bedi et al., 2016;
Brown et al., 2005). Followers expect care from their leaders, and in return, if leaders do so, followers
will have high degrees of loyalty to them (Aycan, 2006). Thus, leaders are more likely to need to look
out for loyal employees’ interests in their social network, even at the expense of rules or codes of
conduct, to gain their trust and respect (Chandler and Graham, 2010), which in turn challenge the

ethical position of paternalistic leadership.

2.9.3.3 Humane Orientation

According to the GLOBE study, humane orientation refers to the degree to which a culture encourages
and rewards individuals for being altruistic, benevolent, kind, sympathetic, love, caring and generous
(Kabasakal and Bodur, 2004; Li et al., 2020). The humane values are concerned with the welfare of
others, social support, and community values that are not limited to one’s family or individualistic

interest but instead include a humanitarian concern for everyone within society. These values are
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influenced by religious teaching, family experiences, parenting, and cultural norms (House et al.,
2004). Cultures with high humane orientation encourage a sense of affiliation and belongingness based
on sensitivity to others and a strong concern for their needs rather than achievement, authority and
power. Leaders in such societies are most likely to show supportive leadership behaviours. Hence,
leaders are expected to consider followers’ needs and feelings, provide caring when needed, act in a
friendly and accepting manner, show sympathy and compassion and provide mentoring and coaching

when appropriate (Yulk, 2020).

As such, it is expected that the fatherly motives in paternalistic leadership would be enhanced by
humane orientation and good relationships (Kabasakal and Bodur, 2004). Benevolent behaviours such
as kindness, tolerance, and concern for others are behaviours closely aligned with benevolent
paternalism since it embodies a sensitive, compassionate, and supportive leadership approach.
Therefore, as Omani society is characterised by a number of distinctive ethical features such as
cohesion, compassion, kindness, tolerance, friendliness, respect for others, good treatment, and helping
others(Omanuona,2022), Omani leaders are expected to show humane values such as altruism,
benevolence, kindness, compassion and generosity (Neal, 2010). These values encourage Omani
leaders to build and maintain friendly, harmonious and cooperative relationships with their followers
and satisfy each party’s important needs, whether within or outside organisations (Al-Araimi, 2012).
Therefore, Omani leaders are more likely to develop a network with followers informally, act with
them in a paternalistic manner regarding their career and social welfare and tolerate their mistakes (Al-
Araimi, 2012; Abdalla and Homoud, 2001; Al-Khatib et al.,2004; Neal et al., 2005). In addition, the
humane orientation of leaders is not restricted to people inside the organisation but extend to people
outside the organisation. Hence, Omani leaders always develop friendly networks of external people

by socialising and doing favours for them (Alhashemi, 2017).

2.9.3.4 Assertiveness
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Paternalistic leadership is a benevolent style, as paternalistic leaders prefer to show tolerance and
kindness (Jiang,2021; Wang et al., 2021). Therefore, assertive and authoritarian styles are more
congruent with exploitative paternalism (Mansur et al., 2017), which consider a toxic style as it has a
negative impact (Ren et al., 2021). Whilst exploitative paternalism demands unquestioned obedience
and authoritarian and strict discipline in work assignments, benevolent paternalism focuses on “tender”
practices and behaviours (Wu and Xu, 2012). Therefore, exploitative paternalism is more strongly
attached with the aggressive style endorsed by highly assertive cultures. Conversely, benevolent
paternalism is more endorsed in low assertive cultures (Mansur et al., 2017). According to the GLOBE
study, assertiveness refers to “beliefs as to whether people are or should be encouraged to be assertive,
aggressive, and tough or non-assertive, nonaggressive, and tender in social relationships” (House et
al., 2004, p.395). High assertiveness cultures adopt a forceful, aggressive, and tough culture in
relationships. Leaders in such a culture hold on to global justice beliefs and demand challenging
targets. In contrast, leaders in low assertiveness cultures are submissive and tender in social

relationships (Li et al., 2020; Northouse, 2019).

Hence, Hence, as the Arab cluster is categorised as having a low assertive culture (House et al., 2004),
Omanis pay more attention to maintaining warm relationships and reputation. Hence, it is expected
that Omani leaders are less aggressive and tough with their followers to gain employees loyalty, love

and maintain their prestige and a remarkable social rank (Aldulalmi, 2021; House et al., 2004).

Overall, paternalistic leadership aligns with the features of Omani culture. Omani leaders reproduce
institutional patriarchal practices (i.e. paternalism), which contribute to behaving like father figures in
organisations and having the authority to ‘create’ a collective culture within an organisation similar to
that of a family (Almarshd, 2021). However, paternalistic practices might produce unethical practices
such as control that could be justified as ethical acts to care for or protect subordinates. In addition to

paternalistic leadership, since Islamic religion influences the attitudes and behaviour of people in
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almost all aspects of life, including values, beliefs, behaviours, rules, and morals, Islamic leadership

will be highlighted in the following section.

2.10 Omani Ethical leadership from an Islamic lens

2.10.1 Islamic religion

Religion is part of the social reality of current societies and influences daily social life, organisational
settings, and leadership behaviour (Glmisay,2019). Ali (2011) argues that religion is most likely a
dominant component in Eastern societies, particularly Muslim societies. However, according to Pew
Research Centre (2021), 84% of the world population is religiously affiliated, and it is expected this
percentage will increase to reach 87% by 2050. For example, Judaism, Christianity and Islam
encompass around 54% of the world population (31.5% Christians, 23.2% Muslims and 0.2% Jews).
However, this does not mean that religion is predominant in practice, but it shows, in fact, religion has
extensive reach, and people, in general, identify with religious tenets and aspire toward achieving the
ideals prescribed in the holy books (Ali, 2011; Gimisay,2019). Hence, while people currently live in
what is called a “post-secular society” (Gimusay,2019), there still ““affords a place for religious voices
in academic discourse” (Miller, 2018, p. 2). This significance of considering a religious perspective
on leadership stems from the fact of that Eastern societies, particularly Muslim societies, is conceived
as an “ultimate concern” and positioned above other values’ systems, logic, or orders of worth (Ali,
2011; Gimusay,2019, Tillich, 1957). In such societies, people prefer to hold onto their deeply seated

religious values in their daily life even at the workplace (Oplatka and Arar, 2016).

Islam constitutes a major influence of Omani culture as it is the state religion, and most Omani people
are Muslims (Omanuona, 2022). The word Islam means to accept, surrender, submit. Literally, a
Muslim is an individual who is submitted to the will of God (Mir, 2010). This submission is not
forcibly; instead, it is voluntarily based on the love for the creator and the connected relationship,

which give tranquillity to the human soul (Draz, 2008). Hence, Islam for Muslims is not only a religion
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but a comprehensive ideology that provides the organising structure of meaning for all facets of human
existence and life, including political, social and cultural. Indeed, the vision of Islam is to establish an
ethical civilisation in which all of the people can live in wellbeing, peace and harmony. This vision
guides and control both spiritual and material aspects of the everyday life of Muslims and is achieved
by following the Islamic codes of ethics (Esposito, 2005). As such, it can be argued that Islam is the

main component to the ethical and moral formation of state and people (Beekun, 1997; Esposito 2005).

2.10.2 Islamic ethical leadership

There is a broad consensus among Muslim scholars and experts that the Qur’an and the Sunnah are
the primary sources of Islamic ethical leadership (Ali,2011; Almoharby and Neal 2013 Gumisay,2019;
Asfiah, 2021, Yulianti al., 2021). Indeed, The Prophet Mohammed urged people to hold to them by
saying “I have left you with two matters which will never lead you astray, as long as you hold to them:
The Book of Allah and the Sunnah of His Prophet.” (Sunan Abi Dawud, n.d). The Qur’an is the holy
book of Islam and the word of God (Mohiuddin and Bhuiyan, 2013; Yulianti al., 2021). The Sunnah
refers to the words and deeds of the Prophet Muhammad and is represented by “hadiths” (Duderija,
2012; Yulianti al., 2021). Hence, all attempts that have been made to understand ethical leadership
from an Islamic lens are basically guided by Islamic ethics extracted from the Qur’an, the Sunnah, and
the prescriptions of the Prophet Muhammad (e.g. Ahmad and Ogunsola 2011; Ali,2011; Ali, 2009;
Almoharby and Neal 2013; Beekun and Badawi, 1999; Jamil,2015; Marbun, 2013; Yulianti al., 2021).
Also, scholars have tried to examine the sayings and practices of the Prophet Muhammad’s immediate
four successors (Ali,2011; Jamil,2015). Thus, to understand the nature and practice of ethical
leadership requires one to look at Islamic symbols, slogans and ideology as it forms the foundational
constitution of Muslims around the world (Egel, 2014; Egel and Fry, 2017; Faris and Parry, 2011,
Metcalfe and Murfin, 2011). This logic is affirmed by Lewis: ‘The idea that any group of persons, any
kind of activities, any part of human life, is in any sense outside the scope of religious law and

jurisdiction is alien to Muslim thought’ (2002, p. 11).
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Islam appeared around 610 C.E., in the Arabian Peninsula (Egel and Fry, 2017). Before the birth of
Islam, the Arabian Peninsula was inhabited by Bedouins who were living a harsh desert life enduring
severe environmental conditions, in tribes unified by blood relationships and ancestry (Olson, 2020).
The desert life has impacted the Arabian Peninsula and influenced it’s the people (Salzman, 2008;
Rogan, 2012). Conflict between tribes and groups was unavoidable in such harsh desert life as the only
way of surviving or thriving were dependent on controlling and possessing of limited resources and
trade routes (Rogan, 2012). Hence, the way to secure these resources was by taking from others tribes
through raiding and, occasionally, expulsion (Greaves, 2012; Salzman, 2008). This way of resource
and territory control persisted for centuries on end and, in many forms, played a significant role in

forming leadership in the Arabian Peninsula (Rogan, 2012; Salzman, 2008).

As a result of conflicts and desert context, it appeared form of the distinction between those who are
in-group and those who are excluded from the group (Greaves, 2012; Ali 1990). As, tribes consist
from sets of familial (the nuclear families), subtribes or very big (tribal networks) (Mansfield, 2013),
therefore, when confrontations happened “families faced families, lineage faced lineage, clan faced
clan, tribe faced tribe” (Salzman, 2008, p. 23). In this sense, each group stood with each other to
protect themselves from other groups (Olson, 2020; Sarayrah, 2004). Sometimes, some groups
attempted to be connected or related to bigger groups. Hence, those who are in-groups are aware that
they should favour people within their groups and exclude others who are out of the group (Salzman,

2008; Mansfield, 2019).

One significant consequence of the in-group/out-group paradigm of conflict was tribal leadership that
were simultaneously authoritarian and consultative (Mir, 2010). The practice of consultative style was
one of the tribal leadership characteristics. Still, it was restricted for dealing with those in-group
(Olson, 2020) as tribal tradition necessitates dialogue in all aspects of life. Therefore, to maintain their
position, leaders must consult with members of their group on all matters that concern collective

welfare (Olson, 2020). While consultative style is practised within in-group members, out-groups often
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experience tribal leaders as authoritarian (Olson, 2020). The authoritarian style has its roots directly

from the competition over resources. That is, showing a strong face to rivals (Greaves, 2012).

Islam came to emphasise the concept of Umma (the unity of humanity), which in turn conflicts with a
tribal mentality (Almoharby and Neal, 2013; Metcalfe and Murfin, 2011; Moses, 2006; Naazer, 2018).
Islam does not recognise castes, races, or the colour of the people and rejects divisions in the name of
the race, tribe, and geography (Naazer, 2018). Although Islam assimilated the good desert Bedouin
values such as simplicity, generosity, and protection of the weak (Egel and Fry, 2017), some of the
localised values and customs have been challenged in favour of the unifying society (Almoharby and
Neal, 2013). Islam fought and opposed the prevailing traditions and customs of the Arabic tribe, which
was considered a radical change and unprecedented rejection of tribalism towards a unified conception
of the Islamic system (Metcalfe and Murfin, 2011). For example, Islamic values fight against tribal
bigotry, emphasising the concept of Ummah (Unified human community) instead. Contrary to social
norms, which consider blood connections above anything else (Ibrahim, 2020). Moreover, Islam fights
against hierarchical culture and call for equity (Nisar and Rashisd, 2021). From an Islamic perspective,
justice focuses on the equitable distribution of opportunities, and privilege throughout an organisation
or society, irrespective of differences in religion, ethnicity, language, class, or gender (Brooksa and

Ezzani, 2021).

Prophet Muhammad was the first acknowledged Islamic leader and stood as the best role model in
Islam. He gained the trust of his followers simply because of his ability to incorporate and embody
Islamic ethical values in the practice of his worldly affairs, both in the private sector as a merchant and
as a public administrator as the leader of the Muslim society (Egel and Fry, 2017). Muhammad's
leadership style not only sprang from his qualities of the "perfected character”, but also his
transformational vision and care for his followers (Beekun, 2006). Therefore, in a short period,
"Prophet (SAW) patiently transformed a desperate group of unimportant communities who were rivals

by raising the level of their spiritual being and higher level of thinking on their mutual awareness of
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selflessness, helping them understand the need for a social change, enable them to transform and move
beyond their self-interests, modelling for them the way, and developing a climate of trust, which
become the basis for managing a desired change"” (Ahmad and Ogunsola, 2020, p. 306). Thus, Islamic
leadership is a triangular relationship among God, the leader, and the followers (Egel, 2014). Pleasing
God is the ultimate aim of the leadership process. The followers, like the leaders, are answerable to
God for their deeds and share the responsibility of the leader (Egel and Fry, 2017). These factors clearly

defined Islamic leadership as consultative, participative, and servanthood style.

However, although empirical research on Islamic ethical leadership is limited, previous scholarly work
has explored key features of this emerging Leadership (Faris and Parry, 2011). Over the past decades,
scholars have conducted many studies on Islamic leadership to conceptualise its constructs and propose
its model, resulting in varying views, conceptualisations, and models about this emerging leadership.
By reviewing the literature, it seems most studies have identified Islamic leadership as a value-based

approach (e.g. Aldulaimi, 2019; Beekun, 2012; Al Arkoubi, 2013).

2.10.2.1 Value — based approach

Islamic leadership is a value and virtue-centric approach, given that this approach emphasises
commitment to values and virtues (Aldulaimi, 2019). For example, Beekun (2012) describes Islamic
leadership as a value and virtue-centric model, clarifying the significance of values and virtues to
ensure leadership ethicality. From an Islamic perspective, the ethical values of individuals are
principally guided by a spiritual belief in God that boosts one’s spirit to embrace benevolent deeds and
build empathic relationships with other people (Othman, Hamzah, and Ridzuan, 2018). Islam views
humans as dignified creatures. Therefore, Islam provides an ethical system that safeguards peoples’
dignity and the right to a good life. Muslim scholar Imam Hamid al-Ghazali summarised the main
objectives of Islamic ethics: self-purification and wellbeing for people and ensured the safeguard of

their faith, self, intellect, posterity and wealth (Al-Ghazali, in Helfaya et al., 2018). That is Islamic
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ethics keep individuals’ rights and the rights of others. At the individual level, Muslims are instructed
to fulfil self- ethical obligation and Self-purification from all unethical forms by committing to Islamic
rituals and practices. All Islamic rituals such as prayers and fasting are fundamentally aimed to
establish a good individual by keeping one’s desires and instincts in check (Mir, 2010). For example,
Muslims perform prayers five times a day to stay connected to God. By doing so, a Muslim develops
inner consciousness of his/her duty toward God and is aware of this ethical accountability (Draz, 2008).
At the relational level, Islam urges people to care for and look after the interest of families, neighbours,

relatives, co-workers, friends, animals and the surrounding environment (Draz, 2008).

Thereby, Islamic ethical leadership values include two main aspects: values related to self-awareness
and values related to others. Firstly, self-awareness values encourage self-governance and
responsibility, such as piety and ethical discipline. Piety is an inner faith and consciousness of the duty
toward God and an awareness of one’s responsibility and accountability (Beekun and Badawi, 1999;
Khalig and Fontaine, 2011). Ethical discipline is concerned with the struggle within oneself for high
self-control, high self-respect and self-reflection (Ang, Low and Al-Harran, 2012; Elkaleh and Samier,
2013). Secondly, values related to others are concerned with being benevolent and helpful to others
(Metcalfe and Murfin, 2011). They include values such as giving, compassion, tolerance, humility,

Kindness and empathy (Elkaleh and Samier, 2013).

2.10.2.2 Monotheistic mind set (Self-awareness and self-regulatory)

Ethical leadership from an Islamic lens is rooted in the belief in God, which emphasises that the
oneness of God and all deeds are done for God's sake (Metcalfe and Murfin, 2011), and a desire for
paradise in the hereafter(Gimisay,2019). This monotheistic mindset forms the core of the moral
character of an ethical leader in an Islamic context and represents a psychological contract in which
the leader has an inner faith and consciousness of his/her duty toward God and is aware that he/ she is

accountable to God for their actions (Beekun and Badawi, 1999, Gimisay,2019). This is a connected
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and additional relationship based on love between God and leader outside formal organisational
boundaries, and it works as a guide of the leader's actions and activities. l.e., the leader below God's
authority and the God above the leader, informed of all his/her intents and actions(Gumusay,2019).
According to al-Ghazali, "the ultimate pleasure of Muslim is the God. In order to attain God, one must
love God, and in order to love God, one must purify his heart. To purify one's heart, one must
strengthen his devotion towards God (quoted in Masri 2012, p.3). This understanding is based on
spiritual intelligence. Spiritual intelligence refers to" the ability to give the meaning of worship to
every behavior and activity" (Kessi et al., 2022, p.16). That is, every act that leaders do is considered
worship for the benefit of humanity and Allah SWT (Khalid et al., 2017). Hence, from an Islamic
perspective, ethical responsibility is a kind of worship and is linked to God-pleasing by considering
leadership as a 'trust' to be performed or preserved, and that leaders will be held responsible or
accountable for failure to perform it (Ali, 2011; Beekun and Badawi, 1999, Gumusay,2019; Shuhari
et al., 2020). This psychological commitment (ethical responsibility) works as a self-regulator to
increase one's self-awareness capacity. Self-awareness has the leading role in making self-regulation
achievable because failure to monitor one's acts can undermine one's self-control, thereby resulting in
unethical consequences (Baumeister and Alghamdi, 2015). Hence, when self-awareness is high, this
contributes to the self-control needed to enact behaviours compatible with one's ethical values and

avoid engaging in behaviours driven by selfish or short-term motives (Gino et al., 2011).

2.10.3 Islamic ethical leadership principles

2.10.3.1 Mutual Consultation (Participative leadership)

Islamic ethical leadership is a "social process” (Toor 2008, p. 26) and ‘a dynamic relationship based on
mutual influence and common purpose between leaders and followers in which both are moved to
higher levels of motivation and moral development as they affect real intended change" (Ahmad and

Ogunsola, 2020, p.294), while fully complying to Islamic teachings and principles” (Toor 2008, p. 26).
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As is apparent from the preceding definitions, the relationship between leader and followers is
reciprocal, and the process of influence is shared, whereby both leader and followers influence each
other to achieve mutual goals and the establishment of God’s low (Ali, 2011). In this sense, leadership
IS a participative process between leaders and followers, and once leadership is authorised, both leaders
and followers have mutual responsibilities and obligations (Makruf, 2017). Ahmad and Ogunsola
(2020) argue that leadership is not merely a transactional relationship based on mutual interest between
the leader and his followers but is also an unconditional moral relationship enhancing the spiritual and
material development of followers and the society at large. Trust is the basic building of relationship
between leaders and followers in Islam (lvan, 2016). That is, the leader takes all accountability to
conduct affairs on behalf of and for the benefit of the followers (Metcalfe and Murfin, 2011). Hence,
leaders are accountable to God and followers for this trust (Beekun and Badawi, 1999). Trust in Islam
refers to the feeling of security. Therefore, if followers do not feel secure, they have the right to replace
their leaders (Shuhari et al., 2020). Concurrently, followers must provide leaders with sincere and

impartial feedback. They should support and help their leaders towards good acts.

The practice of leadership exemplified these insights during the Prophet Muhammad and his
successors’ era. For example, the first Caliph, Abu Baker, when he was appointed a leader, declared
that: “I am not the best of you. If I do well, help me, and if I do ill, then put me right... The weak among
you shall be strong in my eyes until I secure his right if God wills, and the strong among you shall be
weak in my eyes until I wrest the right from him..Obey me as long as | obey God and his apostle, and

if I disobey them you owe me no obedience” (quoted in Ali, 2011).

Therefore, decision making in Islamic ethical leadership is based on the principle of consultation
(Brooks and Mutohar, 2018). It is stated in the Quran that Prophet Muhammad has been instructed to
consult with his followers “...and take counsel with them in the affairs (of public concern) (Qur’an,
2:159). Almoharby (2010, p.6) define consultation (shura) in Islam as “participation in the form of

consultation in discussions leading to the making of decisions”. Therefore, decision making requires
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leaders to consult with followers mutually and critically examining all viewpoints and evidence to
reach a consensus and participative decision (Brooks and Mutohar, 2018). Based on this belief, any
leader cannot decide arbitrarily and independently on a matter that concerns others without
consultation with followers (Qureshi, 2016). Rauf (2004) argue that consultation works as the basis of
democratic leadership, as it fosters participation, a spirit of collectivism, shared responsibility and
accommodates dissent (Mir, 2010). Hence, ethical leaders can purposefully decide the best interests of

followers or the community they serve (Brooks and Normore 2018).

2.10.3.2 Moral and Social justice

Ethical leadership from an Islamic perspective provides the moral base for leaders to promote and
encourage moral justice (Gazi, 2020). Justice focuses on the equitable distribution of opportunities,
and privilege throughout an organisation or society, irrespective of differences in religion, ethnicity,
language, class, or gender (Ezzani et al., 2021). It is not only affording every individual equality in
rights and obligations without discrimination, it requires individuals to actively protect and uphold
those who need special care in society (Khan, 2020). The Qur’an and the prescriptions of the Prophet
Muhammad are full of moral principles that urge the principle of justice, and all people must observe
that—Ileaders and followers alike (Shuvro et al., 2020). For example, in the Quran God ordered- “O ye
who believe! Be steadfast witnesses for Allah in equity, and let not hatred of any people seduce you
that ye deal not justly. Deal justly, that is nearer to your duty. Observe your duty to Allah. Lo! Allah
is informed of what ye do (Qur’an, 7:29)”. Furthermore, The Quran affirms acting justly in any
circumstances and not allowing their personal feelings to hinder justice even if the verdict goes against
themselves or their relatives. In the Quran, God ordered, “O you, who believe! Stand out firmly for
justice, as witness to Allah, even as against yourselves or your parents or your kin and whether it be
against rich or poor, for Allah protects both” (Qur’an, 4:135). This also emphasised by the
prescriptions of the Prophet Muhammad that justice is never to be compromised by personal

affiliations or other considerations (Beekun and Badawi, 1999).
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2.10.3.3 Social welfare

In Islam, ethical leaders are responsible for accomplishing the social welfare of followers and society
by acting as servant leaders (Metcalfe and Mimouni, 2011). Prophet Muhammad stated, “A ruler who
has been entrusted with the affair of people, but makes no endeavour for their material and moral uplift
and is not merely concerned of their welfare will not enter paradise” (reported by Abo Malik in Sahih
Muslim 1:82, Chapter 44, Hadith no 264). As such, servant leaders have a solid commitment to the
service of others. They strive to engender care and ethics to prosper the community by building
alliances between individuals, organisations, and public and international institutions and listening
receptively to all followers to identify different points of view and determine their needs (Sarayrah,
2004). According to the Islamic view of leadership the main impulse of ethical leadership is not the
influence and practising power or even getting profits but it is the innate desire to serve others by
placing the good and welfare of followers, emphasising their development and empowerment, and
sharing influence with them (Fozia et al., 2016). Furthermore, ethical leaders prioritise the growth of
those being served by focusing on empowering and developing them and creating value for the
community instead of just focusing on the functionalist outcomes of organisational performance and

profit (Sarayrah, 2004).

2.10.3.4 Humanitarian

Islamic teachings support humane orientation by associating duties and behaviours with
humanitarianism and goodness, and serving God (Ali, 2011; Beekun and Badawi, 1999,
Gumusay,2019; Shuhari et al., 2020). The Prophet Muhammad said “The parable of the believers in
their affection, mercy, and compassion for each other is that of a body. When any limb aches, the
whole body reacts with sleeplessness and fever.” (Sahth Muslim, n.d. ). Hence, the Islamic view of

ethical leadership is concerned with the welfare of others, social support and compassionate and
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humanitarian behaviours that are not limited to one’s family or individualistic interest but instead

include a humanitarian concern for everyone within society (Ali, 2011).

2.10.3.5 Role Modelling

The Arabic terminology ‘Qudwah’ is commonly used when referring to ethical leadership (Almarshd,
2021). It means an ideal or a model to be followed. In Islamic leadership, the Prophet Mohammed
represents the ideal leader who most closely embodies the role model of leadership (Jamil, 2015). The
Qur'anic guidance always urges people and any leader to follow his example and summarised the
importance of the role model in the following line: "Surely there was an excellent example for you in
the Messenger of Allah, for all those who look forward to Allah and the Last Day and remember Allah
much" (Qur'an, 33:22). That is, leaders should act as a role models for their followers by following
Mohammed as a role model (EI Syam, 2017). Hence, by doing so, they can show a high level of
standards of moral and ethical conduct, making them deeply respected and trusted by followers. The
4th Kalifah Imam' Ali ibn Abi Talib asserted the importance of a role model: "with respect to their
morals, people resemble their rulers more than they resemble their fathers" (Ali ibn Abi Talib as cited

in Zhao, 2008 P. 296).

Overall, Islamic leadership is a value and virtue-centric approach, given that this approach emphasises
commitment to values and virtues. The monotheistic mind-set forms the core of the moral character of
an ethical leader and represents a psychological contract in which the leader has an inner faith and
consciousness of his/her duty toward God and is aware that he/ she is accountable to God for their
actions. However Islamic ethical leadership principles are based on mutual consultation, moral and

social justice, social welfare, humanitarian and role Modelling

2.11 The comprehensive view of ethical leadership in the cultural context of Oman

Since Omani culture has two main influences: Islamic religion and social norms, including tribal

traditions, customs, and values (Al-Araimi, 2012), therefore, Omani leadership is a product of these
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two main sources. By far most leadership research related to Arabic culture to date tends to ignore the
distinction between social norms and Islamic values and their influence in conceptualising leadership
in the Arab World. The majority of current literature has addressed the cultural influence of Arabic
culture either by focusing on Islamic values as a conceptualising of Islamic leadership (e.g. Ali, 2011,
Beekun and Badawi, 1999; Egel and Fry, 2016; Faris and Parry, 2011; Shuhari et al., 2020), or further
focusing on generic analyses of culture without highlighting the distinction such as GLOBE study and
other “meta-" research that concerns with the influence of culture in the Middle East(e.g. Alsuood and
Youde, 2018; Common, 2011; Dwairy, 2019; House et al., 2004; Hofstede, 1980; Karacay et al., 2019;

Metcalfe and Murfin, 2011).

Therefore, the current research pursues an integrative approach to Omani ethical leadership and
synthesises paternalistic leadership and Islamic leadership, which are the two dominant leadership
styles in various ethical leadership literature in Arab culture. Drawing from a discussion of the existing
literature reviewed in this chapter, it can be seen that the paternalistic leadership style aligns with the
Omani social norms, which are centred on in-group orientation, hierarchy and submission to authority,

and low adherence to formal regulations and rules as illustrated in figure 2.2.

Figure 2. 2 Paternalistic leadership
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Source: the author
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Meanwhile, Islamic leadership cannot be ignored since Islamic religion influences the attitudes and
behaviour of Omani people in almost all aspects of life, including values, beliefs, behaviours, rules,
and morals. The monotheistic mind-set forms the core of the moral character of an ethical leader and
represents a psychological contract in which the leader has an inner faith and consciousness of his/her
duty toward God and is aware that he/ she is accountable to God for their actions. Islamic ethical
leadership is illustrated in figure 2.3. While paternalistic leadership focus on personal relationships,
the hierarchical culture and excessive low assertiveness, Islamic leadership is built on a monotheistic
mind-set that enhances one's self-awareness and self-control. Therefore, based on one's internal values,
which are guided by Islamic values, individuals can overcome the negative side of paternalistic
leadership, i.e. the negative side of personal relationships, the hierarchical culture and excessive low

assertiveness.

Figure 2. 3 Islamic leadership

Islamic Monotheistic mind- Islamic
Values set, Leadership
Self awareness and
Self Control (Value-based)

Source: the author

Therefore, these two identified ethical leadership theories contribute to the development of the
conceptual framework of the research and serve as the framework to discuss the research findings and
compare them with ethical leadership from the Western perspective whenever is needed. However, the
current review of ethical leadership from a Western perspective and ethical leadership in the cultural
context of Oman in this chapter revealed that both perspectives intersect and overlap somewhat. These

overlapping parts represent the main aspect of ethical leadership, namely: Value-based approach
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(Integrity- Self-awareness), role modelling, care for others, humanitarian and participative or leader-
centric. The key distinction between the two models is that the Western models are leader-centric,
whereas the Omani culture emphasises relationships and participation. This is why it is important that
followership is considered in the Omani context (and also why the perceptions of followers are
important). Table 2.1. illustrated synthesis of ethical leadership from an Omani and a Western

perspective.

Table 2. 1 Synthesis of ethical leadership from an Omani and Western perspectives

Synthesis of attributes Ethical leadership from an Ethical leadership

Omani Perspective from Western
Perspective

Value-based approach X X

Integrity

(Self-awareness)

Participative X -

(consultation)

Leader-centric - X

Humanitarian X X

Care for others X X

Role model X X

Source: the author

2.12 A Summary of Gaps in the Literature

An initial review of the literature in the previous sections which related to the two streams of the
research, namely ethical leadership from a western perspective and ethical leadership in the cultural

context of Oman, has revealed and highlighted a number of gaps in that literature. In terms of the
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ethical leadership from a western perspective literature, three main gaps are found. Firstly, ethical
leadership has been largely based on Western philosophical traditions and has tended to focus on
Western corporate experiences. There is a significant concern which has been highlighted by many
researchers that the majority of ethical leadership literature mainly represents the Western view and
fails to conceptualize and measure ethical leadership cross-culturally (e.g., Brown and Trevifio, 2006;
Miheli¢ and Lipi¢nik, 2010; Resick et al., 2011; Yuan et al., 2021). Hence, these residual concerns
regarding deep differences in cultural outlooks, have led to the emergence of interest in developing
indigenous theories to explain the ethics of leadership beyond Western contexts. The imperative here,
is for a culturally coherent ethical discourse that is likely to be based on local values and norms of each
culture. This call has been raised by Sigurjonsson et al., 2022 and Yuan et al., 2021, aligning with
several calls that have been raised previously for a deeper understanding of culturally-specific
expectations for ethical leadership and behavioural ethics across culture (Brown and Mitchell, 2010;

Ko et al., 2018; Resick et al., 2011; Zhu et al., 2019).

Secondly, drawing from a discussion of the existing literature reviewed in this chapter, it could be
argued that current research on ethical leadership focuses on an empirical-descriptive Western-based
perspective. (Eisenbeiss, 2012; Giessner and van Quaquebeke, 2010; Gibson, 2022; Flanigan, 2017;
Price, 2017; Lemoine et al., 2019). Flanigan (2018) and Price (2018) argue that ethical leadership
theories neglect to actively engage with the moral foundations of ethical leadership, demonstrating that
scholars do not develop ethical arguments to justify their assertions about ethical leadership. The lack
of normative approaches in ethical leadership literature makes ethical leadership theories vague
constructs as they do not specify any particular norms ethical leaders can refer to (Eisenbeiss, 2012).
Ethics is bound up with the normative question of ‘what ought one to do’ (Gibson, 2022). Therefore,
anchoring ethical leadership to respective moral foundations affords opportunities to prevent ethical
relativism and clarify inclusion and exclusion criteria for ethical leadership’s constituent content

(Eisenbeiss, 2012; Lemoine et al., 2019). Bellah (1983, p. 373) confirm that “Without a reference point
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in the tradition of ethical reflection, the very categories of social thought would be empty.”
Consequently, several call has been raised for more collaboration between normative and descriptive
approaches in ethics research and demanded specification of the relevant norms for ethical leadership
(Eisenbeiss, 2012; Giessner and van Quaquebeke, 2010; Gibson, 2022; Flanigan, 2018; Price, 2018;

Lemoine et al., 2019).

Thirdly, ethical leadership theories, including transformational (Bass,1985; Bass, 1990; Bass and
Avolio, 1990; Bass and Steidlmeier, 1999; Burns 1978; Burns, 2004), authentic (Avolio and Gardner,
2005; Gardner et al., 2005; George, 2003; Luthans and Avolio, 2003), servant (Greenleaf, 1977; Laub
1999; Liden et al.'s 2008), and ethical (Brown et al., 2005), offer leader-centric approach. However,
scholars criticize mainstream ethical leadership research for its abstract view, which focuses on what
makes a leader act in ethical ways and ignores the role of followers. Followership is a morally salient

facet of leadership as well (Baker, 2007; Hollander, 1992; Uhl-Bien et al., 2014).

As for the literature regarding ethical leadership in the Omani cultural context, there are two important
gaps found in the current literature. Firstly, there is limited research on ethical leadership in Arabic
cultures such as Omani culture and what is available is largely built on an understanding of ethical
leadership from a Western perspective. For example, Al-Omari et al. (2020); Tahir (2020) use the

Ethical Leadership Scale (ELS) that was proposed by Brown et al. (2005).

Secondly, most leadership research related to Arabic culture to date tends to ignore the distinction and
relationship between social norms and Islamic values and their influence in conceptualising leadership
in the Arab World. The majority of current literature has addressed the cultural influence of Arabic
culture either by focusing on Islamic values as a conceptualising of Islamic leadership (e.g. Ali, 2011;
Beekun and Badawi, 1999; Egel and Fry, 2016; Faris and Parry, 2011; Shuhari et al., 2020), or further
focusing on generic analyses of culture without highlighting the distinction such as the GLOBE study

and other “meta-" research that concerns with the influence of culture in the Middle East(e.g. Alsuood
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and Youde, 2018; Common, 2011; Dwairy, 2019; House et al., 2004; Hofstede, 1980; Karacay et al.,

2019; Metcalfe and Murfin, 2011).

Drawing from the gaps in the literature, this thesis seeks to address these gaps by empirically studying
ethical leadership in the Omani cultural context. The aim of this current research is to develop a
conceptual theoretical model of Ethical leadership from an Omani perspective. This a conceptual
theoretical model seeks to address the normative gap in ethical leadership literature by specifically
examining how Omani leaders and followers conceptualize ethical leadership and how their
perceptions are shaped by a cultural context. A review of the pertinent literature reveals that the Omani
cultural context has two main influences: Islamic religion and social norms, including tribal traditions,
customs, and values (Al-Araimi, 2012). These two forces works as a source of ethics in the Omani
society. Therefore, the conceptual theoretical model form an Omani lens provides a normative

approach from an Omani perspective to ethical leadership and transfers it to the social sciences.

2.13 Chapter Summary

The first part of the chapter begins with a review of literature relating to ethical leadership from a
western perspective, including transformational, authentic, servant, and ethical leadership. It has been
concluded that ethical leadership is a paradoxical issue, and the attempts to solve its paradox are
difficult. It is better to accommodate it is better to acknowledge the competing tensions of a variety of
ideas and viewpoints. Interestingly, like the broader domain of leadership theories, ethical leadership
theories complement each other and share a plethora of commonalities. Three main commonalities
have been highlighted, namely: Value-based approach (integrity and self-awareness), Influence—based

approach (role modelling) and Leader- centric approach.

The chapter then reviews the relationship between culture and leadership. A review of literature has
found that scholars have raised concerns regarding reliance on Western perspectives in conceptualising

ethical leadership. These residual concerns regarding deep differences in cultural outlooks, have led to
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the emergence of interest in developing indigenous theories to explain the ethics of leadership beyond
Western contexts. The imperative here is for a culturally coherent ethical discourse that is likely to be
based on each culture's local values and norms. Drawing from this critical issue, the second part of this

chapter moves on to review relevant literature on ethical leadership in the Omani cultural context.

The chapter then extensively reviews the concept of ethical leadership in the Omani context,
emphasising the two main approaches to it, namely paternalistic leadership and Islamic leadership
approaches. The relevant literature on both approaches is reviewed. It has been concluded that the
paternalistic leadership style aligns with the Omani social norms, which are centred on in-group
orientation, hierarchy and submission to authority, and low adherence to formal regulations and rules.
On the other hand, Islamic leadership cannot be ignored since Islamic religion influences the attitudes
and behaviour of Omani people in almost all aspects of life, including values, beliefs, behaviours,

rules, and morals.

Based on this review, the current research proposes an integrative approach to Omani ethical
leadership which synthesises paternalistic leadership and Islamic leadership, which are the two
dominant leadership styles in various ethical leadership literature in Arab culture. Therefore, these two
identified ethical leadership theories contribute to the development of the conceptual framework of the
research and serve as the framework to discuss the research findings and compare them with ethical
leadership from the Western perspective. However, the current review of ethical leadership from a
Western perspective and ethical leadership in the cultural context of Oman in this chapter revealed that

both perspectives intersect and overlap somewhat.

86



Chapter Three: Research Methodology
3.1. Introduction

This chapter describes the research philosophy which underpins the research and discusses the research
process in order to guide the investigation into the exploration of how Omani leaders and followers
conceptualize ethical leadership and how their perceptions are shaped by a cultural context. The
chapter will begin with an exploration of the research philosophy which underlies the research. This
is followed by a justification and explanation for the design of the research, which includes the sample,
methods of data collection, and analysis. Finally, a section examining the trustworthiness of the
research and ethical considerations. Figure 3.1 shows the research design framework which is informed

by the framework of (Saunders et al., 2019).

Figure 3. 1 Research design framework
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Source: Author based on Saunders et al. (2019)
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3.2. Research philosophy

The philosophical stance embodies the system of assumptions and beliefs which underlie the
researcher’s view of the development of knowledge at every stage in research (Creswell, 2014;
Saunders et al., 2019). It is precisely what the researcher is doing, whether consciously aware or not,
when embarking on research. He /she makes a number of different assumptions to develop knowledge
in a particular field, which in turn has significant impact on what the researcher does and how to
understand what it is he/she is investigating (Burrell et al., 2016; Johnson and Clark, 2014). This
includes ontological assumptions (the nature of reality), epistemological assumptions (how to know
reality), and axiological assumptions (the extent and ways the researcher’s values influence the
research process). Thus, these consistent sets of assumptions will allow the researcher to design
credible and coherent research, in which the methodological choice, data collection method, and

analysis processes all fit together (Saunders et al., 2019).

However, adopting a particular philosophical paradigm according to a particular set of established
assumptions in any study or research is considered as a lens through which the fieldwork and analysis
are seen (Burke, 2007). Therefore, with philosophical paradigms that are common used in social

science research in mind, the researcher adopts the social constructivist paradigm for this study.

3.2.1 Social Constructionism

In this research, the researcher adopted Social Constructionism over other paradigms for three main
reasons. Firstly, it emphasizes that the concept of ethical leadership is a co-constructed reality as a
result of the processes and outcomes of interaction among and between social actors (Fairhurst and
Grant, 2010). Culture, communicative practices, and other symbols occasioned by the Omani context
are an integral part of the processes by which the concept of ethical leadership is constructed in the
specific context of Oman (Fairhurst, 2009; Fairhurst and Grant, 2010). In this sense, ethical leadership

is not a leader-centric approach only, as social constructionism endorses the influences of followers'
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thoughts and actions and their ability to make sense of and evaluate their organizational experiences
(Gronn, 2002), and it emphasizes that ethical leadership is constructed by the shared meaning of

humans in a specific context (Klenke, 2016).

Secondly, Social Constructionism reflects the researcher’s view of the world. In this research, the
researcher endorses the social view of ethical leadership because it is a controversial issue subject to
the effect of social interaction and consensus interpretations in a specific context, not an issue that can
be settled or decided by objective criteria. As an insider researcher, the researcher already has some
understanding of ethical leadership, a “pre-understanding” (Alvesson and Sandberg, 2022, p. 2). This
pre-understanding comes from human social interactions that produce and reproduce the social
structures and actions people know as reality (Luckmann, 1966). The researcher has been brought up
with Islamic values and Omani social norms. Statements such as “I feel this is right” or “I think this is
unethical” already have been formed since childhood. As a social constructivist researcher, the
researcher considers himself a part of what is being researched and values views and opinions through
personal interaction with participants more highly than data collected expressly through an anonymous
questionnaire (Flick, 2009). From this perspective, the researcher and participants interact and

influence each other in meaningful ways to construct the meaning of ethical leadership in their context.

Thirdly, as the aim of this research is to explore how Omani leaders and followers conceptualize
ethical leadership and how their perceptions are shaped by a cultural context, Social Constructionism
is an appropriate philosophical paradigm as it supports the exploratory nature of this research. To
understand this paradigm, it important to see this paradigm through the lens of ontology, epistemology,

and axiology, a discussion of which follows.

3.2.2 Ontology

Ontology is the term for assumptions concerning the nature of reality or social entities, which is aimed

at finding explanations of what is true about the phenomenon that is under exploration, whether by
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seeking an understanding of ideas or by linking cause with effect (Saunders et al., 2019). These
assumptions take the form of either objective views in describing reality or subjective views in which
the reality is realized and constructed from psychological processes, such as beliefs and memories, and
social factors, experiences, and interactions (Smith et al., 2002). Therefore, these assumptions

determine the entire pathway of the research from introduction to conclusion.

Social Constructionist researchers assume that realities or social entities are multiple (Guba and
Lincoln, 1989). Thus, the ultimate truth is regarded as not existing and reality is changing and
subjective (Kamal et al., 2019). In the current research, which aims to explore how Omani leaders and
their employees construct the meaning of ethical leadership, the researcher sees that reality is socially
constructed within the Omani context, relative to Omani culture and produced from interactions
between social agents. Social reality is not separate from individuals, both are inextricably interwoven
and shaped by each other; i.e. ethical leadership becomes socially meaningful when it is socially
constructed by shared meaning (Endres and Weibler, 2017). Thus, the meaning of the ethical
leadership concept is not a universal reality but can be understood by Omani people within their social,
historical and cultural context (Carsten et al., 2010). It is subjectively constructed through consensus
formed by the actors within the research process (Crowther and Lancaster, 2009). Therefore, it is the

aim of the researcher in this research to understand such interpretations in the specific context of Oman.

3.2.3 Epistemology

6Epistemology is the term for assumptions concerning the study of knowledge: i.e. what constitutes
valid and acceptable knowledge (Burrell et al., 2016). These assumptions underpin the most effective
methods of inquiring into the nature of the world and give a large choice of methods (Smith et al.,
2002). However, epistemology consists of two main paradigms: the interpretive and the positivist
(Bryman, 2015). The Positivist researcher tends to be termed objectivist and offers the best scientific

evidence to be considered objective and generalizable. Meanwhile, the Interpretivist tends to be termed
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subjectivist and offers a new understanding of the world and a rich and complex view of organizational

realities based on the contexts and experiences of different social entities (Bryman, 2015).

In this research, the researcher is following the interpretive logic of inquiry. The researcher's authority
of knowledge is produced from a knowledge community of Omani people who negotiate, draw a
consensus, and contest about the truth of ethical leadership (Denzin and Lincoln, 2008). Therefore, the
researcher assumes meaning-making is a relational process. Continuous interaction and
communication create ethical leadership knowledge that Omanis share in their context (Resnick et al.,
2001). This does not imply that Omani individuals do not have their own perspectives, but that

perspectives ultimately create meaning by their social context (Endres and Weibler, 2017).

As a social constructionist researcher, the researcher assumes knowledge can be developed through
the interpretation of what is socially constructed within the Omani context. The multiple interpretations
and realities are constructed between researcher and participants (Grey, 2014). Thus the
epistemological stance of this study is subjectivist and humanistic in nature, and the researcher and the
participants interact meaningfully and affect each other to construct a shared meaning of ethical

leadership influenced by the cultural values of the Omani context (Creswell, 2017; Lincoln, 2016).

3.4 Axiology

Axiology refers to the impact of the researcher's values, ethics, and beliefs on the research (Saunders
et al., 2019). In this research, the researcher is an insider-researcher. An insider-researcher may be
defined as" a scholar who is native to the research setting and who conducts research involving
populations of which s/he is also a member" (Chammas, 2020, p.537). With regards to the social
background from which the researcher dwells, the researcher is a Muslim, Arabic-Omani man, born
and raised in Oman. The researcher has worked for the Omani government for 15 years at a mid-
managerial level. For fifteen years, the researcher has been involved in leadership roles and

experienced the influence of culture on the daily transactions in Omani organisations. Through this
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work, | had exposed to personal visits or telephone calls from family members, friends and
acquaintances to ask for selection, recruitment, training and promotion. The researcher had become
acutely aware of cultural influence that could impact leadership. The researcher's fifteen years of
experience in the field served as a solid backdrop to the research and meant that the researcher's
experience of ethical leadership is constituted from this background, from which he primordially
grasped experiences of ethical leadership. Therefore, the researcher is researching a topic he/she is
familiar with and had has already exposed to ethical dilemmas during his work, provoking his interest

and a passion for investigating ethical leadership.

Scholars have pointed out that a researcher's involvement in the dynamic interplay of research can be
extremely valuable (Unluer, 2012). Being an insider researcher has various positive impacts on the
current study. Firstly, the researcher's familiarity with the Omani cultural context helps him to better
understand the influence of culture in ethical leadership as he already has live experience and
knowledge regarding the issue. The researcher shared many subjective positions with participants,
including race, class, gender, culture, history, and socioeconomic origin. Therefore, the researcher and
the participants understand the local Islamic values and social norms and speak the same language,
thus enabling a deeper understanding the ethical leadership. Secondly, being an “insider" helped the
researcher to carry out his research as his status enables him to have an advantage in a few aspects of
the research, such as having easy access to participants and getting permission to conduct the research

and to interview the participants.

The researcher conducted this study on how Omani leaders and followers conceptualise ethical
leadership and how their perceptions are shaped by a cultural context in their work with participants
from Omani organisations while myself was working in similar institutions. However, the researcher
was seeking a balance between two roles, as researcher and practitioner. Chammas (2020, p.539)
argues that " the insider-researcher must be careful and to walk the tightrope which is constituted by

the hyphen in the term insider-outsider". During the period of doing the current research, the researcher
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had undertaken much research-intensive training course from the University of Worcester focused on
the related issues of research method. This facilitates and bridges the gap between my role as a

practitioner and my role as a researcher.

3.2.5 Methodology

The methodological standpoint refers to how should the world be studied (Johnson and Clark, 2014).
The research method chosen in this research is qualitative. This method shapes the basis of this
subjective and social constructivist research and is considered sufficient to serve the purpose of this
exploratory research. There were a number of reasons why a qualitative method was selected for the

purpose of this research.

Firstly, Qualitative research is interested in the interpretation of social phenomena in its natural setting
to make sense of this phenomena in terms of the meanings people bring to the setting (Denzin and
Lincoln, 2008). This is precisely what the current study sought to achieve. The current research
research aims to explore how Omani leaders and followers conceptualise ethical leadership and how
their perceptions are shaped by a cultural context. The researcher perceives ethical leadership needs to
be explored in the specific context of Oman. That is because the researcher seeks to understand and
explore the meaning that Omanis ascribe to ethical leadership (Creswell, 2014). In other words, the

researcher attempts to capture the richness of Omanis' meaning of ethical leadership (Klenke, 2016).

Secondly, the researcher, by adopting this approach, sought extrapolation, clarification and
understanding of the ethical leadership phenomenon (Hoepfl, 1997). Therefore, the researcher, by
using one of the qualitative approach tools, which is semi-structured interviews, seeks a detailed and
complex understanding of ethical leadership by empowering participants to share their perceptions to
understand the context in which participants perceive the issue of ethical leadership. Interviews,
therefore, provided participants with the opportunity to fully elaborate on their responses to questions

while also choosing which aspects of their responses to focus on. Because of the researcher’s status as
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an insider researcher, interviewees were, therefore, willing to share information because they were
aware that ethical leadership topic is a hot topic, and they expected research results to convey their
views and contribute to highlighting this issue. As discussed in the introduction chapter, Omani society
has exerted social pressure through social media, criticising unethical leadership practices in Omani
organisations, whether in the public or private sector and demanding that leaders behave more ethically
and professionally, driven by their core values and with concern for people's real needs (Reuters,

2021). This societal interest demonstrated a willingness among participants to share views openly.

Thirdly, Qualitative research design is not rigid; it is flexible and can be changed to align with the
developing research processes. This involves that the data typically is collected in the participant's
setting, the data is analysed inductively building from particulars to general themes and the data is
interpreted based on the meaning of participants (Creswell, 2014). As such, qualitative research helped
the researcher to develop a conceptual theoretical model of Ethical leadership from an Omani
perspective. That is because the qualitative approach is primarily inductive as it is concerned with
developing and generating a new theory emerging from data (Klenke, 2016), and it produces a different

kind of knowledge than the knowledge produced from the quantitative approach (Creswell, 2014).

3.3. Research design

A research design provides a structure that guides the collection and analysis of data (Bryman, 2015).
Thus, it provides a specific direction for the research procedures and processes at each stage of the
research in a way that reflects the research aim and answers the research question (Grey, 2014).
According to Robson (2002) there are three research types that shape research design in terms of the

purpose of research, as each type serves a different end purpose.

The first type is a descriptive research which is aimed at presenting accurate data concerning the
phenomenon by a description of the nature of the research’s variables and components. (Robson, 2002).

The second type is explanatory research, which focuses on understanding and explaining the
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relationship between the variables and components of the research by finding a cause-effect link. The
third type is exploratory research: typically exploring the new insights and the emergent patterns of

phenomenon to acquire a deep understanding of the phenomena under-researched (Robson, 2002).

Exploratory research is adopted when there is little or no previous research that has been done and
there is not enough known about a specific phenomenon (Saunders et al., 2019). Hence, this type of
research is ideally suited to this research, as the purpose of the research is to explore ethical leadership
in the Omani context. As highlighted in Chapter one, however, ethical leadership in the Omani context
has not been clearly defined or studied. In fact, there is limited research on ethical leadership in
collectivist cultures such as Omani culture and they were built on an understanding of ethical
leadership from a Western perspective. For example, Al-Omari et al. (2020); Tahir (2020) use the
Ethical Leadership Scale (ELS) that proposed by Brown et al. (2005) to investigate ethical leadership.
Therefore, the research does not aim to just provide conclusive answers to the research questions;
instead, it explores ethical leadership in the Omani context in-depth, and ultimately develops a

conceptual theoretical model of Ethical leadership from an Omani perspective

3.3.1 The relationship between theory and research

Social science recognises three main approaches that represent the relationship between theory and
research which are deductive, inductive and abductive approaches (Saunders et al., 2019). A deductive
approach is concerned with developing hypotheses based upon existing theory and then designing a
research strategy to test the hypothesis (Wilson, 2010). It moves from theory to data and is concerned
with developing a theory by testing a set of theory-derived hypotheses. Therefore, the researcher
begins to highlight the related theory of the topic of interest and then derives logically specific
hypotheses that can be tested by assuming the relationship between them or empirical observations
(Wilson, 2010). The data are analysed statistically to accept or reject premises. This approach is most

likely to be informed by the positivist research philosophy as it emphasises testable hypotheses,
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structure, quantification and generalisability (Saunders et al., 2019). However, social sciences scholars
criticise this reasoning approach which relies on finding a cause-effect link and ignores humans'

interpretation of their social world (Saunders et al., 2019). Thus, they adopt an inductive approach.

The inductive approach usually begins with specific observations, which are constructed to create
general theories, from the particular to the general (Babbie, 2013). It moves from data to theory.
Research following this approach starts with a set of observations leading to the discovery of a pattern
that represents some degree of order among all given events (Babbie, 2013). The inductive approach
is often used in qualitative research methods (Bryman and Bell, 2007). However, as it is difficult to
achieve pure deduction or pure induction research, as most management research has elements of both
approaches (Saunders et al., 2019), abductive approach is adopted. The abductive approach is a
combination of deduction and induction. It moves back and forth using both approaches (Suddaby,

2006).

In this research, the researcher firstly used some elements of the deductive approach. The researcher
depended on the literature to build the interview questions and pursued a conceptual research
framework that synthesised paternalistic leadership and Islamic leadership, the two dominant
leadership styles in various ethical leadership literature in Arab culture. Secondly, the present research
depended significantly on participants' interpretation of their social world and making sense of their
views, perceptions and experiences. Hence, this study also is inductive as data collection is used to
explore ethical leadership in the Omani context, identify themes and patterns, and develop a conceptual
understanding from the collected data. The data collected are categorised into themes to be compared
with the existing literature and theories related to ethical leadership. Finally, an abductive approach is
taken to integrate the empirical data collected using both the inductive and deductive approaches for
critical analysis in accordance with the research objectives and to propose a prospective model for

ethical leadership in the Omani context, as well as recommendations for future research.
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3.3.2 Selecting The Omani Oil sector

The selection of the Omani Oil sector for the purpose of this study was due to a number of reasons
highlighted in the introduction chapter in section (1.3.2 Background of Omani Oil sector). The
researcher selected three of the largest companies in the Omani Oil sector to form a setting to explore
the perceptions of senior managers, middle managers and employees regarding the influence of Omani
culture on ethical leadership. Since the aim of this study is to explore how Omani leaders and followers
conceptualize ethical leadership and how their perceptions are shaped by a specific cultural context of
Oman, these companies were selected for the following reasons. Firstly, they are the major companies
in the Omani oil sector. Secondly, the majority of the workforce is Omanis. 70% of the workforce in
these companies is Omani. Thirdly, these companies totally or partly are owned by the Omani
government.

3.3.3 The research sample

Sampling requires choosing units of analysis (e.g. groups or people) in a way that reinforces the
researcher’s capability and ability to achieve the study aims by answering the study questions
(Saunders et al., 2019). The unit of the analysis indicates the group of cases or individual cases that
the researcher seeks to express or deliver something about when the study is done. In general, sampling
methods can be divided into two main techniques: probability sampling and non- probability

(Taherdoost, 2016). Figure 3.2 presents the different types of sampling methods.
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Figure 3 2 Sampling methods

[ Sampling Techniques

O\

Probability Sampling Non-probability Sampling
= Simple random = Quota sampling
= Stratified random = Snowball sampling
= Cluster sampling = Judgment sampling
= Systematic sampling = Convenience sampling

= Multi stage sampling

Source: Taherdoost (2016).

Qualitative researchers commonly use purposive, convenience, snowball, and theoretical sampling
methods (Gill, 2020). The choice of one of these methods is dependent on the philosophical
underpinnings and purpose of the study. This study adopts a social constructionist ontology and social
constructionist interpretivist epistemology. Thus, a big sample size is not necessary, as the purpose is
to generate in-depth data by investigating a small sample. In addition, the aims of the study further
specify the need for deeper data in order to get a comprehensive understanding of the influence of
culture on ethical leadership in the Omani context. Therefore, this requires deeper data from a small
sample. In the present research, the researcher used a combination of ~ Snowballing and Judgment
sampling methods. The justification behind using these sampling is selecting information-rich cases

that provide insight into the phenomenon being explored.

3.3.3.1 Snowballing sampling

Snowballing sampling as adopted for this research to identify participants who could elaborate their
perceptions on ethical leadership. In this technique, participants are identified by other participants
who may be included in the research (Robinson, 2014). It is regarded as an effective method for this

research because it helps to identify and select the participant who cannot be identified easily or are
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hard to reach (Mweshi and Sakyi, 2020). However, as this study targeted participants at various
leadership levels from the Oman oil sector including, senior-level managers, middle-level managers,
and employees, it was difficult to identify and reach individual on these positions. Therefore, the

snowballing method enabled the researcher to access them.

In the Omani context, social networks play a fundamental role and are considered as a facilitating
factor to get things done (Albusaidi, 2020; Al-Ghailani, 2005; Swailes and Fahdi, 2011). Hence, the
researcher used his social network to get the contact details of participants and identify possible cases
to participate in the research study (e.g. Ali, 2016). This included contacting friends, colleagues,
acquaintances and family members to help build up the required sample of individuals working in the
Omani Oil sector. Moreover, at the end of each interview, the researcher asked each interviewee to
provide recommendations for other possible participants. This approach is particularly useful to
identify people and secure the interviews for two reasons. The first reason is in the middle east, social
networks are the mechanisms by which research access is obtained because organizational research is
relatively uncommon in Oman and employees may be hesitant to talk about their workplace (Albusaidi,
2020; Common, 2011). The second reason is the sensitive nature of the topic of ethical leadership.
Omani society has exerted social pressure through social media, criticizing unethical leadership
practices in Omani organizations, whether in the public or private sector and demanded that leaders
behave more ethically and professionally, driven by their core values and with concern for people’s
real needs. Therefore, using the social network to reach the participants gave them a feeling of peace
of mind and encouraged them to speak freely about ethical leadership as they considered the researcher

as being trustworthy, since the researcher was introduced by someone known by them (Ali, 2016).
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3.3.3.2 Judgment sample

A judgment sample is one of the most widely used sampling methods, especially in the context of
qualitative research (Oppong, 2013). Basically, it is a method of sampling in which the researcher
selects units to be sampled based on his own existing knowledge or his professional judgment
(Taherdoost, 2016). As van Manen (2016, p. 92) notes, “we tend to learn more about life from some
people than from others”. That is, some people are able to draw on a deeper pool of experiences and
to provide a richer description. Although the researcher used his social networks and recommendations
from other participants to identify research participants, the most appropriate participants from
different departments and levels were identified based on particular knowledge already held about the
population (Knox and Burkard, 2009). The researcher is an Omani and has work experience at Omani
organizations for 15 years. By tapping into this practical experience, the researcher was able to evaluate

potential participants based on the following considerations:

e The depth and breadth of their professional experience, on the basis that this was expected to
yield exciting and insightful examples of ethical leadership, especially compared to individuals
earlier in their profession. Researchers acknowledge that authentic leadership skills are gained
from naturally occurring experiences in the workplace (Brown and Posner, 2001). Therefore,
participants' actual practice, relevant experience, views and cultural background enable the
researcher to conceptualize ethical leadership in the Omani context and understand the
influence of national culture on ethical leadership, which in turn constitutes the aim of the
research.

e All participants are Omani nationals: This study aims to explore how Omani leaders and
followers conceptualize ethical leadership and how their perceptions are shaped by a specific
cultural context of Oman. Therefore, the selected samples represent Omani culture.

o The researcher's pre-interview understanding of the participants, or those that recommended

them, suggested that ethical leadership was essential to them. The use of social networks helped
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the researcher to achieve that as a discussion between the researcher and mediator was to
identify participants who care about ethical leadership through their lived experiences during
their work.

« Both managers and employees are included: The samples include three groups. This includes
senior-level managers, middle-level managers, and employees. The first group includes top-
level roles such as Vice CEO, general manager, managing director, and executive manager.
The second group consists of those who are working in leadership positions reporting to the
top level, such as assistant directors, heads of departments, and team leaders. Meanwhile, the
third group includes employees from different departments in the selected organizations.
Although leadership theories recognize the importance of followership, the current literature is
leader-centric and gives far less attention to employees (Gardner et al., 2011; Leroy et al.,
2015). The researcher has had a list of potential participants with their positions based on the
recommendations from others. This was done through informal conversations with the
mediators regarding the positions, attitudes, interests, and educational levels of potential
participants. This helped the researcher to select the most appropriate participants from
different levels of management equally. Therefore, to answer the research question and yield
richer and more comprehensive research, the three groups were studied as the researcher
believes that all of them are key participants in leadership (Uhl-Bien et al., 2014). Also, the
researcher adopts social constructionism, which emphasizes that the concept of ethical
leadership is a co-constructed reality as a result of the processes and outcomes of interaction
among and between social actors. Therefore, the concept is constructed by the shared meaning
of leaders and employees in a specific context (Klenke, 2016).

The snowballing and judgment techniques secured twenty-seven interviews with managers and
employees in three leading companies in the Omani oil sector. These included nine interviewees at the

top management level, nine at the middle management level, and nine employees. Table 3.1 below
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highlights the organization codes and the variety of positions of the interviewed individuals’ codes in
each organization. However, to make sure their participation is voluntary, the researcher sent an email
for all participants attaching the Participant Information Sheet and Privacy Statement, Consent Form,
and interview Question Guide to be carefully read. These documents clearly explain the purpose of the
research, participants’ rights, the anonymity and confidentiality of participants’ information and data.

Through reading these documents, all participants were aware that participation was voluntary, and

thus they could withdraw from the interview process without any negative consequences.

Table 3. 1 Interviews

Organizations Participants levels and code
Code Top management Med employees
level management
Level
Organization No 1 3 Participants: 3 Participants: 3 Participants:

(Q) Q3 (T) Q2 (M) Q1 (E)
Q4 (T) Q6(M) Qs (E)
Qs(T Q10 (M) Q7 (E)

Organization No 2

3 Participants:

3 Participants

3 Participants:

(P) P2 (T) P3(M) P1 (E)
P5 (T) P6(M) P4 (E)
P8(T) P9(M) P7(E)

Organization No 3

3 Participants:

3 Participants:

3 Participants:

(X) X1 (T) X4 (M) X2(E)
X5(T) X3 (M) X6(E)
X8(T) X9(M) X7(E)

Source: The Author

2.3.5 Data collection methods

The required data for this research was provided by interviews. Interviews are considered as a primary
source and means for data collection in social constructivism (Turner, 2010). This method was adopted
because it allows gathering in-depth information and obtaining the story behind a participant’s

perceptions and experiences of ethical leadership (Algarni, 2018). Therefore, it is an effective way to
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assist the exploration of the constructing of the meaning of ethical leadership in the Omani context

(Lewis-Beck et al., 2012).

In general, there are three main methods of interviews. The first method is the structured interview in
which an identical structured sequence of questions is used to be asked to interviewees (Klenke, 2016).
The second method is the unstructured interview. It is an open style of the interview as there are no
pre-determined questions and interviewees are given the chance to speak in an open way (Rubin and
Rubin, 2012). The third method is the semi-structured interview in which a list of questions and themes
are used to be covered during the interview and the researcher is flexible about the number of questions

and the order (Whiting, 2008).

Semi-structured interviews were employed for this study based on the following considerations. First,
this type of interview allows exploring the perceptions of respondents concerning sensitive and
complex issues (ethical leadership) and serves the exploratory nature of this study (Barriball and Rgn,
1994; Rapley, 2001). That is because the semi-structured interview enables probing for more detailed
information and clarification of answers (Sivaji and Tzuaan, 2012) and allowing some exploration
when new issues or topics emerge in addition to central topics (Klenke, 2016). Second, semi-structured
interviews help the varied participants in terms of communication capabilities, personal histories, and
educational levels to better understand the questions and encourage them to answer freely using their
terminology. This is because semi-structured interviewing allows for flexibility in question
formulation and word choice while retaining meaning (Treece and Treece, 1977), acknowledging that
not every word has the same meaning to every participant, and not every participant uses the same
terminology (Klenke, 2016). Finally, it allows the researcher to abbreviate the research themes into

questions that enable the interviewees to discuss them (Madill et al., 2001).

Therefore, in this study, a semi-structured interviewing protocol was employed and interviews have

lasted between approximately forty-five to sixty minutes. The researcher encouraged interviewees to

103



talk informally, freely and in a friendly manner to build trust, as trust is a fundamental demand for
gleaning information in a personal discussion (Smith, 2011). All interviews were conducted online due
to coronavirus considerations that require work from home to contain the increasing spread of
coronavirus at that time. These conditions created an environment where respondents could talk freely
about their opinions and perceptions (Smith, 2011). Before each interview, the researcher emailed all
participants and asked them to read the Participant Information Sheet and The Privacy Notice and

complete the Worcester University Informed Consent Form (see Appendix 1 and 2).

3.3.6 Interview schedule

The interview schedule was divided into two main sections. The focus of the first section was
understanding ethical leadership and that of the second was understanding the influence of culture.
This was done to ease good communication flow to produce richness and depth of data from which
themes could be extracted (Myers and Newman, 2007). The schedule of the interview was designed in
line with Leech (2002) suggestions to begin with general questions and then continues to more direct,
probing questions. Table 3.2 below presents a guide to the development of the interview questions,

providing clarification into the underlying thoughts that informed the questions.
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Table 3. 2 The Source of Interviews Questions

Understanding ethical leadership

How would you describe a successful leader or leadership? (Prompts:
in general, in terms of ethics)

From your perspective as a leader/ an employee, do you think being
ethical is important in leadership? Can you please explain your
answer?

Introductory questions and highlight the
importance of ethics in leadership

From your point of view could you please describe ethical leadership
as you understand it?

What processes does your organization have to report any unethical
practices?

From your experience, could you please provide general examples of
what you think constitutes ethical/ unethical leadership in Omani
organizations?

As a leader/ an employee, how do you consider ethical issues when
using your power in your work? (How, examples)

Think about a specific situation where you consider that you
demonstrated ethical leadership. Describe this situation and explain
why you consider your leadership was ethical?

From your perspective as a leader/ an employee, if you face an ethical
dilemma, will comply with codes of conduct or will you behave more
flexibly, taking into consideration the personal circumstances of an
offender? (Prompts: why, examples)? (Prompts: why, examples)

What would you do if you realized you would have to do something
you considered unethical in order to get a vital transaction/ process
done?

What do you consider to be ethical when leading others?

What personal characteristics and behaviours do you think an ethical
leader needs to exhibit?

From your point of view, what is the source of ethics in Oman? Does
this source encourage and emphasize the characteristics and
behaviours of ethical leaders that you have mentioned previously (in
part 1)? If culture is mentioned here, ask to elaborate / give examples?
if not ask:

Do you think Omani national culture affects ethical
leadership in your organization? How? (examples, positive
or negative affect)

What aspects of Omani culture do you think influence
ethical leadership? (Prompts: social and personal relations,
religion, tribal system, hierarchy, etc.)

Based on your rank and position in the hierarchy, if you
take into consideration cultural aspects what do you think
are the implications of that?

From your point of view, why do you think we sometimes
hear about unethical leaders in Omani organizations? Why
do you think that happens (based on what has been
published on official media)?

Source: The Author
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These questions have been designed to glean
out perceptions and opinions on How do
Omani leaders and employees conceptualize
ethical leadership. These questions allow
participants to talk about the real practices
occurring in their organizations ‘the real
world’.

Therefore, they address the following
objective:

-Critically assess the concept of ethical
leadership from an Omani perspective and
identify the main characteristics and
behaviours of ethical leadership in the
Omani context by reflecting on how the
Omani ethical leaders are perceived.

These questions have been designed to glean
out perceptions and opinions on how Omani
culture influences ethical leadership.

By asking these questions, the researcher
aims to answer one of the second main
research questions: How does Omani
national culture influence perceptions of
ethical leadership in the Omani Qil sector?
And to address the following objectives:

-To identify the Omani national cultural
normative ethical foundations.

-To assess their influence on perceptions of
ethical leadership in Oman.

-To critically assess the relationship between
the Omani national cultural normative ethical
foundations.




3.3.7 The permission to conduct the interviews

The permission to conduct the interviews and access to participants was complicated as there was no
specific authorized person who could give the researcher such permission in the selected organizations.
Omani organizations are usually hesitant to participate in research and studies (Al Busaidi, 2020).
Therefore, the researcher sought permission from the Ministry of Energy and Minerals instead, as the
chosen companies are owned by the Government of Oman and come under the ministry umbrella. The
researcher sent a letter to the ministry, indicating the significance of the research and seeking
organizations’ collaboration to gain access and facilitate the field research process. The letter has
achieved its purpose and was welcomed by the undersecretary who sent a letter to the selected
companies informing them to facilitate the field research process. Then, the researcher got a response
from each company. An authorized person from each company contacted the researcher to discuss the
requirements. Herein, both the researcher and the contact person agreed that the selection of

participants is under the researcher's responsibility to assure the confidentiality of participants.

3.3.8 Pilot Study

The implementation of a pilot study is considered an important part of the interview preparation
processes as it allows the researcher to make revisions before the main study, and highlights flaws and
other weaknesses within the interview design (Brinkmann and Kvale, 2018). In this study, the
researcher conducted three pilot interviews with three participants who were included in the main
study, including one from the top management level, one from the middle management level, and one
employee (Turner, 2010). As a result of the pilot interviews and after discussion with the pilot
interviewees who were native Arabic speakers, the researcher deleted two questions because their
answers were the same as other questions. In addition, some Arabic wording was changed to make it
less sensitive and some questions were modified to make them clearer in terms of the Arabic language.

For example, in question 16 in section 3 of ‘“'Interview questions guide": From your point of view, why
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sometimes we hear about unethical leaders in Omani organizations? why do you think that happens
(based on what has been published on official media)? The researcher changed the word of "unethical
leaders" to " unethical practices". The second is that since the term of culture in Arabic might bear
multiple-meaning, the participants of the pilot study suggested to brief participants of what | mean by
the word ‘culture’, so participants can get the required meaning of the term "culture" easily in this

context.

3.4 Data Analysis

After collecting and generating the required data, data analysis becomes the next crucial step as it aims
to give meaning to the collected data (Corbin and Strauss, 2015). It is an ongoing process that allows
the researcher to become immersed in the data by moving back and forth between the mass of collected
data in order to bring interpretation and structure to it (Vaismoradi et al., 2016). In this research, the
researcher used thematic analysis as a way to analyse collected data from the interviews. According to
Braun and Clarke (2006, p.79) "thematic analysis is a method for identifying, analysing and reporting
patterns (themes) within data". This method helps the researcher to identify and describe the explicit
and implicit ideas, and code them into themes and patterns for analysis purposes. These themes are
data-driven and are identified as deductive or inductive (Flick, 2014). A deductive way tends to
identify pre-existing coding themes from existing theories. Meanwhile inductive themes are identified

and discovered from the data itself, not by a pre-existing coding framework (Patton, 2002).

As there is not enough known about ethical leadership in the Omani context, thematic analysis allows
extracting patterns and themes of the interviewer’s views to provide specific details and interpretations
about ethical leadership in an Omani context. The interviewer’s views provide specific details about

ethical leadership in an Omani context because they are practicing it in real life.
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3.4.1 Language issues

Researchers have long acknowledged the significance of language in constructing and describing our
social world (Temple and Young, 2004). Therefore, as the current research seeks to understand
experiences, opinions, attitudes, values and processes related to the informants’ ethical leadership,
language is used to express meaning and influences how meaning is constructed (Nes et al., 2010).
The interviews with the participants were carried out using the Arabic language. This was done to
ensure that all participants could express themselves comfortably and communicate what they want to
say, as the Arabic language was their mother language. On this basis, all the interviews were
transcribed into written Arabic format. The researcher, taking care to ensure that all the points had
been documented, did the interview transcriptions. In order to ensure that the transcription of the data
was done correctly and in a manner that conserved the intended meaning of this data, the researcher
listened again to the interview to check that all responses had been written. After this, all transcripts
were read again to develop a more thorough understanding of them. This helped the researcher begin
to actively engage with, and make sense of the data, a process that would be beneficial for the

researcher when having to code and categorise the data at a later stage (Braun and Clarke, 2006).

Since the researcher is fluent in the language of the community, he was aware of the set of assumptions,
feelings, and values that language carried. Therefore, the researcher chose to keep all transcripts in
Arabic format for analysis purposes. The researcher did not fully translate all of the transcripts, but
only the data that was selected based on the thematic analysis. The rationale for using the Arabic
transcripts is that the researcher is Arabic, and hence the Arabic transcripts help the researcher to
become familiarized with the data as well as to understand the data deeply and easily. This was helpful
to capture the richness of the words and stories of individuals, which in turn enabled the researcher to

interpret the context and meaning of those words, and stories.
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The selected data from the transcripts were translated from Arabic to English by the researcher. This
could potentially have been a complex process, including a focus on the interpretation of words, as
well as the provision of an intelligible translation in the light of contextual meaning (Esposito, 2001).
Also, to ensure that “identity/culture” of language was not omitted (Temple and Young 2004, p.174),
involving the use of narratives, metaphors and Omani slang. Therefore, to address such concerns about
the validity of the translation, the researcher adopted an approach highlighted by Esposito (2001, p.
572) which emphasises that "to translate according to a ‘meaning-based, rather than word-forword
interpretation”. In order to ensure that, the researcher went through the interview recordings to verify
that the translation was sufficient in a manner that conserved the intended meaning of this data and
preserved the original meaning of what the interviewee said. In addition, the review was done with the
assistance of my sister who is an English teacher (she obtained her certificate at a university that uses
English as a medium of teaching). Reviewing by myself and with the assistance of my sister was
important to ensure accuracy and agreement, particularly as both of us being that Arabic is our mother

tongue and English is our second language.

3.4.2 Data Analysis Steps

For analysing collected data, the researcher followed Braun and Clarke’s (2006) model of thematic

analysis due to its simplicity and clarity. This model involves several stages and is discussed below.

e Familiarisation with the Data: All the interviews were transcribed into written Arabic format
(See Appendix C as it shows pictures of an example of an interview transcript). The interview
transcriptions were done by the researcher, taking care to ensure that all the points had been
documented as discussed in section 3.4.1. For accuracy, the researcher listened again to the
interview to check that all responses had been written. After that, the transcripts were read and
re-read in order to enhance familiarity with the data and develop a more thorough

understanding of them. This helped the researcher begin to actively engage with, and make
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sense of the data, a process that would be beneficial for the researcher when having to code
and categorise the data at the next stage (Braun and Clarke, 2006). Then transcripts were
uploaded in MaxQDA and were organized by participants' and organizations' codes and

numbers, as the next picture illustrates.

Picture 1: transcripts that uploaded in MaxQDA
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. Generating Initial Codes: Codes refer to labels or sub-themes attached to identified

themes and this has been guided by the literature that helped to shape the research questions
(Braun and Clarke, 2006). This step started with the careful reading of the transcripts to
generate ideas, make sense of data and in order to gain familiarity with the main issues and
significant data. Vaismoradi et al. (2015:103) argued that “the ability to generate ideas and
make sense of data depends on researchers’ closeness to data through immersion”. However,
this step involves the generation of initial codes, where meaningful units of the data are
highlighted by the researcher. Each unit refers to a phrase, a sentence, or a series of sentences
that convey one idea. Hence, the researcher assigned codes to sentences, paragraphs or sections,
making sure each of these codes represented one idea about the data (See Appendix D as it

shows an example Sample of the coded text of one participant’s transcript). This step helped
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the researcher to make links between different parts of the data and to identify the most

important information (Leavy, 2014). The next picture shows the list of codes.

Picture 2. the list of codes
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« Searching for Themes: It is argued that for a qualitative researcher identifying themes is the

primary task in the analysis of data. Braun and Clark (2006) referred to themes as meaningful

patterns in the data which the researcher has identified as important for the interpretation and

relevant to the research question. Accordingly, the codes identified in the previous stage were then

organised and sorted into potential subthemes based on their similarities and differences. The codes

were reduced in this phase to sub-theme and then to four main themes that addressed the research

questions. The process of this stage is similar to that of code identification in that they both look

for the commonality in the data. At this stage, the researcher drew a mind map to represent visually

the interrelationships between codes, sub-themes and categories visually. As a result, four initial

themes emerged:

From social norms to Paternalistic leadership.
From Islamic values to Value-based leadership.

Tension between Islamic values and social norms
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e Hybrid ethical leadership

The following picture images how all the themes were stated by all participants and

the size of the circle represents the frequency of how much this theme was mentioned

by a participant:

Picture 3: the themes matrix
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Reviewing and Defining Themes: After the four themes were identified, the researcher
checked them in relation to the coded extracts (Level 1) and the entire data set (Level 2) (Braun
and Clarke, 2006). The researcher went through the entire data set, codes, sub-themes and main
themes multiple times until he felt that no further amendment was needed. By doing this the
researcher aimed to ensure that codes were connected to the data and there was coherence in
the themes. Then the researcher defined each theme by identifying the essence of each theme
and determining the different aspects of data captured by each theme

Producing the Report: After the themes were defined, the researcher started reporting and the

writing-up stage of the research to deliver a clear and concise representation of the data across
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the themes involved (Braun and Clarke, 2016). This involved describing the key elements of
the data in terms of the defined themes. Themes were described and illustrated using direct
quotations from the participants’ responses as evidence for the ideas and concepts within the
themes and to exemplify the different perspectives. The researcher encompassed extensive
passages of quotations to give readers a flavour of the original texts. Then the researcher
engaged with and developed the analytical process informed by continuous discussing with his
supervisory team and revisiting relevant theories presented in the literature review chapter to
offer an interpretation of the data together with its implications and their broader meanings.

3.5 Trustworthiness of research

As social science qualitative researchers endeavour to address the issues of meaning, understanding,
and experiences of a phenomenon that requires human interpretation and reasoning to help make sense
of the data, there is likely to be a level of subjectivity. Therefore, the demands of seeking
trustworthiness are required to minimize the subjective nature of qualitative research. Trustworthiness
in qualitative research represents the systematic rigor, the credibility of the researcher, the research
design, applicability of the research methods and the believability of the findings (Rose and Johnson,
2020) To achieve this, Lincoln and Guba (1985) created four tools as a means to assess qualitative
research: credibility, transferability, dependability and confirmability. Therefore, to emphasize the
trustworthiness of this research, the researcher used the four tools of Lincoln and Guba (1985) and
discussed how they were used in this research. The table 3.3 below illustrates the qualitative criteria

for assessing trustworthiness:

Table 3. 3 Criteria for assessing trustworthiness

Credibility

Dependability
Transferability
Confirmability

Source: Lincoln and Guba (1985)
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3.5.1 Credibility

Credibility replaces the concept of internal validity, which is represented by the truth value. The truth
value derives from the participants' lived experiences, which lead to an in-depth understanding of that
participants' unique reality, rather than universal truths (Rose and Johnson, 2020). Thus, credibility is
concerned with the extent to which the researcher articulates a certain level of confidence in the results
based on the phenomenon under investigation. However, to ensure credibility, there are various
techniques that can be used, such as triangulation, member check, peer debriefing and extreme cases
(Lincoln and Guba, 1985). In this research, the researcher used triangulation, member checking,

critical reflexivity and subjective positionality to enhance the credibility of the research.

Triangulation allows the researcher to address a social phenomenon from multiple directions to best
ensure accurate description and presentation of it (Rose and Johnson, 2020). Denzin (2017) identifies
a plurality of triangulation techniques that help the researcher to be clearer, more accurate and to
increase credibility. This includes the use of different data collection methods, different data sources
within the same method, multiple analysts and multiple theories or paradigms employed to interpret

the data.

In this research, the researcher adopted three case studies. The adoption of three case studies enabled
the credibility of the current research, allowing an in-depth understanding of ethical leadership and the
influence of Omani culture on it. Bryman (2016) notes that the case study strategy generally enables
the researcher to capture the participants’ perceptions of real-life experiences and their values, unlike
studies employing a survey and experiment strategies that fail to capture the real-life experience of

participants.

Moreover, the researcher used a wide range of informants from different departments and different
levels (senior and middle level, employees). That enabled the researcher to capture a rich picture of

the attitudes or behaviour of those under investigation as they have more diverse experiences, opinions,
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and reactions. Patton (2002) asserts that capturing multiple perspectives regarded as essential

components of quality in social constructionist research.

Member checking technique is based upon traditionally constructivist views of validity as it is
concerned with sharing a draft report of the research interpretations and explanations with some study
participants or others within the same culture who were not involved in the original data collection
process to receive their feedback and explore other aspects of the inquiry. Thus, it allows the researcher
to produce more representative analyses of social phenomena (Rose and Johnson, 2020). In this
research, the researcher discussed the research interpretations and explanations with one of the

supervisory team who shares the same culture as the researcher.

3.5.2 Dependability

Dependability refers to reliability and asserts that findings can change based on time and conditions
(Rose and Johnson, 2020). However, the nature of qualitative research and the changing nature of the
phenomena examined by qualitative researchers makes such provisions problematic in practice
(Shenton, 2004). Indeed, the naturalistic paradigm recognizes that the social world is constantly
changing. Therefore, researchers need to demonstrate that the results are reliable when the research is
repeated again (Crotty, 1998). This research addresses ethical leadership in terms of cultural influence
on the perceptions of participants. Perhaps the ongoing processes of modernization might change the
culture over time but the processes of change take a long time because change is a selective process
affected by acceptations and rejections of people in the society (Karacay et al., 2019). The researcher
realizes that changes in perceptions, behaviours, perspectives, practices, and policy take time to emerge
(Shannon and Hambacher, 2014). Besides, Morrow (2005) confirms that in constructionist research, it
is essential to understand participant constructions of meanings in-depth to make the results more
reliable and this understanding depends on some factors, including understanding context, culture, and

rapport. In this research, the researcher investigated participants within their cultural framework field
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and shared their cultural values. Therefore, it can be argued that the findings of this research

demonstrate confidence and can be repeatable.

3.5.3 Transferability

Transferability is another word for external validity and generalizability; i.e.: to what extent the result
from the research could apply to other contexts (Rose and Johnson, 2020). According to Algumzi
(2017) generalization can be statistical or analytic. Statistical generalization is common in methods
that employ surveys, including statistical empirical data collected from a specific sample and the
analysis of archive data. On the other hand, analytical generalization is common when researchers
attempt to generalize specific findings to broader theories of the context using conceptualizing or

developing theoretical propositions.

In the conventional sense, qualitative data has limited generalisability due to the absence of statistical
analyses and the use of small scale. Hence, the qualitative researcher's responsibility represented in
providing adequate information about the research context, processes, participants (Tynan et al., 2017)
and maximise the diversity within the study setting to ensure as "rich™ a picture of the setting as
possible (Lincoln, 2016; Shenton, 2004). This, in turn, would enable the reader to decide how the

results may transfer.

However, in this research, the researcher acts as an explorer to ensure "sending Omani context" of
ethical leadership and provide a full description of all the contextual factors impinging on the inquiry.
The researcher's responsibility is to transfer the reader to the boundaries of the study (Lincoln and
Guba, 2013; Shenton, 2004). Establishing and developing a new perspective to gain a profound
understanding of the influence of Omani culture on ethical leadership which has the potential to inform
further discussions concerning ethical leadership in a different culture, using similar methods. Despite
the current research concentrating on a single phenomenon (i.e. exploring ethical leadership), within a

specific context (i.e. Omani oil sector) and using multiple cases (i.e. three organisations), the finding
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could be generalised to other cultures that share similar cultural values and beliefs as Omani culture,
such as GCC ((The Gulf Cooperation Council, is a regional, intergovernmental, political, and
economic union that consists of Bahrain, Kuwait, Oman, Qatar, Saudi Arabia, and the United Arab
Emirates)cultures (Shenton, 2004). But moreover surely could be analytically generalisable as its aim

to develop a conceptual understanding about cross-cultural ethical leadership.

3.5.4 Confirmability

Confirmability refers to the objectivity in the research, which asks whether the findings include the
researcher's biases (Rose and Johnson, 2020). The interference of the researcher's biases is inevitable
even in quantitative research as tests and questionnaires are designed by humans (Mathers et al., 2002).
Arguably, in qualitative analysis, researchers have their own values and assumptions, and they cannot
entirely avoid allowing these to colour the way data is interpreted (Mathers et al., 2002). Therefore,
being critically reflexive enables researchers to identify the biases that they bring to the study,
particularly those that play out in the research process. Thus, the validity of the overall research can
be enhanced with a clear articulation of how researchers' subjective positionalities affect all parts of
the research process, from topic to selection of the method of analysis, to interpretation of the findings
(Rose and Johnson, 2020). In this research, the researcher shares many of these subjective positions,
including race, class, gender, culture, history, and socioeconomic origin with participants (Silverman,
2013). The researcher and participants in this research interact and influence each other in meaningful
ways. They bring their values, ethics, and beliefs to the research. Hence, the researcher serves as co-
constructor of the meaning of ethical leadership in the Omani context and considers himself as integral

to the interpretation of the data.

However, the researcher uses a number of strategies to make sure that the researcher's interpretations
represent the interviewees' meanings and minimize the researcher's biases. Firstly, the researcher has

expanded his understanding of multiple ways of conceptualizing ethical leadership by digging deeply
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into the relevant literature. Secondly, during the interviews and by using a semi-structured
interviewing protocol, the researcher was able to ask for more detailed information and clarification
of answers. Therefore, the researcher has delved more deeply into the implicit and overt meanings of
participants. Thirdly, the researcher consulted with his research team to reflect the research's responses

to the researcher's interpretations.

3.5.5 Critical reflexivity

Reflexivity is commonly viewed as a continual internal dialogue and critical self-evaluation of the
researcher’s positionality towards what is being researched, the nature of their relationship with
those who participate in the research and how data is interpreted to construct knowledge (Pillow,
2003; Saunders et al., 2012). In this sense, reflexivity makes researchers recognise and take
responsibility for their situatedness within the research and for the effect that it may have on the
setting, participants, questions asked, data collected, and data interpretations. Hence, it is essential
when conducting research of a qualitative nature that the researcher acknowledges their presence
and characterises their role in the formation of knowledge (Creswell, 2014). This could be achieved
by reflexively identifying personal biases, values, beliefs, experiences and background, including

history and culture, which may affect the interpretation of data (Creswell, 2009) .

To that end, the researcher acknowledges that the researcher is a Muslim, Arabic-Omani man, born
and raised in Oman. The researcher has worked for the Omani government for 15 years at a mid-
managerial level. The issues related to ethical leadership have always been a keen interest for the
researcher. Given the researcher's fifteen-year experience as a practitioner in the field of
management, human resource and leadership, he has faced some ethical dilemmas. He has been
involved in leadership roles and experienced the influence of culture on daily transactions in Omani

organisations. Through this work, he had been exposed to personal visits or telephone calls from
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family members, friends and acquaintances to ask for selection, recruitment, training and promotion.
These practices have provoked his interest and passion for investigating ethical leadership. He was
always asking himself, are such practices ethical?! Is "Wasta" ethical? When is the use of social

networks in the workplace seen as ethical? Is the hierarchical culture ethical?

The researcher presumed this as a starting point that started by asking what ethical leadership ‘is’.
That seems a logical and usual place to start. Is it just moving beyond avoiding unethical practices or

seeking a ‘higher standard’ by striving towards ethical leadership?

The researcher already has some expectations about ethical practices, a “pre-understanding”
(Alvesson and Sandberg, 2022, p. 2). This pre-understanding comes from human social interactions
that produce and reproduce the social structures and actions people know as reality (Gibson, 2022).
The researcher has been brought up with Islamic values and Omani social norms. Statements such as
“l feel this is right” or “I think this is unethical” already have been formed since childhood.
Nevertheless, despite this pre-understanding about ethical practices, the researcher acknowledges
that at this stage he was not aware of the meaning of ethical leadership. As a practitioner in the
public sector, the researcher was simply not aware of the latest ethical leadership theories including
transformational, authentic, servant, and ethical. The researcher was not aware of the subtle
nuances between them, and what behaviours or traits one consisted of compared to the other.
However, the researcher was to some extent aware of cultural influence that could impact
leadership—the researcher's fifteen years of experience in the field served as a backdrop to the

research.

This brief description does not attempt to capture the researcher's assumptions or background
understanding. Nevertheless, it is intended to indicate the social context that the researcher comes

from. It is a ‘world’ that the researcher either shares or has shared. This study is an attempt of the
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researcher’s understanding of a participant’s interpretation. Therefore, it is important that the
researcher acknowledge how his interpretation of the participants’ interpretations is informed by his

perspective as an Arabic-Omani man, as distinct from, for instance, a British man in the UK.

Before conducting this study on how Omani leaders and followers conceptualise ethical leadership
and how their perceptions are shaped by a cultural context in their work with participants from
Omani organisations, the researcher did not have any prior relationship with any of the investigated
organisations. In this sense, the researcher does not consider himself an insider researcher, as he did
not conduct the research in his workplace. The insider-researcher is " a scholar who is native to the
research setting and who conducts research involving populations of which she/he is also a member"
(Chammas, 2020, p.537). The fact that the research was conducted at organisations where the

researcher had not worked helped them to recognise new insights, knowledge and experience.

Regarding reflexivity in data collection, the researcher shared many subjective positions with
participants, including race, class, gender, culture, history, and socioeconomic origin. Therefore, the
researcher and the participants understand the local Islamic values and social norms and speak the
same language. This enabled a more profound understanding of the impact of the Omani cultural
context on themes related to ethical leadership as they spoke frankly without hesitation, compared
with the case of a foreign researcher (Davis, 2020). The commonality between the researcher and
the participants enabled an easy familiarity and facilitated rapport, yielding rich data. When the
researcher conducted the interviews, he felt like one of them and part of the milieu. However, on
the other hand, his presence was felt like a researcher, asking questions and probing. The researcher
was aware of the need of the voluntary status of participants. Given this and building on his
knowledge of the context, the researcher listened, being sensitive and compassionate, to the

information shared and tried not to influence the interviewees’ responses. Some of the techniques
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used are not being dominant in the interview and keeping some space for the interviewees to control
the interview. Also, the researcher tried to bear in mind that allowing interviewees to speak without
influence would provide more accurate information which in turn enhanced the validity of their
research. Therefore, the researcher believes it would be wise to privilege these qualities in the
interviewing process above any other forms of ethnic matching. Furthermore, given the sensitivity of
participants’ positions in their organisations, the researcher emphasised the confidentiality of their

identities (see section 2.3.5).

Regarding reflexivity in data analysis, analysis is the naming and labelling of data segments. It begins
with the transcription of the interview data, and this interview data is then coded (Charmaz, 2006).
Hence, the problem at this stage arises by recognising that social researchers are integral to the social
world they study. Therefore, as qualitative researchers must stay true to the research data to best
reproduce the embodied experience (Pink, 2015). Hence, in this research, the researcher is
concerned with ethical leadership because he has been involved in leadership roles and has
experienced the influence of culture on daily transactions in Omani organisations. Arguably, the
contextualisation of research in this fashion requires researchers to have a deep knowledge of the
local context (Tsui, 2004). From a theoretical perspective, understanding the study context is
fundamental. The researcher’s interest in understanding how culture influences the perception of
ethical leadership provided the impetus for inquiry. However, this academic interest is not different
from other researchers interested in a particular phenomenon in any country, i.e., their country of

nationality.

Nevertheless, being a national of the country where this research was conducted may raise questions
about biases. Therefore, the researcher consciously decided to engage in an analytical process that

would reflect the meaning behind the data. The researcher used the MAXQDA software to code the
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data. This software tool allowed for easy sorting, structuring, and analysing of data, and facilitated
the management of the resulting interpretations and evaluations. Additionally, the researcher
explored the data through the conscious understanding of multiple ways of conceptualising ethical
leadership by examining the relevant literature, whether from a Western perspective or an Eastern
perspective. This was noted through the emerging themes from data as the alignment between the

data and literature was clear, specifically in the two first themes.

Yet, upon further pondering, the researcher realised that the analysis is not a mechanical stage
within research but a creative process that allows engagement with and in the data and participants'
stories. As Gabriel (2015) observed, the consciously reflexive social science researcher cannot deal
with their empirical material as something separate from themselves — as something stored in a
computer file to be processed, squeezed or distilled to generate knowledge at a later date. Data is
not facts or representations of facts but records of particular social encounters. Therefore, the
significant relationship between the data, the researcher and the participants is now more emphatic
in the analysis process. The researcher acknowledges that data is not just language but is indeed
beyond, above and in between language. It requires a consideration of stories told by the research
participants and includes the exploring of discrepancies, discontinuities or contradictions (Chadwick,
2017). As such, the analysis becomes a more truthful and accurate representation of the research
participants’ stories. The relationship between the data, the researcher and the participants provides
considerable insights. Arguably, the themes of tension between Islamic values and social norms and
hybrid ethical leadership result from the visual re-organising and re-arranging of the stories told by
the research participants. To achieve that, the researcher built moments of self-awareness and
reflection, which helped him reflect on his work experiences, participants’ stories, and continued

feedback from his supervisory team. Hence, the researcher developed a more comprehensive
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interpretation of the data by questioning his interpretations and engaging the research team in the

interrogation.

3.6 Ethical considerations

Ethical considerations are regarded as a core component of the trustworthiness and integrity of research
(Gibson and Brown, 2009). As this study involved the collection of data from living humans, the first
step was getting approval from The Research Ethics Panel at University of Worcester. To achieve this
approval, the researcher submitted an ethics application form including Participant Information Sheet
(P1S) and Privacy Statement (University of Worcester Template), Consent Form (University of
Worcester Template), and interview Question Guide. After obtaining ethical approval, the researcher
started pilot interviewing process. Creswell (2014) outlined four core ethical concerns in qualitative
research involving: Informed consent, Confidentiality, Avoiding harm and integrity and

professionalism. The researcher dealt with these concerns in this study as follow:

Informed consent: before the interviews commenced, the researcher sent an email for all participants
attaching the Participant Information Sheet and Privacy Statement, Consent Form, and interview
Question Guide to be carefully read. These documents clearly explain the purpose of the research,
participants’ rights, the anonymity and confidentiality of participants’ information and data. Through
reading these documents, all participants were aware that participation was voluntary, and thus they
could withdraw from the interview process without any negative consequences (Giordano et al., 2007).
The participants had adequate time to read the documents before any interview. Their concerns and
questions were addressed and answered before engaging in the interview process. Therefore, attaining
informed consent from participants regarded as an acknowledgement of their participation in the study

by their personal free will.
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Anonymity and Confidentiality: maintaining confidentiality is an essential aspect of ethical
considerations for any study (Unluer, 2012). For this study, the researcher used the following

procedures to ensure anonymity and confidentiality:

Consent forms: only the researcher had access to consent forms. After data collection, consent forms
digitized and stored securely in the personal laptop of the researcher with password access; paper

originals securely shredded.

Collected data: all the data collected during the process of this study were kept strictly confidential
and private. Electronic data were securely stored in the personal laptop of the researcher with password
access. All recordings and transcripts will be destroyed after the successful completion of the PhD

course.

Anonymity: the identity of participants will be kept confidential, and they will be given a pseudonym

for the purpose of the study.

Avoiding harm: this was dealt with by submitting application for ethical approval by the Research
Ethics Panel at Worcester University. A risk assessment was set out clearly and was approved as there

is no potential risks of participants.

Integrity and professionalism: the researcher is an Omani national who is aware of Omani cultural
norms and is considered an insider which implies that the researcher is a member of the community
where the research was conducted. Being an insider-researcher helped the researcher to build a trusting
relationship with participants. Besides, using the social network to reach the participants gave them a
feeling of peace of mind. It encouraged them to speak freely about ethical leadership as they considered
the researcher as being trustworthy since the researcher was introduced by someone known by them

(Ali, 2016).
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All data collected from participants used only for the purpose of research. The researcher made every
effort was to ensure that the participants' responses were transcribed accurately. After transcription,
the researcher listened again to the interview to check that all responses had been written. However,

the integrity and quality of this research have been dealt with in section 2.5.
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3.7 Chapter Summary

This chapter primarily explored the research methodologies and methods employed in this research.
The chapter discussed an overview of research philosophy, followed by justified the choice of the
social constructionist paradigm used for the study, explaining the nature of its philosophical approach
and the ontological, epistemological and axiological assumptions. Following that, the chapter
discussed, along with the rationales, the research method employed for the study, namely a qualitative
exploratory approach, and the method of research samples employed, namely snowballing and
judgment sampling, and data collection employed, namely interviews. This was followed by an
explanation of the use of thematic analysis to analyse the data from the interviews. Finally, the

trustworthiness of the research and ethical considerations are addressed.

126



Chapter four: Analysis and Discussion
4.1 Introduction

This chapter presents an analysis and discussion of data collected from the participants. This chapter
will critically discuss the results from the research in conjunction and contrast with the current relevant
literature. It connects the empirical data with theories relating to ethical leadership from Western and
Eastern perspectives reviewed in the second chapter of this thesis. The arguments set out in this chapter
emphasise the significance of adopting an understanding of ethical leadership from a non-Western
perspective. This is crucial as exploring ethical leadership through indigenous perspective address a
critical issue that is rarely examined throughout the leadership literature which is specification of the
relevant norms for ethical leadership or identifying moral normative foundations underlying ethical
leadership theories (Eisenbeiss, 2012; Giessner and van Quaquebeke, 2010; Gibson, 2022; Flanigan,
2018; Price, 2018; Lemoine et al., 2019). The chapter will analyse the findings and the emergent
themes from participants’ interviews. A substantial part of participants' responses was related to how
they perceive ethical leadership and cultural influence. The participants have openly articulated and
shared their perceptions about their understanding of ethical leadership and Omani national culture
and its influence on ethical leadership. Interestingly participants shared their views and opinions about
the source of ethics and ethical leadership in Omani society. They gave their views on how ethics are
instilled and deeply rooted in their personalities since their childhood stage. Repeatedly, the
participants mentioned two key sources affecting the level of ethics and ethical leadership in Omani
society. The first is traditions and customs (social norms), and the second is Islam values which in turn
confirms what the literature revealed in the literature review chapter. Therefore, it can be argued that
the Omani context and its social dynamics provide a unique understanding of perceptions about ethical

leadership. Unlike Trevino et al. (1998), who claims that 'ethical culture’ can be limited by its
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organisational context, the current study affirms the opposite. That is, ethical leadership goes beyond
the fixed and bounded understanding of a prescriptive organisational culture to include the external
cultural effects, which in turn aligns with and affirms social constructionist studies claims (e.g.
Fairhurst, 2009; Carroll et al., 2008; Liu et al., 2014). Thus, it can be argued that ethical leadership in
the Omani context is an integral part and intertwined with the sociocultural context (Shotter and
Cunliffe, 2003; Fairhurst and UhIBien, 2012; Liu, 2017). The evidence of such a claim is highly
supported by participants' views when highlighting two key sources affecting ethical leadership in
Omani society. The first is Social norms, and the second is Islamic values. Both of these sources clearly
reflect the interconnection and overlap between ethical leadership and the Omani sociocultural context
from one hand. And on the other, they provide intersecting and opposing perceptions of ethical

leadership. Four themes were uncovered as a result of analysing these interviews. These themes are:
* From social norms to Paternalistic leadership

* From Islamic values to Value-based leadership

* Tension between Islamic values and social norms

* Hybrid ethical leadership

The body of the chapter will be structured around these themes. Each theme includes a sub-section
exploring the influence of Omani culture and addresses each of the research objectives in turn. These

objectives are:

- To identify the Omani national cultural normative ethical foundations.
- To assess their influence on perceptions of ethical leadership in Oman.
- To critically assess the relationship between the Omani national cultural normative ethical

foundations.
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- To critically assess the concept of ethical leadership from an Omani perspective and identify
the main characteristics and behaviours of ethical leadership in the Omani context by reflecting

on how the Omani ethical leaders are perceived.

Figure 4.1 shows the sequence in which this discussion follows to present the findings.

Figure 4. 1 Research themes

mem  From social norms to Paternalistic leadership

mmm  From Islamic values to Value-based leadership

Tension between Islamic values and Social norms

s Hybrid ethical leadership

Source: The Author

4.2 Research objectives and themes

4.2.1 Research Objective (1,2)

- To identify the Omani national cultural normative ethical foundations.

- To assess their influence on perceptions of ethical leadership in Oman.

The Omani cultural normative ethical foundations and their influence on ethical leadership appear in
the data to be a significant subject that covers participants’ perceptions of local contextual
configurations on ethical leadership. Throughout the interviews, it appeared that the participants’

perceptions are fundamentally associated with the broader society and how this affects the meaning-
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constructing of ethical leadership. Below are the discussions of the two themes that emerged in the

data in response to this. The two themes are:

- From social norms to Paternalistic leadership.

- From Islamic values to Value-based leadership.

4.3 First theme: From social norms to Paternalistic leadership

This theme covers participants' responses regarding the influence of Omani social norms on ethical
leadership. The participants have openly articulated and shared their perceptions about social norms
and their influence on ethical leadership. These perceptions can be divided into two subthemes namely,

social norms and paternalistic leadership as illustrated in figure 4.1.

Figure 4. 2 From social norms to Paternalistic leadership

Personal
relationships,
Social The hierarchical
norms cult_ure, Paternalistic
Excessive low Style
tolerance
culture

Source: The Author

4.3.1 Social norms

All participants believe local customs and traditions inform the practice of ethical leadership. Based
on their perceptions, they believed customs and traditions play a major role in shaping the ethical
behaviours of Omanis and encourage ethical behaviours. For example, Participant X3 (M) affirmed

that by saying:
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| see that the customs and traditions that | grew up on have positively shaped my
personality. Respecting and appreciating others are ethical values, and these values
are inherited from our customs and traditions.

Hence, the majority of participants highlighted the role of the family in holding on to customs and

traditions. Participants hinted that Omani families hold on customs and traditions of the Omani society

and are keen to raise their children on these customs. For example, Participant Q8 (T) argued that:

Omani society is conservative. Thus, customs and traditions play a major role in
shaping the ethical behaviours of the individual since childhood. Families are keen to
raise their children on these customs.
In addition, participants highlighted some of the distinctive features of Omani traditions and customs
which contributes positively to ethical leadership such as values of respect, helping others and

tolerance. Most participants pointed out these features as positive features that coloured the Omani

society. For example, Participant P7 (E) claimed confidently that:

Since ancient times, the Omanis have been known for their tolerance, respect and
helping others. Omani society is built on a set of values and ethics, and people are
committed to these values.

Hence, it can be argued that Omani customs and traditions provide a solid foundation for leaders to
lead ethically as it is based on distinctive features such as kindness, tolerance, respect for others, good
treatment, and helping others. Participants repeatedly mentioned these values and considered them key
distinctive features of the Omani society, especially values of respect, helping others and tolerance.
Therefore, these perceptions affirmed what previous studies asserted and which stated that Omani
society is ethical by nature (e.g. Al-Lamky, 2007; Alhashemi, 2017; Common, 2011; Mujtaba et al.,
2010; Neal 2010; Risso, 2016). This is evident through the Omani customs and traditions that are
demonstrated through social systems, daily life practices and varying social occasions (Alhashemi,

2017).
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However, participants highlighted three distinctive characteristics of Omani social norms, namely:
social relationships, hierarchical nature of Omani culture and excessive tolerance culture (low

assertiveness) and will be discussed below.

4.3.1.1 Social relationships

All Participants highlighted that building and maintaining social relationships is a key feature of Omani
custom and tradition. For example, Participant X6 (E) stated that Omanis have a strong sense of social
relationships and that the Omanis' belief in the relationships encourages people to be kind and help

those who know them,

Building good relations is one of our customs and traditions. Therefore, relationships
facilitate and speed up the work procedures in the company.

Participant X7 (E) added,

Omanis are cooperative and interdependent with each other. The reason for this is the
diversity of social events that require a person to attend and participate.

It can be seen from the above perceptions that the use of social networks, whether at the organisational
level or social level, is a part of the Omani culture. Such norms originate from and are shaped by socio-
cultural values, norms and have their roots in a long history of tradition and popular belief systems.
Hence, it is worth looking through the lens of the Omani social system to understand how social
relationships work. The Omani social system is built on a tribal structure and family affiliation, which
identify the social status of the individuals and encourage family role and tribal loyalty, whether at the

organisational level or social level (Al-arimi,2012; Alhashemi, 2017; Common, 2011).

Based on the previous argument, participants endorsed the role the tribal and families structure plays
in the lives of Omani people and its effect on the organisational level. During the interviews, the
participants discussed Omani socio-cultural backgrounds associated with family and tribalism. For

example, participant P3(M) clearly admitted the existence of tribalism in the company she works in,
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Tribalism still exists. For example, you can be recognised easily that a large
percentage of managers from a certain tribe in the company. This is evidence that social
relations have a direct impact on decision-making in the company. | remember in a
period of time, the saying "If you are not of this tribe, you will not be promoted” has
been spread in the company.

Participant X4(M) highlighted the implications of tribalism by saying:

I was working in a governmental organisation. | can say that tribalism played a
significant role. If a person is a son of a sheikh or from the ruling family, he is treated
differently. So that they are supported, promoted and developed more than others

In addition, participant Q10(M) illustrated the influence of tribalism not only on the organisational

level but rather political level,

Tribalism influences a lot. For example, in the Shura Council elections, whoever wins
the elections whoever has strong tribal support.

These perceptions reflect the influence of the In-group collectivism dimension in the GLOBE study,
which describes the degree to which culture encourages institutional or societal collective action (Yulk,
2020). As such it can be argued that, Omanis are integrated into groups and “express pride, loyalty,
and interdependence in their families” (House et al., 2004). Hence, individuals regard family ties,
ethnic background, tribe and circles of close friends as valuable things and above all else (Ye, Ng, and
Lian, 2015). This originates from and is shaped by socio-cultural values norms and has its roots in a

long history of tradition and popular social systems.

4.3.1.2 Hierarchical nature of Omani culture

One of the significant features of social norms mentioned by the participants is the hierarchical nature
of Omani culture. The majority of participants believed that Omani people pay more attention to social
status based on several factors such as age, seniority, tribal relations, and wealth as the basis of social

structure. For example, X1(T) pointed out that,

Hierarchical culture exists. It is noticeable not only in Oman but in the Arab region in
general. Everyone gives more respect to people in higher positions.
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Participant P3(M) believed that the hierarchical culture is embedded in that Omani society and is

practised at all levels,

We have been raised to respect seniority in our society, whether by age or position. On

the other hand, those in higher positions do not accept the employees who oppose their

opinions. For example, when a junior employee opposes his manager, the manager

considers this employee overconfident. The prevailing belief is that whoever is in a

leadership position does not want to be seen as weak or his orders being broken.
The previous quotations show that hierarchical culture exists. This does not mean there is a kind of
class discrimination; rather, it is exaggerating of respect. Participant X2(E) affirmed this understanding
by saying: "As Omanis, our culture is hierarchical in the sense of exaggerating respect for those who
are higher than us in age, position or social level." Participant Q1(E) added, "...We consider that as an
expression of respect!". This kind of expression of respect is rooted from childhood as families raise
their children to respect older family members. Participant X2(E) affirmed this by saying: ‘This culture

was inculcated from childhood. For example, if your father, mother and uncle or an older member of

your family is sitting with you, you have to show your respect and do not oppose their opinion."

These findings are consistent with the literature on cultural dimensions of the GLOBE study that
classify Oman as a hierarchical culture or high power distance culture. Power distance refers to "the
extent to which a community accepts and endorses authority, power differences, and status privileges.
In high power distance countries, power, authority, and information are unequally distributed" (House
et al., 2004, p. 536). Therefore, in high power distance cultures, levels between people vary based on

their level of authority, power, prestige, wealth, and status (Karacay et al., 2019).

4.3.1.3 Excessive tolerance culture

A significant number of participants reported that excessive tolerance culture is one of the distinctive
features of Omani social norms. According to House et al. (2004, p.30), assertiveness refers to “the

degree to which individuals are assertive, confrontational, and aggressive in their relationships with
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others". Participants believe that the nature of Omani culture represented in excessive low
assertiveness culture is widely practised even in the workplace. For example, participant Q8 (T)

describe Omanis as excessively tolerant even at the expense of work,

Omanis are excessively tolerant, even at the expense of work. A business demands us
to be aggressive to some extent because mistakes sometimes are costable. | always urge
my employees to get rid of such practices.

Participant Q5 (E) added:

We are much more tolerant. To be honest with you, sometimes | fall into such matters,
and | consider this negative!

These perceptions reflect the influence of the assertiveness dimension in the GLOBE study, which
refers to which extent people in their relationships with others are assertive and aggressive (Li et al.,
2020). As Oman is categorised as having a low assertive culture, Omanis pay more attention to
maintaining warm relationships and reputation. Hence, Omani leaders are expected to be less
aggressive and tough with their followers to gain employees' loyalty, love and maintain their prestige
and a remarkable social rank (Aldulalmi, 2019; House et al., 2004). A possible explanation of why
such a culture exists in Oman can be illustrated through the lens of Trompenaars and Hampden-
Turner's (2011) cultural model. According to this model, the Arab countries, such as Oman, embrace
an 'affective’ culture. Therefore, people in this culture tend to express their emotions in all formal and
informal contexts, including the workplace (Morden, 1999). Thus, according to this culture, leaders
are more likely not to harm their employees' feelings and keep them contented. Moreover, leaders are
more likely to avoid taking disciplinary actions and not confronting their employees with their

mistakes or poor performance.

4.3.2 Paternalistic leadership

This tribal structure and family affiliation, which are coloured by characteristics mentioned by the

participants, which are represented in personal relationships, the hierarchical nature and excessive
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tolerance, can be linked to the characteristics of the paternalistic leadership framework, which are a
common practice in Eastern cultures (Erben and Gu'nes er 2008; Aycan 2006). It can be argued that
the Omani social norms lead to paternalistic leadership. This means in the Omani context, the tribal
mentality of leadership reproduces paternalistic behaviour patterns towards followers within the
organisations. l.e. leaders reproduce the father role and paternalistic behaviour, as it is associated with
their knowledge of what leadership roles involve and demand. Participant Q 12 (T) asserted this

argument and described the work environment as a family environment,

| see the work environment as a family outside the family that I live with, outside my
real family. They are my family at work.

From this point of view, participants believed being in a leadership position requires that the leader
imitate the way fathers behave in the family setting and cultivate a feeling of a family to create a
collective culture that resembles the family structure. Therefore, in line with the main aspects of
paternalistic leadership identified by Aycan et al. (2013, p, 977) including, ‘creating a family
environment in the workplace’, ‘establishing close personalised relationships with subordinates’,
‘getting involved in employees’ non-work lives’, ‘expecting loyalty and deference from subordinates
(leader considers loyalty more important than performance)’ and ‘maintaining authority and status
hierarchy’, it can be argued the Omani social system forms the foundation of these aspects. That is,
paternalistic leadership reflects the Omani tribal structure and family affiliation, which emphasise
maintaining personal relationships and endorsing the hierarchical nature, and excessive low
assertiveness. To demonstrate this and explore paternalistic leadership in the Omani context, this will
be developed through the lens of Omani culture characteristics identified by participants, which are

hierarchical nature, personal relationships, and excessive tolerance.
4.3.2.1 Paternalistic leadership from hierarchical nature of Omani culture lens
Paternalistic leadership is built on a hierarchical relationship as the father takes the leading role in the

family (Okten and Cenkci, 2012). Hence, the leader maintains authority and status hierarchy by

136



showing a genuine concern for the subordinates’ care, protection and welfare. The followers, in
exchange, show loyalty and respect for their leaders, insofar as the leader is capable of fulfilling the
needs of the follower. These insights clearly reflect participants’ perceptions as they expect ethical
leaders to take care of followers and protect them, even from their own weaknesses. In this sense, to
ethically rationalise the hierarchical relationship of paternalistic leadership, it can be argued the emic
values that underlie the hierarchical relationship are locally ethically accepted. The value of care has
been identified as one of the key distinctive features of ethical leadership by participants. For example,
participant X2(E) affirmed the value of care is historically rooted in the traditional understanding of

leadership by saying:

In the past, we had a so-called ‘Sheikh’ who is a person who cares about the matters
of his tribe and serves all people under his command. At that time, the prevailing
concept was ‘The master of a people is the one who serves them’. And this is one of our
well-known proverbs.
On the other hand, followers show loyalty and deference towards the leader out of respect and
appreciation of his care and protection, which in turn is ethical value and locally accepted. Participant

P6(M) highlighted the value of respect from down to the top; reflecting the extent to which they should

repay the value of care by the value of respect,

My family is everything to me, especially my father and mother. I can’t imagine one

day rejecting their request. They will always be role models for me. Respecting them is

a duty.
These insights reflected some very traditional understandings of ethical leadership. Hence, participants
spoke at length about the leaders’ dominant parental behaviour under the hierarchical relationship.
Although parental behaviour of the leader gives a sense of protection and care, it contributes to
followers’ marginalisation. Participants revealed the imbalanced relationships between leaders and

followers, revealing these to have been perpetuated through the hierarchal nature of the paternalistic

style. For example, Participant P3(M) affirmed this by saying,
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...those in higher positions do not accept the employees who oppose their opinions.
For example, when a junior employee opposes his manager, the manager considers this
employee overconfident. The prevailing belief is that whoever is in a leadership position
does not want to be seen as weak or his orders being broken.

Participant X6(E) added,
Many employees who said 'No' or did not comply with their leaders, their career path
has ruined to some extent. In some cases, were fired! or sometimes they have been
marginalised and not given value. For example, one day, | conflicted with my line
manager. | objected to an unethical practice he had done. This manager broke the
company's procedures by disclosing a specific tender for another company. When |
objected, this leader disagreed with me and uttered inappropriate words.
Hence, similar to Arab countries, in Omani society in general, the role within the family, the father,
has the final say, which in theory gives him ultimate power (Almarshd, 2021). Similar to the family
structure, those in a leading position reincarnate the father’s role and have ultimate power. This is
evident by participants who believed that hierarchical culture is deeply rooted in the Omani culture

and practised at all levels as people pay more attention to social position, seniority, age, and wealth

and organisational level. Participant X2(E) emphasised this argument by saying:

As Omanis, our culture is hierarchical in the sense of exaggerating respect for those

who are higher than us in age, position or social level. We deal with each other based

on these principles. This culture was inculcated from childhood. For example, if your

father, mother and uncle or an older member of your family is sitting with you, you

have to show your respect and do not oppose their opinion. At the organisational level,

we do the same as we often tend not to conflict with our leaders. We find that it is hard

to say no to people higher than us in the hierarchy. I do not know, is it kind of respect

or something else.
Therefore, based on the majority of participants’ perceptions the hierarchical nature of Omani culture
might encourage unethical behaviours because the levels between people vary based on their level of
authority, power, prestige, wealth, and status. Thus, the top-down structure of paternalistic leadership
reflects high power distance behaviours of the GLOBE study, which in turn give leaders greater
authority (Smith et al., 2002). As a result, the superior positions enable leaders to follow their own
interests as they have loyal employees who are not questioning or challenging them (Gelbrich et al.,

2016; Carl, Gupta, and Javidan, 2004; Karacay et al., 2019). In addition, there is a possibility of unfair
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reward allocation as it is based on other criteria such as social considerations rather than performance
(Aycan, 2006). These views are particularly reflective on participants’ perceptions; for example,

Participant X2 (E) argued that:

Whenever employees follow their leaders blindly, of course, leaders might follow their
own interests. The example of unethical practices is many. Based on what I believe, the
reason behind that is excessive respect given to their status. Therefore, opposing and
questioning the leaders' actions will enhance the ethical practices of leaders.

Hence, it can be argued that paternalistic leadership that is based on hierarchical relationships are
perceived as being induced by bureaucratic authority and formality. In fact, these top-down relations
comprise “social and cultural barriers between dominant elites and subordinates” (Scott, 1990:132)
and work as ‘boundaries’, protecting superiors’ social role and outlining what is ‘allowed’ or
‘appropriate’ (Diefenbach and Sillince 2012). Therefore, the majority of participants believed that
ethical leadership should work against the hierarchical nature of the relation between leaders and
followers. The majority of participants emphasised the importance of interaction based on equal power
distribution and conflicting with leaders whenever unethical practices are seen. In addition, the
participants have clearly differentiated between respect and compliance to top-down relations. That is,
respecting individuals in leading positions does not means accepting their control. As Participant

X6(E) suggested:

Our traditions and customs demand us to respect the elderly, and this is a moral value,
and | completely agree with that. However, at the same time, saying ‘No' to wrong
actions even it was done by someone in a higher position is a moral value as well. In a
work environment, we always avoid conflict with our leaders, and the reason is that we
do not want to be seen as unethical. Respect doesn't mean that | don't disagree with
people in a higher position or say "No" to them. I think it is a misunderstanding of the
concepts.

Participant Q4 (T) added,

It is time to get rid of such a culture; hence, our society would become more
homogeneous if we do so. Based on this understanding, if we interact based on roles
rather than status, our ethical leadership will definitely be better positioned than what
we do now.
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As such, it can be deduced that participants challenge the dominant role of paternalistic leadership.
However, whenever the motive of care is to promote the employees' welfare without demanding
respect in return and imposing authority, undoubtedly paternalistic leadership will be perceived as an
ethical leadership style. That is, paternalistic leadership is ethical when it is built on the same level of
relation, not based on a top-down structure. This is because whenever followers feel they are treated
based on mutual respect; the value of respect will be in its right place. Participant P8 (T) emphasised

that by saying,

Leaders are looking for respect from their team members. 'Respect is earned, not
imposed ' so that you earn people's respect by your ethics.

4.3.2.2 Paternalistic leadership from Social relationships lens

One of the distinctive features of paternalistic leadership is its dedication to the commitment to
personal relationships (Qian and Walker, 2021). Such commitment to relationships is culturally rooted
in the countries in which they are practised (Weir and Ali, 2020). As discussed, the Omani social
system is built on a tribal structure and family affiliation. This, in turn, encourages people to use
networks in the business as they are obliged to fulfil their group interests (Hofstede, 1980; House et
al., 2006; Schwartz, 1992). Therefore, based on these arguments and coupled with participants’
perceptions as illustrated in section 4.3.1.1 (Social relationships), it can be argued that maintaining and
building relationships are an influential factor in perceiving leadership in the Omani context. For

example, Participant X6 (E) stated that,

Building good relations is one of our customs and traditions. Therefore, | think
relationships facilitate and speed up the work procedures in the company.

The same Participant added,

I find myself forced to build good relationships within the organisation. For example,
if a colleague in another department with whom | have a good relationship called me
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to expedite completing a task related to their department, | would implement the task
quickly, so that person is not upset and will do the same whenever asked for the same.
Such things make the work easier and make things done through relationships but not
based on what should be done!

However, all Participants clarified that paternalistic leadership which always values personal
relationships is frequently engaged in behaviours that imply favouritism. Favouritism is defined as
“"particularistic treatment that results in an individual attaining both intangible and tangible resources
as well as more favorable working conditions than others, owing to the individual's personal ties,
irrespective of his or her knowledge, abilities, and skills" (Yang, Horak and Kakabadse, 2021, p,2).
Hence, Participants affirm that social relationships influence practices in the work environment, such
as promotion and evaluation as employees who have a good relationship with their leaders receive
special care and gain more privileges without necessarily deserving it. This is because the relationship
between leaders and followers reflects group solidarity by exchanging benefits and providing all kinds

of support for group members. For example, participant P3 (M) acknowledged that,

| think that sometimes social relationships have a negative effect. Those who are good
at building social relationships in the workplace have a greater chance of promotion.
| noticed that employees who have a good relationship with managers and go out with
them to drink coffee outside working hours get more opportunities than us. For
example, sometimes their evaluation is better than ours. They get advantages that we
do not.

Participant X4 (M) added,

In our work, the more you have good relationships, the more your things are done... |
think relationships at the workplace make managers naturally inclined to their
friendship and prefer one group over another.

Participant P7(E) pointed out the impact of favouritism and nepotism,

Relationships are a form of favouritism and nepotism. Unfortunately, these practices
are still practised by Omani leaders. These practices kill creativity and the spirit of
competition. The employee who is not within the circle of favouritism believes that there
is no room for creativity and dedication to work, as the matter is settled in favour of the
people who are within the circle of favouritism. Favouritism or nepotism is one of the
unethical practices that we frequently have seen practised by some leaders.
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This reflects the influence of the in-group collectivism dimension in the GLOBE study. That is, in high
in-group collectivistic cultures, individuals are integrated into groups and "express pride, loyalty, and
interdependence in their families” (House et al., 2004, Li et al., 2020). Hence, individuals regard family
ties, ethnic background, tribe, circles of close friends as valuable things and above all else (Ye, Ng,
and Lian, 2015). This, in turn, influences decisions such as selection, promotion, rewards and training
inside organisations, as they are often based on personal connections, social obligations and in-group

status (Li et al., 2020).

Moreover, participants claimed that relationships at the workplace could be misused to gain personal
benefits, whether by leaders or employees. That is, building relationships is used as a means of gain,
not for good or the harmony between the team. For example, employees try to develop relations with
leaders to get a benefit through them or even get promoted to a higher position. At the same time,
leaders might use it to maintain relationships with the employees. This argument was affirmed by

Participant P5 (T), who highlighted the misuse of relationships by saying:

Building relationships has become a means of gain, not for good or the harmony
between the society. For example, if there is a senior leader, employees try to develop
relations with him to get a benefit through him or even get promoted to a higher
position. | do not generalise, but unfortunately, these things exist now.

Hence, it can be argued, relationships are a good value ostensibly. However, at the same time is always
connected to the reciprocity value that imposes individuals to repay what others have done for them to
be seen as ethical (Gelbrich et al., 2016). Thus, leaders are more likely to need to look out for loyal
employees' interests in their social network, even at the expense of rules or codes of conduct, to gain
their trust and respect (Chandler and Graham, 2010). Therefore, based on these arguments and coupled
with participants’ perceptions, it can be argued that relationships are an influential factor in
organisational decision-making and are practised at all levels, whether at the organisational level or

social level. This study shows that using networks or what is known in the local term "wasta", which

is defined as the ability to use social networks to get things (Hutchings and Weir, 2006), is an unethical
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leadership approach. Based on the evidence of participant’s responses, for example, Participant P7(E)

emphasised that "Wasta™ is not an ethical practice. by saying:

When you do Wasta for someone who is incompetent just because you know that person.
Yes, the social system forces you to help this person and stand with him, and if you do
not help him, the social system may consider you as uncooperative. However, this
matter is wrong and unethical because there may be people who are more efficient and
better than this person, and therefore if you help this person, you will be unfair to other
people.
The reason behind their view is that the participants believe there are negative outcomes of Wasta on
the organisational, societal and individual levels according to their experience. Participant P8(T)

emphasised these negatives by saying:

It is no secret that some selections are done based on relationships (Wasta), so what
are the implications of such actions on our organisations today? In fact, the person
who was appointed through an intermediary is often not qualified to hold this position,
or he is not qualified as a leader. So how the situation will become? You can imagine
how this person can lead?! How do you expect this person to deal with people under
his command? From my long experience, | can tell you the consequences. Definitely,
many ethical problems will arise, such as administrative corruption. Unfortunately, we
know the consequences, and we still practice it. Administrative corruption exists a lot,
and the reason is due to these random selections based on Wasta.

These viewpoints are consistent with other studies which highlighted the negative side of Wasta and
viewed it as a corrupted or unjust act (Mohamed and Mohamad, 2011). It increases inequality and
leads to a lack of productivity (Loewe et al., 2008). It also restricts the advantages to in-groups'
beneficiaries and excludes others (Sidani and Thornberry, 2013). However, although management
scholars have long debated the role of relationships and their influence in management or leadership
practices (Weir and Ali, 2020), existing studies still fail to determine which kind of use of relationships

can be judged as ethical.

As such, it can be argued that the use of networks is consistent with the concept of "Shafaa™ from the
Islamic perspective, which means good intercession. The concept of "Shafaa”, although similar to the
concept of "Wasta" in terms of the benefits they bring to their members, has a key difference in that it

is not causing harm or taking away the rights of others (Algarni,2018). The difference lies in the idea
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that every use of networks that harms someone or the public interests or breaches the justice system is
a bad intercession because it is an injustice and breaks the principle of justice and equality among
citizens. Therefore, based on this understanding, participants expressed their rejection of using

relationships or Wasta at the workplace. Participant P5 (T) illustrated this argument by saying:

When we are talking about the unethical side of social relationships, | mean when you

mediate to one of your relatives or friends ... and give him something not deserve it, or

you know that thing might harm someone else who is more deserving. In this case, of

course, this is unethical behaviour. So you should not give him the right of others. We

have to know that It is not a relationship of interests, but a relationship of affection and

solidarity, so it is very important to distinguish between the two.
Hence, it can be deduced that paternalistic leadership can lead to nepotism under the common use of
Wasta. The word Wasta carries negative connotations in itself and is sometimes used as a synonym
for corruption since participants generally speak about it in negative terms and think largely of its
corrupt side effects. However, this does not mean that personal relationships are unethical in
themselves but needs additional ethical attention from Omani leaders when being used at a workplace.
Certainly, the use of social relationships is ethical when are used in an appropriate way. This means
the use of personal relationships can refer to help, support, or the act of doing something for the benefit

of somebody in need, therefore it is considered a positive (ethical) act. Alternatively, it can also refer

to unjustified partiality and unfair preferential treatment.
4.3.2.3 Paternalistic leadership from excessive tolerance culture lens

Paternalistic leadership is a benevolent style, as paternalistic leaders prefer to show tolerance and
kindness (Jiang,2021; Wang et al., 2021). This is supported by socio-cultural values norms which
encourage people to be tolerant with each other. As discussed in section 4.3.1.3 (Excessive tolerance
culture), the value of tolerance is one of the main values in Omani society. Participant Q7 (E) proudly

affirmed that,

Omani society has a distinct feature over other societies. It is known for its kindness,
tolerance and non-interference in the affairs of others.
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This tolerance culture then reflects participants' perception regarding flexibility in compliance with
regulations and rules. All Participants argue that ethical leadership demands flexibility in compliance
with regulations and rules and believe the relationship between leaders and employees is not one of
compliance (this will be discussed in detail in section 5.6.5 A value-oriented). This is supported by
benevolent paternalism behaviours, which focus on "tender" practices and behaviours (Wu and Xu,

2012). Participant Q5 (E) argued that,

Excessive tolerance and indulgence are widely practised in our society, and this may
be wrong.

However, although tolerance behaviour puts paternalistic leadership in a benevolent position, this
study argued that the excessive tolerance culture might negatively impact the workplace. For example,
Participants stated that Omani leaders do not face their employees with their mistakes. Participant Q3

(T) affirmed this by saying,

Unfortunately, some leaders prefer to praise their employees even if they make
mistakes. They do not confront their employees with their mistakes. | think this is a
common habit in our society! Indeed, it is a leader's ethical responsibility to alert the
employees directly whenever they do mistakes.
Hence, they argued such practice have a negative impact on organisations as it makes leaders avoid
taking disciplinary actions and not confront their employees with their mistakes. Therefore, this might

lead to a lack of discipline and indifference to laws and regulations as the employees know that their

leader will not take action against them. Participant P6(M) highlighted this negative impact,

Excessive tolerance sometimes leads to a lack of fear of punishment and indifference to
laws and regulations as the employee knows that his leader will not take action against
him.

Based on participants’ responses, the reasons behind this practice can be broken down into three main
reasons. Firstly, Omani society is linked by a solid relationship that extends even within the work

environment, forcing leaders to maintain friendly relations with their employees. For example,
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participant Q 11 (E) believed Omani leaders are low assertive because they want to maintain good

relationships with their employees,

We, as Omanis, are tolerant a lot. For example, you do not want to punish an employee
even though the right decision is to punish this employee. Tolerance is a good ethical
value, but with limits. For example, when a person commits a deliberate mistake,
tolerance, in this case, is an unethical value. What always happens is that due to the
relationship you have with this employee, you prefer to be tolerant so as not to lose the
relationship with this employee.
Secondly, ensuring employees loyalties and enhancing their popularity. Participant Q2 (M) argued
that: ‘I think leaders sometimes are more tolerant because they want to gain their employees' loyalty’.

Thirdly, maintaining their good reputation within organisation and society. Participant X1 (T) affirmed

this argument by saying,

Unfortunately, many leaders are not assertive whenever assertiveness is required. |

think the reason is they believe if they take a firm stand with someone, that person may

denigrate their reputation. So, they say, why don't we avoid these things. Of course, this

is not right thinking, and it means that the leader avoids dealing with a problematic

situation and avoids taking responsibility.
However, this study revealed that ethical leadership should work against excessive low assertiveness
culture as it might lead to unethical practices. This does not mean that the logical level of tolerance is
seen as unethical; indeed, participants are highly proud of the tolerance value and other distinctive
features of Omani culture. What they meant here is being assertive whenever the situation demands
such assertiveness. Participant Q 11 (E) affirmed this argument by saying: ‘Tolerance is a good ethical
value, but with limits’. These views are consistent with Islamic ethical leadership behaviours, which

aim to suppress the desires of personal interests and urge leaders to be assertive whenever the situation

demands such assertiveness (Othman, Hamzah, and Ridzuan, 2018).

Overall, the value of explaining how paternalism is associated with the current understanding of ethics
in the Omani context reveals that there are contradictory results and under-explored issues at the crux

of ethical behaviours of leaders. Although participants might recognise that a paternalistic framework
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in leadership is pivotal to maintaining an ethical relationship with followers from a local perspective,
they revealed how destructive and dominant figures are concealed behind these moral protective
behaviours. The paternalistic view typically constructs ideologies of certain behaviours that could be
unethical at the workplace and are practised as ethical behaviours. As such, it can be argued that
Paternalistic leadership is paradoxical with lots of contradictory traits. For example, it might be a
dictatorship style (Adzi¢ and Almutairi, 2021), and at the same time, it might be a lenient and
benevolent style (Aycan et al., 2013). It is a relational style of leadership (Jackson, 2016), but it is a
hidden form of partiality (Colella et al., 2005). However, it is an ethical leadership style whenever it
is benevolent, free of partiality, and built on the same level of relation, not based on a top-down

structure.
4.4 Second theme: From Islamic values to Value-based leadership

This theme covers participants' responses regarding the influence of Omani Islamic values on ethical
leadership. The participants have openly articulated and shared their perceptions about Islam and its
influence on ethical leadership. These perceptions can be divided into three subthemes; namely,
Islamic values (Self-awareness and self-control), and value-based leadership, as illustrated in figure

4.3.

Figure 4. 3 From Islamic values to value-based leadership
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Source: The Author

4.4.1 Islamic values

Islam is the state religion in Oman, and most Omani people are Muslims (Omanuona ,2022). Religion
is part of the social reality of current Omani societies and influences daily social life, organisational
settings, and leadership behaviour (Glmdusay,2019). Ali (2011) argues that religion is most likely a
dominant component in Eastern societies, particularly Muslim societies. This is what the current study
has emphasised, as the finding revealed a robust link between Islamic religious values and beliefs and
the perceptions of ethical leadership from an Omani perspective. This has been identified by
participants’ perceptions. Based on participants’ perceptions, the Islamic religion is considered the first
source of ethical leadership in Omani society. This is because, in Muslim societies such as Oman,
families are keen to raise up their children on Islamic norms and values from an early stage. Hence,
people’s ethics are shaped since their childhood by this ethical source. For example, Participant Q7(E)

claimed that,

We were taught Islamic values from a young age. Islam has made clear to us what is
wrong and what is right.

Participant X1(T) added,

The Islamic religion urges us to have good morals. Praise be to God, Omanis since
childhood, go to mosques and learn good morals from mosques as well as their parents.

This significance of considering a religious perspective on leadership stems from the fact that Eastern
societies, particularly in Muslim societies perceive religion as an “ultimate concern” and positioned it
above other values’ systems, logics, or orders of worth (Ali, 2011; Giimiisay,2019, Tillich, 1957).

Hence, as ethics represent the spirit of the Islamic religion, people highly value them and consider

them as worship (Draz, 2008). Participant P4 (E) pointed out that,
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Islam encourages morals, ethical practices and values and one's will be rewarded for
doing so.

This explains why Omani leaders and employees (research participants) believed that ethics is the
“essence of leadership”. Participants in this study highlighted the importance of ethics in leadership
and some of them described it as an “essence of leadership”. They articulated that ethics helps leaders
distinguish between right and wrong, choose appropriate actions, and guide them in dealing with their

followers. For example, Participant Q8 (T) stated that,

Ethics is the essence of leadership, and it is an integral part of it as it guides the leader
to do the right thing.

Participant X2(E) believed that ethics distinguish between the leader and position holder or a manager:

Ethics is the foundation upon which leadership is built. A leader without ethics is not a
leader but may only be a position holder or a manager.

Similarly, participant P3(M) added,

Ethics is the mainstay that distinguishes one leader from another.
Participant X5(T) went further and claimed that it is difficult for businesses to stay a long-term without

ethics:

Ethics is a way of life, as it is essential to all people, not just leaders. Without morals,
nations would not survive, and there are many examples of that throughout history. The
same thing can be compared to organisations!

Therefore, it can be argued, their interest in ethical leadership springs from religious motives as they
perceive ethical leadership as an act of worship. As such it can be argued that Islamic religious values
and beliefs are an integral part of ethical leadership from an Omani perspective. The influence of
Islamic norms and value were deeply obvious on participants’ perceptions as they believe that Islamic
values encourage people to be ethical and that by acting upon Islamic values and teachings, people
will be ethical in their behaviours and actions. The participants’ responses revealed this kind of implicit

impact as a number of participants quoted verses from the Holy Quran and the Sayings of the Prophet
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Mohammad to support their perceptions of ethical leadership. Indeed, there is a broad consensus
among Muslim scholars and experts that the Qur’an and the Sunnah are the primary sources of Islamic
ethical leadership (Ali,2011; Almoharby and Neal 2013; Gumusay,2019; Yulianti al., 2020). Islamic

values cannot be ignored when examining ethical leadership.

4.4.1.1 Monotheistic mind-set (Self-awareness and self-control)

It seems reasonable to begin by discussing the participants’ perceptions with regard to their
understanding of the concept of ethical leadership from their basic beliefs, assumptions and motives.
According to the participants, ethical leadership appears to be intertwined with individuals’ religious
beliefs and views that direct their approach to and understanding of ethical leadership. Participants
perceive religious morality as proceeding from an individual awareness of Allah’s — God’s - presence
and it is rooted in the belief in God, which emphasises that the oneness of God and all deeds are done
for God sake and a desire for paradise in the hereafter. This was highlighted in participants’ responses
as they expressed a clear link between practising ethical leadership and God-pleasing and fearing.
Participants clearly articulated that their conscience plays a fundamental role in preventing unethical
behaviours. Based on their perceptions, conscience is linked to God-pleasing and fearing. Participant

X3 (M) argued that,

Wrong is wrong. | cannot do it; my conscience and self-censorship do not allow me to
do this. Fear of God also prevents me from doing this, as | work to please God, not my
leader. A person who takes the principle of fear of God before anyone else will not do
unethical behaviours or actions.

Similarly, Participant X2 (E) asserted:

Leadership is trust; you are not working only to satisfy your manager. God is watching
you and even yourself as well. Of course, these actions and behaviours do not represent
me. My conscience and fear of God prevent me from doing this. Indeed, through my
experience, | found that whenever you follow your conscience, your credibility rises in
the eyes of others.

Participant P5 (T) added:
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There are clear unethical behaviours or actions, for example, theft. In this case, no |
will not do that. My conscience and God's monitoring prevent me from accepting such
an act.

Participant P3 (M) provide a good example affirming these claims by saying,

For example, my manager asked me to give one of the contractors a copy of the report,

and this report is classified. | refused to do so. Yes, a slight disagreement occurred

between him and me, but I told him that these are the company's procedures. In this

case, my conscience was present and | put God first. Indeed, your personality defines

how others treat you. If your conscience is always present, the others will know that

and will not ask you to do unethical actions or behaviours again.
Interestingly, the opinions given are very similar to the images presented in the Islamic ethical
leadership literature, as discussed in chapter two (e.g. Ali, 2011; Beekun and Badawi, 1999,
Gumisay,2019). Hence, it can be argued that participants view ethical leadership as an ethical
responsibility. That is, the ethical responsibility is a kind of worship and is linked to God-pleasing by
considering leadership as a ‘trust’ to be performed or preserved, and that leaders will be held
responsible or accountable for failure to perform it (Ali, 2011; Beekun and Badawi, 1999,
Gumusay,2019; Shuhari et al., 2020). This monotheistic mind-set forms the core of the moral character
and identity of an ethical leader and represents a psychological contract in which the leader has an
inner faith and consciousness of his/her duty toward God and is aware that he/ she is accountable to
God for their actions. This is a connected and additional relationship between God and leader outside
formal organisational boundaries, and it works as a guide to the leader’s actions and activities. L.e., the
leader below God’s authority and the God above the leader, informed of all his/her intents and actions.
Therefore, participants understand this ethical responsibility which entails any leader at any position,
whatever the size of responsibility, is accountable to God and the people who are under his/her
command. Therefore, understanding leadership as an ethical responsibility exemplifies a psychological

commitment in which the leaders does their best to work duly. Participant X2 (E) summarised this by

saying:

Leadership is a trust; therefore, it is necessary to fulfil this trust to the fullest. Every
leader is accountable to God for his actions. Every leader has to hold himself
responsible and judge his deeds through his conscience.
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Participant X6 (E) added,

If the leader minds God in his actions, his behaviour will be moral.
Therefore, it can be argued that this psychological commitment (ethical responsibility) works as a self-
regulator to increase one’s self-awareness capacity. Similar to ethical leadership theories from the
Western perspective and particularly authentic leadership theory, self-awareness and self-regulation
are the underlying factors of ethical personality and behaviour. Based on their main assumption, self-
awareness has the leading role in making self-regulation achievable because failure to monitor one’s
acts can undermine one’s self-control, thereby resulting in unethical consequences (Baumeister and
Alghamdi, 2015). Hence, when self-awareness is high, this contributes to the self-control needed to
enact behaviours compatible with one’s ethical values and avoid engaging in behaviours driven by
selfish or short-term motives (Gino et al., 2011). However, although ethical leadership theories highly
emphasise self-awareness and self-regulation from the Western perspective, this does not this address
whether self-awareness and self-regulation is sufficient. It seems that self-awareness and self-
regulation are restricted to codes of conduct within professional context (ethical leadership) or are
given extreme freedom to self-reference (authentic and transformational leadership). Moreover, they
ignore the external context in which individuals comes from. Therefore, providing alternative ways to
explain self-awareness and self-control, from spiritual and religious practices lens can contribute to a
more sophisticated understanding of ethical leadership, as this study highlighted (Martineau et al.,
2017). Whereas Western models depend on self-reference, the Omani Islamic model depends on God's

observance.

As the data shows, participants perceive their inner beliefs prevent unethical behaviours. Thus their
ethical responsibility and inner faith help them to understand and control themselves, including their
core values, beliefs, self-identities, abilities, emotions, and attitudes. That is because their ethical

responsibility represented in their internal beliefs demands them to do so. For example, when the
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researcher asked all participants the following question: "What would you do if you realized you would
have to do something you considered unethical to get a vital transaction/ process done?" All answers
were simply "No", and the reason behind that is conscience and God pleasing. This might be a
theoretical view as this is not always what happened in practice, but at the same time, it might be a
logical view if we take into consideration that in the Omani society, moral self-awareness for people
is shaped since childhood as families are expected to raise up their children on Islamic values which
are subsequently is developed with age by performing Islamic practices such as performing five times

prayers a day. For example, participant P5(T) asserted this,

As Muslim people, we brought up with Islamic values. Islam is a source of our
knowledge of good, evil and good morals. The Islamic teachings explains to you what
morals are and what are values...What you should do and should not. Goodness is the
result of good moral behaviours. Therefore, the acts of worship that we do, such as
prayer and fasting, are intended to promote good behaviours.

Participant Q5(E) highlighted that Islam shapes one's values and helps him/her to be ethical,

Raising a child on the values and principles of the Islamic religion is considered as a
safety valve for a person and helps him to be ethical in the work environment.

Participant Q1 (E) pointed out that one of the reasons for unethical practices of ethical leadership in

an individual could be traced back to the lack of religious faith,

From my perspective, unethical practices are not performed by a religious person, as
religious texts forbid him from doing that, and he will be punished for doing that in the
Hereafter. So | think it might be that these people who are doing significant unethical
practices such as embezzlement are not religiously observant. Yes, they are Muslims,
but without application of Islamic values.

Participant Q1 (E) added,

Islamic teachings prevent us from doing unethical practices. For example, stealing is
forbidden in Islam; therefore, a person knows that, if he does so, the God Almighty will
punish him.

From an Islamic perspective, people are instructed to fulfil self- ethical obligation and Self-purification

from all unethical forms by committing to Islamic values and teachings. All Islamic rituals such as

prayers and fasting are fundamentally aimed to establish a good individual by keeping one’s desires
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and instincts in check (Mir, 2010). For example, when Muslims perform prayers five times a day it is
perceived that they will stay connected to God. By doing so, a Muslim believes they develop inner
consciousness of his/her duty toward God and is aware of this ethical accountability (Draz, 2008). This
moral self-awareness is shaped since their childhood as families are normally expected to raise up their
children on Islamic norms and values which are subsequently developed with age, as participants’ data
have shown. This means that participants suggest that ethical identity and behaviours proceed from
the capacity of individuals to be aware of Allah, God, which in turn guide them to be aware of

themselves and self-regulate. Participant X1 (T) affirmed that by saying:

When you get a high position such as CEO or general manager, many advantages come
with this position. Therefore, it is easy for a leader to take advantage of them for his
personal interests. The temptations are many! However, the role of ethics and faith
emerges here against self-interest. In fact, ethics enhance the self-discipline for the
leader.
As such, it can be deduced that self-awareness and self-regulation go beyond simply professional
context to include individuals’ basic beliefs, assumptions and motives. It seems that Omani leaders
and followers consider religious beliefs to work as a key factor to contribute to the self-control needed
to enact behaviours compatible with one’s ethical values and avoid engaging in unethical behaviours.
Hence, this tendency of thinking presents ethical leadership as a value-based approach; i.e. ethical

leaders and followers are theoretically believed to be capable of determining appropriate ethical

standards—this is what the next section will highlight.
4.4.3 Value-based leadership

The data collected for this study affirms that a localised understanding of ethical leadership is a value-
based approach, i.e. ethical leaders are capable of determining appropriate ethical standards. The value-
based approach is known as the integrity-oriented or self-regulatory approach (Tanner et al., 2019),
given that this approach emphasises individual awareness, personal ethical responsibilities, self-

governance and self-control (Brewer et al., 2015). Hence, the participants perceived that the Islamic
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values inform value-based leadership as participants have clearly articulated that whenever social
norms clash with their inner values and beliefs, they choose their inner values, which in turn are guided
by Islamic values. The participants perceived ethical leaders as genuine leaders driven by internal
values and their moral virtue compass. In this sense, the importance of religious nature, as discussed
in the previous section, to establish an ethical basis for individuals principally focused on identifying
the main personal values. Thus, participants highlighted a set of Islamic values that they perceived as
fundamental values of ethical leadership, including honesty, fairness, kindness, trustworthiness,
compassion, tolerance, humility, empathy, and altruism. They believed that these values are a
significant driver for the leader to engage in ethical leadership. When leaders embody such values,
they not only gain the respect of followers or gain support and cooperation from them but also gain

their trust and trustworthiness.

Thereby, these inner values shape leader integrity. Participants in this study emphasised integrity as
the main value that an ethical leader must have. Participants here place more emphasis on the notion
of “Walk the talk™, 1.e., the importance of consistency between one’s espoused values and behaviour
or actions (Bauman, 2013; Palanski and Yammarino, 2009). For example, participant P2 (T) said, “The
ethical leader should ensure his words match his deeds. In other words, ‘walk the talk’”. Participant
Q10 (M) outlined this argument by quoting verses of the Quran "O you who believe! Why do you say
what you do not do? It is most hateful to God that you say what you do not do" (Qur’an, 28:2). Hence,
leaders’ internal moral integrity and values guide their decisions and conduct, even if their decisions
do not meet with prevailing norms of the group organisation or social context (Walumbwa et al., 2008;
Tapara, 2011). In other words, their actions and behaviours express their internal moral standards and
values rather than external expectations. From an Islamic perspective, people are instructed to act
according to Islamic values and uphold these values even if others do the opposite. The Qur’an and
Sunnah are full of directions that urge people to commit to their inner values as the accountability are

individualistic, which means that Islam holds every individual to be responsible and accountable for
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his or her actions (Musah, 2011). Therefore, Islam warns against submitting to prevailing practices if
they contradict Islamic values and principles. Thus, participants have clearly articulated that whenever
social norms clash with their inner values and beliefs, they choose their inner values, which in turn are
guided by Islamic norms. This is supported by their perceptions about rejection to act following
negative cultural pressure. As has been highlighted in sections (4.3.2.1, 4.3.2.2, 4.3.2.3) participants
highlighted the negative impact of social norms (traditions and customs). For example, participants in
section 4.3.2.2 (Paternalistic leadership from Social relationships lens) pointed out that social
relationships influence practices in the workplace, such as promotion and evaluation, and employees
who have a good relationship with their leaders receive special care and gain more privileges without
necessarily deserving it. Furthermore, it illustrated that the hierarchical nature of Omani culture and
excessive tolerance culture might encourage unethical behaviours (see sections 4.3.2.1 Paternalistic
leadership from hierarchical nature of Omani culture lens and 4.3.2.3 Paternalistic leadership from

excessive tolerance culture lens).

Therefore, all participants expressed their rejection of such practices as they contrast with their
inner values, which are basically guided by Islamic norms. For example, Participant P3 (M)
expressed her feeling towards the negatives of cultural influence and her rejection of such
power:
I am social by nature, but my inner values force me to refuse to comply with social
relationships at the expense of work. Sometimes | am accused of not being helpful as |
am not responding to personal requests. Some social relations with some colleagues
were affected because | refused to fulfil their requests. However, | feel I am right and
happy with myself.
Participant X7 (E) added:
As a result of social relationships, 1 always find myself embarrassed for not fulfilling requests
that are not within the scope of the procedures. But in the end, the business is a business,
and I will not do something against my values.

In addition, the common practices that are influenced by social norms, such as wasta and

nepotism, have been seen as unethical and rejected by participants because they conflict with
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Islamic values. For example, Participant Q7 (E) affirmed that, “Personally, I do not like the

So-called ‘Wasta’, and I do not accept to do this even for the people closest to me".

Similarly, Participant P5 (T) said,
When you mediate to one of your relatives or friends ... and give him something not
deserve it, or you know that thing might harm someone else who is more deserving. In
this case, of course, this is unethical behaviour.
Participant X5 (T) summarized the above perceptions by saying:
In the work environment, the leader should separate his social commitments and job
commitments. A job is a sacred responsibility. The leader must abide by it; otherwise,
he will lose the trust of his team. Some practices that are motivated by fulfilling social
relations, such as favouritism, may be seen as unethical practices. Therefore, the leader
must determine the red lines and commit to his inner values, so that the interest of work
is not compromised at the expense of fulfilling social relations.
Hence it can be argued that when Islamic and social values compete, the dominant values are
those that are congruent with Islamic values and norms. For example, when the value of help
from a social norms lens competes with the value of justice from an Islamic lens, the ethical
stance based on participants’ perception is to favour the value of justice, i.e. when a leader
helps someone who has a relationship with him and provides a favour for him and at the same
time does not help others who do not have this kind of relationship, the ethical choice is to
condemn that practice. This is because providing a favour for someone at the expense of others
conflicts with the value of justice, which is basically guided by Islamic values. As such, it can
be argued that the commitment to inner values is restricted to those congruent with Islamic
values as a determinant criterion. That is, it is not an absolute unrestricted choice that depends
on leader’s desire; rather, it is restricted and guided by Islamic values and norms to determine
priorities when Islamic and social values compete.
It can be argued that the values should be "normatively appropriate”, as Brown et al.'s (2005)

conceptualisation of ethical leadership suggested. However, Brown et al's (2005)

conceptualisation did not provide "a minimum set of normative reference points that help
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evaluate the ethicality of conduct and its underlying values™ (Eisenbeiss, 2012, p.793), making
the ethical leadership vague construct (Downe et al., 2016). Hence, in contrast to that, the
findings of this study clearly emphasised Islamic values as normative reference points.
Participant Q8 (T) confirmed this argument by saying:

There is no legislator to encourage morals like the Islamic religion. Therefore, if one's
follows Islamic values, undoubtedly, he will lead ethically.

In the same vein, these findings contrast the notion of authentic leadership as well, which
emphasis self-referential (Walumbwaet al., 2008). Self-referential and commitment to internal
values without normative reference points as a determinants criterion is not enough to provide
adequate explanations of the complexity of ethical personality as it is a highly optimistic view
that ignores the imperfections of the human psyche and given it the naive idealism (Hill,
Stephens, and Pamplin 2005; Sinclair 2010; Ford and Harding 2011; Shaw 2010; Wart, 2014).
For example, an authentic leader may be an authentic reckless as he/she embraces damaging
personal views (Ladkin and Spiller, 2013) or break organisational values (Gill et al., 2018).
Furthermore, self-referential encourages inclination toward the egoistic and enhance
narcissistically or other dysfunctional personalities (Hill, Stephens, and Pamplin 2005; Sinclair
2010; Ford and Harding 2011; Shaw 2010). In fact, history is full of examples of authentic
transformational leaders in their dedicated pursuit of virtuous objectives caused much suffering
and misery as well as using coercive power to lead people to evil ends (Price, 2003).

Similar to transformational leadership, although transformational leadership is concerned with
uplifting followers' values and moving them to new directions, leader espoused values and
beliefs are not explicitly specified. More precisely, the relation between leaders' actual values
and beliefs and their actual behaviour is missing as no conditions determine this relation (Yukl
and Gardner, 2020). Therefore, it is not strange that transformational leaders can be abusive
and manipulative to serve their end (Stephens et al., 1995; White and Wooten, 1986). Relative

to servant leadership, the values and procedures that enable leaders to be in a position to serve
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others effectively are not fully explicated in the approach (Wart,2014). Therefore, the current
findings confirm that the commitment to inner values in the Omani oil sector is not represented
by pure self but is an informed commitment guided by positive Islamic teachings and values

where duties and values are sufficiently specified and arranged.

4.5 Research objective (3)

Critically assess the relationship between the Omani national cultural normative ethical

foundations.
4.5.1 Third theme: Tension between Islamic values and Social norms

This theme covers participants' responses regarding the relationship between Islamic values and Social
norms, as both of them are identified as culturally normative ethical foundations of ethical leadership.
The participants have openly articulated and shared their perceptions about the relationship between
them and their implications for ethical leadership. Below is a discussion of this theme that emerged in

the data in response to this.

As discussed in the literature review (see section 2.10.2 Islamic ethical leadership), the tension between
Islamic values and social norms lies in the tension of the ethical obligation towards people within the
in-group and people who are out of the group. While social norms focus on people who are within an

in-group, Islam extends the scope to include both of them. As discussed in the literature review, the
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concept of in-group and out-group, which persisted to date, resulted from tribal conflicts, social
systems and desert context (Olson, 2020). Hence, it has appeared as a form of the distinction between
those who are in-group and those who are excluded from the group (Ali 1990; Greaves, 2012; Olson,
2020). Those who are in-group are aware that they should favour people within their groups and
exclude others who are out of the group (Salzman, 2008; Mansfield, 213). This, in turn, creates a kind
of collectivist thinking toward what is considered the in-group (family, tribe and friends) and

individualist thinking towards the out-group (others) (Langthaler et al., 2022).

This is an important issue to understand the paradoxical nature of Paternalistic leadership. As data
shows in section 4.3 (Paternalistic leadership), participants endorsed the contradictory traits of
Paternalistic leadership and recognised it as an ethical and unethical leadership style at the same time.
For example, it might be a dictatorship style and at the same time, it might be a lenient and benevolent
style. It is a benevolent relational style of leadership, but it is a hidden form of partiality. Therefore,
based on the above arguments it could be argued that this paradoxical nature of Paternalistic is
historically rooted in its bias toward in-group members at the expense of out-group members. That is,
a benevolent side of a paternalistic relationship may only exist between in-group members, whereas
out-group members may be treated in a completely different way. This, in turn, reflects the root of the
tension between Islamic values and social norms. The evidence of the bias of Paternalistic leadership

toward in-group members can be deduced from participant X4 (M) when acknowledged that,

In our work, the more you have good relationships, the more your things are done.
Employees who develop good relationships with their leaders by hanging out outside
working hours, having coffee or playing football are more likely to have a chance to
get special treatment. Normally, managers consider their relations when they make any
decisions. It a human nature! I think relationships at the workplace make managers
naturally inclined to their friendship and prefer one group over another.

Similarly, Participant P3 (M) claimed that,

| think that sometimes social relationships have a negative effect. Those who are good
at building social relationships in the workplace have a greater chance of promotion.
I noticed that employees who have a good relationship with managers and go out with
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them to drink coffee outside working hours get more opportunities than us. For

example, sometimes their evaluation is better than ours. They get advantages that we

do not.
From these quotations, it is clear that the relationship between the leader and followers within his
preferred group is not hierarchical but a friendship relationship. Hence, it can be argued that
Paternalistic leadership, when applied to in-group members (preferred members), is a benevolent style
because the relation between leaders and followers within the in-group is not built on a hierarchical

relationship; rather, it is a participative relationship where each one help, support and care for the other.

Participant QM (12) affirmed this,

If someone faces a problem, directly will call his leader to take him out of this issue. I
am talking here if that one has a good relationship with his leader. The leader, in this
case, will do his best to protect him. They protect each other!

This indicates that Paternalistic leadership is open to interpretation due to its paradoxical nature as the
out-group members might be treated in a different way. In this regard, participants are aware of this
kind of bias as there is another ethical determinant represented in Islamic values, which ultimately
influences their perceptions. Hence, their perceptions were a reflection of their rejection of the
negatives associated with Paternalistic leadership, as discussed previously. However, they
acknowledged that some leaders still practised it under the obligation to social norms. For example,

participant P7(E) argued:

In our society, there are contradictions. The leader may be forced to do something
immoral despite knowing that this is immoral and maybe religiously forbidden in order
to please others. Since he takes care of his reputation, he does not want others to say
that he is unhelpful.

participant Q8(T) added:

The contradiction in the value system in our culture is clearly seen on a daily basis
through practices and behaviours.

Participant X7(E) provided a good example of such contradictions by saying:
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When a leader assists someone who has a relationship with him and provides a favour
for him and at the same time does not assist others who do not have this kind of
relationship, the value of justice, in this case, is completely missing!

However, participant X1(T) provided a good explanation of how the normalisation of doing particular

behaviour give that a sense of legitimacy even though it contradicts one's internal values,

| don't know if we have a contradiction in our values or not. I think people used to do
these things and see the majority of people do the same. Therefore, a person looks at
these things, such as Wasta, as legal and does not do anything unethical. He thinks it
is his right as a manager to hire his friend or his cousin, for example. He believes this
is a common practice, and all people do it. Day by day, he does not see that it is
something unethical, but rather he believes that it is a legitimate thing, even though he
knows such practices might be unethical. As Moslem, we know Islam urges morality
more than prayer and fasting. | think we do not understand the basic meaning of moral
value.

Therefore, Participant (M) went further and affirmed that,

Theoretically, yes, some leaders talk about ethics, but their actions show the opposite.
For example, they say that the Messenger, may God bless him and grant him peace, is
our role model, but their practices contradict the principles and values that the
Messenger urged.

This suggests that although Islam is rooted in Omani culture and people's way of life, not all Omanis
deeds and behaviours are a complete reflection of its ideal message and, in some cases, contravene real
Islamic teachings. This claim is consistent with previous studies (e.g. Ali,2011; Ali, 2009; Almoharby
and Neal 2013; Beekun and Badawi, 1999; Jamil,2015; Marbun, 2013; Noor, 1999; Obeidat et al.,
2012; Ogunsola 2011; Rehman and Askari, 2010; Yulianti al., 2020) that argued, Islamic values are
not included in practice in the Arabic world and always repeated in theory, although the Islamic

leadership view is the ideal complete view.

However, such claims are not an accurate reflection of what is always seen in practice as the evidence
from participants' responses revealed that they are not practising the negatives associated with
paternalistic leadership as discussed previously as discussed in section 4.4.3 (Value-based leadership).

For example, Participant Q10 (M) asserted that,
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| always receive requests from people | know and friends, but for me, the moral virtue
is at the forefront.

Participant X7 (E) stated similarly:

As a result of social relationships, | always find myself embarrassed for not fulfilling

requests that are not within the scope of the procedures. But in the end, the business is

a business, and 1 will not do something against my values.
As such, it can be deduced that, based on participants’ perceptions, the value-based approach is
considered regulator and complementary to paternalistic leadership. This means participants believe
that internal moral integrity and values, which are basically guided by Islamic norms, guide their
decisions and actions, even if their decisions do not meet with external expectations such as prevailing
norms or social context associated with paternalistic leadership. This significant finding emerged from
the direct statements of the research participants. Therefore, this finding suggests that, in general,
ethical leadership from the Omani perspective is not mainly encompassing solely one influential source
of domestic culture and ignore the other, i.e. social norms and Islamic values; rather, it is a
comprehensive view that combines the two influential sources (social norms and Islamic values) in
which Islamic values complement and guide social norms. Unlike leadership research to date which
mainly focuses on one source and largely ignored the distinction between Islamic values and social
norms and their influence in conceptualising leadership in the Arab World, the current study combines
them both and clearly differentiates between them. The majority of current literature has addressed the
cultural influence of Arabic culture either by focusing on Islamic values as a conceptualising of Islamic
leadership (e.g. Ali, 2011; Beekun and Badawi, 1999; Egel and Fry, 2016; Faris and Parry, 2011;
Shuhari et al., 2020), or further focusing on generic analyses of culture without highlighting the
distinction such as GLOBE study and other “meta-" research that concerns with the influence of
culture in the Middle East(e.g. Alsuood and Youde, 2018; Common, 2011; Dwairy, 2019; House et
al., 2004; Hofstede, 1980; Karacay et al., 2019; Metcalfe and Murfin, 2011). Therefore, this study

revealed as a result of the tension between Islamic values and social norms, some challenges might
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remain to the desired ethical leadership. The hierarchical authority, an emphasis on interpersonal
relations, and low observance of formal rules and regulations are obstacles identified by participants
which put paternalistic leadership in awkward contradictions. Hence, the role of value-based
leadership based on participants’ perceptions is to manage and complement such contradictions. This
does not mean then that paternalistic leadership is not an ethical style of leadership. It is ethical as it is
benevolent in its nature, but when the out-group members are treated the same as in-group members.

Thereby, ethical leadership goes beyond individualism to include the whole group of organising.

4.6 Research objective (4)

Critically assess the concept of ethical leadership from an Omani perspective and identify the
main characteristics and behaviours of ethical leadership in the Omani context by reflecting on
how the Omani ethical leaders are perceived.

This objective is achieved by theme that emerged in the data in response to this. This theme is Hybrid
ethical leadership.

4.6.1 Fourth theme Hybrid ethical leadership

This theme reflects participants' perceptions of ethical leadership and the characteristics and
behaviours which make leaders ethical. The theme provides a hybrid ethical leadership style in the
Omani context as a result of the influence of Islamic values and social norms. This hybrid style includes
five main characteristics, namely: Humanistic, Servant, Participative (Shura, Mutual Consultation),
Role modelling and value-oriented, as shown in Figure 4.4. The findings relating to each of the

perceptions are set out below and are discussed with reference to the literature.
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Figure 4. 4 Hybrid ethical leadership
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4.6.1.1 Humanistic

Omani society is characterised by many distinctive ethical features such as cohesion, compassion,
kindness, tolerance, friendliness, respect for others, good treatment, and helping others, which in turn
reflect human-social dimension in the Omani socity (Al-Lamky, 2007; Alhashemi, 2017; Common,
2011; Mujtaba et al., 2010; Neal 2009; Risso, 2016). This is evident through the Omani customs and
traditions that are demonstrated through daily life practices and varying social occasions (Omanona,
2021). Therefore, participants' perceptions of ethical leadership were a reflection of human-collective
dimension which affirm the humane traits such as cohesion, compassion, kindness, tolerance,
friendliness, respect for others, good treatment, and helping others. This what previous studies asserted
and which stated that Omani society is ethical by nature (e.g.Al-Lamky, 2007; Alhashemi, 2017;
Common, 2011; Mujtaba et al., 2010; Neal 2009; Risso, 2016). Based on these studies, the reasons
behind the distinctive Omani ethical features are: Firstly, customs and traditions urge Omanis to
cohesion, compassion, kindness, friendliness and tolerance. Secondly, Omanis have been exposed to
other cultures by successive waves of trade which have contributed to the development of accepting

others. Thirdly, the influence of Islamic thought which encourages tolerance, cohesion, compassion
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and unity between people. Therefore, participants' perceptions of ethical leadership were consistent
with putting followers first and taking care of them by serving, supporting, treating them humanely
and offering them all forms of assistance. That is, followers are given the highest priority compared to
other competing relative priorities in the organisation. In this sense, followers are an end in itself, not
ameans to an end (Eva et al., 2019). l.e., considering followers' needs is not to enable them to achieve
organisational goals better, but to better deal with them because they are human. Such arguments are

affirmed by participant X5 (T) by saying,

The ethical leader deals with the employees on the basis that they are human beings.
Employees are not mechanical machines; they have feelings and emotions. Many things
can affect them, for example, psychological, social and other factors. Therefore, the
ethical leader should take these things into account and deal with them as a fellow
human.

Participant P2 (T) provide an example to reflect his view,

I remember that one of the employees was not under my direct command. He was good,
reliable and you can rely on him. Over time, we noted that this employee had changed
for the worse. He started to not be on time, his performance was poor, and then he
repeated absences more than the specified legal period. However, we followed gradual
legal procedures against him, but to no avail. So we agreed to fire him. | was the person
who is responsible for signing the fir decision. The expected decision was clear for all
of us: firing him. But really, it was not easy at all for me. You know, when you are in
the poison of taking a decision related to the fate of a person, a lot of things should be
considered. His kids, family etc. As well his record, he was an excellent employee. A lot
of things came to cross my mind. So | called him into my office and told him that he had
to tell me the truth and what was wrong with him; otherwise, he would be fired. When
he felt safe, he finally spoke. He told me about his circumstances, it was something quite
embarrassing and related to his wife. So | had to come up with another decision. And
that is what I did: | sympathized with him, and | gave him the last chance. | asked my
team to put him on observation for two months. He was happy and promised me to
change. Ever since, he has shown his excellent performance again. If | fired him at that
time, of course, his life would be devastated worse than ever.

As such, the participants in this research understand ethical leadership from this humanistic view which
entails that ethical leader takes all accountability and responsibility to treat followers in the best way,

safeguards their dignity and secure their right to live a good life. Based on participants’ perceptions,
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the human side in ethical leadership is not a written policy, but it is an ethical obligation by an ethical
leader towards his/her followers. Hence, ethical leaders are expected to treat their subordinates
humanely by helping, supporting and offering them all forms of assistance. For example, it is a leader’s
ethical responsibility to be humane when treating his/her employees, even with those who perform
poorly or have special circumstances. Participant P5 (T) argued that,

It might be there are some employees who are poor performers. In this case, it is the
responsibility of the ethical leader to consider their circumstances. They may be going
through personal difficulties or obstacles. Therefore, the leader should help them to
overcome these circumstances and obstacles.

Thereby, to better understand such humane motives of participants it is worth looking through the
Islamic perspective, which highly values humanity. According to the Islamic view, the human is seen
as a dignified creature should be treated in the best way and given the highest priority (Williams and
Zinkin 2010). Thus everyone has the right to live a life worthy of dignity and respect simply by virtue
of being human; regardless of race, religion, gender, ability, age or economic status (Kamali, 2002).
Therefore, leadership is responsible to safeguard peoples’ dignity and secure their right to live a good
life (Anadol and Behery, 2020; Samier, 2019). Participant P7 (E) claimed that,

The leader deals with humans. It is difficult to enforce the rules and regulations towards
him strictly. The ultimate aim of the leader is to build a lasting relationship with
members of their team based on mutual respect. The foundation of this relationship is
not merely built on the compliance with rules!

Therefore, humanistic traits such as ihsan (goodness, kindness), rahmah (compassion), Adl (justice),
forgiveness and care represent the soft power of the ethical leadership from Omani lens. Asking the
participants respondents for their opinions regarding ethical leadership revealed a sense of the extent
to which they highly appreciate humanistic traits, which in turn showed ethical leadership as
humanistic leadership style. A majority of participants appeared to be highly proud of their humanistic
style of leadership, offering examples of how such traits play a significant role in fuelling ethical
climate within an organisation. For example, Participant X4 (M) described his humanistic leadership

style as an ethical style:
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During my work, | noticed a change in the performance of one of my employees. By the
way, this employee usually performed well. So straight away, | communicated with this
employee, and | discovered that she has a health issue. Ethically, | felt that it was my
duty to support her not only within the company's official framework of codes, but I
took extra steps. | tried to support her morally and raise her spirit. Sometimes I covered
her absence. | stood by her side for the whole period, which was nearly a year. Then,
she recovered. However, this behaviour is not written in the company policy, but it is
my ethical obligation as a leader. | feel that | have been ethical. | have added one more
loyal employee to the company’s roll. There is a deficiency in any company's policy
regarding human issues, and here is the role of the ethical leader to make up for this
deficiency.

The indicator of this leader's humanistic view appears in the way he aligned his leadership with his
own individualistic value and moved it to collectivist scope to give a sense of cohesion and compassion
between the group for which he was responsible. According to his statement, "all employees in his
section were highly grateful for such action”. This, in turn, reflects the sense of cohesion between the
group's members and their leader. Although such action might increase their workload, they did not
feel upset with such action; instead, they were supportive. Most of the participants provided similar
examples, reflecting a robust tendency towards a humanistic orientation in leadership. For example,
Participant X3(M) describe himself as an ethical leader when he helped an employee develop himself:

When | was appointed as manager, | reviewed the annual performance appraisals of

my employees. | found one of my employees' appraisal was not good. Here, | decided

to discuss this issue with him to figure out how he could improve. We agreed to set a

practical plan for him to develop and rehabilitate for an entire year. Through follow-

up and encouragement during the year, this employee was able to improve his level. In

the following year, he achieved the best score among his colleagues. | am proud of

myself for doing that. This was an ethical thing for me as | turned one of my employees
from a weak level to an outstanding level.

Hence, it can be argued ethical leadership is a humanistic style of leadership in which leaders and
followers play a significant role in fuelling ethical climate within an organisation by exemplifying
cohesion and compassion between them. This is supported by the nature of Omani society, which
emphasises cohesion, compassion, kindness, tolerance, friendliness, respect for others, good treatment,
and helping others (Al-Lamky, 2007; Alhashemi, 2017; Common, 2011; Mujtaba et al., 2010; Neal
2009; Risso, 2016). Therefore, ethical leadership here goes beyond ethical leaders or followers;

instead, it reflects cohesion and compassion between leaders and followers as both form one body.
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This is consistent with Islamic teaching which states: "The parable of the believers in their affection,
mercy, and compassion for each other is that of a body. When any limb aches, the whole body reacts
with sleeplessness and fever.” (Sahth Muslim, n.d.).

These findings support humanistic leadership, which has recently received scholars' attention,
especially after COVID-19 Pandemic (e.g. Lehr and Vaughan, 2021; Pounder, 2021). According to
the GLOBE study, humane orientation refers to the degree to which a culture encourages and rewards
individuals for being altruistic, benevolent, kind, sympathetic, love, caring and generous (Kabasakal
and Bodur, 2004; Li et al., 2020; Schlosser et al., 2013). Therefore, cultures with high humane
orientation encourage a sense of responsibility to others and a strong concern for their needs rather
than achievement, authority and power. Leaders in such societies are most likely to show supportive
leadership behaviours. Hence, leaders are expected to consider followers' needs and feelings, provide
care when needed, act in a friendly and accepting manner, show sympathy and compassion and provide
mentoring and coaching when appropriate (Yulk, 2020). Therefore, as Oman culture is categorised as
high humane orientation, Omani ethical leaders are expected to show humane solid orientation values
such as cohesion, compassion, kindness, tolerance, friendliness, respect for others, good treatment, and
helping others. This is what the current study affirmed and added that ethical leadership with its
humanistic view goes beyond ethical leaders; instead, it reflects cohesion and compassion between

leaders and followers as both form one body.

5.6.1.2 Servant

One of the most humanistic views of leadership repeated by participants was serving followers. That
is, putting followers first. The data of this research found that ethical leaders are ‘servants’ to their
followers. This means that ethical leaders serve, help, and care about their followers’ needs,
development, well-being and welfare. Hence, the ethical leader should always be on the employees’

side, take their followers’ weaknesses and individual differences into consideration, and develop them
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to be leaders in the future. For example, Participant X5(T) explained why the leader should serve his
followers by saying,

The ethical leader believes that the employees are the most important thing in the
company. Therefore, he/she should serve them and give their needs the highest priority.
Yes, the leader can force his/her employees to do the tasks, but in the long term, he/she
will lose that team.

Participant Q1(E) highlighted that ethical leaders should balance between the needs of company and
employees:

The balance between the needs of the company and the needs of the employees is
something significant. What always happens is that some leaders tend to achieve the
organisation's goals at the expense of the team. They do not care about the team and
do not take into account their needs, well-being and welfare.

Therefore, Participant X2 (E) described his manager as an ethical leader because he always tries to
create a better future for them: “My manager always keeps us informed about the company's
opportunities and encourages us to compete to seize these opportunities”. On the other hand,
Participant X5(T) went further and considered the leader who does not develop his/ her followers an
unethical leader:

A leader who does not seek to develop his/her employees is not considered an ethical
leader. In short, he is selfish! Leadership is leading others for the better, developing a
good future for them, and moving them from one point to another. Each leader in his
position should engage with his/her team to advance their ability.

In addition, Participants highlighted the importance of developing followers. Participants believe that
developing followers is considered as one of their significant needs. Thus, the ethical leader cares
about their followers' development. An example of this is mentioned by X1(T):

| think one of the main missions of the leader is the development of his employees. |
have to develop my employees, and I have to make sure they are developed.

Participants P6(M), Q8(T), Q2(M) also believe that an ethical leader should be always on the side of
the employees. For example, participant Q2(M) stated: “An ethical leader is always on the side of

the employees, whether in terms of development or qualification”.
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Participant P3(M) added that ethical leaders take their followers' weaknesses and individual
differences into consideration: “Ethical leaders respect the weaknesses of the employees and
individual differences. They find themselves ethically responsible for supporting their followers to

tackle their weaknesses so they can develop themselves .

Participants Q1(E), Q3(T), Q6(M), X7(E) went further and believe that the ethical leader is the one

who creates other leaders. For instance, Participants Q3 (T) said:

I am a leader now, but who will be a leader after five or ten years? So an ethical leader
should put in his mind that he is responsible for creating other leaders... By helping his
employees improve their qualifications, motivating them, and allowing them to shine.

These insights can be illustrated by understanding the Islamic social view, which suggests that in order
to attain organisational goals, individuals’ physiological needs must be satisfied (Abdalla and
Homoud, 2001). As such, the main impulse of ethical leadership is not the influence and practising
power or even generating profits, but it is the innate desire to serve others by placing the good and
welfare for all people, emphasising their development and empowerment, and sharing influence with
them. Furthermore, ethical leadership prioritise the growth of those being served by focusing on
empowering and developing them and creating value for the community instead of just focusing on
the functionalist outcomes of organisational performance and profit. Hence, the ethical leader in Oman
is the leader who “considers all employees’ personal welfare” (Neal et al., 2005, p. 489). Indeed,
viewpoints of serving followers are deeply rooted in Arab culture as in early Arab culture, the primary
duties of a tribal ‘Sheikh’ were how to serve the tribe (Sarayrah 2004; Weir, 2007). The Islamic Arabic
Thinker Ibn” Arabi wrote about this view, rather presciently, over 800 years ago. In his discussion, he
illustrated that followers bestow the leader the power and the right to lead; therefore, leaders should
realise followers’ needs and act as the servant of their followers (Kriger and Seng, 2005). Participant

X2(E) affirmed that by saying,

In the past, we had a so-called ‘Sheikh’ who is a person who cares about the matters
of his tribe and serves all people under his command. At that time, the prevailing
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concept was ‘The master of a people is the one who serves them’. And this is one of
our well-known proverbs.

However, the finding of this study presents a qualitative difference in terms of why serving followers
is exemplified and where it stands relative to other competing priorities in the organisation. This study
revealed that followers are given the highest priority compared to other competing relative priorities
in the organisation. That is because they are human. As such, the humanistic view requires that ethical
leader takes all accountability and responsibility to treat followers in the best way, safeguards their
dignity and secure their right to live a good life. l.e. serving others springs from a humanistic and/or
religious motive, both of which are absent in the ethical leadership theories from Western perspective.
That is, the motive of concern of followers is not for the sake of achieving organisational goals as
transformational leadership suggested or for following the authenticity call as authentic leadership
emphasised, or complying with rules as ethical leadership outlined, or for making a positive difference
for others as servant leadership claimed, but because it is an inner conviction to serve driven by a sense

of higher calling of humanity.

5.6.1.3 Participative (Shura, Mutual Consultation)

All participants clearly identified that ethical leaders should consult with their followers before taking
any decision. Based on participants’ perception, mutual consultation is an ethical obligation from the
leaders towards their followers as the leader is not entitled to take any decision without consulting his
followers, especially decisions that have a long-term impact. For example, Participant X8(T) argued

that,

Leadership is not leader-centric; rather, it is participative. Leaders should consult
with their followers before taking any decision. At the same time, followers should
provide good opinions and views to achieve mutual goals.

Similarly, Participant P9(M) stated that:

Leadership now is not about the leaders only; it involves followers. Both of them
interact with each other on a daily basis to move their organisation to a better place.
It is teamwork, and each one has a responsibility.
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Participant X9(M)added,

It is a leader's ethical responsibility to consult with his followers. Diversity of
opinions makes decisions more credible.

Thus, it can be argued that the ethical decision from an Omani perspective is the decision based on
mutual consultation with followers to reach a consensus and participative decision. From the basic
understanding of the meaning of Shura, which is “participation in the form of consultation in
discussions leading to the making of decisions” (Almoharby, 2010, p.6), decision making requires
leaders to consult with followers mutually and critically examine all viewpoints and evidence to reach
a consensus and participative decision (Brooks and Agus Mutohar, 2018). Based on this belief, any
leader cannot decide arbitrarily and independently on a matter that concerns others without

consultation with followers (Qureshi, 2016).

The Shuratic approach (Mutual Consultation) springs from an Islamic perspective in leadership. It is
clearly stated in the Quran that Prophet Muhammad has been instructed to consult with his followers
“...and take counsel with them in the affairs (of public concern) (Qur’an, 2:159). Furthermore, it is
deeply rooted in Arab culture, especially Gulf countries, as people used to gather in Majles (A public
place of tribes gathering) and consult with each other regarding matters of common interest
(Almoharby, 2010). Hence, participants perceived consultation works as the basis of ethical leadership,
as it fosters participation, a spirit of collectivism, shared responsibility. As such, it can be deduced;
Shura behaviour reflects that ethical leadership is a relational phenomenon. That is, followers are
participating in the leadership process. Thus, leaders are not labelled as ethical leaders unless they
consult and share responsibility with their followers. However, although the importance that is given
to followers is represented in employing shuratic principle as this study revealed, the conceptualisation
of ethical leadership theories from a Western perspective, still the main focus of ethical leadership

theories resides in the leader (Sidani and Rowe, 2018).
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4.6.1.4 Role modelling

The majority of participants described ethical leadership by saying: "Ethical leadership is being a role
modelling.” This idea was presented as something of a default definition reflecting the concept of
ethical leadership in its simplistic way. Participants used the Arabic terminology ‘Qudwah’ which
means an ideal or a model to be followed. It seems this terminology is commonly used in the Omani
context when referring to ethical leadership. Based on participants’ perceptions, ethical leaders show
exemplary behaviour in their daily behaviours and interactions. They model ethical leadership with
the way they behave and the way they treat followers. They argued that the role model reflects leaders'
ability to act as role models for their followers by showing a high level of standards of moral and
ethical conduct, making them deeply respected and trusted by followers. For example, Participant

X5(T) affirmed this by saying:

Leading by example can be achieved through a leader's ethical obligation, whether on
a personal level or when interacting with others, and his ability to reflect these ethics
on his behaviour and actions so that the employees see him as a role model.

Participant Q8(T) added:

Being a role model is not easy. Your behaviours, actions and speech should reflect your
ethics.

Similarly, Participant P3 (M) stated that:
Role model is a reflection of leaders’ ethical character and behaviours.

In addition, participants highlighted role model as a crucial factor of ethical leadership and considered
the Prophet Muhammad as the best role model of ethical leadership. For example, Participant P7(E)

states that:

Our example as Muslims is the Prophet Muhammad, may God bless him and grant him
peace, and he is an example to follow.

Similarly, participant X5(T) mentioned:

For us as Muslims, the Prophet Muhammad, may God bless him and grant him peace,
is the best example as a leader.
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These quotes reflect that participants are affected by the Islamic perspective of ethical leadership,
which emphasises the importance of role models in ethical leadership. In Islamic leadership, the
Prophet Mohammed represents the ideal leader who most closely embodies the role model of
leadership (Jamil, 2015). Therefore, the Qur'anic guidance always urges people to follow his example
and summarised the importance of the role model in the following line: "Surely there was an excellent
example for you in the Messenger of Allah, for all those who look forward to Allah and the Last Day
and remember Allah much" (Qur'an, 33:22). That is, leaders should act as a role models for their
followers by following Mohammed as a role model (EI Syam, 2017). Hence, by doing so, they can
show a high level of standards of moral and ethical conduct, making them deeply respected and trusted
by followers. The 4th Kalifah Imam' Ali ibn Abi Talib asserted the importance of a role model: "with
respect to their morals, people resemble their rulers more than they resemble their fathers” (Ali ibn

Abi Talib as cited in Haron et al., 2014, P. 202).

However, the idea of being a role model appears to be closely associated with the ethical leadership
literature from a Western perspective. Heres and Lasthuizen (2012) assert that role modelling ethical
behaviour is the fundamental pillar in being an ethical leader, as it directly reflects leaders' credibility
and their attempt to enhance ethics among employees. Hence, Individuals who had been influenced by
an ethical role model or having had an ethical mentor in work are positively related to ethical leadership
(Trevifio et al.'s, 2000; Trevifio and Agle, 2005; Brown and Trevifio, 2006b). Role model or exemplary
leadership means that leaders influence their followers' ethical behaviours by showing sufficiently
visible and salient behaviours (Brown and Trevin“o, 2006). This term follows the social learning
perspective, based on observational learning, imitation, and identification (Brown et al., 2005). This
means leaders ostensibly enforce and shape the ethical climate by framing codes of conduct designed
to positively influence their followers. This then allows them to reproduce ethical behaviours relatively
efficiently and effectively throughout their organisations (Mayer et al., 2010). Hence, followers can

learn what conduct is expected via role modelling and act in ways that are influenced by the ethical
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behaviours they observe in their leaders (Shakeel et al., 2020). Participant X4(M) asserted this by

saying:

People learn more by what they see than what they hear. The leader has to be a role
model; then, he can easily influence his employees. If the leader acts as a role model,
there is no need to spend much time in establishing ethical climate inside the
organisation. Indeed, the team automatically will imitate the leader.

To date, these mainstream studies appear to have relied on simplifying the notion of being ‘the
influencer model’, and implies that followers should ‘imitate’ and learn ethical standards through
observing their leaders. These ‘influencers models,” or what the literature proposes as principled
leaders, who employ appropriate conduct, use rewards and punishment to reinforce their opinions
about ethical behaviour to their followers (Tervino et al., 2003). However, basically, the tactic that
leaders pursue to exercise influence and change others’ behaviours to attain specific purposes is also
perceived as toxic rather than ethical. Leaders are perceived as toxic when they employ influencing
ways that harm their employees, even when they are confident that they behave appropriately or do
the right things (Lipman-Blumen, 2005). This in turn expose role modelling as a problematic approach

to some extent.

4.6.1.5 A value-oriented

The value-oriented perspective refers to that “ethical leaders have a coherent set of moral values—a
sort of "navigation system"— serving as their steering compass for their personal conduct and
management choices™ (Eisenbei3 and Brodbeck, 2014, p 553). Hence, this internal value compass
determines the standards against ethical or unethical leadership. On the other hand, the compliance-
oriented perspective refers to "leaders' adherence to law or other externally determined formal rules
and regulations, i.e., professional policies or organizational codes of conduct” (Eisenbeifl and
Brodbeck, 2014, p 553). In this case, what has considered right and wrong in a particular situation
depends on the standards and codes found outside of oneself and presents rather tangible and clear

directives for leaders. The majority of participants appeared to be highly critical of a compliance
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approach offering an alternative way of influencing through a value-oriented perspective rather than
the compliance-oriented perspective. Participants perceived that judging on what is considered right
and wrong in a particular situation is measured inside the leader's oneself as his/her internal value
compass presents relatively clear directives to the standards against ethical or unethical leadership.
That is, ethical leaders have a coherent set of ethical values that serve as a steering compass for their

ethical choices in leadership that may transcend a purely compliance-oriented perspective.

All Participants argue that ethical leadership demands flexibility in compliance with regulations and
rules and believe the relationship between leaders and employees is not one of compliance. Based on
their perceptions, When the leader formally deals with his employees and applies the rules strictly, his
relationship with his employees will be affected. Therefore, the participants’ view is that the first thing
an ethical leader must do when faced an ethical dilemma is to analyse the situation. All participants
believe that minor mistakes or unethical behaviours at the individual level can be ignored or tolerated.
However, rules must be followed when behaviours and practices harm the firm's reputation. In all
cases, the ethical leader should have a reformist view that goes beyond compliance principles. For

example, participant P7 (E) stated:

Sometimes it is possible to tolerate the perpetrator, especially concerning things that
are not explicit and bear different interpretations. On the other hand, there are some
mistakes in which the rules must be followed, such as accepting bribes.

The same participant added,

Yes, following the rules is important, but here is an important point that the rules have
been made by humans and are subject to modification. The leader deals with humans.
It is difficult to enforce the rules and regulations towards him strictly. The ultimate aim
of the leader is to build a lasting relationship with members of their team based on
mutual respect. The foundation of this relationship is not merely built on the compliance
with rules!

Similarly, participant P2 (T) argued that,

The leader should judge the situation. Each case demands a specific kind of dealing.
Here, the leader's ethical role emerges
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Participants also believe that it is the job of an ethical leader to correct unethical behaviours. For
example, participant P2 (T) argued: “The leaders’ task is not to jump to punishment rather they should

correct unethical behaviours and convert these behaviours into its right path”.

Participant P5 (T) stated that ethical leader should have reformist view:

If an employee commits unethical behaviour, he must first realize that his action is
unethical because he may be unaware that his behaviour is unethical. This is the
reformist view; in a sense, reforming is the first step.
Participant X3 (M) argued that “Some unethical issues can be solved merely by sitting with the
person”. While, participant X6 (E) asserted that following the rules should be the last step when

dealing with unethical behaviours: “Taking legal procedures is a later stage after advice, correction

and finding that the employee is deliberately repeating the same mistake”.

These perceptions contrast ethical leadership theory based on Brown et al.'s Model (2005). Brown and
colleagues (2005) built their ethical leadership concept on the compliance model to ensure that
organisational expectations are enforced (Brown and Trevifio 2006). However, Wart (2014) criticised
the focus on compliance and called it the "low road" approach as the sole focus depends on excessive
prohibition and excessive negativism. The compliance approach provides a "technical” solution to
deal with the complexity of the problem of wrong-doing (Rohr, 1989), neglecting higher stages of
morality which focus on principle-centred behaviour and are not only founded on avoidance behaviour
(Kohlberg 1981). Ethical leadership demands being an active leader, doing things right and doing the
right thing, not merely doing passive pursuits or escalating things to the formal regulation point
(Thoms, 2008). This views are particularly reflective of the participants’' perception, highlighting that
it is the job of an ethical leader to correct unethical behaviours. For example, participant P2 (T) argued:
“The leaders’ task is not to jump to punishment rather they should correct unethical behaviours and

convert these behaviours into its right path”.
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Therefore, it can be argued, the findings of this research open up a broader horizon on the nature of
ethical leadership and support previous studies that have emphasized that ethical leadership is more
than complying with rules (e.g. Downe et al., 2016; Eisenbeiss and Brodbeck, 2014; Wart, 2014).
Ethical leadership is not merely following formal procedural regulation; instead, it goes beyond that
to include the leader's ethical interventions in setting an ethical tone demonstrated in interpersonal
dealings. Making judgments about behaviours and wrong-doing is an integral part of the day-to-day
tasks of the ethical leader (Lawton and Macaulay, 2014). Participant P5(T) affirmed this argument by
saying:

Workplaces are often complex, and therefore, one cannot judge every issue by looking
through rules and regulations. As leaders, many of the issues we deal with are not all
clear and an indisputable fact. Most of our judgments bear an appreciative aspect. So
the determinant here is ethics. Regulations can solve not all issues in work
environments. In fact, even when rules are being implemented, the leader's
discretionary aspect, which is determined by leader ethics, is inevitable.

Hence, codes and rules cannot be viewed in isolation, they must be implemented in complex
situations. The ethical ambiguity that is the nature of administrative life demands a perception that
leaders act informally, proactively intervening and exercising practical judgment, rather than just
escalating wrong-doing to the point that formal regulation might come into play (Downe et al., 2016).
Following a hands-off approach under the pretext of deference to formal procedures is not enough to
deal with the ambiguity of the complexities of administrative situations (Chandler, 1994; Downe et
al., 2016). Rules and codes always have loopholes, even if they look perfect. The compliance approach
can hardly address unethical behaviours sustainably. This is what Participant P1 (E) emphasis by
saying:
Following rules strictly against employees does not always work and may create a

backlash. Yes, that person may temporarily commit himself under the influence of
punishment, but his behaviour may still not change.

As such, it can be deduced that Participants perceived that judging on what is considered right and

wrong in a particular situation is measured inside the leader's oneself as his/her internal value compass
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presents relatively clear directives to the standards against ethical or unethical leadership. That is,
ethical leaders have a coherent set of ethical values that serve as a steering compass for their ethical
choices in leadership that may transcend a purely compliance-oriented perspective. This does not mean
a compliance-oriented perspective should not be applied; rather, a value-oriented perspective should
be considered as complementary rather than as an exclusive element. Following a purely compliance-
oriented perspective may sometimes not be the most ethical choice. Hence, ethical leaders allow
themselves to transcend rules and regulations for the sake of the ideal of humanity. For example, when
mistakes happen, the ethical leader's task is not to jump to punishment but rather to address unethical
behaviours. When a follower faces special circumstances, the ethical leader's task is to consider his/her
circumstances, even bypassing rules and regulations if the situation demand (These views has been

discussed previously in this chapter). Hence, Participant Q8(T) argued that:

Ethical leadership is an endless journey of commitment to values and principles and
the ability to reflect these values in behaviours. So we can judge that a leader can be a
role model.

Overall, hybrid ethical leadership that includes Islamic values and social norms is humanistic, servant,
participative, and value-oriented. It starts from individualistic moral virtue and moves to the relational
level to foster participation, a spirit of collectivism, shared responsibility, and harmonious group
relationships to achieve the idea of the one ethical body.

4.7 Summary

In summary, the previous sections presented the analysis and discussion of the data. The study
proposed that Omanis are embracing two normative foundations that underlie their ethical behaviours:
Islamic values and social norms. Both of them are determined as the source of ethical behaviours by
participants. Participants believed that social norms inform the practice of ethical leadership. Based on
their perceptions, they believed customs and traditions play a major role in shaping the ethical

behaviours of Omanis and encouraging ethical behaviours. On the other hand, participants generally
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believed that the Islamic religion is a source of their ethics. Islam encourages people to be ethical and
that by acting upon Islamic values and teachings, people will be ethical in their behaviours and actions.
Therefore, from the social norms lens, the current study presented the Paternalistic leadership approach
as a reflective leadership style of participants' perceptions as it reflects the Omani tribal structure and
family affiliation, which emphasises maintaining personal relationships and endorsing the hierarchical
nature, and excessive low assertiveness. However, this study challenged the Paternalistic leadership
approach as the participants revealed how destructive and dominant figures are concealed behind these
moral protective behaviours. Based on participants' perceptions, the paternalistic view typically
constructs ideologies of certain behaviours that could be unethical at the workplace and are practised
as ethical behaviours such as personal relationships, the hierarchical nature, and excessive tolerance

culture.

On the other hand, based on participants' perceptions, from an Islamic value lens, the current study
revealed that a localised understanding of ethical leadership is a value-based approach, i.e. ethical
leaders are capable of determining appropriate ethical standards. This is illustrated through
participants' rejection of negatives associated with paternalistic leadership as they contrast with their
inner values, which are basically guided by Islamic norms. The common practices that are influenced
by social norms, such as wasta and nepotism, have been seen as unethical and rejected by participants.
That is, when values compete, the winner is the values that are congruent with Islamic values and
norms. As such, it can be argued that the value-based approach is restricted to those congruent with
Islamic values as a determinant criterion. That is, it is not an absolute unrestricted choice that depends
on leader's desire; rather, it is restricted and guided by Islamic values and norms to determine priorities

when values compete.

The findings also highlighted that Islamic values and social norms work together in tension; however,
from an idealistic view, Islamic values complement and guide social norms. That is, the value-based

approach is considered regulator and complementary to paternalistic leadership. Finally, the findings

181



present a hybrid ethical leadership style in the Omani context as a result of the influence of Islamic
values and social norms. This hybrid style includes five main characteristics, namely: Humanistic,

Servant, Participative (Shura, Mutual Consultation), Role modelling and value-oriented.
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4.8 Attaining the overarching research aim

This study aims to develop a conceptual theoretical model of Ethical leadership from an Omani
perspective. Drawing from the critical analysis of the findings discussed in this chapter, the researcher
has developed a theoretical conceptual model of ethical leadership from an Omani perspective to
reflect all discussions that have been highlighted in this chapter. Figure 4.5 shows this conceptual

model and will be illustrated below.

Figure 4. 5 Theoretical conceptual model of the Omani ethical leadership from an Omni perspective
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4.8.1 Overview

This model underlines the value of exploring ethical leadership as a socially constructed phenomenon
from within the context of cultural and social conventions in Oman, emphasising the significance of
understanding the culture and context of ethical leadership and acknowledging its standing within its
environment. That is, understanding of ethical leadership is incomplete without accounting for its
social and local context because that local ethical assumptions, societal values, traditions and religious
beliefs influence interpretations of ethical leadership. The evidence of such a claim is highly supported
by participants’ views when highlighting two key sources affecting ethical leadership in Omani
society. The firstis Islamic values and the second is Social norms. Both of these sources clearly reflects

the interconnection and overlap between ethical leadership and the Omani sociocultural context.

However, these two forces (i.e. Islamic values and social norms) work together in tension. As a result
of this tension, a hybrid ethical leadership style has emerged. This hybrid style includes five main
characteristics, namely: Humanistic, Servant, Participative (Shura, Mutual Consultation), Role
modelling and value-oriented. All of them together constitute ethical leadership from an Omani

perspective.

4.8.2 From social norms to Paternalistic Leadership
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From the social norms lens, the current study presented the Paternalistic leadership approach as a
reflective leadership style of participants’ perceptions as it reflects the Omani tribal structure and
family affiliation, which emphasise maintaining personal relationships and endorsing the hierarchical
nature, and excessive low assertiveness. Based on this leadership style, leaders reproduce the father
role and paternalistic behaviour towards followers within the organisations, as it is associated with
their knowledge of what leadership roles involve and demand. Hence it can be argued that Paternalistic
leadership is traditional and socially accepted way of engaging in ethical leadership as it is built on
authentic Omani values such as caring for others, respect, care and tolerance. The Omani national
culture provides a fertile environment for such an approach to be ethically accepted. From these points
of view, participants believed being in a leadership position requires that the leader imitate the way
fathers behave in the family setting, cultivate a feeling of a family while also wielding the authority to
create a collective culture that resembles the family structure. This includes extending good relations
with followers, helping and taking care of them, and being flexible with them. These behaviours are
considered as requirements for reciprocal relationships between leaders and followers to facilitate
ethical leadership. Hence, leaders are expected to care about followers and show good traits, such as
helpings others, respect, care, and tolerance. Participants affirm these behaviours and consider them

as the main behaviours of ethical leadership.

However, the value of explaining how paternalism is associated with the current understanding of
ethics in the Omani context reveals that there are contradictory results and under-explored issues at
the crux of ethical behaviours of leaders. Although participants might recognise that a paternalistic
framework in leadership is pivotal to maintaining an ethical relationship with followers, they revealed
how destructive and dominant figures are concealed behind these moral protective behaviours. The
paternalistic view typically constructs ideologies of certain behaviours that could be unethical at the
workplace and are practised as ethical behaviours. As such, this study challenges the negative roles

associated with paternalistic leadership, and proposed that Paternalistic leadership is paradoxical with
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lots of contradictory traits. For example, it might be a dictatorship style, and at the same time, it might
be a lenient and benevolent style. It is a relational style of leadership, but it is a hidden form of

partiality.

4.8.3 From Islamic Values to Value-based Leadership
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mind-set, Value-
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Islamic
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and Self Control

From the lens of Islamic values, the current study presented the Value-based leadership approach as a
reflective leadership style of participants' perceptions. These findings suggest that, in general, a
localised understanding of ethical leadership is a value-based approach, given that this approach
emphasises individual awareness, personal ethical responsibilities, self-governance and self-control.
That is, ethical leaders are capable of determining appropriate ethical standards through reference to
Islam. This tendency of thinking shows that ethical leadership is intertwined with individuals' religious
beliefs and views that direct their approach to and understanding of ethical leadership. Their ethical
responsibility and inner faith help them to understand and control themselves, including their core
values, beliefs, self-identities, abilities, emotions, and attitudes. That is, because their ethical
responsibility represented in their internal beliefs demands them to do so. This moral self-awareness
is shaped since their childhood as families are normally expected to raise up their children on Islamic
norms and values, which are subsequently developed with age. As such, the present study suggests
that leaders' ethical identity and behaviours proceed from their capacity to be aware of Allah, God,

which in turn guides them to be aware of themselves and self-regulate. Therefore, the current study
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proposed that self-awareness and self-regulation go beyond simply professional context to include

individuals' basic beliefs, assumptions and motives.

4.8.4 Tension between Islamic values and social norms

Islamic
values

Social
norms

The most obvious finding to emerge from this study is that there is tension between Islamic values and
social norms. Hence, the evidence from this study suggests that this kind of tension lies in the tension
in ethical obligation towards people within the in-group or people who are out of the group. While
social norms focus on people who are within an in-group, Islam extends the scope to include both of
them. An implication of this result has contributed significantly to understanding the paradoxical
nature of Paternalistic leadership. A reasonable approach to tackle this issue could be that the
paradoxical nature of Paternalistic is historically rooted in its bias toward in-group members at the
expense of out-group members. That is, a benevolent side of a paternalistic relationship may only exist
between in-group members, whereas out-group members may be treated in a completely different way.
This, in turn, reflects the root of the tension between Islamic values and social norms. As such, the
findings of this study highlighted this kind of bias and contradictions in the nature of Paternalistic
leadership, indicating another ethical determinant represented in Islamic values, which ultimately
addressed these contradictions. As the research data shows, the presented perceptions were a reflection

of the rejection of the negatives associated with Paternalistic leadership. These results, therefore, led
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to conclude that when Islamic and social values compete, the dominant values are those that are
congruent with Islamic values and norms. For example, when the value of help from a social norms
lens competes with the value of justice from an Islamic lens, the ethical stance is to favour the value
of justice, i.e. when a leader helps someone who has a relationship with him and provides a favour for
him and at the same time does not help others who do not have this kind of relationship, the ethical
choice is to condemn that practice. This is because providing a favour for someone at the expense of
others conflicts with the value of justice, which is basically guided by Islamic values. As such, the
findings suggest that the commitment to inner values is restricted to those congruent with Islamic
values as a determinant criterion. That is, it is not an absolute unrestricted choice that depends on the
leader's desire; rather, it is restricted and guided by Islamic values and norms to determine priorities

when Islamic and social values compete.

However, this study proposed that as a result of the tension between Islamic values and social norms,
some challenges might remain to the desired ethical leadership. The hierarchical authority, an emphasis
on interpersonal relations, and low observance of formal rules and regulations are obstacles that put
paternalistic leadership in awkward contradictions. Hence, the role of value-based leadership, which
is grounded in Islam, is to manage and complement such contradictions. As such, this study presents
a value-based approach as a regulator and complementary to paternalistic leadership. This means that
internal moral integrity and values, which are basically guided by Islamic norms, should guide leaders'
decisions and actions, even if their decisions do not meet with external expectations such as prevailing
norms or the social context associated with paternalistic leadership. This significant finding emerged

from the direct statements of the research participants.

4.8.5 Hybrid ethical leadership
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The findings proposed a hybrid ethical leadership style in the Omani context as a result of the influence
of Islamic values and social norms. This hybrid style includes five main characteristics, namely:

Humanistic, Servant, Participative (Shura, Mutual Consultation), Role modelling and value-oriented.

4.8.5.1 Humanistic

The findings of this study suggest that ethical leadership revolved around putting followers first and
taking care of them by serving, supporting, treating them humanely and offering them all forms of
assistance. That is, followers are given the highest priority compared to other competing relative
priorities in the organisation. In this sense, followers are an end in itself, not a means to an end. l.e.,
considering followers' needs is not to enable them to achieve organisational goals better, but to better
deal with them because they are human. Taken together, these results suggest that ethical leadership is
a humanistic style of leadership in which leaders and followers play a significant role in fuelling ethical
climate within an organisation by exemplifying cohesion and compassion between them. This is
supported by the nature of Omani society, which emphasises cohesion, compassion, kindness,

tolerance, friendliness, respect for others, good treatment, and helping others. The following
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conclusion can be drawn from these findings that ethical leadership in the Omani context goes beyond
ethical leaders or followers; instead, it reflects cohesion and compassion between leaders and followers

as both form one body.

4.8.5.2 Participative (Shuratic)

This study has shown that ethical leadership is a participative leadership style. That is, the ethical
decision from an Omani perspective is the decision based on mutual consultation with followers to
reach a consensus and participative decision. Based on this belief, any leader cannot decide arbitrarily
and independently on a matter that concerns others without consultation with followers. The findings
confirm that mutual consultation is an ethical obligation from the leaders towards their followers as
the leader is not entitled to take any decision without consulting his followers, especially decisions that

have a long-term impact.

4.8.5.3 Servant

This study has shown that the behaviour of serving followers was one of the most humanistic views of
leadership. That is, putting followers first. As such, the data of this research found that ethical leaders
are ‘servants’ to their followers. This means that ethical leaders serve, help, and care about their
followers’ needs, development, well-being and welfare. Hence, the ethical leader should always be on
the employees’ side, take their followers’ weaknesses and individual differences into consideration,

and develop them to be leaders in the future.

However, this study presents a qualitative difference in terms of why serving followers is exemplified
and where it stands relative to other competing priorities in the organization. In this regard, this study
suggested that followers are given the highest priority compared to other competing relative priorities
in the organization. That is because they are human. As such, the humanistic view requires that an

ethical leader takes all accountability and responsibility to treat followers in the best way, safeguards
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their dignity and secure their right to live a good life. l.e. serving others springs from a humanistic

and/or religious motive.

4.8.5.4 Role modeling

This study has shown that a role model is one of the most distinctive characteristics of ethical leaders.
It is a default definition reflecting the view toward ethical leaders in its simplistic way. Participants
used the Arabic terminology ‘Qudwah’ which means an ideal or a model to be followed. However, the
study has gone some way towards enhancing our understanding of the negative side of the role model
approach. The issue of simplifying the notion of being ‘the influencer model’ and assuming that
followers should ‘imitate’ and learn ethical standards through observing their leaders is sometimes
perceived as toxic rather than ethical. Leaders are perceived as toxic when they employ influencing
ways that harm their employees, even when they are confident that they behave appropriately or do
the right things. The tactic that leaders pursue to exercise influence and change others’ behaviours to

attain specific purposes exposes role modelling as a problematic approach to some extent.

4.8.5.5 A value-oriented

The results of this research support the idea that ethical leadership is a value-oriented perspective. That
iS, judging what is considered right and wrong in a particular situation is measured inside the leader's
oneself as his/her internal value compass presents relatively clear directives to the standards against
ethical or unethical leadership. Leaders have a coherent set of ethical values that serve as a steering
compass for their ethical choices in leadership that may transcend a purely compliance-oriented
perspective. Hence, this study has shown following a purely compliance-oriented perspective may
sometimes not be the most ethical choice. Instead, this study suggested that ethical leaders may allow
themselves to transcend rules and regulations for the sake of the ideal of humanity. For example, when

mistakes happen, the ethical leader's task is not to jump to punishment but rather to mend unethical
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behaviours. When a follower faces special circumstances, the ethical leader's task is to consider his/her

circumstances, even bypassing rules and regulations if the situation demand.
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Chapter Five: Conclusion

5.1 Overview

This chapter aims to present the main conclusions of this study. The chapter will begin by answering
the overarching research question. It then will discuss the key findings of the investigation and outline
the research contributions to the current body of knowledge. In addition, this closing chapter offers the

study’s limitations and give suggestions for future research.

5.2 Answering the overarching research question

The Overarching Research Question is how Omani leaders and followers conceptualize ethical

leadership and how their perceptions are shaped by a cultural context?

The current research found a collectively shared core understanding of ethical leadership. This was
clearly noticed through participants’ responses which shared the same perceptions of ethical
leadership. Although the samples of this study included three groups (senior-level managers, middle-
level managers, and employees), participants shared the same perceptions of ethical leadership. This
can be linked to the fact that the notion of ethics itself is a product of “the moral principles, values,
rules, or standards governing the conduct of the members of a group” (Merriam-Webster Collegiate
Dictionary, 2008). Hence, as all participants in this study share the same moral principles, values, rules,
or standards, they shared the same ideas and co-constructed a collectively shared meaning. As such, it
can be argued, from an Omani perspective, ethical leadership is not an issue of individual sentiment
or rationality. Rather, it is collectively constructed through consensus participation that leads to shared
meaning and understanding within the social, historical and cultural context. That is, ethical leadership
is shaped by moral principles, values, rules, or standards of Omani culture. These values work as
implicit social law, influencing leaders’ attitudes and behaviour in several different ways and
determining acceptable forms of leadership behaviour (Adler and Gunderson, 2008; House et al.,

2004). Cultural interpretations of Omani culture revealed valuable means of positioning and
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understanding the complexity of ethical behaviours and how they are justified as ethical or unethical.
It can be argued that Omani ethical leadership can be considered to be embedded in the historical and
cultural roots that engender differing forms of leaders' behaviour, which are justified within its

common collective sense-making.

The shared beliefs, assumptions and motives helped participants to clearly identify what ethical
leadership is. Based on participants' understanding of ethical leadership, it can be argued that ethical
leadership is self and collectivist responsibility. It starts from individualistic moral virtue, which is
basically guided by Islamic norms and moves to the relational level to foster participation, a spirit of
collectivism, shared responsibility, and harmonious group relationships to achieve the idea of the one
ethical body. It is a humanistic, servant, participative, role modelling and value-oriented leadership
style. In this sense, ethical leadership is not individualist; rather, it collectivist, where leaders and

followers work together as one ethical body.

As such, it can be argued that, the Omani context and its social dynamics provide a unique
understanding of perceptions about ethical leadership. Unlike Trevino et al. (1998), who claims that
‘ethical culture’ can be limited by its organisational context, the current study affirms the opposite.
That is, ethical leadership goes beyond the fixed and bounded understanding of a prescriptive
organisational culture to include the external culture effects, which in turn goes along with and affirms
social constructionist studies claims (e.g. Fairhurst, 2009; Carroll et al., 2008; Liu et al., 2014). Thus,
it can be argued that ethical leadership in the Omani context is an integral part and intertwined with
the sociocultural context (Shotter and Cunliffe, 2003; Fairhurst and UhlBien, 2012; Liu, 2019). The
evidence of such a claim is highly supported by participants’ views when highlighting two key sources
affecting ethical leadership in Omani society. The first is Islamic values and the second is Social norms.
Both of these sources clearly reflects the interconnection and overlap between ethical leadership and
the Omani sociocultural context from one hand. And on the other, they provide intersecting and

opposing perceptions of ethical leadership, leading to a different school of thought of ethical leadership

194



that goes beyond the findings of leadership research in the Arab world that often ignores the distinction
between them. From this view, the current study's findings present paternalistic leadership and value-
based leadership as two ethical styles of leadership. While social norms lead to paternalistic leadership,
Islamic values inform value-based leadership. Islamic values and social norms work together in
tension; however, from an idealistic view, Islamic values complement and guide social norms. That is,
the value-based approach is considered regulator and complementary to paternalistic leadership when

values compete.

However, the current study acknowledges that as a result of the tension between Islamic values and
social norms, some challenges might remain to the desired ethical leadership. The hierarchical
authority, an emphasis on interpersonal relations, and low observance of formal rules and regulations
are obstacles identified by participants which put paternalistic leadership in awkward contradictions.
Hence, the role of value-based leadership based on participants’ perceptions is to manage and
complement such contradictions. This does not mean then that paternalistic leadership is not an ethical
style of leadership. It is ethical as it is benevolent in its nature, but when the out-group members are
treated the same as in-group members. Thereby, ethical leadership goes beyond individualism to

include the whole group of organising.

5.3 Key findings and contribution to knowledge

This research is considered a significant contribution to the body of knowledge from the theoretical
perspective in several ways. As discussed in the introduction chapter, this thesis addresses literature
gaps in two main streams of knowledge, namely ethical leadership from a western perspective and

ethical leadership in the cultural context of Oman.

5.3.1 Contribution to ethical leadership theories

In terms of the contribution to the body of knowledge of ethical leadership theories, the present study

made three contributions to the literature.
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Firstly, the current literature on ethical leadership has predominantly been built on an understanding
of ethical leadership from a Western perspective (Eisenbei and Brodbeck, 2014; Resick et al., 2011;
Yuan et al., 2021). The current study, therefore, contributes to the knowledge by suggesting that local
values affect perceptions of ethical leadership, and leaders’ morality can influence their ethical
leadership. It emphasises the significance of understanding the culture and context of ethical leadership
and acknowledging its standing within its environment. That is, understanding of ethical leadership is
incomplete without accounting for its social and local context because local ethical assumptions,

societal values, traditions and religious beliefs influence interpretations of ethical leadership.

Secondly, ethical leadership theories neglect to actively engage with the normative moral foundations
of ethical leadership (Eisenbeiss, 2012; Giessner and van Quaquebeke, 2010; Gibson, 2022; Flanigan,
2018; Price, 2018; Lemoine et al., 2019). The lack of normative approaches in ethical leadership
literature makes ethical leadership theories vague constructs as they do not specify any particular
norms ethical leaders can refer to or justify their assertions about ethical leadership (Eisenbeiss, 2012).
The present study demonstrates that by moving beyond Western cultures, in some contexts, local
values related to religious beliefs work as normative ethical foundations. Therefore, besides moral
philosophies (deontology, virtue ethics, and consequentialism) that have been suggested to work as
normative foundations of ethical leadership theories (e.g. Flanigan, 2017; Gibson, 2022; Price, 2017;
Lemoine et al., 2019), the current study added by looking outside the West, in some contexts, religious

beliefs give a normative ethical foundation.

Thirdly, the present study challenges dominant leader-centric mainstream theories of ethical
leadership. This study suggests that in some contexts, ethical leadership is participative leadership in
which ethical leadership starts from individualistic moral virtue and moves to the relational level to
foster participation, a spirit of collectivism, shared responsibility, and harmonious group relationships

to achieve the idea of the one ethical body. In this sense, ethical leadership is not an individualist
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approach; rather, it is a collectivist approach, where leaders and followers work together as one ethical

body.

5.3.2 Contribution to mid-level theory

5.3.2.1 Contribution to paternalistic leadership theory

The current study offers a theoretical contribution to paternalistic leadership literature by challenging
the negative roles associated with paternalistic leadership and suggesting that paternalistic leadership
is paradoxical with lots of contradictory traits. It also contributes to the theory by illustrating the reason
behind the paradoxical nature of paternalistic leadership. This study suggested that the paradoxical
nature of Paternalistic is historically rooted in its bias toward in-group members at the expense of out-
group members. That is, a benevolent side of a paternalistic relationship may only exist between in-
group members, whereas out-group members may be treated in a completely different way. This, in

turn, reflects the root of the tension between Islamic values and social norms.

5.3.2.2 Contribution to ethical leadership research related to Arabic culture

In the extant literature, most leadership research related to Arabic culture to date tends to ignore the
distinction and relationship between social norms and Islamic values and their influence in
conceptualising leadership in the Arab World. The majority of current literature has addressed the
cultural influence of Arabic culture either by focusing on Islamic values as a conceptualising of Islamic
leadership (e.g. Ali, 2011; Beekun and Badawi, 1999; Egel and Fry, 2016; Faris and Parry, 2011;
Shuhari et al., 2020), or further focusing on generic analyses of culture without highlighting the
distinction such as the GLOBE study and other “meta-" research that concerns with the influence of
culture in the Middle East(e.g. Alsuood and Youde, 2018; Common, 2011; Dwairy, 2019; House et
al., 2004; Hofstede, 1980; Karacay et al., 2019; Metcalfe and Murfin, 2011). This study makes a
valuable contribution to knowledge by revealing that ethical leadership in Arabic culture is not mainly

encompassing solely one influential source of domestic culture and ignoring the other, i.e. social norms
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and Islamic values; rather, it is a comprehensive view that combines the two influential sources (social
norms and Islamic values) in which Islamic values and social norms work together in tension. Unlike
leadership research to date, which mainly focuses on one source and largely ignored the distinction
between Islamic values and social norms and their influence in conceptualising leadership in the Arab

World.

It also contributes to knowledge by combining two styles of leadership Influencing ethical leadership
in the Omani context: value-based approach and paternalistic leadership. It proposed that the value-
based approach is considered regulator and complementary to paternalistic leadership. This means that
internal moral integrity and values, which are basically guided by Islamic norms, guide leaders'
decisions and actions, even if their decisions do not meet external expectations such as prevailing
norms or social context associated with paternalistic leadership. That is, when values compete, the
dominant form is the values that are congruent with Islamic values and norms. In addition, this study
contributes to knowledge by demonstrating the tension between Islamic values and social norms,
proposing that the tension lies in the tension in ethical obligation towards people within the in-group

or people who are out of the group.

5.3.2.3 Contribution to the Omani context

This study makes a valuable contribution to knowledge by developing a conceptual model of Ethical
leadership from an Omani perspective. This makes it especially significant since, according to the
researcher's best knowledge, no previous study has shed light on ethical leadership in such a context

from an indigenous lens.

It also contributes to the knowledge by presenting a hybrid ethical leadership style in the Omani context
as a result of the influence of Islamic values and social norms. This hybrid style includes five main
characteristics, namely: Humanistic, Servant, Participative (Shura, Mutual Consultation), Role

modelling and value-oriented.
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5.4 Implications for future research

5.4.1 Implications for Policymakers

This research offers implications for policymakers. As the current study highlighted the tension
between Islamic values and social norms, it would undoubtedly be useful for policymakers to
acknowledge and then seriously strive to address these tensions. The researcher suggests that such
tension could be discussed through educational programmes, TV programmes, social media channels
and Friday sermons. Ideally, it would be useful to start by the unification of concepts of what is
perceived as ethical or unethical. For example, Is "Wasta" ethical? When is the use of social networks
in the workplace seen as ethical? Is the hierarchical culture ethical? Hence, policymakers could support
the launch of a wide-ranging relational cultural dialogue between scholars and researchers from
interdisciplinary fields to work together, e.g. politics, education, business and management, human

resource development, and religious scholars, in order to reach unified concepts.

In addition, the findings of this study may be useful to raise awareness of the negative side of cultural
influence and its implications on the organisational level. The research participants agreed that the
practice of leadership in the Omani context is currently suffering from the dubious but culturally
‘accepted’ practices from social norms perspectives, such as the use of social relationships (Wasta) and
hierarchical culture. However, the current study suggested that the practice of using social networks
and hierarchical culture is perceived as unethical leadership and suggested that Islamic values are
considered as regulator and complementary to such practices. Therefore, policymakers should openly
acknowledge that Islamic values work as an approved nexus of ethical leadership and efficient
management. Then, policymakers should seriously strive to updating policies that would ensure the
inclusion of Islamic values in the workplace policies. The current study generated and can provide

valuable reference data to help policymakers do so. This aligns with the national transformational plan
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of Oman (Oman 2040 vison), which strives to achieve and promote ethical work environments and

effective governance.

5.4.2 Implications for Practitioners

The findings of the present research provide further insights into the perceptions of ethical leadership
in the Omani context. Thereby, the findings of the current study have practical implications for
organisational leaders and their followers. One prescriptive implication of this research is that
organisations, particularly human resource development or training and development practitioners,
might be able to use the proposed model presented in Figure 4.8 as the basis of a practical model of
ethical leadership in the Omani context. This could be used in training and development programmes
for executives and employees. In this regard also, the five distinct components of hybrid ethical
leadership could be developed quantitatively into a formal method of assessing ethical leadership; this

might be a helpful tool for leadership development.

Additionally, as the findings revealed, there is a tendency to adopt the value-oriented perspective over
the compliance-oriented perspective. This provides implications for organisations, especially business
leaders should be aware of such tendency as they seek to establish an organisational culture. This
research suggests that organisational culture should be built based on a value-oriented perspective.
That is because ethical leadership is more than complying with rules or merely following formal
procedural regulations; instead, it goes beyond that to include the leader's ethical values in setting an
ethical culture demonstrated in interpersonal dealings. This does not reflect the compliance-oriented
approach as an undesired approach; rather, a value-oriented perspective should be considered as

complementary rather than as an exclusive element.

Regarding the critical analysis of the findings on the influence of Omani culture, this study has revealed
three major cultural challenges to ethical leadership, namely: social relationships (Wasta), hierarchical

nature, and excessive tolerance culture, which might be consider to help to raise awareness for
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organisational leaders and followers about the negativity of these practices. This will help leaders and
employees recognise and possibly manage the sort of everyday social tensions they may encounter,
such as Wasta's requests. It may also enable them to consider ways of addressing institutional pressure
in hierarchical work cultures and develop confidence as they try to find ways of resisting or dealing
with managerial practices. Training courses should also highlight issues of negative cultural influence

in the workplace and introduce anti policies that can inform leadership in practice.

5.4.3 Implications for global business

The present study demonstrates that by moving beyond research focused on Western cultures, local
values related to religious beliefs work as normative ethical foundations in some contexts. Therefore,
besides moral philosophies (deontology, virtue ethics, and consequentialism) that have been
suggested to work as normative foundations of ethical leadership theories (e.g. Flanigan, 2017;
Gibson, 2022; Price, 2017; Lemoine et al., 2019), the current study added to knowledge by looking
outside the West, in some contexts specifically in Oman/ Arab countries, religious beliefs give a
normative ethical foundation. This is an important point as the embeddedness of religious beliefs can
provide a firm ethical basis for the conduct of business leadership in religious societies that can
counter ethical leadership scandals that have taken place in the contemporary World. The process of
globalisation and rapid trading development has exposed people to unprecedented access to
pluralistic values and a dynamically evolving and competitive global business environment, resulting
in an alarming rise in unethical business practices (Weir,2010; Yuan et al., 2022). Hence, ethical
leadership does not necessarily come from the thought expansion of the Western model but may
depend on certain commonalities and similarities in other cultural traditions, which allow a funnelling
into a unique approach towards ethical leadership (Weir, 2012). Based on the findings of current
research, religious beliefs offer an alternative foundation to the primarily Western models of ethical

leadership that have dominated research in this field hitherto and have neglected to engage with the
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moral foundations of ethical leadership actively. The lack of normative approaches in ethical
leadership literature makes ethical leadership theories vague, as they need to specify any particular
norms to which ethical leaders can refer. Ethics is bound by the normative question of 'what one
ought to do'. Therefore, anchoring ethical leadership to respective moral foundations affords
opportunities to prevent ethical relativism and clarify inclusion and exclusion criteria for ethical
leadership's constituent content. It may make more sense now to look forward to enlarging the
discourse of ethical leadership by drawing attention to religious foundations specific to ethical
leadership's relevant norms. Therefore, the need to establish and reassert a more religious and
cultural ethical approach to organisational leadership has never been more pressing precisely

because of these scandals (Weir,2010).

However, at the same time, religious internal moral standards in each religion significantly challenge
moral approaches to leadership (Hooker,2009; Lemoine et al., 2019). One should pay attention to
the fact that each religion has its ethics and beliefs corresponding to its sacred scriptures (Ali and Al-
Owaihan 2008). For example, what is perceived as ethical in the one religion context might be
perceived as unethical elsewhere. This does not mean that some religions are more ethical ethical
than others, but that each religion has its ethical norms and usual way of perceiving and judging a
particular issue's multiple dimensions. This provides implications for global business, especially those
in non-Monotheistic contexts. Introducing religious belief concepts and implementing ethical
leadership practices must be done with sensitivity to the religious beliefs of each religion context and
conceptual differences. As the current study suggested, it is significant to understand the culture and
context of ethical leadership and acknowledge its standing within its environment. That is,
understanding ethical leadership is incomplete without accounting for its social and local context

because local ethical assumptions, societal values, traditions and religious beliefs influence
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interpretations of ethical leadership. These values work as implicit social law, influencing leaders’
attitudes and behaviour in several ways and determining acceptable forms of leadership behaviour
(Adler and Gunderson, 2008; House et al., 2004). Therefore, ethical leadership is bound by religious
beliefs and implicit agreement with what values and standards constitute moral behaviour in each
religion. In summary, depending on the belief system of each religion, the attempt to apply ethical

leadership based on a particular belief system in another context may fail.

Nevertheless, this does not mean there are not some opportunities for some religious beliefs to be
applied from one context to another. To appreciate the applicability of religious beliefs as a basis for
ethical leadership, it is necessary to distinguish two types of religious beliefs: Monotheistic religions
(Judaism, Christianity, and Islam) and polytheistic religions (Hinduism, Buddhism, Confucianism).
Monotheism refers to religions that confess to and worship only one God, "One God!" or "No other
gods!" these are the central mottos of monotheism(MacDonald, 2012). Meanwhile, Polytheism
refers to religions that confess to and worship a plethora of gods while including a concept of divine
unity. In a sense, unity does not mean the exclusive worship of one God but the structure and
coherence of the divine World, which is not just an accumulation of deities but a structured whole
(Assmann, 2007). Monotheistic and polytheistic religions have certain distinct commonalities and
similarities; specifically, all of them espouse the idea of trust in an ultimate supreme reality, whatever
name this may be given(God, El, Allah, Bhagavan), at the core of their belief systems. Hence, despite
the varied references to God and the differences in practice and terminology in each religion, an
underlying concept is the same when terminology is analysed for its deeper semantic meaning (Kriger
and Seng, 2005). Based on that and as the current study suggested, the belief in this ultimate supreme
reality (God) can be helpful to ethical leadership as it forms the core of the moral character of an

ethical leader and represents a psychological contract in which the leader has an inner faith and
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consciousness of their duty toward this ultimate supreme reality and is aware that they are
accountable to him for their actions. This is a connected and additional relationship between God
and the leader outside formal organisational boundaries, and it works as a guide for the leader's

actions and activities.

In addition, the findings of this study may be helpful to raise awareness of the negative side of cultural
influence and its implications on the business context, as the current study has revealed some
significant cultural challenges to ethical leadership, namely: social relationships (Wasta) and
hierarchical nature, which might be considered a common practices in the countries that embrace
polytheistic religions, such as China, India, and Thailand. The GLOBE project revealed that countries
such as China, India, and Thailand scored high in the cultural dimensions of power distance and in-
group collectivism (House et al., 2004). For example, leadership practice in the Chinese context
currently suffers from dubious but culturally 'accepted' practices from social norms perspectives,
such as using social relationships (Guanxi) and hierarchical culture (Lin and Sun, 2018). Using social
networks 'Guanxi' in business practices is common in China (Chen et al., 2009; Weir and Ali, 2020).
However, although guanxi practices have a positive side and can benefit individual recipients of
favours, at a broader level, guanxi practices involve a social dilemma (Chen and Chen, 2009) and can
be associated with corruption and can lead to dangerous reciprocal obligations and collective
blindness. It also can be detrimental to the interest of groups, organisations, and society (e.g., Dunfee
et al., 2004; Fan, 2002). Hence, it can be argued that the current study provides further insights into
how to address such practices as it suggested that internal moral integrity and values, which are
guided by Islamic norms, guide leaders' decisions and actions, even if their decisions do not meet

with external expectations such as prevailing norms or social context.
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From an Islamic perspective, people are instructed to act according to Islamic values and uphold
these values even if others do the opposite. The Qur'an and Sunnah are full of directions that urge
people to commit to their inner values. Accountability is individualistic, meaning Islam holds
everyone responsible and accountable for their actions (Musah, 2011). Therefore, Islam warns
against submitting to prevailing practices if they contradict Islamic values and principles. The Islamic
religion's moral principles, ethical directives, and values are fundamental in polytheistic religions. All
sacred scriptures (Vedas And Upanishads, Tripitaka, Confucianism) seek to work out irrevocable and
unconditional moral principles such as Integrity, Honesty, Truthfulness, Fairness; and Sincerity,
Charity, Kindness, Caring, Goodwill, Tolerance, Compassion, mercy, and stimulate people to put them

into practice (Kiing and Kuschel, 1993).

Hence, it can be argued that any business context which embraces a particular type of polytheistic
religion should has its own principles and moral values through the scriptures that guide people in
behaviour, conduct, and deeds. Scriptures thus offer a framework for action, both somewhat divinely
binding to the leader and transparent for the followers. The current study highlighted that the
commitment to values is restricted to those congruent with Islamic values as a determinant criterion.
Therefore, it would undoubtedly be helpful for leaders who aspire to their scriptures to regulate their
behaviour through adherence to the virtues of scriptures. Commitment to values is not an absolute
unrestricted choice that depends on the leader's desire; somewhat, it is restricted and guided by
scriptures, values and norms to determine priorities when values compete. This does not mean that
religion is predominant in practice in the business context. However, it shows, in fact, people, in
general, identify with religious tenets and aspire toward achieving the ideals prescribed in the holy

books.
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Furthermore, the current study suggested Islamic understanding of ethical leadership is a value-
based approach, i.e. ethical leaders can determine appropriate ethical standards. The value-based
approach is the integrity-oriented or self-regulatory approach (Tanner et al., 2019), given that this
approach emphasises individual awareness, personal ethical responsibilities, self-governance and
self-control (Brewer et al., 2015). This proposed approach, i.e. value-based approach, may be one of
the possible ways to apply ethical leadership in business contexts that embrace polytheistic religions.
That is because all religions emphasise individual awareness, personal ethical responsibilities, self-
governance and self-control. For example, Buddhism believes that desire is the source of all pain and
that self-control can overcome pain (Gellner and Gombrich, 2015). Self-regulation in Confucianism is
the foremost important focus and refers to regulating one's behaviour towards the self-cultivation
and refinement of one's character (Woods and Lamond, 2010). Hindu philosophy emphasises
commitment to '"dharma', which means proper conduct and unwavering morality are cornerstones
of a leader (Lépineux and Rosé, 2010). Therefore, in terms of self-awareness or self-governance,
organisations in polytheistic religions may choose the value-based approach for ethical development
purposes. As the current study suggested, self-awareness makes self-regulation achievable because
failure to monitor one's acts can undermine self-control, resulting in unethical consequences. Hence,
high self-awareness contributes to the self-control needed to enact behaviours compatible with one's
ethical values and avoid engaging in behaviours driven by selfish or short-term motives. However,
one can argue from this evidence that those who exercise leadership roles in organisations and
believe in spiritual or religious belief systems will have their leadership behaviour shaped by those
worldview’s underlying values and attitudes. In addition, as the current study suggested, the value-
based approach may be useful in addressing the negative roles associated with paternalistic
leadership. Paternalistic leadership is a shared leadership style in countries that embrace polytheistic

religions, such as China, India Thailand (Pellegrini and Scandura, 2008).
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Finally, it can be argued with the increasing number of global organisations and international
commerce, it has become more critical to understand how cultural and religious values influence
leaders' behaviours and beliefs about effective Leadership (Den Hartog and Dickson, 2018). The
current study, however, offers valuable insights for international companies aiming to start their
business in Oman or those already existing. It also offers valuable insights to be applied to the

contexts of other religions beyond monotheistic religions.

5.5 Limitations and Recommendations for Future Research

Despite the strengths and contributions that are provided by this study on building on existing
knowledge, it has some limitations to be considered. Firstly, as this thesis is an exploratory qualitative
study, it is limited due to the use of a small sample. This means that the extent to which the findings
of this study can be generalised is difficult to determine. However, the researcher was conscious of
this fact and has attempted to minimise this limitation as far as possible by the selection of the Omani
Oil sector. The Omani oil sector is considered the backbone of the Omani economy (Phillips and Hunt,
2017), and the Ministry of Oil and Gas govern this sector and accordingly introduces relevant
regulations in addition to final approvals on investment and policy (MOF, 2015), it can be argued that
the Omani oil sector represents both Omani public-private sector. Moreover, Omani employees
constitute a significant proportion of the Omani oil sector workforce. Hence, given this study examined
the influence of Omani culture, current research findings can be applied to other sectors. It may also
be generalised to other cultures that share similar cultural values and beliefs as Omani culture, such as

GCC cultures (Shenton, 2004).

However, although the Omani oil sector represents the both Omani public-private sector, the other
sectors might also provide other perceptions related to culture that influence leaders’ inclinations to
engage in ethical or unethical behaviour. Therefore, future scholars may explore ethical leadership in

the Omani public sector. Public sector research into ethical leadership would yield promising findings
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due to the potentially different perceptions of ethical leadership in a strict governmental hierarchical
context. It is worth mentioning that some participants recommended conducting such research in the
public sector as they believe the influence of Omani culture could be seen clearly, such as hierarchical
culture and the use of social networks. This could be achieved by including a larger sample size
involving both leaders and employees. It would be insightful to compare different sectors to gain a
deeper understanding of the influence of culture and ethical, social constructions within Omani
organisations. It would also be interesting to replicate this research using other companies from the
private sector as case studies in order to shed light and investigate both leaders' and followers'

perceptions of ethical leadership.

Another limitation of this study is the possibility of bias on the part of the researcher affecting and
influencing the results. Therefore, it is important to note that the researcher is fully aware that being
an Omani with an Islamic background necessarily influenced the research, data collection and analysis
due to the researcher's pre-conceived assumptions and interpretations. However, through the
researcher's understanding of his role as a researcher engaged in qualitative research, he has used
mechanisms to decrease his personal biases and to counterbalance his idealistic thought about the
Omani culture. In this regard, self-critical reflexive methods helped clarify the researcher's approach
when assessing the data and analysing the text, as discussed in the methodology chapter. Furthermore,
conducting the research under the supervision of non-Muslim supervisors who are embracing different
culture has significantly helped the researcher gain a broader and balanced view in dealing with such

bias.

In terms of the proposed framework (Figure 8.3), this has initially been developed based on the
research findings, but it has not been pilot tested. Therefore, the model needs to be further validated
using rigorously designed methods through empirical studies. Moreover, this research identified a
hybrid style of ethical leadership that includes five main characteristics, namely: Humanistic, Servant,

Participative (Shura, Mutual Consultation), Role modelling and value-oriented. Therefore, these
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characteristics and behaviours can be investigated quantitatively to create an assessment the relative
level of influence of these characteristics and behaviours to measure ethical leadership. It would
undoubtedly be interesting and useful for another study to explore perceptions of ethical leadership in
other Islamic and Arab countries and compare the findings with this study. However, the proposed
framework can be used as the basis for some cross-cultural studies to explore concepts of ethical

leadership.

5.6 Personal Reflection

The issues related to ethical leadership have always been a keen interest for me. Given my fifteen-year
experience as a practitioner in the field of management, human resource and leadership, I have faced
some ethical dilemmas. | have been involved in leadership roles and experienced the influence of
culture on the daily transactions in Omani organisations. Through this work, | had exposed to personal
visits or telephone calls from family members, friends and acquaintances to ask for selection,
recruitment, training and promotion. These practices have provoked my interest and a passion for

investigating ethical leadership. | was always asking myself, are such practices ethical?!

MY fifteen years of experience in the field served as a solid backdrop to the research and meant that
my experience of ethical leadership is constituted from this background, from which he primordially

grasped experiences of ethical leadership.

When | embarked on my PhD journey, | chose to do research on ethical leadership. After delving into
the extant literature, | found there is limited research on ethical leadership in Arabic cultures such as
Omani culture and what is available is largely built on an understanding of ethical leadership from a
Western perspective. | soon realised that a study of this topic in the Omani context it is not an easy

task.

However, | started my journey, which has been entirely one of learning. The PhD programme was a

continual process of learning and development. Since | commenced my programme, | have been
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engaged with the University of Worcester's core models (e.g. Dissemination, Impact & Engagement,
Developing and Managing Your Research methods) and many workshops that aim to develop me as a
researcher. | developed my academic skills from the very basics of learning, such as how to access the
most relevant peer-reviewed journals and then critically review this literature. | became familiar with
highly theoretical aspects, such as the applicable philosophical concepts, and | developed my practical

skills in designing and organising the data collection.

Also, | have had great opportunities on many occasions to enhance my academic and presentations

skills through presentations at conferences as follows:

- The British Academy of Management Conference and Doctoral Symposium 2nd-4th September

2020, BAM2020 Conference in The Cloud.

- Doctoral Colloguium 2022 at the University of Gloucestershire and University of Worcester 26-27

May 2022.

- FPO seminar at Worcester business school, 2 February 2022

Moreover, | am working on publishing two articles for academic journals (Ethical leadership in the

Omani cultural context and paternalistic leadership in the Omani context) under progress.

Finally, | can say doing a PhD was a demanding, valuable, exciting, and rewarding journey. It

advanced my knowledge and understanding of this world.

I only intend to reform to the best of my ability. My success comes only through Allah. In Him | trust,
and to Him, I turn. (Qur'an, 11:88)
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Appendix

Appendix A: Participant Information Sheet and Privacy Notice

",l University

) of Worcester

PARTICIPANT INFORMATION SHEET AND PRIVACY NOTICE

TITLE OF PROJECT: Ethical Leadership in the Cultural Context of Oman.

Invitation

The University of Worcester engages in a wide range of research which seeks to provide
greater understanding of the world around us, to contribute to improved human health and
well-being and to provide answers to social, economic and environmental problems.

We would like to invite you to take part in one of our research projects. Before you decide
whether to take part, it is important that you understand why the research is being done, what
it will involve for you, what information we will ask from you, and what we will do with that
information.

We will in the course of this project be collecting personal information. Under General Data
Protection Regulation 2016, we are required to provide a justification (what is called a “legal
basis”) in order to collect such information. The legal basis for this project is “task carried
out in the public interest”.

Please take time to read this document carefully. Feel free to ask the researcher any
guestions you may have and to talk to others about it if you wish. You will have at least 10
days to decide if you want to take part.
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What is the purpose of the research?

This research is being conducted by me (Musab AL Hinai, a Ph.D. candidate at
(Worcester University) as an integral part of my Ph.D. program. This research aims to
explore how Omani leaders and followers conceptualize ethical leadership and how
their perceptions are shaped by a cultural context. To achieve this aim, | need your
valuable time and experience to conduct an interview with you to answer some
guestions. The questions overall will highlight your knowledge, perceptions about
ethical leadership in Oman and how Omani culture impacts on it.

Who is undertaking the research?
Musab AL Hinai

Worcester University
alhml_19@uni.worc.ac.uk

Who is funding the research?
Self funding

Who has oversight of the research?

The research has been approved by the Research Ethics Panel for the College of
business in line with the University’s Research Ethics Policy. The University of
Worcester acts as the “Data Controller” for personal data collected through its
research projects & is subject to the General Data Protection Regulation 2016. We are
registered with the Information Commissioner’s Office and our Data Protection Officer
is Helen Johnstone (infoassurance@worc.ac.uk). For more on our approach to
Information Assurance and Security visit:
https://www.worcester.ac.uk/informationassurance/index.html.

Why have | been invited to take part?

You have received this invitation because the researcher believes you are a valuable
information source for my research. Your position, relevant experience, views and your
cultural background will make a remarkable contribution to the research will enable
me to get a rich-understanding of my research topic.

Do | have to take part?

No. It is up to you to decide whether or not you want to take part in this study. Please
take your time to decide; we will wait for at least 10 days before asking for your
decision. You can decide not to take part or to withdraw from the study until 10 days
following data collection. If you wish to have your data withdrawn, please contact the
researcher with your participant number and your data will then not be used. If you do
decide to take part, you will be asked to sign a consent form.

What will happen if | agree to take part?

If you agree to take part, | will arrange a time and a suitable place to conduct an
interview. The Interview will be conducted for approximately 1 hour. | will need you
consent to tape-record the interview so | can transcribe it later for the purpose of
analysing the data. Your identity will be kept confidential and you will be assigned a
pseudonym for the purpose of the dissertation. Noted results will be destroyed by
shredding after completion of the research degree.

What are the benefits for me in taking part?
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You will contribute in adding new knowledge to the ethical leadership field, especially
to the literature of the Omani context.

Are there any risks for me if | take part?

Due to the anonymity of participants and recruitment strategy of using networks
rather than the employer there are no perceived risks.

What will you do with my information?

Your personal data / information will be treated confidentially at all times; that is, it will
not be shared with anyone outside the research team or any third parties specified in
the consent form unless it has been fully anonymised. The exception to this is where
you tell us something that indicates that you or someone else is at risk of harm. In this
instance, we may need to share this information with a relevant authority; however,
we would inform you of this before doing so.

During the project, all data / information will be kept securely in line with the
University’s Policy for the Effective Management of Research Data and its Information
Security Policy.

We will process your personal information for a range of purposes associated with the
project primary of which are:

e To use your information along with information gathered from other participants in
the research project to seek new knowledge and understanding that can be derived
from the information we have gathered.

e To summarise this information in written form for the purposes of dissemination
(through research reports, a thesis / dissertation, conference papers, journal
articles or other publications). Any information disseminated / published will be at
a summary level and will be fully anonymised and there will be no way of identifying
your individual personal information within the published results.

e To use the summary and conclusions arising from the research project for teaching
and further research purposes. Any information used in this way will be at a
summary level and will be fully anonymised. There will be no way of identifying
your individual personal information from the summary information used in this
way.

If you wish to receive a summary of the research findings or to be given access to any
of the publications arising from the research, please contact the researcher.

How long will you keep my data for?

Your personal data will be retained until the project (including the dissemination
period) has been completed. At the completion of the research degree, we will destroy
all data relating to the research.

How can | find out what information you hold about me?
You have certain rights in respect of the personal information the University holds
about you. For more information about Individual Rights under GDPR and how you
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exercise them please visit:
https://www.worcester.ac.uk/informationassurance/requests-for-personal-data.html.

What happens next?
Please keep this information sheet. If you do decide to take part, please either contact
the researcher using the details below.

Thank you for taking the time to read this information.
If you decide you want to take part in our project, and we hope you do, or if you have
any further questions then please contact:
Musab AL Hinai
Worcester University
Email: alhm1l_19@uni.worc.ac.uk
Mobil:0096896998188

If you have any concerns about the project at this point or at any later date you may
contact the researcher (contact as above) or you may contact the Supervisor research
lead:

Dr Scott Andrews

Principal Lecturer in Leadership and Business

University of Worcester

Worcester Business School, University of Worcester

Castle Street, Worcester WR1 3AS

01905 54 3336

S.andrews@worc.ac.uk

If you would like to speak to an independent person who is not a member of the
research team, please contact Research & Knowledge Exchange Facilitator (CBPS)
at the University of Worcester, using the following detalils:

Research & Knowledge Exchange Facilitator (CBPS)

Secretary to Research Ethics Panel for College of Business, Psychology and Sport
University of Worcester

Henwick Grove

Worcester WR2 6AJ

ethics@worc.ac.uk
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Appendix B: Informed Consent Form (Non-NHS Research)

” University
) of Worcester

INFORMED CONSENT FORM (NON-NHS RESEARCH)

Title of Project: Ethical Leadership in the Cultural Context of Oman

Participant identification number for this
study:
Name of Researcher: Musab AL Hinai

I, the undersigned, confirm that (please initial boxes as appropriate):

1. | I have read and understood the information about the project, as provided in
the Information Sheet dated or it has been read to me.

2. | I have been able to ask questions about the project and my participation and
my questions have been answered to my satisfaction.

3. | | understand that taking part in this study involves data collection
through interviews. The interviews will be recorded by using an audio
recorder and then will be transcribed as text. All recordings and
transcripts will be destroyed after the successful completion of the PhD
course.

4. | I understand that there is no risk by taking part in the study.

5. | I understand | can withdraw from the study until 10 days following data
collection without giving reasons and that | will not be penalised for
withdrawing nor will | be questioned on why | have withdrawn.

6. | lunderstand that the information | provide will be used for academic purposes
only, including writing: a thesis, conference papers and journal articles.

7. | I agree that my information can be quoted anonymously in research outputs.

8. | The procedures regarding confidentiality have been clearly explained (e.g.
use of names, pseudonyms, anonymisation of data, etc.) to me.

9. | I understand that personal information collected about me that can identify
me, such as my name, or where | live, will not be shared beyond the study
team.

10. | | consent to the audio recording.

11. | I understand that other researchers will have access to this data only if they
agree to preserve the confidentiality of the data and if they agree to the terms
I have specified in this form.

12. | | voluntarily agree to participate in the project.

13. | 1 know who to contact if | have any concerns about this research

Name of Participant Signature Date

Name of Researcher Signature Date
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Appendix C: Pictures of an example of an interview transcript
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Appendix D: An example sample of the coded segments of one

participant’s transcript
MAXQDA 2022
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Code: e Hybrid ethical leadership > Participative (Shura, Mutual Consultation) Weight score: 0
X3 (M), Pos. 8
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Code: e Hybrid ethical leadership > Servant Weight score: 0
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Code: e Monotheistic mind-set (Self-awareness and self-control) > commitment to inner values Weight
score: 0

X3 (M), Pos. 15
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Code: e Hybrid ethical leadership > A value-oriented Weight score: 0
X3 (M), Pos. 17
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Code: e Hybrid ethical leadership > A value-oriented Weight score: 0
X3 (M), Pos. 23
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Code: e Islamic values > value of Islam Weight score: 0
X3 (M), Pos. 25
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Code: e Monotheistic mind-set (Self-awareness and self-control) > commitment to inner values Weight
score: 0

X3 (M), Pos. 25
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Code: » Monotheistic mind-set (Self-awareness and self-control) > faith in god Weight score: 0
X3 (M), Pos. 25
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Code: e Value-based leadership > integrity Weight score: 0
X3 (M), Pos. 27
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Code: e Hybrid ethical leadership > Servant Weight score: 0
X3 (M), Pos. 28
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Code: e From social norms to Paternalistic leadership > Social norms Weight score: 0
X3 (M), Pos. 30
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Code: » Monotheistic mind-set (Self-awareness and self-control) > faith in god Weight score: 0
X3 (M), Pos. 32
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Code: e From social norms to Paternalistic leadership > Social norms Weight score: 0
X3 (M), Pos. 32
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Code: « Paternalistic leadership > Excessive tolerance culture Weight score: 0
X3 (M), Pos. 33
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Code: e Islamic values > value of Islam Weight score: 0
X3 (M), Pos. 33
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Code: » Monotheistic mind-set (Self-awareness and self-control) > faith in god Weight score: 0
X3 (M), Pos. 33
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Code: e Tension between Islamic values and Social norms > clash Weight score: 0
X3 (M), Pos. 33
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Code: e Paternalistic leadership > Hierarchical nature of Omani culture Weight score: 0
X3 (M), Pos. 35
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Code: e Paternalistic leadership > Social relationships Weight score: 0
X3 (M), Pos. 37
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Code: e Tension between Islamic values and Social norms > clash Weight score: 0
X3 (M), Pos. 37
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Code: e Paternalistic leadership > Hierarchical nature of Omani culture Weight score: 0
X3 (M), Pos. 39
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