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ABSTRACT

This research delves into the social mobility of Bugis female Hajj pilgrims, ex-
amining not only the ways in which the experience of performing the Hajj trans-
forms Bugis women socially but also how this mobility becomes integral to their
cultural lives. Utilizing qualitative methods which include field studies and in-
terviews with Bugis women who have completed the Hajj, this research positions
them as agents, actors, and subjects. Its objective is to reveal the various forms
of social mobility that have reshaped the status of Bugis women who have per-
formed the Hajj. Specifically, it investigates the role of the Hajj as a social iden-
tity within Bugis society, the social and cultural transformations experienced by
Bugis female Hajj pilgrims, and the effects of their social mobility on changes
in their societal status and roles. Field findings show that the social mobility of
Bugis female Hajj pilgrims is deeply intertwined with the community’s respect for
the difficult journey of performing the Hajj, from departure to return. This jour-
ney redefines women’s positions within religious rituals, fosters cultural cohesion
through the symbolic attributes worn during the Hajj, and generates both direct
and indirect impacts on society through the pilgrims’ contributions.

Keywords: Social Mobility; Bugis Female; Hajj Pilgrims

INTRODUCTION

The centuries-long history of Islam’s arrival to mainland Sulawesi in the 17th
century brought about profound changes in societal dynamics. Particularly
significant was the decision of the Bugis Kings to establish Islam as the official
religion of the kingdom, extending invitations to neighboring kingdoms to
embrace Islam collectively. This Islamic influence was not limited to coastal
communities; even inland regions garnered the attention of influential
monarchs (Mappangara, 2003; Nasiruddin, 2020). The integration of Islamic
principles into local culture strengthened, guided by the principles of sara’
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(Islamic law). Initially controversial, the Pangngadereng culture underwent a
process of elaboration within the community, solidifying into a cornerstone
of social institution. This integration laid the foundation for the Bugis Islamic
community to utilize Islamic values and cultural practices as guiding principles
in their daily lives. (Rahim, 1992; Mulkan, 1998; Djamas, 1998).

The increase in the number of Muslims within Bugis society has brought
dynamism to religious rituals. Among these, completing the pillars of Islam,
particularly performing the Hajj pilgrimage, stands out as a paramount
aspiration. In an era marked by rapid development, the significance of the
Hajj extends beyond its religious connotations. It has evolved into a marker
of social identity, economic legitimacy, and cultural expression within society
(Nasiruddin, 2021). To fulfill these complex roles, individuals enthusiastically
endeavor to perform the Hajj pilgrimage. For the Bugis people, embarking
on the Hajj journey is a matter of pride, symbolizing a journey filled with
challenges from departure to return to their homes (Hamid et al., 2003;
Normasunah, 2019). It is undeniable that the experience of the Hajj has given
rise to numerous cultural phenomena within Bugis society (Subair, 2019).
Interestingly, a significant majority of Bugis pilgrims are women.

This research found that out of 78 percent of individuals undertaking the Hajj
pilgrimage, 60 percent were women and they were identified as housewives
(Agustang, 2018). Despite the strict guidelines within the Islamic faith
regarding womenss travel, which typically mandate the presence of a mahram
or, at the very least, a husband during long journeys (Bobihu, 2023), notable
scholars within the Shafi'i and Maliki schools have provided concessions for
the Hajj pilgrimage. They advocate for participation within trusted groups
that ensure safety and security throughout the worship process (Zahroh &
Muhajarah, 2024). Consequently, it is not surprising that a higher number of
Bugis women undertake the Hajj compared to men.

The dynamics surrounding the Hajj pilgrimage within Indonesian society
are undergoing functional changes, as evidenced by several research
findings. Three relevant studies have been summarized to shed light on this
phenomenon. Zamakhsyari Dhofier (1990 & 1984), for instance, conducted
a survey on the socio-economic profile of Indonesian Hajj pilgrims. He
explained that economic factors significantly influence the dynamics of the
Indonesian Hajj. Similarly, studies have examined the tradition of wearing
Hajj clothing within the Bugis ethnic group (Nirwati et al., 2021; Kasman,
2019), revealing notable differences in Bugis women’s attire before and
after performing the Hajj pilgrimage. Furthermore, investigations into the
relationship between the Hajj pilgrimage and the social status of Bugis women

[ 4]



AL ALBAB: Volume 13 Number 1 June 2024 https://doi.org/10.24260/alalbab.v13i1.2960

indicate that obtaining the Hajj title can elevate their social status (Nasiruddin,
2022; Fitri, 2023). Building upon these insights, this research aims to delve
deeper into the process of social mobility among Bugis women who perform
the Hajj pilgrimage. This will be achieved by formulating three key questions
to guide further exploration in the subsequent sections. First, the discussion
will revolve around the Hajj pilgrimage as a form of social identity within Bugis
society. Second, attention will be directed towards unraveling the social and
cultural transformations experienced by Bugis female Hajj pilgrims. Finally,
the focus will shift to examining the impact of social mobility resulting from
the Hajj pilgrimage on changes in the social status and roles of Bugis women
within society. By addressing these questions, the study endeavors to provide
new scientific insights into the evolving trends of Hajj participation within
Bugis society, particularly among women.

This research aims to complement previous studies by exploring the scope
of social mobility generated by Hajj pilgrims within the Bugis community.
It is important to explore this topic in greater detail, focusing on three key
aspects. First, while the Hajj pilgrimage is typically viewed as a religious
obligation within Islam, for Bugis women, it holds additional significance
as a means of elevating their social status. Thus, there is an urgent need for
an in-depth examination of the social mobility experienced by Bugis women
who undertake the Hajj pilgrimage. Second, the impacts stemming from the
Hajj status attained by Bugis women require special attention, as they serve
to strengthen their identity within society. Finally, this research highlights
the sacredness of the Hajj pilgrimage within Bugis society and its profound
significance as a source of pride in social life. This qualitative study targets
individuals across various strata of Bugis society, including both educated
and uneducated women, by examining the influence of education on their
perception, activity, and social repositioning.

SOCIAL IDENTITY FORMATION THROUGH HAJ]J

AMONG THE BUGIS PEOPLE

According to H.P Badrun (1997), the Bugis perspective on the Hajj ritual
illustrates a dual motivation: first, fulfilling religious obligations and second,
using the pilgrimage as a means to gain social recognition, subsequently
tulfilling societal roles. In addition, the Hajj is viewed as an expression of
obedience to religious recommendations and the fulfillment of the fifth pillar
of Islam (Syamsurijal, 2020). However, beyond individual motivations, the
Hajj is also a communal expression rooted in a collective awareness of the
importance of adhering to true Islamic principles by completing fundamental
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religious teachings. This community-driven perspective aligns with
Durkheim’s assertion that religion serves as a unifying force within society.
(Bustomi et al., 2023).

The Hajj pilgrimage has evolved into a profound religious symbol that
motivates the Bugis people to perform it. Beyond its spiritual significance,
the Hajj holds considerable influence in shaping the social identity within
Bugis society. Social identity encompasses various aspects, including culture,
religion, and shared values upheld by a community (Lisma, 2023). Within
the Bugis community, embarking on the Hajj pilgrimage transcends mere
religious obligation; it serves as a powerful foundation for the formation and
reinforcement of their social identity.

Moreover, the Hajj pilgrimage can serve as a motif for individuals to engage in
economic activities guided by principles such as strong work ethic, efficiency,
optimism, and adherence to halal procedures. This is particularly evident in
traditional societies where numerous events occur before and after the Hajj
pilgrimage. However, the substantial economic investment required for the
Hajj presents a significant obstacle that requires determination to overcome.
The cost factor undeniably plays a dominant role in determining the success
or failure of prospective Hajj pilgrims. This was evident in 1999 during the
monetary crisis, where there was a drastic decline in Hajj pilgrims due to
soaring costs, leading to a one-third reduction in the number of pilgrims
compared to the previous year. (Ahmad, 2013).

Participation in the Hajj pilgrimage introduces a new dimension to the social
identity of the Bugis community. Culturally, the Hajj experience is deeply-
rooted within the rich traditions and values of the Bugis people. This spiritual
journey not only signifies obedience to the pillars of Islam but also reflects
a sense of pride in the enduring Bugis cultural heritage, as described in this
discussion. Furthermore, the Hajj serves as a channel for fostering solidarity
and unityamong the Bugis community (Baso,2012). The collective undertaking
of the Hajj pilgrimage fosters strong social bonds among fellow pilgrims. On
a broader scale, the Hajj experience serves as a unifying force, allowing the
Bugis community to take part in the solidarity of Muslims globally, thereby
fortifying their social identity as integral members of the broader Islamic
community.

In society, there exist four structural elements: social identity, social situation,
social groups, and social roles (Spradley & Mc. Coerdy, 1975: 118). This
concept serves to emlain and comprehend the phenomenon of pilgrimage
among Bugis women for several reasons. First, it seeks to grasp society in a
structured manner, revealing the tangible patterns of interaction among its
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various components. These patterns endure over time as interactions occur
in an organized fashion. This concept facilitates the explanation of society
through a more specific and interconnected framework of structures that
contribute to the formation of societal dynamics.

Second, this concept explains the reciprocal relationship between individuals
and the broader social structure (society). It suggests that individuals and
society possess distinct identities that influence each other. Individuals within
society can be categorized into various groups based on factors such as gender,
ethnicity, occupation, etc. Sheldon Stryker (1980) refers to this as ‘identity’
As individuals form groups, their individual identities transform into group
identities, each characterized by unique attributes that distinguish them from
other groups. (Hogg A.M., 2003).Identity elements can also identify groups of
people who feel inferior compared to other societal groups and subsequently
strive to improve their condition to regain a positive social identity. According
to Hogg and Abram (1988), only with a positive social identity can recognition
and social equality from others be achieved. In the context of social groups,
positive social identity can be shaped through mechanisms such as social
mobility and social change.

Social mobility refers to the movement of individuals from lower social
groups to higher ones. According to Laker (in Taylor and Moghaddam, 1994),
individuals or groups who perceive their identity as inferior may experience
misidentification, where they attempt to align themselves with the identity
of another group perceived as superior. The social identity shaped through
the Hajj pilgrimage significantly influences the Bugis people’s self-perception
and their relationships with the broader community. This spiritual journey
not only deepens their sense of Islam but also fosters an increased awareness
of social and moral responsibility among individuals and within the Bugis
community. (Francis & McKenna, 2017).

Overall, the Hajj is not merely a pilgrimage; it serves as a strong foundation
for forming social identity in Bugis society (Syamsurijal et al., 2023). Through
this experience, Bugis pilgrims explore their cultural roots by studying
history, engaging with the older generation, and observing traditions. This
journey reinforces Islamic values, enhances solidarity, and shapes their self-
perception and role within the wider society. Thus, the Hajj transcends being
a mere religious ritual, becoming a pillar that builds and sustains a rich social
identity for the Bugis people. (Niu & Li).

TRANSFORMATION WITHIN THE BUGIS FEMALE HAJJ PILGRIMS

Bugis female Hajj pilgrims experience a significant social transformation
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marked by increased religious awareness during their Hajj journey (Prastyo,
2022). This spiritual experience not only alters their perspectives on Islamic
teachings but also deepens their understanding of the religious values that
strengthen everyday life. This increased religious awareness involves a more
profound comprehension of Islamic worship practices, ethics, and moral
values grounded in commendable morals (Wekke, 2017). Consequently, Bugis
women who undertake the Hajj not only undergo individual transformation
in the religious dimension but also positively impact their home communities.
This increased religious awareness often influences social interactions,
policy formation, and the development of moral values within their social
environment.

Within the community, the Hajj serves as a powerful social symbol for Bugis
women, reinforcing social values. As a symbol, the Hajj holds significant
importance in the minds of the Bugis people. In the Kalabbirang urban village,
the status of having performed the Hajj helps shape social values in the daily
lives of Bugis women, distinguishing them from other Bugis individuals who
have not performed the pilgrimage. These pilgrimage values then influence
their interactions in everyday life. Thus, the symbol of “Hajj” carries substantial
importance for Bugis women. (Fitri, 2023).

According to Clifford Geertz, the significance of a symbol is most tangible
when it is prominently featured in rituals or myths. The sacredness attributed
to symbols serves to bridge ontology and cosmology with aesthetics and
morality. The distinctive strength of these symbols lies in their capacity to
align facts with values at the deepest level, instilling something purely factual
with comprehensive normative content (Geertz, 1995: 54-57). In the context
of Bugis society, cultural practices culminate in reverence for the objects of
that culture.

Due to their substantive and perceived nature, values, norms, and symbols
hold greater prominence among structural functionalists not as structural
elements, but rather as cultural components. These elements occupy various
conceptual spaces surrounding the social structure of Bugis society (Merton,
1949). Essentially, the norms and values of the Hajj represent ideas or symbols
residing in the minds of individual Bugis women who have performed the
pilgrimage, serving as a ‘code of sanctions’ for their interactions. As a symbol,
the Hajj carries significant value in the collective consciousness of the Bugis
people. Bugis women possess an awareness of the subjective meaning inherent
in the symbols of the Hajj, which can manifest through words, actions, or
objects (Wahab, 2011). When the Bugis community comprehends the
significance of the Hajj, it becomes a social phenomenon. Moreover, the
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ability of Bugis individuals to construct the Hajj as a social symbol inherently
positions the human mind as a product of socialization. (Sadzali, 2018). Field
findings indicate that during weddings or village events, individuals who
have performed the Hajj pilgrimage are accorded the same level of respect as
religious scholars and village officials. This social capital not only facilitates
the economic activities of traders by alleviating psychological barriers but
also enhances trust among their peers. The honorific title of “hajj” confers
trustworthiness and a range of social benefits, including improved social
status and socio-economic advantages, categorizing Hajj participants as part
of a religious elite group (Subair, 2019). Furthermore, Subair (2019) elaborates
that the significance of the Hajj ritual transcends mere religious doctrine,
evolving into an institution capable of upholding local values. For instance,
Hajj as a social institution can elevate an individual’s status within society.
(Farida, 1999:37).

The impact of the Hajj on individuals who have completed the pilgrimage
is often perceived through changes in their social status within society.
This perspective views the Hajj instrumentally, recognizing its potential to
strengthen and enhance an individual’s mobility and competitive spirit. It
involves strategies and symbolic behaviors aimed at increasing personal
prestige, as well as that of one’s family or group (Bianchi, 2015; Nashir, 2013).
Thus, the Hajj is interpreted as a status symbol that reflects one’s social standing
and position of high regard. Common methods employed to express this status
include the utilization of symbols such as commendable actions (Horton
and Hunt, 1992), observable behaviors, attire, housing, and affiliation with
organizations, all serving as manifestations of self-actualization. (Soerjono,
1990).

Strengthening cultural identity within the context of the Hajj pilgrimage
among Bugis women offers a profound insight into how spiritual experiences
can foster unity and safeguard cultural diversity. This is proven by their actions
throughout the Hajj pilgrimage, where Bugis women often wear traditional
attire, engage in customary Bugis rituals, take part in pre-departure celebrations,
utilize Bugis weaving as a symbol of pride, recite prayers in the Bugis language,
and create spaces that promote and fortify their cultural identity (Kasman,
2019). Upholding these traditions not only fosters a sense of solidarity among
Bugis pilgrims but also serves as a distinctive marker of Bugis cultural diversity
amid diverse Hajj pilgrims coming from various corners of the world. Beyond
serving as a local identifier, the strengthening of cultural identity can serve as an
effective instrument for fostering intercultural understanding and appreciation
among Hajj pilgrims. (Hakim & Djarot, 2023).
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In a broader context, enhancing the cultural identity of Bugis female Hajj
pilgrims can have a positive impact on the global perception of Muslims.
Through celebrating cultural diversity within the universal setting of the Hajj
pilgrimage, Bugis women not only preserve their cultural heritage but also
serve as cultural ambassadors who promote positive intercultural dialogue
amid the social complexities of a globalized society. Strengthening cultural
identity during the Hajj journey transcends mere local performance; it serves
as a global assertion of the richness of culture capable of uniting the spirituality
of Muslims worldwide.

SOCIETAL IMPACT OF SOCIAL MOBILITY THROUGH HAJJ
PILGRIMAGE

The social mobility experienced by Bugis female Hajj pilgrims manifests as
an elevation in their status or standing within society, giving them respect
and recognition. This is attributed to the dynamics and processes involved
in performing the Hajj pilgrimage, which not everyone can undertake,
spanning from the initial stages of departure to the return. This journey yields
significant contributions to society. First, participation in the Hajj pilgrimage
emphasizes Bugis women’s unwavering commitment to Islamic values. The
pilgrimage journey, characterized by extensive travel and material sacrifice,
serves as tangible evidence of their dedication to upholding the principles of
the Islamic faith (Suliyati, 2018).

Their courage to embark on the Hajj pilgrimage amid logistical and physical
challenges serves as a testament to their level of faith and sincerity, garnering
admiration from the surrounding community (Zainuddin, 2013). Martin Van
Bruinessen (1990: 45) further observes the Hajj ritual as possessing religious,
social, and political functions. Moreover, Kuntowijoyo (1991) highlights the
social function of the Hajj, which historically, during colonial times, played a
role in shaping the emergence of a new class within the hierarchical structure
of society.

Social mobility through the Hajj pilgrimage provides Bugis women with
opportunities to acquire new experiences and knowledge. Throughout the
pilgrimage, they engage in interactions with pilgrims from diverse cultural and
social backgrounds (Khair, 2008). This not only enriches their understanding
but also broadens their social networks, facilitating the exchange of ideas and
fostering collaborations that can elevate their social status (Kisworo, 2017).
Furthermore, active participation in religious activities such as the Hajj can
boost the leadership capabilities and social skills of Bugis women in the eyes
of society.
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The participation of Bugis women in Hajj activities has yielded a positive
impact on reshaping society’s perception of women. Traditionally, women’s
roles have been constrained by conservative social norms prevalent in
certain communities (Moore, 1998; Radclifte, 1982). However, through their
experiences as Hajj pilgrims, Bugis women have the opportunity to engage in
worship activities that are often regarded as prestigious, affording them space
for a deeper understanding of the role of women in Islam (Abdurrahman,
2009). This opportunity provides them with a platform to showcase their
spiritual resilience and religious knowledge, breaking up stereotypes and
fostering new perspectives on the potential contributions of women to society.
(Zahrok & Suarmini, 2018).

The Hajj experience offers Bugis women a broader understanding of
women’s roles within a social context. As Hajj pilgrims, they engage with the
international community, gaining insights into social and cultural realities
beyond their local environment (Pasa, 2022). This exposure helps change
societal perceptions of women from being confined solely to domestic roles
to recognizing their significant contributions to social and religious dynamics
(Qomariyah & Fathiyaturrahmah, 2024). Consequently, Bugis women’s
participation in the Hajj not only triggers changes in public perceptions
but also holds the potential to provide greater opportunities for women’s
involvement across various aspects of life.

Moreover, the elevated social status of Bugis women can significantly influence
overall family dynamics (Rohmah & Hidayat, 2023). When a mother or
wife garners respect and recognition in society due to social mobility, it can
positively impact the family’s perception and well-being. Elevating the social
status of women within the family can also inspire the younger generation
to pursue higher education and aspirations, fostering a family environment
oriented towards positive development. (Wahyuni & Simatupang, 2024).

The social mobility experienced by Bugis female Hajj pilgrims represents a
phenomenon capable of reshaping the landscape of religious values within
society. The Hajj pilgrimage engages Bugis women in a profound spiritual
environment, offering a unique opportunity to deepen their comprehension
of religious values (Prasojo, 2020). As agents of change, Bugis women who
have performed the Hajj can impart their religious insights to the surrounding
community, thereby making a positive contribution to the dissemination and
understanding of spiritual values in everyday life. This perspective aligns with
the notion of the constructive impact of women’s engagement in religious
activities, where the experience of the Hajj can generate the transformation of
religious values within the Bugis community. (Afsar, 2009).
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The contribution of Bugis women in elevating social status also yields positive
role models for the next generation (Mansyur et al., 1998). Serving as strong
and independent exemplars, Bugis women who have performed the Hajj
can inspire young women to pursue their aspirations and engage actively
in community development (Homans, 1974). Hence, the social mobility of
Bugis women through the Hajj not only affects individual social status but
also generates a multiplier effect that resonates throughout the broader social
structure.

CONCLUSION

As times are changing, societal development has resulted in new patterns
of life, even within the Bugis community, while still maintaining its cultural
traditions. Drawing from the explanations and discussions presented earlier,
this research has formulated three significant findings. First, the Hajj pilgrimage
serves not only as a religious fulfillment for the Bugis community but also as
a means of shaping their societal identity, thereby enhancing their mobility.
Second, the identity of Bugis women who have performed the pilgrimage
remains embedded in them throughout their lives. This is evidenced by the
elevated status of individuals holding the title of Hajj, who often assume
central roles in Bugis community events, even informal ones. They continue
to collaborate with religious leaders, transcending their previous status as
ordinary individuals. Third, the social mobility of Bugis women affects public
perceptions regarding the role of women in religious rituals, which are still
overshadowed by conservative ideologies. Through the Hajj, Bugis women
challenge the stigma associated with their societal position, debunking the
notion that women are inherently subordinate to men in religious contexts.

There are limitations in the findings of this study. One notable aspect is the
sustainability of the impact generated by social mobility within the Bugis
community. This research serves as a supplement to existing studies on the
Hajj for Bugis women, leaving room for further exploration of unexplored
areas. It is therefore necessary to delve into other aspects such as the challenges
and opportunities encountered by Bugis community pilgrims in maintaining
their societal presence. This endeavor promises to reveal new insights and
scholarly contributions as modernity penetrates remote regions of Indonesia,
particularly in Sulawesi. Contemporary rituals frequently generates new
cultural practices within society, and the socio-cultural dynamics of Bugis
community members who have performed the Hajj pilgrimage are no
exception.
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ABSTRACT

Catechists preach the Bible through the practice of catechesis. e proclamation
is carried out in a methodical and organic manner. Catechist actors, in par-
ticular, focus on evangelizing the general public, both clergy and laity. In the
real-world development of the Christian faith, laypeople who become catechists
have a complicated responsibility. Because they are directly involved in the lives
of the people, they are at the forefront of the ministry work. ey are also, in an-
other sense, among people who share God's word with others. e lay catechists’
experiences in life have become so ingrained in people’s lives. e realities of
today are extremely diverse. Even though they live in a time of globalization and
modernity, there are still a lot of areas in which civilization has not been partic-
ularly developed. Border areas are in many cases being ignored, like places that
are sometimes still harder to get to than the development of government centers,
like roads that are hard to get to. Catechists face di culties in providing services
due to the scattered location of their service stations. To continue serving under
the most di  cult circumstances, the catechists need a spiritual spirit to support
their e orts in developing religious education in this global world.

Keywords Leadership Spirituality; Catechesism; Catholic Education
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INTRODUCTION

e primary disciples of Jesus Christ are referred to as the Apostles. Jesus
Christ himself had followers. e message that the disciples spread is the
testimony of Jesus Christ himself. Mark 16:9-15, the apostolic spirit is the
will of Jesus Christ that He communicated to His disciples. Preach the Gospel
to every creature in the world. It can be seen from the passage from Mark
that the Lord Jesus really wanted His disciples to be able to share the gospel
with all living things. erefore, it is not surprising that Catholics now exist
throughout Indonesia.

Educational spirituality plays an important role to Catechists. One of Indonesia'’s
provinces with a large number of Catholics is West Kalimantan. Some of them
can be found in the Beduai subdistrict, which is near the Indonesia-Malaysia
border. Naturally, this cannot be separated from the catechists' role. A far cry
from the center of government is the border region. e infrastructure and
economic situation along Indonesia's and Malaysia's border are still severely
lacking. e border community is a society that must endure this deprivation

in order to survive. Catechists faced a challenge in and of themselves with
these limitations and de ciencies, particularly when it comes to preserving
the faith of the parishioners. On the one hand, they were also having issues
with infrastructure and the economy. ey must, on the other hand, proclaim
Jesus' testimony. Naturally, every catechist who conducts services in this
Malaysian-Indonesian border must be enthusiastic about this. e catechists
were able to endure limitations thanks to this spiritual spirit. eir excitement
was something that should be investigated to be a motivation for catechists
any place they are.

e Indonesian West Kalimantan borderland, which is located far from the
central government, presents a number of di cult life issues in educational
spirituality. Normally, catechists faced dierent challenges than catechists
in more advanced regions as church ministers working in the eld of
evangelization in border areas. e formulation of the study's problems: How
does the catechists' preaching experience of faith relate to the situation in the
border regions? How do the border catechists live out their service-oriented
spirituality? What obstacles confront the border regions' catechetical workers?
How do the Catechists deal with the di culties that come with preaching in
border regions? How do catechists deal with these obstacles?

e purpose of this study was to explore the issues in the educational
spirituality of Catholic Church services the Indonesian and Malaysian
borderland. As a worldwide church, the spirit of synergy as co-reporters must
remain coordinated, which is why this research is so important. Naturally,
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the catechists come from a variety of backgrounds, particularly when it
comes to their motivations for preaching. e goal of the research was to
determine how this motivation can inspire people to preach. Catechists'
consistency as preachers and willingness to endure the repercussions can
be in uenced by their growing commitment. e researcher learned more
about the actual situation and the di culties catechists face in border regions.

e di culties catechists faced in overcoming obstacles in border regions
should be investigated and discussed with fellow catechists wherever they
are. e church's status as a worldwide church will be bolstered by this. A
type of visitation from researchers to catechists was another goal of this study.
e researchers were from the Pontianak State Catholic College (STAKat),
which trains future journalists and makes it possible for them to work in
the Indonesian and Malaysian border regions. As a member of the universal
church, STAKat Negeri Pontianak wishes to pay attention to catechists in
border regions by being present among them to listen to their concerns and
assist them in locating solutions.

is research provides a true picture of the news situation in border regions.

e testimonies of catechists are an encouragement to catechists everywhere.
is testimony is certainly an experience. ere is value in seeing catechists
continue to struggle under limited circumstances. e enthusiasm and actions

of catechists who persevere in their work of service can touch and inspire the
hearts of catechists everywhere. In other words, this survey can be a means of
sharing the evidence of ful lling one's duties as a catechist. is study can also
inspire members of the Church and further promote a spirit of mutual respect
and armation as part of the universal Catholic Church. e diculties

faced by catechists may also be noted in other Catholic churches in other
dioceses. e 4,444 parishes with members can provide spiritual and temporal
motivation for catechists in border areas. For Pontianak STAKAL, this study
will help gain insight into the enthusiasm of catechists. Pontianak State Law
Among other things, it is also very useful in educating aspiring catechists
based on data about the real problems that catechists face. Pontianak STAKAt
is able to study existing problems and train individual catechists to be strong
and responsible in carrying out their duties and service tasks.

is study was classi ed as qualitative r, also known as interpretive research.
It was a methodology borrowed from scienti ¢ disciplines such as sociology
and anthropology and adapted to educational settings. Qualitative researchers
utilized inductive reasoning methods and strongly believe in the existence of
multiple perspectives. Qualitative research was characterized by its focus on
exploring research problems that have limited knowledge or understanding,
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aiming for a comprehensive understanding of the central phenomenon. In
this type of research, data was collected through general questions that allow
participants to provide answers. In the case of this research, it was conducted
as eld research to investigate the spirituality of catechists in border areas. e
ndings were presented and described in the form of text or words, obtained
through interviews and observations conducted directly in the eld. e
study is conducted in stages and over a speci ¢ period of time. e researcher
aimed to present the obtained data in a descriptive manner, making it easier
to comprehend based on the eld observations. Additionally, the research
also included the presentation of data through photographs taken by the
researchers.

e research process commences by identifying the research subject. In
this case, the research subject chosen was catechists in the border region
between Indonesia and Malaysia. Once 20 research subjects were selected, the
researcher proceeded with conducting observations and reviewing relevant
literature on catechist spirituality to support the research. e subsequent step
involves data collection. rough this process, both primary and secondary
data were obtained. Primary data was gathered through interviews with
informants or sources, while secondary data was obtained from previously
conducted research documents. e collected data is then analyzed to address
the problem formulation that was formulated earlier, leading to the nal
conclusion.

THE SPIRITUALITY AS A GUIDE

e word spirituality comes from the Latin root word 'spiritus’. In Indonesian

the word spirit means 'spirit’, ‘power’, 'spirit'. Spirituality is an aspect of a
person's self that is able to provide power, energy and motivation. Spirituality
is a force that moves or awakens a person, such as spirit, breath, passion for
life, and the enthusiasm to stay and continue living. A digni ed and humane
human existence is in uenced by the spirituality of his life. With spirituality

a person dares to enter into silent experiences and deepen the existence of his
life. Like Socrates' statement, "A life that is not worth re ecting on is not worth
living", spirituality brings humans into re ection on their lives. Human life
runs in time and space, various events and experiences certainly become the
dynamics of life. Daeli in the journal Melintas (2018:97) stated that spirituality
encourages people to explore and nd something essential by daring to doubt
arti cial tendencies that are decorative, but poor in content. Spirituality
directs humans to be steadfast in entering the depths of human experience
in seeking and defending high values. Spirituality can be closely related to a
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person's actions. Spirituality makes a person able to feel, re ect on, and absorb
the presence of God/power in life events. So spirituality greatly in uences a
person's thought patterns, feeling patterns and action patterns. Spirituality
can become very visible when someone is able to continue to struggle in their
work of service even though they are faced with many challenges.

Humans are unique creatures and di erent from other creatures. Humans
have the ability to reason and interpret events. In their lives, humans grow
up with various things that can color every experience of their lives. Human
life is not just based on life instincts like animals. For example, when you are
hungry you have to eat, when you are thirsty you have to drink. On the other
hand, humans are able to understand what they eat for? How does he get food?
When to eat and when to stop eating? Max Weber, a German sociologist,
explained that humans are "meaning makers" (cf. Bowie, 2000:34). Meaning
makes humans have a meaningful, e cient and digni ed life. Humans are
able to understand the purpose of their life, take lessons from everything they
receive, and how they must survive all the challenges that exist.

Spirituality becomes the power for humans to do all these things. Spirituality
can become a priority for humans. Spirituality is part of human existence to
become an authentic person (cf. Bunjamin, 2008: 178). Even though humans
are in di erent loci and times as well as the cultures that in uence their lives,
there are elements that humans have in common, namely the ability to grow,
the ability to relate and act, the ability to reproduce (cf. Mondin, 1985:37).
Humans, as "an intelligent being" are also "a spiritual being". Spirituality is an
ontological principle that shows the essence and existence of humans which
is di erent from other creatures. Spirituality as a "spirit" that moves, in a
certain sense spirituality is the power of humans. Spirituality does not make
people give up easily. Spirituality is able to bring humans to know themselves,
each other, nature of creation, and e Supreme Being. By understanding the
purpose of life, spirituality as part of human life acts as a principle of life.
Humans will continue to act with con dence in their lives as a manifestation
of their digni ed existence. In this case, the values of a religion are able to act
as the spirituality of human life.

THE CHRISTIAN SPIRITUALITY

In a Christian perspective, the meaning of spiritus based on etymological

understanding develops to a broader meaning and is more focused on the spirit
of God, the Holy Spirit. So it can be said that spirituality means a way, style,
power and enthusiasm to build and realize oneself in one's ideals completely
and comprehensively in God, the source of salvation. Or an awareness of the
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people to live in God and the willingness of believers to be formed by the Spirit
of God. Spirit 6 of God is a source of inspiration in the maturation of spiritual

life for every believing human being (Meran, 2017: 74). e Spirit of God in

the Holy Bible already exists in every human person. According to the book of
Genesis, in the process of creation, humans became noble creatures, because
God Himself breathed His Spirit into humans (cf. Genesis 2:7). Humans are
special creatures in whom there is divine power and must always be protected
(1 Corinthians 6: 19-20).

Markus Meran elaborates on the ve key aspects of Christian spirituality:
the presence of Jesus Christ is manifested in His body, the Church, and its
members. Christ has bestowed His Spirit upon the Church, enabling believers
to encounter and unite with the Father. e Father, in turn, grants the Church
the charisms of the Spirit to proclaim the gospel and contribute to God's work
of salvation. e Spirit of Christ guides and shapes the individual personalities
of Church members, allowing them to experience the richness of spiritual life.
is experience strengthens their faith, hope, and love for God, empowering
them to serve others. rough the Holy Spirit, subjective inner experiences
are translated into tangible actions. Believers respond to life events by striving
to ful Il the Father's will. e work of the Holy Spirit infuses Divine love,
fostering unity among all members of the Church with Christ as their head.
is deepens the spirit of tomunio” through continuous communication

of faith, resulting in a vibrant and authentic spiritual life. Ultimately, the
spirituality of Christian life originates from the joyful news of Jesus Christ. e
Church is called to embody ideals, attitudes, and behaviors that bear prophetic
witness to humanity. is dynamic process involves both self-evangelization
and evangelization of others.

In essence, Christian spirituality emanates from Jesus Christ Himself. His
actions and words serve as the primary proclamation, while the Holy Spirit
safeguards and empowers the Church. is aligns with the perspective of
Douglas G. Bushman, S.T.L, who emphasizes Christ as the focal point of
spirituality. rough Christ, believers attain a profound appreciation of the
Triune God. In the present age, understanding of Christ is attained through
the guidance of the Holy Spirit, which is bestowed upon the Church. e
Church upholds and proclaims this divine gi in its ongoing dynamics.

THE CATHECISM

Catechesis, derived from the Greek widatekein, refers to the oral teaching
of religious principles. It encompasses the instruction of the Christian faith,
drawing from Scripture and church doctrine. e primary recipients of

[ 24 ]



AL ALBAB: Volume 13 Number 1 June 2024 https://doi.org/10.24260/alalbab.v13i1.2877

catechesis are individuals who have not yet been baptized and those who seek
to deepen their understanding of the Christian faith. Essentially, catechesis
aims to proclaim the good news to those who are still developing their faith,
with the hope that they will eventually be baptized or grow into mature
followers of Christ. As stated @atechesi Tradendae, Chapter 3, Article 20,

the speci c purpose of catechesis is to foster the growth of a budding faith,
with the assistance of God, so that it may gradually expand and strengthen the
Christian lives of believers, both young and old. Catechesis is an act of service
that contributes to the development of faith. is growth is achieved through

the imparting of fundamental knowledge about the richness of Christian life,
which is derived from the teachings found in sacred texts, traditions, and the
authority of the Church. For Christians, the Holy Scriptures, tradition, and
magisterium serve as the means through which the Holy Spirit guides their
conduct. ese sources contain valuable life principles that can guide believers.
Initially, these principles are acquired as knowledge, but the ultimate goal is
for this knowledge to shape their way of life in accordance with Christian
values. Catechesis speci cally targets adults in the faith, presenting Christian
teachings in an organic and systematic manner, with the intention of leading
them towards a complete Christian life. e delivery of catechesis is carried
out by individuals or groups who are dedicated to this task. According to the
Book of Canon Law (KHK), the process of catechesis itself serves as a speci c
means of evangelization. e teachings of the Gospel hold utmost importance

in this process.

In general, all baptized Christians have a unique calling to proclaim the word
of God. is act of preaching is primarily carried out by special preachers who
are clergy and non-clergy known as catechists. Catechists are individuals who
dedicate themselves to the education of faith in Jesus, possessing expertise
in the eld of education and Catholic religious teaching. ey play a crucial

role in teaching Christian values to believers, nurturing their faith within the
church and formal educational settings. e Congregation for Evangelization

of Peoples (CEP) places great importance on catechists, recognizing them as
the main pillars in spreading the Gospel. Catechists undergo formal religious
education, studying subjects such as philosophy-theology, Catholic religious
education and teaching, pastoral science, as well as non-formal education
with a religious emphasis, such as in monasteries and seminaries.

Overall, catechists are entrusted by the church to educate and foster the faith
of the people. While not all of them have received formal religious education,
they receive specialized training through seminars and other means. is aligns
with the teachings of Kan. 785, which states that catechists should be involved
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in missionary work. ey are lay Christian believers who are well-trained and
exemplify a Christian way of life. Under the guidance of a missionary, they
dedicate themselves to conveying the teachings of the Gospel and organizing
liturgical activities and charitable works. Catechists should be established in
schools or, if not available, work under the direction of missionaries. From a
theological standpoint, catechists are encouraged to emulate the actions of.

In Indonesia, individuals who serve as catechists can include priests, nuns,
Catholic religious teachers, and counselors. eir actions are considered acts
of service, and they are not limited to the wages they receive. ese catechists
operate under the guidance of the central church as they proclaim the Word
of God. e role of spirituality plays a signi cant part in the life of a catechist.
Spirituality, which encompasses power and the spirit, ultimately determines
the quality of a catechist. Spirituality assists catechists in understanding their
own lives. Harjanto MSF's revelation serves as a vivid example. Drawing from
Sandra Schneiders' insights, he perceives spirituality as a collection of ideas.
Spirituality is not merely an abstract concept; it is an experiential encounter
with God. It is a profound event that deeply impacts an individual's life.

ese experiences shape and even transform a person's life. ey required
individuals to be aware of, appreciate, and pursue the values embedded within
these experiences. ese life experiences are not mere rituals; they are personal
encounters that can also have a communal impact. Encountering God is a
testament to His love. It is God who extends an invitation to humanity, and it
is up to individuals to accept and realize this invitation. erefore, catechists
are called to delve deeper into all of their life experiences, particularly those
that involve encountering God, as these experiences have the power to save
and positively in uence human life. Catechists, like journalists, must cultivate
strong relationships as they live out their lives and report on their experiences.
A catechist's life, which is directed towards God, should be a testament to
His presence and accompanied by His power. Catechists are considered to
be intimately connected to the Word of God. rough their spirituality, they

are able to re ect upon and make sense of all the life events they encounter.
Reading God's word and attending church services are not mere rituals, but
rather meaningful acts that deepen their spirituality.

BORDER AREA AND THE FAITH EXPERIENCE

e geographical distance between various locations o en poses challenges
for catechists in ful lling their duties and responsibilities. is has le a

profound impact on many catechists, who sel essly carry out their service
without considering the nancial rewards. Among these catechists are

[ 26]



AL ALBAB: Volume 13 Number 1 June 2024 https://doi.org/10.24260/alalbab.v13i1.2877

Catholic religious teachers who are actively involved in formal education
at elementary, middle, and high schools. Some hold civil servant positions,
while others do not. In addition to their role as religious educators, some
of them also serve as catechists within the church, entrusted by the Pastor
with this important responsibility. e faith experience of these catechists

in border areas is characterized by a demanding and dedicated service that
requires immense enthusiasm and hard work. ey willingly sacri ce their
time and energy to ful Il their reporting duties in these remote regions. eir
commitment as catechists is unwavering, as they serve for the greater glory of
God. Typically, these catechists have received education speci cally tailored
for their role. ey have completed studies in Catholic Religious Education
and Teaching, as well as eological Philosophy Education. Some have even
pursued further education to become brothers or servants. is comprehensive
education equips them with the necessary skills to e ectively proclaim
God's message of love within the communities surrounding Entikong. is
commitment further strengthens and puri es their faith, especially when
confronted with the unique challenges of the border areas. On the other hand,
the border areas are home to a signi cant population, and the catechists are
acutely aware of the great need for their presence. is realization fuels their
passion to continue their work in these remote regions until the very end.
ey rmly believe that their presence has a profound impact on the lives of
many individuals, particularly through pastoral care services such as assisting
pastors in preparing worship celebrations, providing faith counseling, and
leading various religious practices.

THE CHALLENGES FACED BY CATECHISTS IN BORDER REGIONS

e border area between Indonesia and Malaysia in Sanggau Regency presents
various challenges for catechists. is region is characterized by hilly plateaus,
swamps, and rivers such as the Kapuas River and the Sekayam River. e sail
type in Sanggau district is predominantly podzolic, which is evenly distributed
throughout the sub-district. Additionally, the area is surrounded by rubber
and oil palm plantations, making the majority of the population engaged in
farming these crops.

e geographical location of this region poses a signi cant challenge for
catechists in providing their services. Development in these areas has not
been evenly distributed, resulting in inadequate access to basic facilities such
as roads and public transportation. is lack of infrastructure hinders the
reporting process for catechists. Furthermore, not all catechists reside in the
areas where they work, requiring them to travel long distances of 2 to 3 hours
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by motorbike. Some locations are inaccessible by private transportation,
necessitating the use of boats and walking.

In addition to the challenges posed by inadequate facilities and infrastructure,
catechists also face the issue of an imbalanced ratio between the number of
people and the number of catechists. Many state schools in the region do not
have Catholic religious teachers, which is a particular concern for catechists.
It is disheartening to nd numerous Catholic students in state schools without
access to a Catholic teacher. One catechist shared that he had to visit een
sub-districts and discovered that many Catholic schools lacked religious
teachers. Consequently, many community areas have individuals but lack
worship ministers due to the shortage of catechists.

e Beduai Parish, which serves 21 stations/villages, faces these challenges
on a daily basis. e list of stations/villages includes Beduai Parish Center,
Pemodis Village, and Muara llai Village. Despite the di culties encountered,
catechists continue to persevere in their mission to provide spiritual guidance
and support to the Catholic community in these border areas.

ADDRESSING THE CHALLENGES OF PREACHING IN BORDER

AREAS

Catechists approach the challenges they face with a sense of gratitude. ese
challenges provide them with an opportunity to align their lives more closely
with the life of Jesus Christ. As they navigate these challenges, catechists are
able to enhance their ministry and delve deeper into the teachings of God's
love. ey also nd meaning in their own life experiences by strengthening
their faith, re ecting on their journey, and embracing the missionary spirit
that guides them. Despite the obstacles they encounter, Jesus Christ remains
unwavering in His mission to proclaim the Kingdom of God. His su ering
and death served as the catalyst for His glorious resurrection. e path to
becoming a catechist in a border area is lled with numerous challenges, albeit
on a smaller scale compared to the preaching carried out by Christ. Catechists
strive to emulate Christ's perseverance and maintain their enthusiasm for
serving, despite the limitations they face and the various challenges that arise.

Catechists confront these challenges through prayer. Prayer serves as a means
of connecting believers with God, much like how Christ prayed in the Garden of
Gethsemane. Catechists emulate Christ's attitude of surrender to His Heavenly
Father (cf. Matthew 26:36-46). Christ's prayer in the Garden of Gethsemane
exempli es His human limitations. His plea to the Father re ects the fear that
any human would experience when faced with impending events. However,
Christ also recognized that this was His purpose in the world. His su ering
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and death would become part of the Mysteries of God's Salvation. rough
prayer, Christ regained His strength and enthusiasm. Prayer represents the
deepest expression of a person's faith in God. By praying, catechists gain a
deeper understanding of their role as messengers. Prayer serves as a reminder
of their purpose as catechists, which is to proclaim the work of God in the
world.

CONCLUSION

Spirituality encompasses the inner force that motivates and awakens an
individual, including their spirit, breath, zest for life, and the enthusiasm to
persevere and continue living. e spirituality of one's life greatly in uences
their digni ed and humane existence. rough spirituality, individuals are
able to delve into profound experiences and deepen their understanding
of life. In a way, spirituality acts as a driving force, empowering humans to
face challenges without easily giving up. It enables individuals to discover
themselves, connect with others, comprehend the nature of creation, and
seek a connection with a higher power. By recognizing the purpose of life,
spirituality becomes a guiding principle in human existence.

In the context of Christianity, the spirituality of a Christian life originates from
Jesus Christ himself. Christ's actions and teachings serve as a testament to his
spirituality, and he safeguards his Church by bestowing the Holy Spirit upon

it. e Holy Spirit's work instills the power of divine love, uniting all members

of the Church under Christ's leadership. is fosters a sense of "comunio”
through continuous communication of faith, which radiates a genuine life
force. Sustaining this communication is crucial for nurturing faith, fostering
brotherhood, and engaging in acts of loving service. erefore, catechesis
plays a vital role. e speci c objective of catechesis is to develop and expand
the budding faith with God's assistance, strengthening the Christian lives of
believers, both young and old, day by day. Catechesis is a form of service that
contributes to the growth of faith. Catechists in border areas typically possess
religious teaching or education in philosophy and theology, in accordance
with KHK canon 785. Catechesis in these regions is a challenging endeavor, as
catechists face obstacles such as a shortage of personnel, inadequate facilities
and infrastructure, and the remote locations of their mission areas.

As indicated in the analysis, this work nds important recommendations
regarding the spirit of catechists. Catechists should strive to be role models
of faith, particularly in fostering a sense of community among believers.
Catholics should also nd inspiration from preachers or catechists. It is
important for Catholics to recognize and appreciate the e orts of catechists
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in meeting the spiritual needs of fellow Catholics. For Catholic universities,
there is a responsibility to impart the spirituality embraced by catechists in
border areas to the students. ese students will eventually become future
catechists in border areas themselves.
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ABSTRACT

e rise of the digital world poses a challenge to the position of religious orga
nizations. is is evident in the emergence of new authorities, both individuals
and groups, outside traditional religious structures. Nahdlatul Ulama (NU), a
mainstream traditional organization, has also been impacted by this shi . How
ever, several studies indicate that NU has e ectively adapted to various chal
lenges and situations over time. is analysis focuses on how NU, as a +tepresen
tative of traditional mainstream Islamic organizations, has repositioned itself in
response to the digital era, using the example of its activities in Mojokerto. is
work addresses two key issues: rst, how NU adapts to the presence of social
media; second, what strategies NU employs to reposition itself in the face of these
new challenges on social media. To explore these questions, this work employs a
qualitative methodology, collecting data through interviews, observations, and
documentation. e data is then analyzed and presented using a digital religion
approach. e ndings suggest that NU has repositioned itself in two main ways.
First, through adaptation, by adopting and actively using social media platforms
such as Facebook, Instagram, and YouTube via the organization’s o cial ac
counts. Second, through a form of resistance, by having NU activists engage on
social media without prominently displaying their organizational a liation.

Keywords Repositioning; Religious Organization; Digital World; Nahdlatul
Ulama

INTRODUCTION

In the past decade, social media and religion have emerged as a prominent
focus in academic research, re ecting the dynamic relationship between the
two (Campbell and Bellar, 2023). Social media platforms have transformed
the social landscape, rendering it highly uid. Concurrently, the digital
domain, across its diverse platforms, is seen both as an extension of traditional
authority and a potential catalyst for the emergence of new religious authority
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(Campbell, 2007). is phenomenon presents a fresh challenge for religious
institutions in Indonesia, including NU and Muhammadiyah (Abdullah,
2020).

In the realm of Islam and social media research, the presence of social media
has given rise to what is termed an Islamic digital space, where a plethora of
religious discussions unfold across various digital platforms. Scholars refer
to this space as CIE (Cyber Islamic Environment) (Bunt, 2018). While some
scholars, like Campbell (2007), Helland (2016), and Bunt (2018), regard
this development positively, viewing social media as an e ective medium
for disseminating religious teachings (Islam 2019), others, such as Amin
Abdullah (2020), Ahmad Muttagin (202&0d Husen (2019), hold a negative
perspective. ey argue that social media fosters super cial understanding
and poses a signi cant threat to traditional authority, which derives legitimacy
from tradition (Weber, 1978).

When it comes to the potential positive and negative impacts of social media,
NU does not lean exclusively towards one viewpoint. roughout its history

in Indonesia, NU has demonstrated unique patterns of adaptation. Scholars,
including Bush (2009), have noted NU'’s remarkable ability not only to adapt
but also to e ectively address and overcome various challenges. For instance,
following the a ermath of 9/11, when the international focus cast a stigma
on Islam as being associated with terrorism, NU successfully countered
this perception by presenting a friendly, moderate, and respectful image
of Indonesian Islam. ese e orts have subtly reshaped the international
perspective, making NU an intriguing subject of study for scholars worldwide.
(Bush, 2009).

roughout its history, NU has displayed a remarkable pattern of adaptation,
notably during the early years of Indonesian independence. During this
period, NU exhibited a comprehensive response to the political landscape and
national ideologies. It underwent a signi cant transformation, transitioning
from a civil organization to a political party—an essential move to counter the
pressures from anti-democratic and non-pluralistic Islamic factions. However,
NU reverted to its non-party civil organization status once the situation
stabilized (Bush, 2009). is adaptation remained evident as NU navigated
through the Islamic discourse and the peak of Islamism in Indonesia. In
the midst of these challenges, NU, under the banner of Indonesian Islamic
ideals articulated by Gus Dur, promoted a grand narrative known as ‘Islam
Nusantara’ [Indonesian Islam] (Mietzner and Muhtadi, 2018). Implicitly, NU
emerged as a representation of a religious organization capable of partnering
with the government to uphold the nation’s integrity and statehood. Its various
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adaptations have signi cantly contributed to the nation’s stability. (Hakim, et
al., 2023).

As NU steps into the digital era within the national context, it's observed to
have undertaken various adaptations. ese begin with aesthetic adjustments,
re ected in the presentation of excerpts highlighting deradicalization,
moderation, and narratives stemming from Islam Nusantara, packaged in
visually appealing images and videos on social media platforms (Schmidt,
2021). However, the e cacy of these adaptations is not absolute, given the
nuanced nature of the digital realm and the Cyber Islamic Environment
(CIE), as discussed by Bunt (2018). For Muslim minorities, the CIE serves
as a space for consolidation, while for the majority, it serves as a platform for
a rmation and dominance. Simply put, the CIE and the digital landscape at
large foster the growth of various Islamic groups (Igbal, 2017). Consequently,
the digital presence poses both challenges (Akmaliah, 2020)—characterized
by internal and external turmoil within NU (Hoesterey, 2021). On the other
hand, it is also interpreted as an opportunity (Akmaliah, 2022), represented
by NU’s continued resilience as a representation of moderate Islamic values in
Indonesia.

In fact, NU's engagement with the digital world can be characterized as
navigating between opportunities and challenges. erefore, this research
aims to delve into how NU navigates the digital landscape amid these dual
forces by focusing on the local context—NU activities in Mojokerto City—
across various social media channels.

DISCOURSE ON RELIGION IN THE DIGITAL WORLD

Historically, the discourse on religion and the digital world emerged in
the 1980s (Campbell and Emerson, 2011). However, its true impact began
to manifest in the 1990s, as the internet network facilitated the migration
of numerous o ine religious activities into the digital realm (Bunt, 2022).
Academically, this relationship between religion and the digital world is
gradually being recognized as a new scienti ¢ discipline. Nevertheless, this
phenomenon has yet to receive the serious attention it deserves from scholars
(Vitullo, 2016).

As discussions surrounding religion and the digital world progress, they
are gradually gaining traction within academic circles. Initially, two major
responses emerged among scholars. e rst response came from utopian
circles, who held the belief that the digital world would not signi cantly alter
religious practices. In contrast, the second response emerged from dystopian
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circles, suggesting that the digitalization of religion is not only possible but
could potentially lead to signi cant transformations in religious life (Vitullo,
2016).

Helland (2005), is credited as the rst scholar to propose a theory of the
relationship between religion and the digital world. According to him, this
relationship is an unavoidable phenomenon, as evidenced by the increasing
technological maturity that brings religion closer to the digital realm. In his
initial theory, Helland introduced two forms of closeness between religion
and the digital world. e rst, termed online religiondenotes the presence

of religious information in digital spaces. e second, termetigion onling

goes beyond merely containing religious information, describing digital
spaces where concrete activities and interactions resembling o ine religious
practices occur. is concept suggests that the digital realm becomes a new
arena for the institutional presence of religion, not just a repository for religious
information. Over time, the distinction between o ine and online aspects of
religious life has blurred, leading scholars like Helland (2016) and Campbell
(2013) to propose a new concept to describe this increasingly intertwined
relationship: digital religion or, as Siuda (2021) terms it, cyber religion. ese
terms describe the penetration and manifestation of religious activities within
online spaces.

In the context of Islamic studies and the digital world, the concegigivél
religionis acknowledged as a necessity, recognizing that the digital sphere
constitutes an integral part of contemporary religious life. e acceptance
of the digital world across various channels featuring Islamic content led to
the conceptualization of the Cyber Islamic Environment (CIE). is term
not only signi es the acknowledgment of the digital world as a component
of the Islamic domain but also re ects a fervent embrace of it within Islam,
thereby engendering new challenges for the Islamic community. Among
these challenges is the contestation of Islamic authority, which brings forth
competitors both at the individual and group levels (Bunt, 2018). While
the presence of the digital world is enthusiastically embraced within Islam,
it also poses a threat to traditional authority, presenting an opportunity for
Islamic minorities with political agendas and resistance stemming from
disillusionment with the international political order, oen expressed
through jihadist narratives (Bunt, 2003). is jihadist narrative, frequently
disseminated in online spaces, contributes to stigmatizing Islam as a religion
associated with terrorist activities. Returning to the discourse on religion in
the digital world, it is evident that the presence of the digital realm impacts all
Muslim groups, including both the majority and minority factions, presenting
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both opportunities and challenges. While minorities may nd opportunities
in the digital space, the digital world poses a threat to the majority, particularly
traditional authorities.

e coupling of the digital world with the narrative of globalization
presents another signi cant challenge that increasingly threatens traditional
authorities. e characteristic of openness inherent in the digital world has
facilitated the entry of various authorities into digital spaces. Consequently,
two crucial changes have ensued: macro changes and micro changes. Macro
changes are characterized by the emergence of new religious ideas and the
formation of new groups. Meanwhile, micro changes manifest as shi s in the
mindset of religious communities, fostering independence and a disregard for

o cial religious institutions that are traditionally controlled by authorities.

is proliferation of options in the digital world grants religious adherents
greater freedom and independence in shaping their religious orientation, o en
disregarding established religious authority or institutions (Dawson, 2014).

Amid the looming threat of the digital world’'s impact on religious institutions,
particularly traditional ones, it is evident that the digital world will continue

to exert signi cant in uence on human life. Religion itself can no longer evade
the pervasive presence of the digital world. According to Brenda (2001), the
digital world has evolved into a new frontier for the next generation, similar to
Moses seeking God in the desert labyrinth. isimplies that, whether embraced
or not, the digital world and religion are inevitably intertwined in the future
(Jones, 2002). In fact, social media, as an integral part of the digital world,
has become a crucial source of religious information for Muslim communities
worldwide, including those in Indonesia (Slama, 2018). Consequently, the
issue of authority and the proliferation of religious authority within the digital
space must be acknowledged as a reality that all religious authorities and
institutions must confront (Ahyar and Al tri, 2019).

e acceptance of the digital world in Indonesia began with the digitalization
of Islam, marked by the emergence of important applications related to Islam,
such as the widespread adoption of the Al-Quran application by the majority
of the Indonesian Muslim community. is initial phase was followed by
digital Islamization, characterized by the proliferation of Islamic content in
digital spaces (Said et al., 2020). e impact of the digital world became more
tangible during the Covid-19 pandemic in Indonesia. As traditional religious
activities faced limitations due to social distancing measures, the digital world
served as a bridge, enabling the continuation of religious practices that could
not be carried out collectively o ine. Consequently, the obstacles posed by
0 ine meetings were mitigated through online alternatives, presenting the
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digital world as a solution that was consciously embraced by the majority
of the Indonesian Muslim community as a new religious space (Burhani,
2021). Overall, the digital world has transformed religious practices within
the Indonesian Muslim community, a ecting various aspects from rituals to
the authorization process (Syarif & Hannan, 2022). Particularly during the
Covid-19 pandemic, online activities such as Friday prayers gained popularity,
highlighting the increasing signi cance of digital platforms in facilitating
religious rituals. (Tari, et al., 2021).

Behind the widespread acceptance of the digital world among the Indonesian
Muslim community, there exists a certain degree of wariness. A primary
concern is that the digital world, particularly on social media platforms, o en
showcases gures or preachers who lack su cient quali cations and may even
succumb to the commodi cation of religion (Muttagin, 2020). Speci cally,
this phenomenon is perceived to undermine traditional mainstream
authority, as social media content tends to o er instant but super cial insights,
providing recipients with an incomplete understanding (Husen, 2019). From
another perspective, the phenomenon is regarded as a religious ailment or
symptom if religious matters are discussed by individuals lacking adequate
religious knowledge. Nevertheless, this reality cannot be overlooked, and
thus, social media has become a space for negotiation and contestation for
both traditional authorities and emerging gures (Murken, 2004). Below is an
example illustrating the use of social media for preaching by a celebrity with
shallow religious understanding, resulting in what can be termed as “religious
symptoms.”

t
Aku penasaran amalan apa % ;::n-:l‘:::i.:‘
yang dilakukan istriku dulu

BERUNTUNG BANGET @ ariokuntung © Ada yang tau?
NDAPETIN AKU Atau periu aku spill amalannya?

‘Yang bisa nebak boleh di tulis di komen ya?

duh pasti dia
Alhumduliﬁah bangﬁ ya

& ketika tau takdir in
. 7 e\

ahnya

4 anggitcahyoB9 Pernah nanya ke istri, malah dijawab "aag o
punya amalan, makanya dapat kamu® wkwkwkw

Qv W

17,984 likes

) et 5 eommant

Instagram as a space for dawah
Sourcehttps://www.instagram.com/ariekuntung/
Accessed on 3 June 2024
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Indeed, the discourse on religion and the digital world has long been an
academic concern. e acceptance of religion and Islam in the digital world
presents both opportunities and challenges. A signi cant challenge, especially
for Islam in the context of the digital world marked by the rise of social media,
is the issue of authority. e gradual marginalization of traditional authority

in religious discourse within the digital domain has become a pressing
concern for all religious authorities and institutions, including those within
the Islamic world. In this regard, NU, as a representative of the Indonesian
Muslim community, is not immune to this threat.

MOJOKERTO CITY AND RELIGIOUS ACTIVITIES IN THE DIGITAL
WORLD

Discussions about religion and the digital world have now permeated the
broader community. e intersection of religion and the digital world is not

con ned to major cities or elite circles; it is also becoming a topic of interest
among local communities. In the Indonesian context, awareness of the digital
world is growing across various regions and cities. For instance, in the past
three years, Mojokerto has been recognized as one of the cities with the
most advanced digital preparedness in Indonesia (Riani, 2021). is digital
readiness inevitably impacts all aspects of its citizens’ lives, including their
religious practices.

e city of Mojokerto has experienced numerous administrative changes
throughout its history, beginning with its status as a residency city called
Staadsgemeente during the Dutch East Indies government. is long-standing
importance is particularly evident in the East Java region. During the Japanese
occupation from 1942-1945, it was known as Si Ku Cho. Post-independence,
Mojokerto retained its signi cance through various administrative statuses.
In 1950, it became a Municipality, in 1965 it was designated the Municipality
of Mojokerto, and in 1974 it became a Level Il Municipality. Finally, in 1999, it
was established as the Mojokerto City Government, a status it holds to this day
(Mojokerto City Government, 2024). Despite its relatively small area of 16.47
km , Mojokerto remains an important city both economically and culturally.
(Financial Audit Board of East Java, 2024).

e small city of Mojokerto is home to approximately 140,730 residents who
exhibit a rich ethnic and religious diversity. From a religious perspective, Islam
is the predominant religion, with around 130,327 adherents. Protestantism
follows with 735 adherents, Catholicism with 1,843, Buddhism with 1,062,
Hinduism with 106, and Confucianism with 41 adherents (O ce of Population
and Civil Registry of Mojokerto City, 2023). As the majority religion, Islam
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prominently in uences the religious symbols seen in public spaces. e most
signi cant manifestation of this is the number of places of worship, 252 in
total, which includes 179 prayer rooms and 73 mosques (Kementerian Agama
Jawa Timur, 2013).

e presence of numerous Islamic houses of worship indicates that Islamic
activities in Mojokerto are vibrant and frequent. Observations from November
2023 to January 2024 reveal that several key mosques in the city maintain a
regular schedule of recitations and congregational prayers. For instance, the
Al-Fatah Mosque, the main mosque in Mojokerto, holds routine recitations
every evening a er Sunset prayers. Additionally, it hosts weekly events such
as theRebuansession on Wednesday evenings a er Evening Prayer and a
Saturday morning recitation followed by a communal breakfast in the mosque
courtyard. Other nearby mosques, like the Al-Hidayah Mosque in the Prajurit
Kulon sub-district, also maintain daily and weekly recitation schedules.
Similarly, the Salahuddin Mosque oers a comparable weekly schedule,
including a Sunday morning recitation followed by breakfast (O ine
Observation Results, January 2024-March 2024).

Meanwhile, religious activities in the digital world of Mojokerto City are just as
vibrant as the conventional ones. A search using the keyword “religious studies”
on three social media platforms—YouTube, Facebook, and Instagram—
revealed 30 active accounts broadcasting religious activities. Speci cally, there
are 14 accounts on Instagram, 8 accounts on Facebook, and 8 channels on
YouTube (O ine Observation Results, January 2024-March 2024).

Hence, Mojokerto city, with its well-prepared digital infrastructure and
abundance of mosques, boasts a bustling schedule of religious activities.
O ine, congregational prayers and recitations in numerous mosques occur
daily and weekly. Viewed through the lens of Weber’s three types of authority
processes (1978), these o ine religious activities in Mojokerto align with the
traditional category. is classi cation applies both in terms of methodology
and the authority gures leading the recitations, such aita, gusand

ustadz ese gures hold traditional legitimacy and are closely associated
with NU traditions.

Religious activities in the digital world are equally vibrant, with 30 accounts
actively broadcasting on three major social media platforms. Instagram
emerges as the busiest platform for religious content dissemination, followed
by Facebook and YouTube, each hosting 8 active accounts. is robust digital
presence mirrors the thriving o ine religious landscape in Mojokerto City,
particularly evident in the recitation of the Quran. Implicitly, this data
reinforces the scholarly arguments put forth by academics such as Campbell
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(2023), Helland (2016) and Bunt (2018), highlighting the digital world as
a growing arena for religious engagement among communities, including
Mojokerto City’s Muslim population.

NAHDLATUL ULAMA ACTIVITIES ON SOCIAL MEDIA IN MOJOK

ERTO CITY

In the preceding section, we explored how the digital world has become an
integral part of a new religious activity space for the Muslim community of
Mojokerto City. In this section, we delve into NU’s response to the emergence
of social media and the potential presence of new authorities within Mojokerto
City’s Muslim community. Employing a fresh perspective in examining
the relationship between religion and the digital world—termed the digital
religion perspective (Tsuria and A.Campbell 2022)—we will analyze data on
both o ine and online activities. is includes direct interviews, o ine eld
observations, observations on social media platforms (Instagram, Facebook,
and YouTube), and relevant documentation.

Based on our observations in the social media space, NU in Mojokerto City
appears to be very receptive to the presence of social media. is is evident
from the distribution of accounts actively broadcasting religious activities. e
data for this research was collected between December 2023 and February
2024. e detailed information can be seen in the following table.

Distribution of Accounts on ree Social Media Platforms

Mass Organization Non-Mass Total
Organization

Platform | DIl MUl Sala Muham NU Other Public/

madiyah Organiza Private
tions
Instagram 1 1 0 1 8 1 1 14
YouTube 0 0 0 0 2 4 2 8
Facebook 0 0 1 0 3 0 4 8
1 1 1 1 13 6 7
Sub Total 30
18 12

Table: Summary of observation data from three social media
platforms—Facebook, Instagram, and YouTube—using the search
terms “religious organizations and religious studies” between
November 2023 and January 2024.
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e table above shows that NU emerges as the most dominant group across
the three platforms, with a total of 13 accounts. Comparatively, other groups
or organizations show less activity; Muhammadiyah, MUI, LDII, and Sala
each has only 1 account. However, NU faces strong competition from
accounts a liated with other institutions and personal accounts, totaling 12
accounts, trailing NU by just 1 point. In terms of social media dominance, NU
maintains control by consistently maintaining a presence on every platform,
with 8 accounts on Instagram, 2 on YouTube, and 3 on Facebook.

e number of NU accounts on social media does not necessarily translate into

a signi cant in uence on social media users. Strong competition from non-
mass organizations and new authorities, both individual and group, poses a
challenge for NU. Despite NU's dominance in terms of social media accounts,
this does not correspond to a larger number of followers or subscribers. In
fact, non-mass organizations and personal accounts, even though they have
one fewer account than NU, have a greater number of followers. is data is
illustrated in the following table.:

Distribution of Subscribers/Followers of Religious Activities on Social Media in
Mojokerto

Mass Organization Non-Mass
Organization
Platform Other . Total
DI MUl Sala ™MUn@M G Organiza  DuPid/
madiyah ; Private
tions
Instagram 108 74 0 156 7971 845 2901 12055
YouTube 0 0 0 0 18408 1110 28500 48018
Facebook 0 0 4500 0 3600 0 86821 94921
Sub Total 108 74 4500 156 29979 1955 118222
154994
Sub Total 34817 120177

Table: Observation Results of Pro le Descriptions of Several
Accounts on ree Religious Social Media Platforms (Facebook,
Instagram, and YouTube), Data Collected between November 2023
and January 2024.

Using the table above, we can compare the number of NU followers on social
media, totaling 29,979 across 13 accounts spread across three platforms.
However, this gure pales in comparison to the followers of non-mass
organizations, which reach 120,177 followers, constituting 77.56% of the total
followers or accounts inclined towards religious activities on social media in
Mojokerto City. In percentage terms, NU is followed by only 19.34% of all
social media followers. is signi cant disparity in followers between NU and
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non-organizational groups and personal accounts highlights the emergence
of new authorities that pose a considerable threat to NU’s position within the
Muslim community of Mojokerto City in the digital world.

e disparity between the signi cant number of NU accounts and the total
count of followers on social media presents a new challenge. Essentially,
dominance in the social media sphere is determined by the number of followers
or subscribers, rather than the sheer quantity of accounts. is indicates that,
in this instance, NU has only managed to adapt to social media without
exerting substantial in uence. In fact, NU still lags behind its competitors,
namely non-mainstream institutional groups and personal accounts. Upon
closer examination, it was revealed that NU's approach to adopting and
adapting to social media remains modest and not yet fully professionalized,
as con rmed by Gus Badri, one of the NU representatives interviewed. e
following excerpt is from the interview.

Researcher: What are your thoughts on the process of digitizing dawah
in Mojokerto City?

Informant: In my opinion, within the circles of Islamic boarding schools,

it can be said that the e orts are still lacking and not very intensive.
Researcher: What about NU itself?

Informant: e situation is similar with NU; it's still lacking and far
behind other groups. (Interview, February 19, 2024)

Gus Badri also con rmed this sentiment during his interview, highlighting that
the use or acceptance of social media is quite informal and lacks professional
management:

“Yes, at least when it comes to Qur’an recitations, it's usually done live.
Going live is convenient, without the need for editing. Editing takes up
a lot of time. e recitations | lead occur every Monday.” (Interview,
February 19, 2024)

Similarly, Gus Ismail expressed similar sentiments regarding NU’s use of social
media in Mojokerto City. e following is an excerpt from his interview:

Researcher: For instance, when compared to other groups, how would
you describe NU in Mojokerto City?

Informant: Actually, NU’s e orts are not as vigorous when compared to
other groups, particularly, former Wahhabi adherents who excel in their
recitations in Mojokerto City. (Interview, February 20, 2024)

When examining the social media pages of Mojokerto City Ansor on Facebook,
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it's apparent that the content in the last 10 posts primarily focuses on internal
organizational activities aimed at enhancing internal structures only (A. K.
Mojokerto, 2024). Similarly, on the Instagram platform of Mojokerto City NU
PC, there are minimal general recitation posts, with a greater emphasis on
structural reinforcement by showcasing information on NU activities. is
includes both the initiatives undertaken by Mojokerto City NU PC and those
by the Nahdlatul Ulama Executive Board. Although some posts are designed to
appeal to the wider audience by featuring quotes fronkilhis and founders,

such as Hadratus Sheikh KH. Hasyim Asy’ari, the overall content targeting the
general public is considered very limited (Pcnukotamojokerto, 2024). Below
are screenshots of the two Mojokerto City NU social media pages, namely the
Facebook page owned by PC Ansor Mojokerto City and the Instagram page
owned by PC NU Mojokerto City, both of which predominantly showcase
organizational activities rather than outreach e orts directly engaging the
broader community.

Source: Instagram Souce: Facebook
https://www.instagram.com/ https://www.facebook.com/
pcnukotamojokerto/ gpansorkotamojokerto
Accessed on 24 March 2024 Accessed on 24 March 2024

Religious Organizations’ Social Media on Instagram and Facebook Platforms

e phenomenon described above contrasts with the activities of non-
mainstream institutions and personal accounts. Non-mainstream institutions
refer to Islamic educational establishments that are not a liated with speci c
mass organizations. For instance, the Petaqu Al-Multazam Tiga YouTube
account, one of the channels associated with non-mainstream institutions,
predominantly features direct dawah content aimed at the broader community
rather than information about institutional activities (P. P. T. Q. in Mojokerto,
2023). is discrepancy in engagement with the wider community leads to a
higher level of interest from the public in non-mainstream social media content.
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is is evident in the dierence in the number of followers or subscribers
of Islamic social media accounts in Mojokerto City, where accounts of non-
mainstream institutions and private individuals outnumber NU accounts.
However, upon closer inspection of non-mainstream institution accounts,
it becomes apparent that many of these accounts represent Islamic boarding
schools in the city of Mojokerto. For example, in the Petaqu Al-Multazam
Tiga account, numerous Nklyais are actively involved, with informants like
Gus Ismail and Gus Badri regularly leading recitations on this platform (P. P.
T. Q. in Mojokerto, 2023). e screenshot below clearly illustrates the presence
of Gus Badri and Gus Ismail as NU activists who frequently contribute to
recitations on this account.

= DYoulube " peta al multazam

Gus Badri

3> Setiap Senin malam Selasa e

i 023 rn Ll Ledeal

[LIVE] Kajian Kitab Fikih Yaqutun Nafis Bersama Agus H. M. Badri | Senin, 15
[LIVE] Teori Umroh | Gus Ismail Abdurrahman | Ahad, 21 Januari 2024 Januari 2024

e T G1 P A @) Fenou sz Tion | - B0 @ pows
Source: Source:

YouTube Petaqu Al-Mutazam Tiga YouTube Petaqu Al-Mutazam Tiga
https://www.youtube.com/ https://www.youtube.com/
watch?v=2xt6iG3MpbY watch?v=CQa-Z079PB0&t=1555s
Accessed on 24 March 2024 Accessed on 24 March 2024

Figures 1 and 2:
Online recitations on YouTube platform led kiyaisa liated with NU

e presence of Gus Badri and Gus Ismail on non-mainstream social media
accounts illustrates that Mojokerto City NU’s response to the emergence of
social media and the growing religious activity on these platforms extends
beyond o cial structural directives re ected in o cial accounts. Instead, NU’s
presence permeates social media channels that may not explicitly mention
their a liation with NU. erefore, evaluating Mojokerto City NU’s presence

on social media cannot solely rely on its o cial accounts but must also consider
the involvement of NU activists such as kyhis[Cleric] andustadZIslamic
teacher/preacher] across various social media platforms. Consequently, even
if the o cial Mojokerto City NU accounts appear to have fewer followers
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or subscribers, it does not necessarily indicate a loss of in uence within the
Mojokerto City Muslim community. is is because the presence of klyhis

in non-mainstream institution accounts indirectly re ects NU’s in uence
across social media platforms.

In concrete terms, the enduring signi cance of NU in Mojokerto City is
evident through the testimonials of several NU residents who continue to rely
on NU for crucial religious matters. Dina, representing the younger generation
of NU followers, acknowledged that while she frequently follows recitations
on social media, she still turns to local N&tadzfor religious guidance on
matters she nds di cult to grasp. Here’s an excerpt from the interview:

S: When it comes to religious matters, do you prefer searching online or
asking localistadzdirectly?

R: It varies, really. If | don't fully understand something from online
sources, | prefer consulting the local Nidtadz or kiyai in my
community. Since | identify with NU, | usually turn to NU gures for
guidance (Interview, January 23, 2024).

In addition to its e orts on social media, NU in Mojokerto City remains
steadfast in providing oine religious activities, as highlighted in the
previous section. During the period from November 2023 to January 2024,
mosques a liated with NU, such as Al-Fatah Mosque, Sholahudin Mosque,
and At-Tagwa Mosque, consistently held daily recitations a er sunset and
weekly gatherings on Saturdays and Sundays. Moreover, religious practices
like tahlil are conducted every evening a er sunset on ursdays or Fridays.
ese ndings bring us back to the focal point of this research: the adaptation
patterns of Mojokerto City NU to the emergence of social media, viewed
through the lens of digital religion theory (Campbell and Bellar, 2023;
Campbell and Emerson, 2011). is adaptation can be seen as a form of
contestation, resisting the challenges posed by social media. Furthermore,
when analyzed through Weber’s theory of the authorization process (1978),
which emphasizes the role of traditional actors sudliyas gus (youndsiyai

or kiyai'sson), andustadz NU’s response falls into the traditional category. In
summary, NU in Mojokerto City exhibits two adaptation patterns to maintain
its position as a religious institution and authority amidst the presence of
social media. First, NU lls each social media platform with representative
accounts in a structured manner. Second, to counter the potential in uence
of new authorities that could challenge NU’'s position, NU strategically
places its activists on social media accounts without explicitly highlighting
their a liation with NU. Meanwhile, o ine religious activities likeéahlilan
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[recitations of the confession of faéthd mosque recitations remain crucial
pillars of NU’s in uence in Mojokerto City, even in the digital era.

CONCLUSION

e emergence of social media within religious communities has introduced

a new religious sphere, presenting both opportunities and challenges,
particularly for traditional authorities like NU. e ongoing e orts to sideline
traditional authorities persist with the in ux of new authorities on social
media, comprising both groups and individuals. Leveraging its experience
in adaptation throughout its history in Indonesia, NU has demonstrated an
ability to navigate the digital era through various social media platforms. NU’s
approach to adaptation avoids extremes, neither outright rejecting the digital
world (utopian) nor unconditionally embracing it without consideration
(dystopian).

In the case of NU in Mojokerto City, itis evident that NU has e ectively adapted
to social media in a balanced manner. Mojokerto City NU demonstrates two
key forms of adaptation. Firstly, there's a clear dominance of structural NU
accounts across major social media platforms like Facebook, Instagram, and
YouTube. Secondly, there’'s a strategic resistance to potential new authorities
and the erosion of NU’s in uence in the digital era, re ected in the presence
of NU activists lling non-mainstream social media institutional accounts

in Mojokerto City without explicitly highlighting their NU a liation.
Additionally, o ine, NU remains active in mosques throughout the city. us,

both online and o ine, NU’s presence remains robust among the people of
Mojokerto City. ese ndings a rm NU’s capability to reposition itself as a

signi cant religious authority and organization in the digital era. Implicitly,
this research reinforces the scholarly argument, previously reported by
Akmaliah (2022), that NU retains its in uence as a religious organization and
authority for the Indonesian Muslim community in the digital age.

Indeed, this research signi cantly contributes to the advancement of studies
concerning religion and digitalization in Indonesia. Specically, it oers
valuable academic insights into the role of religious authorities and institutions
in the digital age. e reposition and adaptation strategies employed by NU in
Mojokerto City serve as a noteworthy example of how religious organizations
navigate the challenges and opportunities posed by social media in the digital
era. However, it is essential to acknowledge that this pattern is just one of many,
and further investigation is warranted to comprehensively understand the
dynamics of religious organizations in diverse digital spaces. Future research
should explore the experiences of other religious organizations beyond NU,
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