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Digital platforms are reshaping how religious authority is performed,
circulated, and encountered, yet increased online visibility cannot be assumed
to constitute religious legitimacy. This study examined how religious
rhetoric and platform visibility intersected in the negotiation of religious
authority through the case of Mama Gufron, a controversial Indonesian
preacher whose sermons gained substantial social media attention. Using
qualitative content analysis combined with rhetorical analysis, the study
analyzed six purposively selected videos from the official Pondok Pesantren
Uniq Nusantara YouTube channel, focusing on arqumentative structures,
speech acts, and metaphorical expressions. The findings revealed four
interrelated rhetorical patterns: the invocation of lineage, sanad, and kiai
status; performative use of distinctive linguistic expressions; claims of
supernatural authority; and emotional dramatization. These patterns showed
how established markers of Islamic authority were rearticulated through
digitally mediated performance and intensified platform visibility. The study
interpreted this process through performative-mediated authority and
advances viral piety as an analytical proposition linking religious
performance, digital circulation, and authority negotiation without equating
visibility with legitimacy. The findings contribute to international digital
religion scholarship by explaining how culturally embedded religious
authority interacts with transnational infrastructures of digital visibility.
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A. Introduction

Religious authority is increasingly produced where public attention can travel
faster than scholarly recognition. In 2022, American pastor Michael Todd became globally
visible after a controversial sermon performance circulated widely on social media
(Lawrence, 2022; Hasanudin et al., 2024). That year, Sister Cindy similarly gained viral
attention through provocative campus preaching and later built a TikTok presence
exceeding 400,000 followers (Gutierrez, 2026). These cases reveal a critical transformation:
religious figures may acquire exceptional visibility not only through institutional
credentials or theological authority, but also through performative rhetoric that generates
digital circulation. This emerging “preacher-influencer” phenomenon (Johnson, 2025)
challenges conventional assumptions about religious influence because digital platforms
can convert rhetorical performance, controversy, and public attention into communicative
capital with consequences for contemporary religious authority.

This transformation is central to digital religion, where religious practice, media, and
authority increasingly intersect across online and offline environments (Campbell, 2012,
2013). Castells” (2011) network society perspective explains how networked communication
reorganizes visibility and power, while Eickelman and Anderson (2003) show how new
media opened a “new Muslim public sphere” beyond conventional religious authorities. As
digital religion has developed into an interdisciplinary field (H. A. Campbell & Tsuria,
2022), online engagement increasingly complements offline practice (H. A. Campbell &
Bellar, 2023), expanding religious expression and reshaping its social and cultural
consequences (Helland, 2005, 2016; Hasanudin et al., 2024). The critical question is therefore
no longer whether religion exists online, but how digital circulation changes the conditions
under which religious actors become visible and potentially authoritative.

Yet visibility is not legitimacy. Virality denotes intensified circulation across digital
networks (Berger & Milkman, 2012; Brady et al., 2017a), while viral visibility refers to
heightened exposure generated through that circulation (Franck, 2019; Thompson, 2005).
Attention may arise from controversy, ridicule, negative affect, or curiosity rather than
acceptance of religious claims (Berger & Milkman, 2012; Grabosky, 2016). Legitimacy
instead requires socially conferred recognition of credibility or appropriateness (Suchman,
1995), whereas religious authority concerns recognized influence grounded in religious
roles, traditions, texts, structures, or expertise (H. A. Campbell, 2007; Burmansah et al.,
2025). In digital environments, authority is relationally negotiated rather than automatically
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produced by visibility (Andok, 2024). Thus, virality may facilitate negotiations of legitimacy
and authority, but cannot itself prove either.

Studies of Islam and digital media in Indonesia have primarily approached this
transformation through the pluralization of religious authority. Setianto (2026) traces
mediatization from print to digital platforms, while Akmaliah (2025) shows how prominent
preachers cultivate substantial social-media audiences. Yet digitalization does not simply
displace traditional authority. Hidayati (2022) demonstrates how Sufi figures reproduce
established charisma through online networks; Rusli et al.,, (2020) show younger ulama
incorporating digital sources into fatwa production; and Ichwan et al, (2024) identify
digital-literacy inequalities that may weaken traditional ulama. Alongside observations on
personal charisma and mediated visibility (Birchok, 2023; Echchaibi, 2011), these studies
depict religious authority as increasingly plural, contested, and technologically mediated.

A second strand examines digitally mediated religiosity and piety. Husein and Slama
(2018) and Nisa (2018) show how Facebook, WhatsApp, and BBM enable semi-virtual
communities such as One Day One Juz, where collective Qur’anic practice intersects with
performative piety and riya’. Fakhruroji (2025) similarly demonstrates the expansion of virtual
study circles, online prayer, Islamic applications, and internet-mediated religious learning. A
third strand addresses discursive contestation and da'wah. Solahudin and Fakhruroji (2019)
identify religious populism through simplified and emotionally mobilizing messages, while
Zuhriyah and Rohimah (2024), Rohmatulloh et al., (2022), Sikumbang et al., (2023), and Salik
(2019) show how digital platforms, traditionalist networks, and popular communication styles
transform digital spaces into competitive arenas of Islamic discourse.

This contestation also encompasses mobilization and institutional adaptation.
Rohid et al., (2025) and Ahyar (2019) show how digital activism and Islamic clicktivism
mobilize collective identities and religious solidarity. Kholili et al., (2024) and Mahzumi et
al., (2025) highlight problems of digital preaching regulation and actors whose visibility is
not necessarily supported by strong scholarly authority, while Muhammadiyah and
Nahdlatul Ulama renegotiate their positions within a decentralized digital public sphere
(Akmaliah, 2020; Kurniawan et al., 2025). However, certain digital religious practices—
such as virtual Friday prayers resulting from technological advancements—still fail to
meet the requirements for valid religious observance (Ilyas, 2025). Despite this extensive
scholarship, analysis remains concentrated on established preachers, organized da'wah,
digital piety, institutional adaptation, and deliberate mobilization. Less understood is
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how actors outside organized influencer strategies acquire exceptional visibility when
fragments of unconventional religious rhetoric circulate spontaneously across platforms.

This blind spot matters because viral visibility creates a pathway to religious
prominence not adequately captured by the preacher-influencer category. Some actors
become prominent not by strategically cultivating audiences but because controversial or
unusual rhetorical fragments are repeatedly circulated by networked publics. Mama
Gufron illustrates this problem in Indonesia. Around June-July 2024, fragments of his
unconventional sermons circulated widely across TikTok, Instagram, and other platforms
and attracted national media attention, including Catatan Demokrasi on tvOne (Catatan
Demokrasi, 2024). The case is consequential amid concerns that internet-mediated
learning may challenge established ulama authority (Ichwan et al., 2024) and potentially
reduce the depth of religious understanding among younger audiences as learning shifts
from text-based traditions toward virtual environments (Pabbajah et al., 2021).

This study therefore shifts analytical attention from deliberate digital preaching to
the relationship between religious rhetoric and viral circulation. Rather than equating
visibility with legitimacy, it treats virality as a condition through which claims to authority
become visible, circulated, and negotiated. Its contribution lies in connecting rhetorical
performance with digital visibility and changing religious authority. Its novelty lies in
conceptualizing the Mama Gufron phenomenon not merely as online preaching, but as
religious prominence emerging through rhetorical fragments circulating beyond organized
da'wah networks. We argue that digital platforms are not simply channels of religious
communication but contested arenas where rhetoric, circulation, public attention, and
established markers of authority interact to shape religious visibility.

Accordingly, this study examines how Mama Gufron’s religious rhetoric contributes
to his visibility within Indonesia’s digital religious landscape and operates within broader
negotiations of religious authority under conditions of social-media virality. By
distinguishing viral visibility from legitimacy and authority, it explains how unconventional
rhetoric acquires resonance through digital circulation without assuming that popularity
constitutes religious recognition. The article thereby offers an empirically grounded
account of a distinctive pathway through which religious actors enter contemporary
digital public spheres and contributes to broader debates on digital religion, mediated
religious authority, and the changing relationship between rhetorical performance and
public attention.
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B. Method

This study employed qualitative content analysis combined with rhetorical
analysis to examine how Mama Gufron’s religious rhetoric operates within the dynamics
of digital religion and social media virality in Indonesia. Qualitative content analysis
enabled systematic and context-sensitive interpretation of communicative materials
(Krippendortf, 2004), while rhetorical analysis provided an analytical framework for
examining argumentation, speech acts, and metaphorical expressions within the sermons
(Leach, 2000). The primary data consisted of sermon videos published on the official
YouTube channel of Pondok Pesantren Uniq Nusantara (@ponpesuniqnusantara). Data
were collected between June and August 2024, when fragments of Mama Gufron’s
sermons were circulating across Indonesian social media platforms, including TikTok,
Instagram, and YouTube.

Six videos were purposively selected from the channel as information-rich cases
(Palinkas et al., 2015) based on three criteria: Mama Gufron was the principal speaker; the
video contained explicit religious statements or rhetorical claims concerning spiritual
authority or supernatural narratives; and it demonstrated relatively high platform visibility
based on views recorded during data collection. Views were treated only as descriptive
indicators of platform visibility, consistent with social media popularity metrics (Van
Dijck & Poell, 2013), rather than evidence of audience acceptance or religious legitimacy
(Baym, 2013). Likes and comments reported in the Results were supplementary descriptive
information and were not selection criteria, because viewing, liking, and commenting
represent different modes of YouTube engagement (Khan, 2017). Table 1 presents the six

videos included in the corpus.

Table 1. Analyzed videos of Mama Gufron’s sermons

No. Video Title Channel Nun.lber
of Views

1. Abuya Ghufron Menghentikan Hujan, Jamaah Heran Ponpes >1,1juta
2. Ceramah Abuya Mama Gufron Al Bantani pada Acara Haul Akbar Indonesia ~ Uniq >700.000
3. Siapa Waliyullah Sebenarnya!!! Simak Penjelasan Abuya Mama Ghufron ~ Nusantara > 579.000
4. Tagih Saya di Akhirat | | Abuya Mama Ghufron al-Bantani >347.000
5. Bukti Pengukuhan Stempel Sanad TQN dari Abuya Mama Armin kepada >255.000

Abuya Mama Ghufron
6.  Mengungkap Sejarah Hidup Abuya Mama Ghufron Al Bantani > 241.000

Note: View counts were recorded from the official Ponpes Uniq Nusantara YouTube channel during data
collection and were used solely as descriptive indicators of platform visibility.
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The unit of analysis comprised segments of religious rhetoric within the six videos.
Each video was repeatedly viewed and fully transcribed before relevant rhetorical
statements were identified and coded. Following Leach (2000), analysis employed three
deductive categories —argumentative structure, speech acts, and metaphorical expressions —
while allowing additional subthemes to emerge inductively from the data. Interpretive
validity was strengthened through repeated examination of the material and documentation
of analytical decisions in an audit trail (Bowen, 2009).

The study involved no recruitment or direct interaction with human or animal
participants and relied exclusively on publicly accessible YouTube content. Nevertheless,
online materials were treated as ethically situated data rather than ethically unrestricted
public information (British Psychological Society, 2021; Franzke et al., 2020). The analysis
therefore prioritized privacy, responsible interpretation, avoidance of unnecessary personal
disclosure, and minimization of stigmatizing representations, focusing on publicly
circulated religious rhetoric and patterns of digital visibility rather than evaluating the

preacher’s personal character.

C. Results and Discussion

This section presents the empirical findings from the analysis of six of the most
popular sermon videos on the official YouTube account of Pondok Pesantren Uniq
Nusantara. Based on content and rhetorical analysis, this study finds that the virality of
Mama Gufron on social media is shaped by at least four main rhetorical patterns: (1)
strategies of legitimation through lineage, sanad (chains of religious authority), and kiai
status; (2) the performativity of the “Suryani” language or the expression maqoli inna; (3)
claims of supernatural authority and karomah; and (4) the intensification of emotion and

the dramatization of preaching.

1. Results

The analysis of the six selected sermon videos identified four recurring patterns in
Mama Gufron’s religious rhetoric: the presentation of lineage, sanad, and kiai status; the
performative use of “Suryani” expressions, particularly magoli inna; claims involving
supernatural authority and karomah; and the intensification of emotion and dramatization
in preaching. These patterns were identified through repeated examination and coding of
rhetorical segments in the selected videos. Although presented thematically below, the
patterns frequently overlap within individual sermons, particularly through references to
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sanad, spiritual figures, supernatural knowledge, and magqoli inna. The platform metrics
reported in this section indicate the visibility of the analyzed videos at the time of data

collection and are not treated as evidence of audience acceptance or religious legitimacy.

a. Lineage, sanad, and kiai status

The first recurring pattern concerns the presentation of genealogy, religious
transmission, and kiai status. This pattern is particularly visible in the video Mengungkap
Sejarah Hidup Abuya Mama Gufron Al Bantani (Revealing the Life History of Abuya Mama
Gufron Al Bantani). Uploaded on 26 April 2020, the video lasts slightly more than eight
minutes and had accumulated more than 241,000 views, approximately 2,300 likes, and
483 comments. Four elements are prominent in its biographical narrative: the origin of
Mama Gufron’s name and educational background, family genealogy, the sanad of his
religious knowledge, and his stated religious mission.

The video identifies Mama Gufron’s birth name as Iyus Sugiman, born on 25
December 1963 in Cibadak, Bandung, West Java. It states that he had been called “Raden”
since childhood and associates this designation with noble ancestry. His name was
subsequently changed to Muhammad Abdul Gufron by his teacher, Abuya Mama Armin,
following a forty-day khalwat (spiritual retreat) at the tomb of Shaykh Abdul Qadir al-
Jailani in Baghdad (Yusuf, 2020). The designation “Al-Bantani” is associated in the video
with his period of study under Abuya Mama Armin in Cibuntu, Pandeglang, Banten.

The genealogical account is similarly detailed. Mama Gufron is presented as the
second child of H. Endang Musthofa and Hj. Suntari. Through his maternal lineage, the
video traces his genealogy through Aki Isa, his grandfather, who is described as a
descendant of Mbah Sajidan, a disciple of Sunan Ampel. His grandmother, Ibu Ade, is
described as a seventh-generation descendant of Raden Ardiwinata and Nyai Ibu
Sarminah. The genealogy is subsequently connected to Prabu Siliwangi through Sultan
Hasanuddin of Banten and Sultan Syarif Hidayatullah Sunan Gunung Jati. Genealogical
references therefore constitute a substantial component of the biographical presentation
rather than appearing as isolated background information.

A further cluster of statements concerns the sanad of knowledge. Abuya Mama
Armin is identified as Mama Gufron’s teacher and described as an Ulama Hikmah. The
video narrates an unconventional process of spiritual formation that emphasizes service to

the teacher rather than formal instruction in kitab kuning, the Qur’an, or hadith. It also
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recounts that Mama Gufron was once buried alive for forty-one days and nights,
subsequently undertook a spiritual journey, received an ijazah in the Qadiriyyah and
Nagshbandiyyah orders (TQN), and performed a forty-day khalwat at the tomb of Shaykh
Abdul Qadir al-Jailani in Baghdad. The video further states that his life mission is to
establish pesantren and disseminate his Islamic views with the stated aim of uniting
humanity physically, in the heart, and in the soul.

The prominence of sanad also appears in Bukti Pengukuhan Stempel Sanad TQN dari
Abuya Mama Armin kepada Abuya Mama Gufron (Proof of the TQN Sanad Seal Confirmation
from Abuya Mama Armin to Abuya Mama Gufron). The video lasts more than thirty-six
minutes and, after being uploaded on 7 July 2022, had accumulated more than 255,000
views, approximately 1,700 likes, and 1,500 comments. The visual documentation
accompanying this account is presented in Figure 1.

Deskripsi

“> (W' BUKTI PENGUKUHAN STEMPEL SANAD
25" TQN DARI ABUYA MAMA ARMIN
J§ KEPADA ABUYA MAMA GHUFRON

17rb 255.810 2022

BUKTI PENGUKUHAN STEMPEL SANAD TQN DARI ABUYA MAMA ARMIN KEPADA
ABUYA MAMA GHUFRON

@ PONPES UNIQ NUSANTARA
<

Figure 1. Proof of the TQN sanad seal confirmation by Abuya Mama Armin
Source: youtu.be/aOmal5L5HI?=P2hRAWYdPxRAgAk

The video states that Abuya Mama Armin appointed only six mursyid of the TQN
from among his disciples. This account is delivered by Mama Gufron’s student,
Ubadullah, representing Umi Hj. Fathum, the daughter of Abuya Mama Armin. Mama
Gufron is described as the last and youngest of the six appointed mursyid. The sanad is
presented sequentially from Mama Gufron to Abuya Mama Armin, Shaykh Asnawi
Caringin, Shaykh Abdul Karim Banten, and Shaykh Ahmad Khatib Sambas, identified in
the video as the founder of the TQN order.

Other claims occur alongside this sanad narrative. Mama Gufron declares his
readiness to assume responsibility as the “guardian of hell,” states that the Syriac
language he uses comes directly from Allah, asserts that all languages originally

derive from Syriac, and claims to have written more than 500 books. The video concludes
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with his use of magoli inna while leading a collective prayer. Across these two videos,
therefore, lineage, teacher-disciple transmission, tarekat affiliation, kiai status, and spiritual

claims repeatedly appear within the presentation of Mama Gufron’s religious identity.

b. The performativity of “Suryani” language and maqoli inna

The second pattern concerns the recurrent use of expressions described as
“Suryani,” particularly maqoli inna. This feature is prominent in Tagih Saya di Akhirat | |
Abuya Mama Ghufron al-Bantani (Hold Me Accountable in the Afterlife | | Abuya Mama
Ghufron al-Bantani). Uploaded on 27 August 2020, the sermon lasts more than one hour
and had accumulated more than 354,000 views, approximately 2,900 likes, and 2,900
comments. It forms part of a regular Wednesday-night religious study session and
addresses tawhid, particularly magqolah in relation to syariat and hakikat.

Within the sermon, Mama Gufron states that he understands the languages of
angels, devils, jinn, and genderuwo, a mystical being in Javanese folklore. The sermon also
addresses the practice of tawhid at Ponpes Uniq Nusantara, including the principles of not
harming others and maintaining purity of heart and mind. Mama Gufron additionally
refers to a sanad of knowledge that, according to his account, enables him to continue and
develop this knowledge. He associates this mandate with figures including Prabu
Siliwangi, Sunan Gunung Jati, and Shaykh Nawawi al-Bantani.

The sermon itself begins approximately twenty-nine minutes into the video and
repeatedly incorporates variants of maqoli and magqoli inna. Coding of these expressions
identified different sources of rhetorical reference, types of reference, and rhetorical

functions. These findings are summarized in Table 2.

Table 2. Rhetorical expressions of magqoli inna in Mama Gufron’s sermon

Source of T ¢
No. Expression / Quotation Rhetorical ype o Rhetorical Function
Reference
Reference

1.  “rabbana qoli innakal ya ma fi inna ~ General Theological  Introduces the
rahmatan la dhani adhakal ya ma  sermon expression  discourse of tawhid
fa'lai ya ma fiima Allah” and “maqali  discourse and religious teaching
innakal fiima Allah”

2. “maqali inna hasyabal innakal ya SunanGiri Wali (Islamic  Connects the sermon
magoli ya ma fa’'ali innakal ya ma saint) to the authority of a
fiima Allah” reference  respected saint

3. “rabbana qal inna qal ya hatta ya God Divine Reinforces sacred
fiima allah” speech claim authority through
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Source of T ¢
No. Expression / Quotation Rhetorical R ypeo Rhetorical Function
eference
Reference
attribution to God
4. “maqal innakal ya ma fiidi innakal ~ Angelic = Supernatural Suggest
ya ma fiima ‘ala fiima dunia” language reference  communication with
angels
5. “ushalli fardha adhakal ya misi  Opening Ritual Functions as a
innakal yamad” prayer expression  liturgical or prayer
introduction
6.  “rabbana qal innakal ya ma fa’allay ~ General Theological  Reinforces religious
ya ma fii ma allah”and “la fa’aliy sermon expression  narrative in  the
innaka fii ma allah” discourse sermon
7. “rabbana qal innaha asyadaka ya ma Sheikh Ulama Links the sermon to a
fa alaiya ma fiima allah” and “la gal Kholil reference  respected Islamic
inna ashadaka ya ma fii minna allah”  Bangkalan scholar
8. “gal innakal ya ma fa'alaiya ma Sunan Wali Associates the discourse
thahi, ma magqoli innakal ya ma tanah ~ Bonang reference  with historical Islamic
jawi, magali hadzal ya fiima allah” Tuban authority
9. “qafa’i fii innakal yama fii ma allah, ~ Sunan Giri Wali Strengthens spiritual
rabbanakal hatta ya ma fii innakal ya reference  legitimacy
ma filam takhif”
10.  “rabbana gal inna wa qal ji innaka Sunan Wali Connects the discourse
yama allah” Ampel reference  to revered Islamic
figures

Table 2 shows that magqoli inna occurs in multiple rhetorical contexts. The coded
expressions are associated with general theological discourse, God, angelic language,
ritual prayer, Sunan Giri, Sheikh Kholil Bangkalan, Sunan Bonang, and Sunan Ampel.
They occur in statements concerning tawhid, divine speech, prayer, supernatural
communication, and references to wali and ulama. Thus, maqoli inna is not restricted to one
section of the sermon or one type of religious reference.

An extended passage demonstrates how magqoli expressions are interwoven with
Indonesian-language religious speech:

“Tagih (saya) nanti. Saya ikut ngaji samawi ke Gufron, saya minta, ‘ma qal innaka hadza
yama fiima allah’, kalo saya tidak dikasih oleh allah, kejar qusti allahnya pun karena saya
perintah allah, betul atau tidak? ‘rabbana qal inna sya’am aliyyi innakal ya ma fa’alayya
qal innakal ya ma fiima allah, rabbana qal inna qal ya ma hadzal ya ma fii ma dunia, maqali
hadzal ya ma fa’alayya ya ma ba bumi. Suhanallah, maqali innakal ya mal langit, maqal
innakal ya air, hadzal ya masili innakal ya mabumi ala ya ma fii ma allah’. Hayo kawan,
ini kita harus sadar, harus sadar bahwa kita akan kembali pada allah.”
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[“Hold me accountable later. I join the divine teachings of Gufron, and I ask, ‘ma qgal
innaka hadza yama fiima Allah.” If Allah does not grant it to me, then even pursue
Allah Himself because I act His command, right or not? ‘rabbana qal inna sya’am
aliyyi innakal ya ma fa’alayya qal innakal ya ma fiima allah, rabbana qgal inna gal ya
ma hadzal ya ma fii ma dunia, maqali hadzal ya ma fa’alayya ya ma ba bumi.
Suhanallah, magqali innakal ya mal langit, maqal innakal ya air, hadzal ya masili
innakal ya mabumi ala ya ma fii ma allah.” Friends, we must realize, we must
understand that we will all return to Allah”].

The passage shows an alternation between recognizable Indonesian religious
statements and magoli formulations. Mama Gufron does not provide direct translations or
systematic explanations of these formulations within the sermon. Similar expressions
recur in the closing prayer and are accompanied by emphatic vocal delivery and repeated
references to sanad and lineage. The empirical pattern is therefore characterized by the
repeated insertion of magoli inna into theological explanation, prayer, references to

religious figures, and claims concerning supernatural communication.

c. Claims of supernatural authority and karomah

The third pattern consists of recurrent references to supernatural knowledge,
spiritual figures, unseen beings, and extraordinary events. This pattern is particularly
evident in Siapa Waliyullah Sebenarnya!!! Simak Penjelasan Abuya Mama Ghufron (Who is the
True Waliyullah!!! Listen to Abuya Mama Gufron’s Explanation). Uploaded on 13
September 2020, the approximately forty-seven-minute video had accumulated more than
601,000 views, approximately 6,100 likes, and 3,000 comments.

The video begins with an introduction by Ubadullah, who explains that a
waliyullah receives spiritual knowledge directly from Allah. When Mama Gufron begins
the sermon, his discussion of waliyullah repeatedly incorporates maqoli expressions that are
not translated or explained in Indonesian. He opens with:

“Bissmillahirrahmanirrahim, rabbanakal inna rahmatan dunia wal akhirat lagal innakal
yama dunia, maqali asyidi innakal yama dunia, rabbana qgal inna hafa alayyaha ma fima
allah, rabbana alhaqqal yama ummati masyqat alayyama fima allah.”

The expression appears within a discussion of spiritual journeys and the life and
death of waliyullah, whom the sermon presents as receiving a direct mandate from Allah.
Because no translation of this maqoli passage is provided in the source material, no

additional semantic translation is imposed here.
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Coding of the sermon identified recurring references to God, prophets, saints,
divine knowledge, unseen beings, and mystical encounters. These findings are presented
in Table 3.

Table 3. Supernatural authority claims in the “Waliyullah” sermon

Referenced Type of
No. Expression/Quotation Figure or Supernatural Rhetorical Function
Entity Reference
1. “magali  innakal ~yama Prophet Khidr Mystical Suggests spiritual encounter
fa’alay yama fima allah” encounter  with a prophetic figure.
2. “rabbana alayyama  fima God Divine Asserts that spiritual light
allah” authority ~ originates from God
3. “rabbanakal innakal ya qali Prophet Prophetic ~ Connects the sermon to
innafaila duniawal akhirat..”  Muhammad reference  prophetic authority
4. “bissmillahirrahmanirrahim  Prophet Khidr Mystical Frames spiritual knowledge
maqali inna hafash...” guidance through prophetic narrative
5. “laduniyyah alkal yama fima Divine Esoteric Suggests knowledge granted
allah” knowledge knowledge  directly by God
(laduni)
6.  “masqad innakal yama khali God Divine Emphasizes that only God
yama fa alyyama fima allah” selection knows the true waliyullah
7. “rabbanakal innnakal yama God Spiritual Describes the emergence of
fa alayya yama fima allah” emergence  saints through divine will
8. “magali innakal yama hadzal ~ Prophet Musa Scriptural ~ Links discourse to prophetic
yama fima allah” and Khidr narrative teaching tradition
9. “mashqad innakal yama hatal God Divine Reinforces spiritual
yama fima allah” affirmation  legitimacy
10.  “alhazi da hazib qad dahakal ~ Jinn, devils, Supernatural Suggests interaction with
yaba..” and satan encounter  unseen beings
11.  Closing prayer containing God and Liturgical ~ Concludes sermon with
“magqoli inna rahmatan wali- Prophet invocation  sacred authority
walinya allah” Muhammad

Table 3 records eleven coded instances involving God, Prophet Muhammad,
Prophet Khidr, Prophet Musa, divine knowledge (laduni), mystical encounters, jinn,
devils, Satan, and liturgical invocation. Mama Gufron repeatedly presents waliyullah as
selected directly by Allah and states that variants of magoli were also used by Prophet
Muhammad, Prophet Khidr, jinn, devils, and Iblis. He further claims to have written
books in Syriac or a heavenly language that, according to his account, originates from
divine guidance and revelation. These supernatural and religious-cosmological references

recur throughout the analyzed sermon rather than appearing as isolated statements.
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A related form of extraordinary claim appears in Abuya Ghufron Menghentikan
Hujan, Jamaah Heran (Abuya Ghufron Stops the Rain, Astonishing the Congregation).
Uploaded on 24 February 2022, the approximately one-minute video had accumulated
more than 1.1 million views, more than 5,900 likes, and approximately 1,800 comments. In
the video, Mama Gufron raises his voice and directly addresses the rain:

“Hujan berhenti atuh, ini kasian ibu-ibu sama bapak-bapak jauh loh naik sepeda motor,
sudah berhenti!” [“Rain, please stop. Have mercy on these mothers and fathers
who have traveled far by motorcycle. Stop now!”]

Following this statement, the video shows the rain appearing to subside, while
members of the congregation respond with applause and laughter. The video therefore
documents a rhetorical claim directed toward a natural event and the congregation’s
immediate observable response. It does not, however, independently establish a causal
relationship between the statement and the subsequent change in rainfall. Together
with the Waliyullah sermon, the material demonstrates that supernatural references in
the analyzed videos encompass divine knowledge, prophets and unseen beings,
heavenly language, waliyullah, mystical encounters, and a claimed capacity to influence

a natural phenomenon.

d. Emotional intensification and dramatization of preaching
The fourth pattern concerns heightened vocal intensity, emotionally charged
statements, warnings, and dramatic spiritual narratives. This pattern is particularly visible
in Ceramah Abuya Mama Gufron Al Bantani pada Acara Haul Akbar Indonesia (Abuya Mama
Gufron Al Bantani’s Lecture at the Indonesian Grand Commemoration Event). The sermon
was delivered at the Haul Akbar Indonesia event at Pesantren Uniq Nusantara and lasts
more than forty-eight minutes. Uploaded on 4 August 2013, the video had accumulated
more than 706,000 views, over 7,100 likes, and approximately 3,200 comments.
At the beginning of the sermon, Mama Gufron employs magqoli inna while
mentioning the Haul Akbar, Dampit, Malang, East Java, and Indonesia:

“Lagolli inna rahmatan khaul alyamal fil akbar, wa magqoli inna rahmatan dampit, wama
qasidi inna rahmatan la ya ma’dal yamasil dulamin wa magqoli inna rahmatan malang jawa
timur indonesia.”

He subsequently refers to heroes, veterans, Banser, Fatayat, congregants, the army,

air force, navy, police, civil authorities, and public officials:
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“Wamagali inna rahmatan para pahlawan alaikali inna rahmatan veteran, alhakal ya
masyidi inna rahmatan banser wa maqoli inna rahmatan fatayat wa magqoli inna jamaah
wa magali inna rahmatan angkatan darat, udara, laut, polisi, sipil, alakal yamal fiil ma atal
ya fima allah,”

and later:

“Faqal inna rahmatan RT, RW, lurah, camat, bupati, gubernur, menteri, dan RI 1, RI
2 dikatakan Presiden dan Wakil Presiden Indonesia.”

No independent English translation of the magoli components of these passages
is provided in the source material; therefore, they are retained in their original form.
The recognizable Indonesian portions show that the sermon moves rapidly across
religious, social, military, and governmental referents while being delivered with
heightened vocal intensity.

The emotional and dramatic character of the sermon becomes particularly visible
when Mama Gufron describes the organization of the haul:

“Ini saya mengadakan ini, apakah kata Allah? Turun di Sunan Ampel kemarin disaksikan
oleh Banser-Banser, disaksikan oleh ulama Ampel, disaksikan oleh ruhnya Sunan Ampel,
Walisongo. Ini Indonesia harus diadakan khaul, kalo ndak ini akan musibah besar.
Allahu Akbar, saya takut, saya nekad, berapa biayanya... gak usah bingung kata saya,
mari kita Jumat Kliwon kita rapat, ternyata apa, ngak ada yang menghiraukan, Allahu Akbar.
Saya menangis kepada Rasulullah, ya Rasul, algal inna rahmatan ummati indonesia,
fagal innaka yama fi'il akal yama fiil innaka yama fima allah, ahqal yamasidi innakal
yama fima allah.”

[“I organized this —was it the word of Allah? It descended at Sunan Ampel yesterday,
witnessed by the Banser members, witnessed by the ulama of Ampel, witnessed by the
spirit of Sunan Ampel, the Walisongo. Indonesia must hold this khaul, otherwise there will
be a great disaster. Allahu Akbar, I was afraid, I was determined, how much would it
cost... I said there is no need to worry, let us hold a meeting on Friday Kliwon, but what
happened? No one paid attention, Allahu Akbar. I cried to the Rasulullah, oh Rasulullah,
algal inna rahmatan ummati Indonesia, fagal innaka yama fi'il akal yama fiil innaka yama
fima Allah, ahgal yamasidi innakal yama fima Allah”].

The passage contains several empirically identifiable features: a claim that the
organization of the haul derived from divine instruction; references to Banser members
and Ampel ulama as witnesses; references to the spirit of Sunan Ampel and Walisongo; a
warning of a major disaster if the haul were not held; and explicit expressions of fear,
determination, and crying to Prophet Muhammad. Across the sermon, these features
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recur alongside raised vocal intensity, emotionally charged statements, warnings, and
references to communication with spiritual figures. Together, they constitute the
pattern of emotional intensification and dramatization identified in the analyzed
preaching material.

2. Discussion

The findings show that Mama Gufron’s digital religious presence is significant not
merely because of its platform visibility, but because that visibility intersects with
recognizable claims to religious authority (Afriansyah, 2021; Ichwan et al., 2024). Lineage,
sanad, kiai status, distinctive linguistic expressions, supernatural narratives, and emotional
dramatization form a rhetorical repertoire through which religious distinction is publicly
performed (Hayatunnur Taqwa & Lubis, 2025; Zaid et al., 2022). Rather than demonstrating
a simple shift from traditional to digital authority, these findings indicate that established
symbols of Islamic authority can be rearticulated through digitally mediated performances
(H. A. Campbell & Evolvi, 2020). Social media therefore transforms not only the circulation
of religious discourse but also the conditions under which claims to authority become
visible, encounterable, and open to public negotiation (Peterson, 2020).

This interaction is particularly important because Mama Gufron does not abandon
conventional symbols of religious recognition when entering the digital sphere. His
sermons repeatedly invoke genealogy, sanad, teachers, saints, tarekat transmission, and
spiritual knowledge, while simultaneously presenting them through distinctive language,
supernatural narratives, and emotionally intensified preaching. Digital mediation therefore
does not necessarily displace traditional authority; it can repackage its symbolic resources
into communicative performances suited to a platform environment. This finding
complicates narratives of a simple replacement of traditional religious elites by digital
actors. It is closer to Andok’s (2024) argument that digital authority operates “under
technology,” where attention, identity, authenticity, choice, and voluntariness reshape
recognition, and to Lovheim and Hjarvard’s (2019) account of the fragmentation of
singular authority under conditions of mediatization.

What becomes visible in this process is a form of authority claim that can be
understood as performative-mediated authority: authority is articulated through recognizable
religious symbols and rhetorical performances and subsequently rendered visible and
circulable through digital media. This interpretation builds on Campbell (2007), Hjarvard
(2016), and Andok (2024), who show that mediated environments alter the conditions
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under which religious authority is produced and recognized. It also resonates with studies
demonstrating that religious actors construct mediated personas through visual,
discursive, and rhetorical strategies (Febrian, 2024; Sheldon, 2024). In Mama Gufron’s
case, however, the relevant performance combines inherited markers such as lineage and
sanad with unconventional linguistic expressions, supernatural claims, and emotional
dramatization. The analytical value of the term therefore lies in identifying how different
resources of authority are assembled and performed rather than proposing another
general theory of digital religious authority.

Such performances become particularly consequential when they enter platform
environments organized around visibility and attention. The distinctive language,
supernatural narratives, emotional delivery, and repeated invocation of sacred figures
observed in the videos make Mama Gufron’s preaching recognizable as a particular mediated
persona. Comparable transformations are visible across religious traditions: evangelical
celebrities and online church ministries employ mediated self-presentation to cultivate
religious presence (Evolvi, 2018; Jung, 2023; Sheldon, 2024); Jewish rabbis and Haredim
communities negotiate authority through internet engagement (Cohen, 2015; Golan, 2024;
Mishol-Shauli & Golan, 2019); and Muslim preacher-influencers similarly operate within
platform cultures of visibility (Evolvi & Giorda, 2021; Harry, 2024; Zaid et al., 2022). Together
with broader evidence on digitally mediated religious actors (Euchner et al.,, 2026; Marei,
2024), these comparisons indicate that communicative performance increasingly interacts with
inherited religious credentials in shaping public religious presence.

The Mama Gufron case nevertheless introduces a more specific analytical problem:
religious performance becomes significant not only because it is mediated but also
because heightened circulation can reshape the public conditions under which authority
claims are encountered (H. Campbell, 2007; Hjarvard, 2016). Eickelman and Piscatori’s
(2018) concept of “new religious intellectuals” illuminates how expanded public spheres
enable religious actors to participate in religious discourse beyond established institutional
structures. The present findings suggest an additional platformized dynamic in which
distinctive religious performances acquire intensified visibility through digital circulation,
reflecting the growing importance of attention and content diffusion in networked
environments (Berger & Milkman, 2012; Brady et al., 2017). This intersection is conceptualized
here as viral piety: an analytical proposition describing how performed religious claims
acquire intensified visibility through platform circulation and thereby enter broader
processes of religious authority negotiation (Andok, 2024; H. Campbell, 2007).

1842 | JIP-The Indonesian Journal of the Social Sciences



Digital Religion and the Viral Spread of Religious Rhetoric: The Case of Mama Gufron on Indonesian Social Media

Ria Hayatunnur Tagwa et al.,

Understood in this way, viral piety connects three processes that are often
examined separately. Religious performance provides the symbolic and rhetorical material
through which piety and authority are displayed, as demonstrated in studies of online
Muslim identity and mediated religious personas (Baulch & Pramiyanti, 2018; Febrian,
2024; Hew, 2018; Sheldon, 2024). Platform circulation creates conditions of intensified
visibility and attention, consistent with research on mediated visibility and the characteristics
associated with digital diffusion (Berger & Milkman, 2012; Brady et al., 2017; Franck, 2019;
Thompson, 2005). These processes then intersect with changing conditions of authority
negotiation documented in digital religion scholarship (Andok, 2024; H. Campbell, 2007;
Hjarvard, 2016). The conceptual contribution lies precisely in this intersection: performance
becomes analytically connected to circulation, while circulation becomes relevant to
authority without being treated as authority itself.

This distinction differentiates wviral piety from neighboring concepts without
isolating it from the literature from which it develops. Digital or online piety encompasses
broader practices through which religious identities and pious selves are expressed and
negotiated online (Husein & Slama, 2018; Lengauer, 2018), including digital da“wa, Muslim
identity formation, and networked religious practice (Baulch & Pramiyanti, 2018; Hew,
2018; Nisa, 2018). Campbell’s (2012) networked religion addresses a still broader
transformation involving networked communities, storied identities, convergent practices,
multisite realities, and shifting authority. Research on religious influencers emphasizes
mediated personas and strategies of authority projection (Febrian, 2024; Sheldon, 2024),
while virality scholarship examines why particular content receives intensified circulation
(Berger & Milkman, 2012; Brady et al., 2017; Vosoughi et al., 2018). Viral piety links these
conversations by foregrounding the movement from religious performance through
circulation to authority negotiation.

That relationship, however, must remain analytically conditional because visibility
does not demonstrate legitimation. Content may circulate because audiences admire it,
but circulation may equally arise from novelty, curiosity, controversy, criticism, or ridicule
(Berger & Milkman, 2012; Grabosky, 2016; Vosoughi et al., 2018). The present data
establish rhetorical patterns and substantial platform visibility, but they do not reveal how
individual viewers evaluate Mama Gufron’s religious claims. The distinction is consistent
with Campbell (2007) and Sheldon (2024), for whom mediated performance creates

possibilities for negotiating authority rather than guaranteeing recognition. It also
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finds an instructive parallel in Syarahmalia and Huda (2026) and Lubis and Sulaiman
(2022): although their studies concern different institutional contexts, both demonstrate
that social acceptance or recognition cannot simply be equated with normative, legal,
or institutional legitimacy.

Seen from this perspective, the case contributes to a broader understanding of how
Indonesian digital religion is being reconfigured. Campbell’s (2012) account of networked
religion explains how connectivity and shifting authority connect online and offline
religious life, while Castells (2011) situates networked visibility within transformations of
communicative power. Hjarvard’s (2008) mediatization perspective is particularly relevant
because media logics can privilege dramatization and popularization, features strongly
visible in the rhetorical material analyzed here. Helland’s (2005, 2016) distinction between
religion online and online religion likewise points to the changing relationship between
established religious forms and digitally constituted religious practices. Read together,
these perspectives suggest that platforms do more than distribute pre-existing religious
messages: they create communicative environments in which rhetorical distinctiveness,
religious symbolism, emotional performance, and visibility increasingly interact.

The consequences extend beyond the organization of religious communication.
As platform visibility brings unconventional religious claims beyond their original
congregational settings, audiences increasingly encounter competing markers of
religious credibility within the same digital environment (H. A. Campbell, 2012;
Hjarvard, 2016). The issue is therefore not simply whether social media produces “new
authorities,” but how users navigate scholarly expertise, institutional recognition,
spiritual lineage, charismatic performance, and platform popularity when these forms
coexist online (Andok, 2024; Lovheim & Hjarvard, 2019). This condition underscores the
growing importance of digital religious literacy for audiences and religious institutions
operating within attention-driven media environments (H. A. Campbell & Evolvi, 2020).
The findings suggest that responding to platformized religion requires understanding
how emotional communication, rhetorical distinctiveness, and digital circulation shape
the conditions under which religious knowledge and authority are publicly encountered
and evaluated (Castells, 2011; Hjarvard, 2008; Ichwan et al., 2024).

The wider significance of this argument becomes clearer when the Indonesian case
is placed alongside transformations documented in other religious traditions. Christian

digital ministries and evangelical celebrities (Evolvi, 2018; Jung, 2023; Sheldon, 2024),
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Jewish rabbis and Haredim communities (Cohen, 2015; Golan, 2024; Mishol-Shauli &
Golan, 2019), and Muslim preacher-influencers (Evolvi & Giorda, 2021; Harry, 2024; Zaid
et al., 2022) operate within different theological and institutional traditions, yet all confront
platform conditions in which visibility and communicative performance matter. The
contribution of the Indonesian case is therefore not that Mama Gufron represents a
universal trajectory, but that it reveals a potentially comparative mechanism: inherited
religious symbols can be combined with platform-sensitive performance, amplified
through digital circulation, and subsequently exposed to broader processes of recognition,
contestation, and authority negotiation.

This comparative potential gives viral piety relevance beyond Indonesian Islam
while preserving its contextual origin. Rather than assuming that platformization
homogenizes religious authority globally, the concept directs attention to how different
traditions supply different symbolic resources —sanad and kiai status in one setting,
clerical office, rabbinic standing, celebrity ministry, or other forms of religious
recognition elsewhere —that may interact with similar infrastructures of visibility and
circulation. In Indonesia itself, religious authority is likewise continuously negotiated
through its interaction with scientific legitimacy and political contexts (Aseri et al., 2025).
In this respect, the findings contribute to international digital religion scholarship by
shifting attention from whether religion “moves online” toward how platform
infrastructures reorganize the relationship between culturally specific authority claims
and transnational logics of attention. The resulting pattern is simultaneously local and
global: the symbolic content of authority remains contextually embedded, while the
technological conditions through which that authority becomes visible increasingly
operate across religious and national boundaries (H. A. Campbell, 2012; Hjarvard, 2016;
Lovheim & Hjarvard, 2019; Mursyid et al., 2024).

This study acknowledges that its interpretation is necessarily shaped by the
scope of the empirical material, which comprises six purposively selected videos from
Mama Gufron’s official YouTube channel. While this corpus provides sufficient material
for identifying recurring rhetorical patterns, it does not represent the wider circulation
and reception of his religious discourse across the broader social media environment,
particularly TikTok and Instagram. Consequently, the platform metrics examined here
should be understood as indicators of visibility rather than evidence of how audiences

interpret, accept, contest, or ridicule the content. The absence of systematic audience-
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reception data further means that religious legitimacy cannot be inferred from
circulation alone. Within these empirical boundaries, performative-mediated authority
should therefore be understood as an interpretive category and viral piety as an
analytical proposition for explaining how religious performance, platform visibility, and
digital circulation intersect in the negotiation of authority, rather than as evidence of

established audience recognition or religious legitimacy.

D. Conclusion

This study demonstrates that the transformation of religious authority in digital
environments cannot be adequately understood as a simple displacement of traditional
authority by social media popularity. The case of Mama Gufron shows how established
markers of Islamic authority —including lineage, sanad, kiai status, spiritual transmission,
and references to sacred figures—can be rearticulated through distinctive linguistic
expressions, supernatural narratives, and emotionally intensified preaching. When these
elements circulate within platform environments, religious authority becomes increasingly
shaped by the interaction between inherited religious credentials, communicative
performance, and digital visibility. The significance of the case therefore lies not in
demonstrating that virality produces religious legitimacy, but in showing how
digitally mediated visibility creates expanded conditions in which claims to religious
authority can be encountered, contested, and negotiated.

The study contributes to digital religion scholarship by clarifying two related
analytical dimensions of this transformation. Performative-mediated authority provides an
interpretive category for understanding how religious authority claims are assembled and
publicly performed through the interaction of traditional religious symbols and mediated
rhetorical practices. Building on this interpretation, viral piety offers an analytical
proposition that connects religious performance with intensified platform visibility and
the negotiation of authority. This perspective extends existing discussions of digital piety,
networked religion, religious influencers, and mediated authority by emphasizing that
circulation matters not because visibility itself constitutes legitimacy, but because it
changes the communicative conditions under which religious claims enter public religious
discourse. This distinction also makes the Indonesian case relevant to broader international
debates on how culturally specific forms of religious authority interact with increasingly

transnational infrastructures of digital visibility.
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These findings underscore the importance of digital religious literacy for audiences
and religious institutions navigating environments in which scholarly expertise, institutional
recognition, spiritual lineage, charismatic performance, and platform visibility may coexist
and compete for attention. Religious institutions and educational actors therefore need to
engage digital religion not merely as a matter of online presence, but as a changing
environment for evaluating religious knowledge and authority.

Future research should examine larger and more diverse corpora across YouTube,
TikTok, and Instagram, trace the temporal and cross-platform circulation of religious
content, and incorporate audience-reception data to determine how visibility is interpreted
as support, curiosity, criticism, contestation, or other forms of engagement. Comparative
studies across religious traditions and national contexts would further test the analytical
reach and contextual limits of viral piety. Ultimately, digital platforms do not simply
transfer religious authority into new media spaces; they reshape the conditions under

which authority becomes visible, circulates, and is publicly negotiated.

Declaration of Competing Interest
The authors declare that they have no known competing financial or non-financial

interests that could have appeared to influence the work reported in this paper.

Declaration of Generative Al

During the preparation of this manuscript, the authors used Grammarly and
QuillBot solely to improve grammar, clarity, readability, and linguistic consistency. These
tools were not used for conceptualization, data generation or analysis, interpretation
of findings, or development of the study’s arguments and conclusions. All Al-assisted
suggestions were critically reviewed and revised by the authors, who retain full

responsibility for the originality, integrity, accuracy, and academic content of the manuscript.

References

Afriansyah, A. (2021). Konstruksi, Kontestasi, Fragmentasi, dan Pluralisasi Otoritas
Keagamaan Indonesia Kontemporer. Studia Islamika, 28(1), 227-244.
https://doi.org/10.36712/sdi.v28i1.20514

Ahyar, M., & Alfitri, A. (2019). Aksi Bela Islam: Islamic Clicktivism and the New Authority
of Religious Propaganda in the Millennial Age in Indonesia. Indonesian Journal of
Islam and Muslim Societies, 9(1), 1. https:/ /doi.org/10.18326/1ijims.v9i1.1-29

JIP-The Indonesian Journal of the Social Sciences | 1847


https://doi.org/10.36712/sdi.v28i1.20514
https://doi.org/10.18326/ijims.v9i1.1-29

Virssl lonisl Posnsdoss P-ISSN: 2338-8617
Vol. 14, No. 3, September 2026 E-ISSN: 2443-2067

Akmaliah, W. (2020). The Demise of Moderate Islam: New Media, Contestation, and
Reclaiming Religious Authorities. Indonesian Journal of Islam and Muslim Societies,
10(1), 1-24. https:/ / doi.org/10.18326/ijims.v10i1.1-24

Akmaliah, W. (2025). Algorithmic Religious Authority: Digital Islamic Preachers and
Mainstreaming the Meaning of Jihad. Journal of Religion, Media and Digital Culture,
14(3), 430-453. https:/ / doi.org/10.1163 /21659214-bja10157

Andok, M. (2024). The Impact of Online Media on Religious Authority. Religions, 15(9),
1103. https:/ /doi.org/10.3390/rel15091103

Aseri, M., Rasyid, M., Mustapha, A. S. bin, Aseri, A. F., & Fedorchenko, O. (2025).
Negotiating Authority and Knowledge: Religion, Science, and Politics in the Fatwa
Transformations of the Indonesian Ulema Council. Journal of Islamic Law, 6(2), 286~
316. https:/ /doi.org/10.24260/iil.v6i2.4702

Baulch, E., & Pramiyanti, A. (2018). Hijabers on Instagram: Using Visual Social Media to
Construct the Ideal Muslim Woman. Social Media + Society, 4(4), 1-15.
https:/ /doi.org/10.1177/2056305118800308

Baym, N. K. (2013). Data Not Seen: The uses and Shortcomings of Social Media Metrics.
First Monday, 18(10). https:/ /doi.org/10.5210/fm.v18i10.4873

Berger, J., & Milkman, K. L. (2012). What Makes Online Content Viral? Journal of Marketing
Research, 49(2), 192-205. https:/ /doi.org/10.1509/jmr.10.0353

Birchok, D. A. (2023). Salafism and the State: Islamic Activism and National Identity in
Contemporary Indonesia. Journal of Contemporary Religion, 38(1), 178-180.
https:/ /doi.org/10.1080/13537903.2022.2096757

Bowen, G. A. (2009). Supporting a Grounded Theory with an Audit Trail: An
Mlustration. International Journal of Social Research Methodology, 12(4), 305-316.
https://doi.org/10.1080/13645570802156196

Brady, W. ], Wills, J. A, Jost, J. T., Tucker, J. A., & Van Bavel, J. ]. (2017). Emotion Shapes
the Diffusion of Moralized Content in Social Networks. Proceedings of the National
Academy of Sciences, 114(28), 7313-7318. https:/ /doi.org/10.1073 / pnas.1618923114

British Psychological Society. (2021). Ethics Guidelines for Internet-Mediated Research. British
Psychological Society. https:/ /doi.org/10.53841/bpsrep.2021.rep155

Campbell, H. (2007). Who's Got the Power? Religious Authority and the Internet.
Journal ~ of  Computer-Mediated ~ Communication, — 12(3), = 1043-1062.
https://doi.org/10.1111/j.1083-6101.2007.00362.x

Campbell, H. A. (2012). Understanding the Relationship between Religion Online and
Offline in a Networked Society. Journal of the American Academy of Religion, 80(1),
64-93. https:/ /doi.org/10.1093 /jaarel /1fr074

1848 | JIP-The Indonesian Journal of the Social Sciences


https://doi.org/10.18326/ijims.v10i1.1-24
https://doi.org/10.1163/21659214-bja10157
https://doi.org/10.3390/rel15091103
https://doi.org/10.24260/jil.v6i2.4702
https://doi.org/10.1177/2056305118800308
https://doi.org/10.5210/fm.v18i10.4873
https://doi.org/10.1509/jmr.10.0353
https://doi.org/10.1080/13537903.2022.2096757
https://doi.org/10.1080/13645570802156196
https://doi.org/10.1073/pnas.1618923114
https://doi.org/10.53841/bpsrep.2021.rep155
https://doi.org/10.1111/j.1083-6101.2007.00362.x
https://doi.org/10.1093/jaarel%20/lfr074

Digital Religion and the Viral Spread of Religious Rhetoric: The Case of Mama Gufron on Indonesian Social Media

Ria Hayatunnur Tagwa et al.,

Campbell, H. A. (2013). Introduction: The Rise of the Study of Digital Religion. In H. A.
Campbell (Ed.), Digital Religion: Understanding Religious Practice in New Media
Worlds. Routledge.

Campbell, H. A., & Bellar, W. (2023). Digital Religion: The basics. Routledge.

Campbell, H. A, & Evolvi, G. (2020). Contextualizing Current Digital Religion Research
on Emerging Technologies. Human Behavior and Emerging Technologies, 2(1), 5-17.
https:/ /doi.org/10.1002/hbe2.149

Campbell, H. A., & Tsuria, R. (Eds.). (2022). Digital Religion: Understanding Religious
Practice in Digital Media (2nd ed.). Routledge.

Castells, M. (2011). The Rise of the Network Society (2nd ed.). Wiley-Blackwell.

Catatan Demokrasi. (2024). Mama Gufron: Bicara dengan Semut hingga Malaikat Maut.
https:/ /www.youtube.com/watch?v=A%mdbuRNOQ

Cohen, Y. (2015). The Israeli Rabbi and the Internet. In H. A. Campbell (Ed.), Digital
Judaism. Routledge. https://doi.org/10.4324/9781315818597

Echchaibi, N. (2011). From Audio Tapes to Video Blogs: The Delocalisation of
Authority in Islam. Nations and Nationalism, 17(1), 25-44.
https://doi.org/10.1111/j.1469-8129.2010.00468.x

Eickelman, D. F., & Anderson, ]J. W. (Eds.). (2003). New Media in the Muslim World: The
Emerging Public Sphere (2nd ed.). Indiana University Press.

Eickelman, D. F., & Piscatori, J. (2018). Muslim Politics (Updated). Princeton University
Press.

Euchner, E.-M,, Fink, S., & Hidalgo, O. F. (2026). Editorial: Digital Religion Meets Politics:
Pushing Boundaries and Opening-Up New Perspectives. Frontiers in Political
Science, 7. https:/ /doi.org/10. 3389/ fpos.2025.1754326

Evolvi, G. (2018). Blogging my Religion: Secular, Muslim, and Catholic Media Spaces in Europe.
Routledge. https:/ /doi.org/10.4324/9780203710067

Evolvi, G., & Giorda, M. C. (2021). Introduction: Islam, Space, and the Internet. Journal of Religion,
Media and Digital Culture, 10(1), 1-12. https:/ / doi.org/10.1163/21659214-bja10047

Fakhruroji, M. (2025). Socially Distanced, Digitally Engaged: Mediatization of Religious
Practices of Indonesian Digital Natives During Covid-19 pandemic. Journal of Religion,
Media and Digital Culture, 14(1), 23-44. https:/ /doi.org/10.1163/21659214-bja10125

Febrian, H. (2024). Visualizing Authority: Rise of the Religious Influencers on the Instagram. Social
Media + Society, 10(4), 20563051241286850. https:/ / doi.org/10.1177 /20563051241286850

Franck, G. (2019). The Economy of Attention. Journal of Sociology, 55(1), 8-19.
https:/ /doi.org/10.1177/1440783318811778

JIP-The Indonesian Journal of the Social Sciences | 1849


https://doi.org/10.1002/hbe2.149
https://www.youtube.com/watch?v=A9omdbuRNOQ
https://doi.org/10.4324/9781315818597
https://doi.org/10.1111/j.1469-8129.2010.00468.x
https://doi.org/10.%203389/fpos.2025.1754326
https://doi.org/10.4324/9780203710067
https://doi.org/10.1163/21659214-bja10047
https://doi.org/10.1163/21659214-bja10125
https://doi.org/10.1177/20563051241286850
https://doi.org/10.1177/1440783318811778

Virssl lonisl Posnsdoss P-ISSN: 2338-8617
Vol. 14, No. 3, September 2026 E-ISSN: 2443-2067

Franzke, A. S, Bechmann, A, Ess, C. M, & Zimmer, M. (2020). Internet Research: Ethical
Guidelines 3.0. Association of Internet Researchers. https:/ /aoir.org/reports/ ethics3.pdf

Golan, O. (2024). Digital Judaism. In H. A. Campbell & P. H. Cheong (Eds.), The Oxford
Handbook of Digital Religion (Chapter 6). Oxford University Press.
https:/ /doi.org/10.1093 / oxfordhb /9780197549 803.001.0001

Grabosky, P. (2016). Regulation by Ridicule: Humorous Denigration as a Regulatory
Instrument.  Law, Culture and the Humanities, 12(2), 373-400.
https:/ /doi.org/10.1177/1743872113493079

Gutierrez, A. (2026). Viral Preacher Sister Cindy is Coming to UT Austin—Here’s why Students
Keep Watching. In Austin American-Statesman. https:/ / www statesman.com.

Harry, H. (2024). The Rise of Indonesia’s Religious Influencers: Between Strategic Content,
Visual Authority, and active consumers [RMIT University].
https://doi.org/10.25439 /rmt.27596694

Hayatunnur Taqwa, R., & Lubis, A. A. A. M. R. (2025). Digital Religion and Hybrid
Practices: Negotiating Ritual and Authority within Jama’ah Tabligh in
Indonesia.  Al-Tahrir:  Jurnal — Pemikiran  Islam,  25(2),  323-346.
https://doi.org/10.21154/altahrir.v25i2.11599

Helland, C. (2005). Online Religion as Lived Religion: Methodological Issues in the Study
of Religious Participation on the Internet. Online-Heidelberg Journal of Religions on
the Internet, 1(1), 1-16. https:/ /doi.org/10.11588 /rel.2005.1.380

Helland, C. (2016). Digital religion. In D. Yamane (Ed.), Handbook of Religion and Society (pp. 177-
196). Springer International Publishing. https:/ /doi.org/10.1007/978-3-319-31395-5_10

Hew, W. W. (2018). The Art of Dakwah: Social Media, Visual Persuasion and the Islamist
Propagation of Felix Siauw. Indonesia and the Malay World, 46(134), 61-79.
https://doi.org/10.1080/13639811.2018.1416757

Hidayati, D. (2022). Online Sufism and Reestablishing Religious Authority. Ulumuna,
26(1), 203-236. https:/ /doi.org/10.20414 / ujis.v26i1.488

Hjarvard, S. (2008). The Mediatization of Religion: A Theory of the Media as Agents of
Religious Change. Northern Lights: Film & Media Studies Yearbook, 6(1), 9-26.
https:/ /doi.org/10.1386/nl.6.1.9 1

Hjarvard, S. (2016). Mediatization and the Changing Authority of Religion. Media, Culture
& Society, 38(1), 8-17. https:/ /doi.org/10.1177 /0163443715615412

Husein, F., & Slama, M. (2018). Online Piety and its Discontent: Revisiting Islamic
Anxieties on Indonesian Social Media. Indonesia and the Malay World, 46(134), 80-
93. https:/ /doi.org/10.1080/13639811.2018.1415056

1850 | JIP-The Indonesian Journal of the Social Sciences


https://aoir.org/reports/ethics3.pdf
https://doi.org/10.1093/oxfordhb/9780197549%20803.001.0001
https://doi.org/10.1177/1743872113493079
https://www.statesman.com/
https://doi.org/10.25439/rmt.27596694
https://doi.org/10.21154/altahrir.v25i2.11599
https://doi.org/10.11588/rel.2005.1.380
https://doi.org/10.1007/978-3-319-31395-5_10
https://doi.org/10.1080/13639811.2018.1416757
https://doi.org/10.20414/ujis.v26i1.488
https://doi.org/10.1386/nl.6.1.9_1
https://doi.org/10.1177/0163443715615412
https://doi.org/10.1080/13639811.2018.1415056

Digital Religion and the Viral Spread of Religious Rhetoric: The Case of Mama Gufron on Indonesian Social Media

Ria Hayatunnur Tagwa et al.,

Ichwan, M. N., Pabbajah, M., & Amin, F. (2024). Digitization of Religious Tafsir: The
Fading of Indonesian Ulama Authority in Post Truth Era. Jurnal Studi Ilmu-ilmu
Al-Qur'an dan Hadis, 25(2), 320-345. https:/ /doi.org/10.14421 / gh.v25i2.5545

Ilyas, H. (2025). Jurisprudential Interpretation and Digital Worship: A Critical Study of the
Muhammadiyah Fatwa on Virtual Friday Prayers. Journal of Islamic Law, 6(2), 377-
400. https:/ /doi.org/10.24260/1il.v6i2.4413

Johnson, 1. P. (2025). “It’s not Your Job to Save the World, Young Women”: Evangelical
women on social media. Kennesaw State University.
https:/ /digitalcommons.kennesaw.edu/ masterstheses/ 62/

Jung, D. (2023). Church in the Digital Age: From Online Church to Church-Online.
Theology and Science, 21(4), 781-805. https:/ /doi.org/10.1080
/14746700.2023.2255956

Khan, M. L. (2017). Social Media Engagement: What Motivates User Participation and
Consumption on YouTube? Computers in Human Behavior, 66, 236-247.
https:/ /doi.org/10.1016/j.chb.2016.09.024

Kholili, M., Izudin, A., & Hakim, M. L. (2024). Islamic Proselytizing in Digital Religion in
Indonesia: The Challenges of Broadcasting Regulation. Cogent Social Sciences, 10(1).
https:/ /doi.org/10.1080/23311886.2024.2357460

Krippendorff, K. (2004). Content Analysis: An Introduction to its Methodology (2nd ed.). Sage
Publications.

Kurniawan, A. F., Juhji, J., Mufrodi, M., & Sumintak, S. (2025). Strategic Management
of Religious Moderation in Indonesian Higher Education: An Integrative
Islamic Education Perspective. Kharisma, 4(2), 260-271.
https:/ /doi.org/10.59373 / kharisma.v4i2.100

Lawrence, A. (2022). Spit, Screens and Sneakers: The Rise of the Preacher-Influencer. In
The Guardian. https:/ /www.theguardian.com.

Leach, ]J. (2000). Rhetorical Analysis. In M. W. Bauer & G. Gaskell (Eds.), Qualitative
Researching with Text, Image and Sound (pp. 208-226). Sage Publications Ltd.
https:/ /doi.org/10.4135/9781849209731.n12

Lengauer, D. (2018). Sharing Semangat Taqwa: Social Media and Digital Islamic Socialities
in Bandung. Indonesia and  the Malay  World, 46(134), 5-23.
https:/ /doi.org/10.1080/13639811.2018.1415276

Lovheim, M., & Hjarvard, S. (2019). The Mediatized Conditions of Contemporary
Religion: Critical Status and Future Directions. Journal of Religion, Media and Digital
Culture, 8(2), 206-225. https:/ /doi.org/ 10.1163/21659214-00802002

JIP-The Indonesian Journal of the Social Sciences | 1851


https://doi.org/10.14421/qh.v25i2.5545
https://doi.org/10.24260/jil.v6i2.4413
https://digitalcommons.kennesaw.edu/masterstheses/62/
https://doi.org/10.1080%20/14746700.2023.2255956
https://doi.org/10.1080%20/14746700.2023.2255956
https://doi.org/10.1016/j.chb.2016.09.024
https://doi.org/10.1080/23311886.2024.2357460
https://doi.org/10.59373/kharisma.v4i2.100
https://www.theguardian.com/
https://doi.org/10.4135/9781849209731.n12
https://doi.org/10.1080/13639811.2018.1415276
https://doi.org/%2010.1163/21659214-00802002

Virssl lonisl Posnsdoss P-ISSN: 2338-8617
Vol. 14, No. 3, September 2026 E-ISSN: 2443-2067

Lubis, A. A. A. M. R. & Sulaiman. (2022). The Politics of Recognition, Society, and Law:
The Role of Muslim Society and the Kubu Raya Local Government in the Struggle
of the Baha'is. Millah: Journal of Religious Studies, 21(3), 915-946.
https:/ /doi.org/10.20885 / millah.vol21.iss3.art11

Mahzumi, F., Aminuddin, A., Mahfudh, H., & Mujibuddin SM, M. (2025). Cyber-Islamic
Moderation in Indonesia: Digital Activism of Islami.co and IBTimes.id and its
Implications for Young Muslims. MIQOT: Jurnal Ilmu-Ilmu Keislaman, 49(1), 22.
https:/ /doi.org/10.30821 / migot.v49i1.1290

Marei, F. G. (2024). God’s Influencers: How Social Media Users Shape Religion and Pious
Self-Fashioning. Journal of Religion, Media and Digital Culture, 13(2), 143-172.
https:/ /doi.org/10.1163 /21659214-bja10140

Mishol-Shauli, N., & Golan, O. (2019). Mediatizing the Holy Community — Ultra-
Orthodoxy Negotiation and Presentation on Public Social-Media. Religions, 10(7),
438. https:/ /doi.org/10.3390/rel10070438

Mursyid, A. Y., Al-Baihaqi, M. D., & Murtafi’ah, A. R. (2024). Politics and Pluralism:
Analyzing State Official Tafsir and Interfaith Discourse in Indonesia. Jurnal
Studi Ilmu-Ilmu Al-Qur’an Dan Hadis, 25(1), 57-76.
https:/ /doi.org/10.14421 /gh.v25i1.5379

Rohid, N., Sugihartati, R., Suyanto, B., Susilo, D., & Zikri, A. (2025). Digital Activism in
Contemporary Islamic Politics: A Critical Analysis of Social Media’s Impact on
Islamic Movements. MILRev: Metro Islamic Law Review, 4(1), 208-233.
https://doi.org/10.32332 / milrev.v4i1.10159

Nisa, E. F. (2018). Social Media and the Birth of an Islamic Social Movement: ODOJ (One
Day One Juz) in Contemporary Indonesia. Indonesia and the Malay World, 46(134),
24-43. https:/ /doi.org/10.1080/13639811.2017.1416758

Pabbajah, M., Jubba, H., Abdullah, 1., Pabbajah, M. T. H., & Juhansar. (2021). From the
Scriptural to the Virtual: Indonesian Engineering Students Responses to the
Digitalization of Islamic Education. Teaching: Theology and Religion, 24(2).
https:/ /doi.org/10.1111/ teth.12581

Palinkas, L. A., Horwitz, S. M., Green, C. A., Wisdom, J. P., Duan, N., & Hoagwood, K. (2015).
Purposeful Sampling for Qualitative Data Collection and Analysis in Mixed Method
Implementation Research. Administration and Policy in Mental Health and Mental Health
Services Research, 42(5), 533-544. https:/ /doi.org/10.1007/s10488-013-0528-y

Peterson, K. M. (2020). Pushing Boundaries and Blurring Categories in Digital Media and
Religion Research. Sociology Compass, 14(3). https:/ /doi.org/10.1111/s0c4.12769

Rohmatulloh, D. M., As’ad, M., & Malayati, R. M. (2022). Gus Baha, Santri Gayeng, and
the Rise of Traditionalist Preachers on Social Media. Journal of Indonesian Islam,
16(2), 303. https:/ /doi.org/10.15642/]115.2022.16.2.303-325

1852 | JIP-The Indonesian Journal of the Social Sciences


https://doi.org/10.20885/millah.vol21.iss3.art11
https://doi.org/10.30821/miqot.v49i1.1290
https://doi.org/10.1163/21659214-bja10140
https://doi.org/10.3390/rel10070438
https://doi.org/10.14421/qh.v25i1.5379
https://doi.org/10.32332/milrev.v4i1.10159
https://doi.org/10.1080/13639811.2017.1416758
https://doi.org/10.1111/teth.12581
https://doi.org/10.1007/s10488-013-0528-y
https://doi.org/10.1111/soc4.12769
https://doi.org/10.15642/JIIS.2022.16.2.303-325

Digital Religion and the Viral Spread of Religious Rhetoric: The Case of Mama Gufron on Indonesian Social Media

Ria Hayatunnur Tagwa et al.,

Rusli, R., Hasyim, M. S., & Nurdin, N. (2020). A New Islamic Knowledge Production
and Fatwa Rulings: How Indonesia’s Young Muslim Scholars Interact with
Online  Sources.  Journal  of  Indonesian  Islam, 14(2),  499.
https:/ /doi.org/10.15642/]11S5.2020.14.2.499-518

Salik, M. (2019). Conserving Moderate Islam in Indonesia: An Analysis of Muwafiq's
Speech on Online Media. Journal of Indonesian Islam, 13(2), 373.
https:/ /doi.org/10.15642/]11S.2019.13.2.373-394

Setianto, Y. P. (2026). Mediatization of Indonesian Islam: A Historical Examination of
Media and Religious Change. Religions, 17(2), 170.
https:/ /doi.org/10.3390/rel17020170

Sheldon, Z. (2024). Legitimizing Religious Influencers: A Case Study of Evangelical
Celebrities on Instagram. Journal of Religion, Media and Digital Culture, 13(2), 173~
197. https:/ /doi.org/10.1163/21659214-13021248

Sikumbang, A. T., Dalimunthe, M. A., Kholil, S., & Nasution, N. F. (2023). Digital Da’'wah
Indonesia Ulema in the Discourse of Theology. Pharos Journal of Theology, 105(1).
https:/ /doi.org/10.46222 / pharosjot.1051

Solahudin, D., & Fakhruroji, M. (2019). Internet and Islamic Learning Practices in
Indonesia: Social Media, Religious Populism, and Religious Authority. Religions,
11(1),19. https:/ /doi.org/10.3390/rel11010019

Suchman, M. C. (1995). Managing Legitimacy: Strategic and Institutional Approaches.
Academy of Management Review, 20(3), 571-610.
https:/ /doi.org/10.5465/amr.1995.9508080331

Syarahmalia, V. M., & Huda, M. C. (2026). When Legislative Oversight Becomes Interlegal
Contestation: Hak Angket, Public Maslahah, and Local Politics in Salatiga, Indonesia.
Reciprocal: Interlegality Review, 1(1), 82-112. https:/ /doi.org/10.66277/rir.1.1.256

Thompson, J. B. (2005). The New Visibility. Theory, Culture & Society, 22(6), 31-51.
https:/ /doi.org/10.1177/0263276405059413

Van Dijck, J, & Poell, T. (2013). Understanding Social Media Logic. Media and
Communication, 1(1), 2-14. https:/ /doi.org/10.17645/mac.v1 i1.70

Vosoughi, S., Roy, D., & Aral, S. (2018). The Spread of True and False News Online.
Science, 359(6380), 1146-1151. https:/ /doi.org/10.1126/science.aap9559

Yusuf, S. M. (2020). Intersubyektifity of Khalwat (Suluk) Members in the Tarekat
Nagsyabandiyah Khalidiyah Ponorogo. Indonesian Journal of Islam and Muslim
Societies, 10(1), 103-126. https:/ /doi.org/10.18326/ijims.v10i1.103-126

JIP-The Indonesian Journal of the Social Sciences | 1853


https://doi.org/10.15642/JIIS.2020.14.2.499-518
https://doi.org/10.15642/JIIS.2019.13.2.373-394
https://doi.org/10.3390/rel17020170
https://doi.org/10.1163/21659214-13021248
https://doi.org/10.46222/pharosjot.1051
https://doi.org/10.3390/rel11010019
https://doi.org/10.5465/amr.1995.9508080331
https://doi.org/10.66277/rir.1.1.256
https://doi.org/10.1177/0263276405059413
https://doi.org/10.17645/mac.v1%20i1.70
https://doi.org/10.1126/science.aap9559
https://doi.org/10.18326/ijims.v10i1.103-126

Vil [liaf Posnadoss P-ISSN: 2338-8617
Vol. 14, No. 3, September 2026 E-ISSN: 2443-2067

Zaid, B., Fedtke, J., Shin, D. D., El Kadoussi, A., & Ibahrine, M. (2022). Digital Islam and
Muslim Millennials: How Social Media Influencers Reimagine Religious Authority
and Islamic Practices. Religions, 13(4), 335. https:/ /doi.org/10.3390/rel13040335

Zuhriyah, L. F., & Rohimah, A. (2024). Domination of Public Sphere and Reputation of
Preacher in Social Media. Journal of Indonesian Islam, 18(1), 69.
https:/ /doi.org/10.15642 /]11S.2024.18.1.69-97

1854 | JIP-The Indonesian Journal of the Social Sciences


https://doi.org/10.3390/rel13040335
https://doi.org/10.15642/JIIS.2024.18.1.69-97

