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account @hadits_lemah using Van Dijk’s critical discourse analysis. The
account utilizes hadiths to disseminate particular Islamic teachings and
ideological perspectives through social media. Employing a netnographic
approach, this study investigates how hadith-based content functions in
constructing and transmitting Islamic discourse in digital spaces. The
tindings reveal three main points. First, the nine posts analyzed display a
similar textual pattern in which the main discourse is communicated
visually through images, supplemented by captions and illustrations.
Second, the content shapes social cognition by promoting concerns over
practices considered heretical and polytheistic, which are associated with
the widespread circulation of weak and fabricated hadiths accompanied by
biased evaluations of their authenticity. Third, the emergence and growth
of @hadits_lemah are closely linked to Indonesians’ increasing reliance on
digital media and the transformation of social media into a contested arena
for disseminating Islamic ideologies. Through its criticism of perceived
deviant practices, the account seeks to maintain the relevance of its
ideological position. This study contributes to the development of Van
Dijk’s discourse analysis in the context of social media by emphasizing
visual characteristics alongside semantic structures. It also highlights the
importance of digital literacy in responding to ideologically driven religious
content circulating online.

Keywords: Discourse Analysis, fadail al-a’mal Hadiths, Social Media,
@hadits_lemah.

Abstrak

Penelitian ini mengkaji bagaimana wacana hadis-hadis fadail al-a’mal
dimanfaatkan sebagai materi dakwah pada akun Instagram @hadits_lemah
dengan menggunakan analisis wacana kritis Van Dijk. Akun tersebut
memanfaatkan hadis untuk menyebarkan ajaran dan perspektif keislaman
tertentu melalui media sosial. Dengan menggunakan pendekatan
netnografi, penelitian ini menelaah bagaimana konten berbasis hadis
berfungsi dalam membangun dan mentransmisikan wacana keislaman di
ruang digital. Hasil penelitian menunjukkan tiga temuan utama. Pertama,
sembilan unggahan yang dianalisis memiliki pola tekstual yang serupa, di
mana wacana utama disampaikan secara visual melalui gambar yang
dilengkapi dengan keterangan (caption) dan ilustrasi pendukung. Kedua,
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konten yang disajikan membentuk kognisi sosial dengan menumbuhkan
kekhawatiran terhadap praktik-praktik yang dianggap bid‘ah dan syirik,
yang dikaitkan dengan maraknya penyebaran hadis lemah dan palsu
disertai penilaian kualitas hadis yang bias. Ketiga, kemunculan dan
perkembangan akun @hadits_lemah berkaitan erat dengan meningkatnya
ketergantungan masyarakat Indonesia terhadap media digital serta
menjadikan media sosial sebagai arena kontestasi penyebaran ideologi
Islam. Melalui kritik terhadap praktik yang dipandang menyimpang, akun
tersebut berupaya mempertahankan relevansi posisi ideologisnya.
Penelitian ini berkontribusi pada pengembangan analisis wacana Van Dijk
dalam konteks media sosial dengan menekankan karakteristik visual di
samping struktur semantik. Selain itu, penelitian ini menegaskan
pentingnya literasi digital dalam menyikapi konten keagamaan yang sarat
dengan muatan ideologis di ruang digital.

Kata Kunci: Analisis Wacana, Hadis Fadail al-a’mal, Media Sosial,
@hadits_lemabh.

Introduction

Before the widespread adoption of the internet, print media served as one of the
primary channels through which Islamic discourses were disseminated. Discussions on
Islamic issues in newspapers, magazines, and other printed publications were often
shaped by the perspectives and ideological orientations of their authors and institutions.
Consequently, particular themes, including political and ideological debates, received
greater emphasis, while some media outlets tended to align themselves with either

moderate or conservative Islamic viewpoints (Hefner, 1997, p. 95; Muzakki, 2011, p. 233).

The rapid expansion of digital technology has transformed this media landscape.
Social media platforms have increasingly replaced print media as major sources of
information and religious knowledge. Through these platforms, diverse Islamic
discourses are produced, circulated, and contested, allowing users to access religious
content more easily than ever before (Slama & Hoesterey, 2021, p. 132). At the same time,
the abundance of information has raised concerns regarding the reliability and ideological
orientation of religious content, as such discourses can shape public perceptions and

reinforce negative stereotypes (Asadi, 2021; Mustapha et al., 2022).
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Within Islamic studies, hadith occupies a central position as the second source of
Islamic teachings after the Qur’an and serves as a fundamental reference for Islamic law,
ethics, and religious practices. Despite this important status, the use of hadith as a primary
instrument for constructing and disseminating religious discourse in both conventional
and digital media has received comparatively limited scholarly attention. In many forms
of Islamic communication, Qur’anic verses are more frequently employed to convey
religious messages, whereas hadith often appears merely as complementary evidence.
Nevertheless, hadith possesses considerable potential to communicate moral values,
shape ethical behaviour, and influence religious understanding within society (Daffa,
2022).

The growing popularity of social media has further expanded the role of hadith in
the production of religious content. Hadith quotations are increasingly employed by
preachers, influencers, and Islamic communities to legitimize particular interpretations
and promote specific religious viewpoints. However, existing studies have primarily
focused on social media as a medium of Islamic preaching, digital religiosity, and the
mediation of religious authority, while paying relatively little attention to how hadith itself
functions as a discursive and ideological instrument. Moreover, research concerning
hadith in digital spaces has largely concentrated on issues of authenticity and
transmission, rather than on the ways in which hadith-based narratives construct social

cognition and shape ideological orientations.

This lack of attention reveals an important academic gap. Although hadith-based
content is widely circulated on social media, there remains limited research examining
how hadith is strategically employed to construct, maintain, and disseminate ideological
discourse through visual and textual representations. Accordingly, investigating the
discursive use of hadith in digital media is essential for understanding the dynamics of
contemporary Islamic communication and the formation of religious authority in the

digital age.

Among contemporary social media platforms, Instagram has become particularly
popular among millennials and Generation Z because of its interactive and visually
appealing features (Aris & Hassan, 2016; Faisal & Rifai, 2020). Islamic content on

Instagram has consequently experienced significant growth. One account that specifically
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focuses on the authentication and evaluation of hadith is @hadits_lemah, which
frequently discusses hadiths concerning fadail al-a’mal, namely traditions related to the
virtues and merits of particular devotional practices. Through the lens of Teun A. Van
Dijk’s critical discourse analysis, this study investigates how such hadiths are employed

as instruments of da‘wah on the @hadits_lemah account.

Previous studies have examined various aspects of Islamic preaching on social
media. Beta (2019) and Nurmila (2021), for instance, explored the use of Instagram as a
medium for disseminating gender-related Islamic discourses, while Nisa (2018) analysed
the propagation of religious messages through creative images and textual content.
Although these studies shed light on digital da‘wah practices, they do not address the role
of hadith as the principal basis for constructing religious messages. Other studies have
examined the mediation of Islamic teachings through hadith-based content on social
media (Daffa, 2022. P. 23; Mundzir et al., 2023, p. 56), yet they have not analysed how

hadith functions as an instrument for producing and maintaining ideological discourse.

This article argues that the use of hadith in social media preaching constitutes a
powerful mechanism for constructing and disseminating ideology. Through the visual
characteristics of posts and emotionally appealing narratives, hadith-based content is
capable of shaping users’ perceptions and fostering ideological attachment (Febrian, 2024;
Rietveld et al., 2020). Employing Van Dijk’s critical discourse analysis, this study seeks to
uncover how textual structures, visual elements, social cognition, and socio-cultural
contexts interact in the construction of discourses surrounding fadail al-a’mal on the
@hadits_lemah account. The study contributes theoretically to the application of Van
Dijk’s framework to visual and digital religious content, while practically providing a

critical perspective on the ideological dimensions embedded within social media posts.

Discussion

Teun A. Van Dijk’s Critical Discourse Analysis of @hadits_lemah on

Instagram

This study employs Teun A. van Dijk’s critical discourse analysis (CDA) to

uncover the ideological dimensions embedded in the Instagram posts of @hadits_lemah.
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CDA seeks to examine discourse and its messages by considering both textual and
contextual aspects of communication, thereby enabling a comprehensive understanding
of how meaning and power relations are constructed (Mulyana & Yahya, 2005, p. 3;
Ratnaningsih, 2019, p. 45). According to Van Dijk (2011, p. 618), discourse is
characterized by communication, social interaction, complexity, context, power, and
domination. His analytical framework comprises three interrelated dimensions: text,

social cognition, and context.

The textual dimension concerns the ways ideological positions are represented
within discourse. For Van Dijk, texts are not merely communicative forms but also
political acts through which particular interests and values are articulated. Textual
analysis encompasses macrostructure (themes), superstructure (organizational patterns),
and microstructure, including diction, sentence construction, coherence, rhetorical
devices, and visual elements. The second dimension, social cognition, refers to the
cognitive processes underlying discourse production. It examines how beliefs, knowledge,
experiences, and ideological orientations shape the perspectives of discourse producers
and contribute to the formation of relations of power and domination (Ratnaningsih,
2019, p. 45). The third dimension, context, addresses the broader social, cultural, and
historical conditions that influence discourse production and interpretation. Discourse,
therefore, can only be fully understood in relation to the social circumstances within
which it emerges (Van Dijk, 1977, p. 3).

Methodologically, this study adopts netnography, a qualitative approach that
adapts ethnographic techniques to investigate the cultures, practices, and interactions of
online communities (Kozinets, 2015, p. 7). Instagram posts from @hadits_lemah
constitute the primary source of data. Using purposive sampling, the study focuses
specifically on posts concerning fadail al-a’mal. Nine posts were selected because they
adequately represent the repetitive patterns of content production identified in the
account. To complement the textual analysis, structured interviews were conducted
through Instagram direct messages with the account administrator in order to gain
insights into the process of content production and the social cognition underlying the

posts.
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Furthermore, the study critically examines the authenticity and quality of the
fadail al-a’mal traditions cited in the posts by utilizing the Maktabah Syamilah database.
Data analysis followed an iterative process involving interpretation, thematic
categorization, and conclusion drawing in accordance with Creswell’s qualitative
analytical procedures (Creswell, 2015, p. 51). Through the integration of critical discourse
analysis and netnography, this study seeks to reveal how hadith-based content functions
as a medium for constructing and disseminating ideological discourse in contemporary

digital spaces.

Profile of the Instagram Account @hadits_lemah

The Instagram account @hadits_lemah is one of the digital platforms dedicated
to Islamic da‘wah and the dissemination of hadith-related content. As of early 2026, the
account had approximately 189,000 followers, followed 85 accounts, and had published
more than 3,000 posts. Its content primarily consists of reviews of hadiths related to
everyday religious practices. In addition to image-based posts, the account also shares
video clips featuring explanations by prominent Salafi scholars, including Syaikh Uthman
al-Khamis, Syaikh Salih al-Fauzan, and Syaikh Saad ibn Turki al-Khotslan. The account
also maintains a media partnership with @hadits_shahihh and mentions Ustadz Zulkafti

as its advisor, although little information regarding his profile is publicly available.

The account was established in January 2018 and underwent several changes in
username before adopting the name @hadits_lemah. An examination of its followers'
interests reveals connections with several popular Indonesian Islamic accounts, such as
@khalidbasalamahofficial, @shahihfiqih, @syafiqrizabasalamah_official, and
@muhammadnuzuldzikri, indicating its affiliation with broader contemporary Salafi-
oriented da‘wah networks. Although Instagram only identifies the account as being based
in Indonesia, several posts tagged with locations in Pekanbaru and Dumai (Riau) and
Padang (West Sumatra) suggest that its activities are concentrated in the western part of

Indonesia, particularly around Sumatra.

The primary objective of @hadits_lemah is to provide da‘wah content through the
evaluation of traditions considered weak or problematic as legal and devotional references

in Islam. Most posts present the text of a hadith, its source, and a brief assessment of its
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authenticity. The account seeks to contextualize these traditions within contemporary
religious practices, particularly those associated with specific occasions such as Ramadan
and other virtuous periods. A significant portion of its content focuses on traditions
concerning fadail al-a’mal, which are frequently cited in popular religious discourse
despite uncertainties regarding their origins and authenticity. Such traditions are often
transmitted through the statements of preachers and Islamic scholars without clear
references to their primary sources. In this context, @hadits_lemah positions itself as a
corrective authority by reviewing and reassessing the authenticity of widely circulated
traditions, thereby distinguishing itself from other Islamic accounts that primarily

employ hadith as devotional material rather than as objects of critical examination.

Discourse Analysis of @hadits_lemah’s post

The Instagram account @hadits_lemah publishes diverse forms of religious
content, including short preaching videos, Islamic quotations, question-and-answer
sessions, and, most prominently, evaluations of hadith authenticity. The traditions
reviewed generally concern devotional practices that are widely observed by Indonesian
Muslims in their everyday lives (Qudsy & Dewi, 2018, p. 8). A considerable number of
these traditions relate to practices commonly associated with traditionalist Muslim
communities, such as dhikr (Rafii & Qudsy, 2020), grave visitation (ziarah)
(Mustaghfiroh, 2020), seeking blessings (tabarruk) from religious scholars (Huda, 2020),
and the performance of virtuous acts during specific sacred times (Munirah, 2017;
Sakinah, 2022). By focusing on these themes, @hadits_lemah positions itself not merely
as a provider of religious information but also as a platform for scrutinizing the textual
foundations of popular Islamic practices. The following posts illustrate how the account
constructs and disseminates its discourse regarding fadail al-a’mal traditions. More
importantly, they reveal how hadith criticism is employed not only to assess textual
authenticity but also to construct particular understandings of religious authority and

legitimate Islamic practice in contemporary digital spaces.

Figure 1: the virtue of cutting nails on particular days

Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026 128



Hadith, Ideology, and Digital Authority ...

MENINJAU HADITS
KEUTAMAAN MEMOTONG KUKU
DIHARI-HARI TERTENTU

Dari Abu Hurairah, Rasulullah
Shallallahu ‘alaihi Wa sallam bersabda:

Barang siapa yang memotong kukunya pada hari
SABTU, maka akan keluar penyakitnya dan masuk
ke dalamnya penawar. Barang siapa yang memotong
kukunya pada hari AHAD, maka akan keluar darinya
kemiskinan dan masuk ke dalam kekayaan...
(Al-Maudhuat 3/53, al~Fawaid al-Majmuah no.197)

Hadits Ini Maudhu', sebab di dalam sanadnya
ada 2 perawi pemalsu hadits, yaitu "Abu ‘Ishmah
Nuh bin Maryam" dan "Hannaad bin Ibrahim". Dan
diantara mereka berdua terdapat beberal

Dari Abu Hurairah, Rasulullah #% bersabda:

+Barang siapa yang memotong kukunya pada hari SABTU, maka
akan keluar penyakitnya dan masuk ke dalamnya penawar.

+Barang siapa yang memotong kukunya pada hari AHAD,
maka akan keluar darinya kemiskinan dan masuk ke
dalam kekayaan.

+*Barang siapa yang memotong kukunya pada hari SENIN,
maka akan keluar darinya kecacatan dan masuk ke
dalamnya kesehatan.

*Barang siapa yang memotong kukunya pada harl SELASA,
maka akan keluar penyakit sopak darinya dan akan masuk ke
«.alamnya penyembuhan.

*Barang siapa yang memotong kukunya pada hari RABU, akan
keluar darinya penyakit was was dan ketakutan, dan akan masuk
ke dalam keamanan dan kesehatan.

*Barang siapa yang memotong kukunya pada hari KAMIS, akan keluar
darinya penyakit kusta dan akan masuk ke dalamnya Kesehatan dan
Kesembuhan

perawi yang majhul. *Barang siapa yang memotong kukunya pada hari JUMAT, maka akan

(Al-Laalf Al-Mashnu’sh karya imam As-Suyuthi masuk kepadanya rahmat (Allah) dan keluar daripadanya dosa-dosa.

11/227, dan al-Fawa-id al-Majmu’ah, karya
imam Asy-Syaukani. 1/197) /
© O O Hadits_Lemah h

The two images above present a post published by @hadits_lemah concerning the

(Al-Maudhuat 3/53, al-Fawaid al-Majmuah n0.197)

.o° Hadits_Lemah

purported virtues of cutting one’s nails on particular days. The post cites a hadith
describing the recommended times for nail trimming and provides the name of the first
transmitter (rawi a’la) together with references to several hadith collections. From the
perspective of discourse structure, the account employs persuasive and interpretative
language rather than expressive rhetoric. Its lexical choices are characterized by
affirmative expressions intended to strengthen the certainty of its judgment. Visually, the
discourse is reinforced through the illustration of a nail clipper and the prominent red
label “hadits palsu” (fake hadith), which serves as a rhetorical device to emphasize the
post’s principal message and shape readers’ perceptions.

Published on 3 January 2023, the post presents a relatively simplified discussion
of the hadith’s chain of transmission (sanad). Only the first narrator is mentioned, while
the complete chain and the original Arabic text of the tradition are omitted. The account
classifies the hadith as mawdu’ (fabricated), attributing this judgment to the presence of
two fabricators and several unidentified transmitters. Additional explanations are
provided in the caption, accompanied by references to classical works of hadith criticism.
According to al-Shawkani, scholars reached a consensus that the tradition is fabricated
(al-Shawkani, 1995, p. 197). Both the visual text and the accompanying caption
emphasize, through capitalization, the specific days believed to be recommended for nail

cutting. In doing so, the post seeks to challenge what the account perceives as a

129 Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026



| Aisyah, et.al.

widespread misconception and to discourage the continuation of practices founded upon

unauthentic traditions.

Figure 2: the virtue of reading surah al-Wagqi’ah

MENINJAU HADITS MENINJAU HADITS
KEUTAMAAN MEMBACA SURAT KEUTAMAAN MEMBACA SURAT

'
AL-WAQI'A AL-WAQI'AH
stototoin st wenctuntoneay 83ranésnapa r;1¢alr;1i)$ca surat Al-Wagqi‘ah
Barang siapa yang membaca surat dan mempelajari (tafsir)nya, maka ia tidak
Al-Wagqi‘ah setiap malam maka dia tidak dicatat (oleh Allah) termasuk orang-orang
akan ditimpa kemiskinan selamanya... vang lalai, dan ia sekeluarga tidak akan

mengalami kemiskinan

Hadits Ini Maudhy', karena di dalam sanadnya
sda seoran Wi f sk Hadite vand

g perawi Per
Ahmad bin Umar Al-Yamami

Hadits Ini Palsu, karena di dalam
sanadnya terdapat seorang perawi yang

Abdul Quddus bin Habib

The two images above discuss a hadith concerning the virtues of reciting Surat al-
Wagqi‘ah. Similar to the previous post, the account provides the name of the first narrator,
indicates the status of the tradition, and cites several reference works. The discourse is
constructed through persuasive and interpretative language rather than emotive
expressions, while its lexical choices convey certainty and affirmation. Visual rhetoric is
also employed through an illustration of a man sitting and reciting the Qur’an, thereby
directing readers’ attention toward the act of Qur’anic recitation. The red label “hadits
palsu” (fake hadith) further reinforces the account’s principal message and functions as a
visual emphasis within the overall discourse.

Published on 4 January 2023, the post presents only limited information regarding
the chain of transmission (sanad) of the hadith. The administrators mention only the first
narrator (rawi a’la) and omit both the complete chain and the original Arabic text. The
tradition is classified as mawdu’ (fabricated) on the grounds that some of its transmitters
were deemed unreliable, although the problematic narrators themselves are not explicitly
identified. Additional explanations are provided in the caption to support the visual
presentation and the account’s evaluation. Nevertheless, our examination reveals that
another version of the same tradition transmitted from Ibn ‘Abbas was regarded by al-
Munawi as weak (da’if) rather than fabricated (maudu’) (al-Munawi, 1356, p. 201). This
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discrepancy indicates that the classification adopted by @hadits_lemah reflects one
particular scholarly judgment and does not necessarily represent the only assessment

found within the tradition of hadith criticism.

Figure 3: the virtue of drinking leftover water

MENINJAU HADITS
KEUTAMAAN MEMINUM AIR MINUM
SISA SAUDARANYA

... Barang siapa yang meminum sisa minum
saudaranya, karna mencari wajah Allah, Maka akan
angkat derajatnya sebanyak 70 derajat, dan akan
dihapuskan 70 kesalahan baginya, serta
dituliskan 70 derajat.

(Al-Maudhu'at 3/40)

Hadits Ini Maudhu', perawi yang
bernama "Nuh bin Aby Mariyam’
yang ada didalam sanadnya, seorang
yang tertuduh berdusta, ditambah
“Ibnu Juraij" seorang Mudallis. dalam
hadits ini ia meriwayatkan dengan

Lafadz ‘An (Dari). HAD‘TS Y LS
(Ad-Dhaifah 79) ==
@O O aits_Lemah K _}j

This post addresses the alleged virtue of drinking the leftover water of one’s fellow
Muslim. Similar to the previous posts, the presentation provides only limited information
regarding the chain of transmission. Neither the complete chain of narrators nor the
original Arabic text is included; instead, the post presents only the translated version of
the tradition. The discourse is constructed through explanatory language and avoids
emotive or rhetorical expressions. Visually, the message is reinforced through the image
of a glass of water accompanied by the red label “hadits palsu” (fake hadith), which serves
to direct readers toward the account’s assessment of the tradition.

In classifying the tradition as fabricated (maudu’), the account refers to the
existence of two problematic transmitters. One narrator was accused of dishonesty, while
another was identified as a mudallis, namely a transmitter who claimed to have received
a report directly from his teacher despite not having heard it from him. Nevertheless,
other hadith critics categorized the tradition as matruk rather than maudu’ (Baghdadi,
1997, p. 402). Additional explanations provided in the caption cite authentic traditions
concerning the companions’ practice of seeking blessings through the Prophet’s leftover
water. However, the administrators emphasize that such practices cannot be analogically
extended to contemporary contexts because the Companions themselves did not perform

similar acts toward individuals other than the Prophet. This argument reflects a tendency
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to privilege the practices of the Prophet and the early generations of Muslims (salaf) (Ali,
2019), while giving less authority to devotional traditions developed by later generations
(Baghdadi, 1997, p. 402). Consequently, the post reveals that the discourse promoted by
@hadits_lemah extends beyond hadith criticism and embodies a broader Salafi

orientation concerning the boundaries of legitimate religious practices.

Figure 4: the virtue of first day fasting in rajab month

MENINJAU HADITS
KEUTAMAAN PUASA HARI PERTAMA
BULAN RAJAB

Dari Ibnu Abbas, Rasulullah shallaliahu ‘alaihi wa sallam bersabda

wopn 5 4 SN, il S Y S OGS oy S ez o e
Puasa di hari pertama bulan Rajab

adalah kaffarah (penghapus dosa) 3 tahun, dan di

hari kedua adalah kaffarah 2 tahun, dan di hari ke tiga

adalah kaffarah 1 tahun, kemudian di hari-hari

berikutnya setiap hari kaffarah satu bulan.

(Ak-Jami’ Ash-Shagiir” no. 5051, Dha'lf Al-Jami

Ash-Shagikr” no.3500

Hadits Ini Dha'if Jiddan. Imam 5

Asy-Suyuti mengatakan Hadits ini >

Dha'if, Imam al-Munawi mengatakan
Dha'if Jiddan, Ibnu Salah dan Ibn Rajab
al-Hambali yang mengisyaratkan PALSU,
Syaikh Al-Albani menilai Dha'if Hadis ini

(Ak-Jami' Ash-Shagiir no.5051, Dba'if
Al-Jami Ash-Shagiir” 10.3500)

Ooa Hadits_Lemah

The post above discusses the alleged virtue of fasting on the first day of Rajab.
Unlike most of the previous posts, this one includes the original Arabic text of the hadith
along with its source and translation. Nevertheless, the visual illustration employed does
not directly correspond to the theme under discussion. Another notable difference is that
the label “sangat lemah” (very weak) is presented without an explicit explanation
regarding the causes of the hadith’s weakness. Instead, the judgment relies primarily on
the opinions of hadith scholars. Our verification confirms that the tradition is indeed
weak (da’if), consistent with the assessment provided by @hadits_lemah (al-Albani, 1988,
p. 3500).

As in previous posts, the administrators mention only the first narrator (rawi a’la)
rather than providing the complete chain of transmission. The discourse constructed in
this post implicitly challenges the practice of singling out the first day of Rajab for fasting,
suggesting that such observance cannot be regarded as a specific Sunnah because the
tradition supporting it is weak (Rahmah & Darmalaksama, 2020, p. 171). Additional

explanations in the caption further emphasize that fasting should be performed according
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to the general prescriptions of the Sunnah, without attributing special merits to the month
of Rajab. Consequently, the post seeks not to discourage voluntary fasting altogether, but
rather to reject the notion that particular virtues are attached to fasting on specific days
in Rajab. This stance reflects the account’s broader tendency to scrutinize practices
associated with fadail al-a’mal and to redefine them according to its understanding of

authentic prophetic traditions.

Figure 5: the virtue of praying on the first friday night of rajab

MENINJAU HADITS
KEUTAMAAN SHOLAT MALAM JUM'AT
PERTAMA BULAN RAJAB

Dirlwayatkan dari Anas bin M,

...Tidak ada seorang berpuasa pada hari Kamis,
yaitu awal Kamis dalam bulan Rajab, kemudian
shalat diantara Maghrib dan Isya (yaitu malam
Jum'at) sebanyak dua belas raka'at...

Hadits Ini Palsu. sebab ada seorang yang bernama
"Ibnu Juhaim®, Para Ulama menilainia seorang 7~
pemalsu Hadits 5

Ta

Imam Ibnu Jauzi berkata: "Hadits ini e dd . tersebut, maka ia bershalawat

palsu. Para ulama hadits menuduh ™ ho kepadaku tujuh puluh kali,

Ibnu Juhaim pemalsu.” LSU $ \ kemudian mengatakan:

A M, 2136 ADITS PA N :j
CE__:: s ..;‘/ HADITS PALSU

@ O O Hdits _Lemoh : —/ © O O Hodits_Lemah

IMBERIKUT MATAN HADITS SECARA LENGKAP

Dirtwayatkan dari Anas bin Malik,

Rajab bulan Allah dan Sya'ban bulanku
serta Ramadhan bulan umatku.

Tidak ada seorang berpuasa pada hari Kamis, yaitu
awal Kamis dalam bulan Rajab, kemudian shalat
diantara Maghrib dan Isya yaitu malam Jum'at
sebanyak dua belas raka’at.

Pada setiap raka’at membaca surat Al Fatihah
sekali dan surat Al Qadr tiga kali, serta surat Al
khlas dua belas kali.

Shalat ini dipisah-pisah setiap dua
raka'at dengan salam,

Jika telah selesai dari shalat

133

Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026



| Aisyah, et.al.

IMBERIKUT MATAN HADITS SECARA LENGKAP MBERIKUT MATAN HADITS SECARA LENGKAP

“Allahhumma shalli ‘ala Muhammadin Nabiyil Jika berada pada malam pertama, di kuburnya akan

umiyi wa alihi®, k dian sujud, lalu yatak datang pahala shalat ini. la menemuinya dengan wajah

dalam sujudnya: yang berseri dan lisan yang indah, lalu menyatakan:
‘Kekasihku, berbahagialah! Kamu telah sel; dari

“Subuh di Rabbul malaikati wa ar ruh®, kesulitan besar’,

tujuh pu|urLka!i, lalu mengangkat kepalanya dan Lalu (orang yang melakukan shalat ini) berk ‘Siapa

T kamu? Sungguh demi Allah aku belum pernah melihat wajah

“Rabbighfirli warham wa tajaawaz amma ta'lam, seindah wajahmu, dan tidak pernah mendengar perkataan

Inaka antal ‘Azizul a'zham” tujuh puluh kali, seindah perkataanmu, serta tidak pernah mencium bau

<emudian sujud kedua dan mengucapkan seperti ucapan sewanglan; sewangi bau wangl kamu'.

pada sujud yang pertama. Lalu memohon kepada Allah Lalu ia berkata: ‘Wahai, kekasihku! Aku adalah pahala shalat

hajatnya, maka hajatnya akan dikabulk yang telah kamu lakukan pada malam itu, pada bulan itu.

Rasulullah bersabda: Malam ini aku datang untuk kan hakmu, i

Demi Dzat yang jiwaku ada di tanganNya, tidak ada seorang hamba K diri dan ghilangkan darimu p an asing.

laki-taki atau perempuan yang melakukan shalat ini, kecuali akan Allah
ampuni seluruh dosanya, walaupun seperti buih lautan dan sejumiah daun :
an, serta bisa memberi syafa'at pada hari kiamat kepada tujuh tanah lapar‘vg ff:”""' A,”"‘:a ferbahqgwla?, karena kamu
ratus keluarganya tidak akan dari (Allah)
selama-lamanya’

Jika ditiup sangkakala, maka aku akan menaungimu di

(MR e AJ Jauiri calarm Kitad Al Maudhur'st, 2/124-125)

© O © Hodits_Lemah © O © Hodits_Lemah

IMPERKATAAN ULAMA MENGENAI HADITS INI

*Sanad Hadits

Ibrwsl Qayy'm berkata “Madits ini dirfwayatkan oleh Abdur Rahman bin Mandah
darl Ibnu Jahdham, telah menceritakan kepada kami AN bin Mubammad bin Said
al-Bashry, telah menceritakan kepada karni Khalaf bin ‘Abduliah as-Shan any, dari
Humaid ath-Thawil dari Anas, secara marfy

*Ucapan Ulama

*Ibnul Jauzi berkata: "Hadits in/ palsu dan yang tertuduh
memalsukannya adalah Ibnu Jahdham, mereka menuduh sebagai

“Rawi-rawi
kenal), aku &

but adalah rawr-rawi yang
a semua kitab, tetapl aku

*imam adz-Dzahaby berkata: * ‘Ali bin ‘Abduliah bin Jahdham
az-Zahudi, Abul Hasan Syalkhush Shuufiyyah pengarang kitab
Bahjatul Asraar dituduh memalsukan hadits ini.*

© O © Hodits_Lemoh

The five images posted by @hadits_lemah on 26 January discuss the purported
virtue of performing a special prayer between maghrib and ‘sha’ at the beginning of the
month of Rajab. In the first two images, the discourse is visually reinforced through an
illustration of a person praying accompanied by the red label “hadits palsu” (fake hadith),
thereby directing readers’ attention to the account’s principal message. By contrast, the
third and fourth images rely solely on the label itself as a visual marker. At the textual
level, the post employs active sentence constructions and explanatory lexical choices
rather than emotive or rhetorical expressions, reflecting the account’s tendency to present
its judgments in an assertive and informative manner.

Compared with the previous posts, this series provides a relatively more detailed
treatment of the tradition. The complete text (matan) of the hadith is presented, and the
final image includes Ibn al-Qayyim’s assessment of the chain of transmission. The

classification of the tradition as mawdu’ (fabricated) is supported not only by scholarly

Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026 134 |



Hadith, Ideology, and Digital Authority ... |

opinions but also by an explanation of the underlying reason, namely the presence of a
known fabricator, Ibn Juhaim, among its transmitters. To strengthen this judgment, the
post cites the views of several prominent hadith critics, including Ibn al-Jawzi, ‘Abd al-
Wahhab al-Hafiz, and al-Dhahabi. Additional supporting opinions are mentioned in the
caption, although the exact references are not provided. Consequently, this post
demonstrates a more elaborate argumentative structure than most of the account’s other
posts, relying on both textual evidence and scholarly authority to establish the fabricated

status of the tradition.

Figure 6: the virtues of reciting salawat 100 times

MENINJAU HADITS MENINJAU HADITS 212
KEUTAMAAN SHOLAWAT 100 KALI KEUTAMAAN MENULIS SHOLAWAT
BA'DA MAGHRIB DAN SUBUH DIDALAM KITAB

Dari Abu Hurairah radhiyallahu 'anhu, Rasulullah shallallahu

Barang siapa setelah subuh dan maghrib E b wa sallantbersebia:

membaca sholawat atas Nabi Muhammad

100 kali, akan dikabulkan 30 hajat dunia B el § ot s o d Qp et B 5 oK B Jo
dan 70 hajat akhirat R Barang siapa menulis shalawat kepadaku di
(Al-Qal-Qoulu al-Badi’ hal:169) ¥ AD‘TS M@ dalam sebuah buku maka malaikat terus menerus

Hadits Ini Dha'if Jiddan (Munkar), & | memintakan ampun untuknya selama namaku

sebab didalam sanadnya ada perawi ; A
yang bernama Ibrahim bin Al-Ash'ath, P 7N
Imam As-Suyuthi, menilainya Munkar. /| K /
Imam As-Sakhawi mengatakan: -
‘Dibawakan oleh Ahmad bin Musa
dengan Sanad yang Dha'if.

(Lisan Al-Mizan 1/132)

masih berada dalam buku tersebut
(HR.al-Ashbahani, al-Rafi’, Silsilah al-Da'ifah, no. 3316

\ Hadits Ini Dha'if Jiddan, perawi
Q;.i( dalam sanadnya ‘Ahmad' dan 'hazim

bin bakr' Majhul. Syeikh Masyhur
Hasan Salman berkata: Dha'if
Jiddan..

(Silsilah al-Ahadits ad-da'ifah wal-Mawdu’ah Mujarradah
‘An al-Takhrij, hal 1458, no 742)

ktabah.org //, 4 3 \\ .
ek o o @oa Hadits_Lemah A

OO Hadits_Le

On 29 January 2023, @hadits_lemah published a post examining a tradition
concerning the virtues of reciting salawat one hundred times after the maghrib and subh
prayers. The post states that the tradition is found on page 169 of al-Qawl al-Badi’,
although our verification shows that it actually appears on page 348 of the same work (al-
Sakhawi, 1963, p. 348). Visually, the post features an illustration of a man reciting the
Qur’an. While the image does not directly correspond to the theme under discussion, it
may implicitly suggest a preference for Qur’anic recitation over the recitation of particular
formulas of salawat. At the textual level, the discourse relies on explanatory language and
avoids emotive or rhetorical expressions. Moreover, the presentation is relatively concise,
as it provides the text of the hadith without mentioning the complete chain of

transmission.
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In evaluating the tradition, the account refers to Lisan al-Mizan, classifying the
hadith as munkar and consequently as da’if jiddan (very weak) because of the presence of
a criticized narrator, Ibrahim b. al-Ash‘ath, or because Ahmad b. Masa transmitted it
through a weak chain. The caption further states that a similar tradition was regarded as
fabricated by Ibn Baz, although no precise reference is supplied. Additional comments
concerning the popular Salawat Jibril are also included, culminating in the emphatic
statement that such practices have “TIDAK ADA DASARNYA” (“no basis whatsoever”),
expressed in capital letters. This rhetorical emphasis indicates that the principal concern
of the post is not the recitation of salawat itself, which is widely encouraged in Islamic
sources, but rather the attribution of specific virtues and numerical formulas to particular
forms of salawat. Thus, the discourse seeks to challenge devotional practices grounded

in weak traditions while simultaneously reaffirming the legitimacy of reciting salawat in

general.
Figure 7: the virtue of ziarah kubur on friday
MENINJAU HADITS MENINJAU HADITS
KEUTAMAAN ZIARAH KUBUR KEUTAMAAN ZIARAH KUBUR
DIHARI JUM'AT DIHARI JUM AT
Dari Abu Bakar Ash-Shiddiq radhiyallahu anhu, ia berkata: "Aku pernah Dari Abu Hurairah, ia berkata,
d Rasulullah shallallahu ‘alail m‘ , llam bersabda: Rasulullah shallallahu ‘alaihi wasallam bersabda :
8543 A SN sEase PG 5 e i it S Ao
Barang siapa yang berziarah ke kuburan kedua hari Jumvat, niscaya akan diampuni baginya dan
orang tuanya atau salah satu dari keduanya pada dicatat sebagai bakti (kepada keduanya).

hari jum‘at, lalu ia membaca surat Yasin maka

i i HR. At-Thabrani Al-MuJjam Al-Ausath VI/175 no.6114)
(dosa-dosanya) akan diampuni (Oleh Allah) (¢ - wjem no.

Hadits ini dhu'. Sebab d di

ada 4 orang perawi yang bermasalah: -Muhammad bin
Muhammad bin An-Nu'man (Pemalsu Hadits), *Muhammad
bin An-Nu'man (Majhul), *Yahya bin al-"Ala’ Ar-Rozi
(al-Bajali) (Perawi Matruk), dan *Abdul karim &
Abu Umayyah (Dha'if)

B Ady dolam ALK i D/afa1 Ar-Ral V/151,
Imam Ibnu Ady berkata: "Hadits dengan HAD‘TS P

sanad ini derajatnya BATIL, TIDAK ADA

(Mizan Al-r'udal IV/26, IV/56, IV/397,
Taqrib At-Tahdzib 1/508,)

.oo Hadits_Lemah

(Al-Kaoil FI Dfw'afa’] Ar-Rijal V/151, Mizan Al-Tiidel BY
261, dan Adh-Ohu'ata’ karys Al Ugody IN274

© O © Hodits_Lemah

On 3 February 2023, @hadits_lemah published a post concerning the alleged
virtues of visiting graves (ziarah al-qubur) on Fridays, a practice that some Muslims
associate with special spiritual benefits. The post consists of two images presenting
traditions related to the issue. Similar to previous posts, the discourse is constructed
through explanatory language and avoids emotive or rhetorical expressions. Visually, the

message is reinforced by an image of an empty graveyard accompanied by the red label
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“hadits palsu” (fake hadith), which functions as a rhetorical device to shape readers’
perceptions regarding the authenticity of the traditions under discussion.

The presentation itself remains relatively concise. Only the first narrator is
mentioned, while the complete chain of transmission is omitted. Although the sources of
both traditions are cited, the original Arabic text is provided for only one of them. In
assessing the traditions, the account refers to several classical works of hadith criticism,
including al-Kamil fi Du‘afa’ al-Rijal, Mizan al-I'tidal, and Taqrib al-Tahdhib, all of which
identify problematic transmitters and serve as the basis for classifying the traditions as
fabricated. Nevertheless, a discrepancy appears in the first image. While the post
attributes the weakness of the tradition to the presence of the fabricator ‘Amr b. Ziyad,
the narrator highlighted in the image is Abu Bakr, who merely represents the first
transmitter (rawi a’la). This inconsistency may create confusion regarding the actual basis
of the judgment.

Additional explanations are provided in the caption, which quotes several
traditions concerning grave visitation in translation without reproducing their Arabic
texts. The discussion concludes with the assertion that those who believe in extraordinary
merits associated with visiting graves on particular days are engaging in a heretical belief.
Such a conclusion suggests that the post seeks to discourage reliance on traditions
attributing special virtues to Friday grave visitation. However, our examination reveals
that several traditions concerning Friday visits to the Prophet’s grave and related practices
have been classified by some scholars as weak (daif) rather than fabricated (mawdi’) (al-
Tabarani, 1995, no. 6114). Consequently, the discourse promoted by @hadits_lemah
appears to extend beyond hadith criticism and reflects a broader attempt to challenge
devotional practices commonly maintained within traditionalist Muslim communities.

From the perspective of Van Dijk’s critical discourse analysis, the post
demonstrates that the issue at stake is not merely the authenticity of particular traditions
but also the construction of religious boundaries. By repeatedly emphasizing the
fabricated nature of hadiths concerning the virtues of Friday grave visitation,
@hadits_lemah implicitly delegitimizes practices commonly observed among
traditionalist Muslims and promotes a more scripturalist understanding of religious

authority grounded in rigorously authenticated traditions.
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Images 8: the virtue of istighfar and reciting salawat during Rajab

MENINJAU RIWAYAT MENINJAU HADITS ANJURAN
KEUTAMAAN ISTIGHFAR BANYAK BERISTIGHFAR
DIBULAN RAJAB DIBULAN RAJAB

lah diriwayatk Perbanyaklah beristighfar pada bulan
Siapa yang mengucapkan di bulan Rajab: Rajab karena pada tiap-tiap saat pada bulan
"Astaghfirullah allazii laa ilaaha illaa huwa, Rajab Allah mempunyai orang-orang yang
laa syariikalahu wa atuubu ilaih” dibebaskan dari api Neraka....
kemudian ditutup dengan sadaqah, maka Allah . o = ’@
akan beri akhir kehidupannya dengan rahmat 5 Hadits Ini Palsu, sebab HADITS PALSY
dan am?unan = " R) daitm‘ sanadnya Jm. S

i “Ashbugh bin Nubatoh 2y
’f'?d"’ Il Maudhy [ Imam Asy-Suyuthi berkata Z
4 ~7 N la seorang pembohong 5

N
Ibnu Hibban berkata [
Ashbugh adalah Matruk

HADITS P@

© O O Hadits_Lemah e g © O O Hoiits_Lemch

“Baca Caption*

On 4 February 2023, @hadits_lemah published a post examining two traditions
concerning the virtues of seeking forgiveness (istighfar) and reciting salawat during the
month of Rajab. Similar to other posts, the discourse is constructed through explanatory
lexical choices and avoids rhetorical or emotive expressions. The visual element features
an image of a man raising his hands in supplication, which symbolically corresponds to
the act of seeking forgiveness and invoking blessings upon the Prophet. Through this
visual representation, the account seeks to reinforce the theme under discussion.

As in several previous posts, the presentation provides only limited details
concerning the traditions. In the first image, the text of the hadith is incomplete, and no
information regarding its chain of transmission is provided. Nevertheless, the tradition is
directly classified as mawdu’ (fabricated). Interestingly, this judgment appears to rely
primarily on the claim that the report is found in Shi‘ite sources, without further
examination of its transmission or textual characteristics. Likewise, the second image
presents only a partial text and attributes the fabricated status of the tradition to the
presence of a problematic narrator, although the complete chain of transmission is not
specified.

Additional explanations in the caption assert that no authentic traditions exist
regarding the special virtues of istighfar or salawat during the month of Rajab.
Accordingly, the account concludes that attributing particular merits to these practices
during Rajab lacks any legitimate textual basis. However, such a position should not be
understood as denying the virtues of istighfar and salawat in general, since both practices

are extensively encouraged by the Qur’an and numerous authentic traditions. Rather, the
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criticism is directed at assigning special merits to these acts at specific times, a tendency
commonly associated with traditionalist devotional practices. In this regard, the post
reflects a broader Salafi-modernist orientation that seeks to distinguish between
universally prescribed acts of worship and devotional practices founded upon weak or
unauthenticated traditions (Ali, 2019; Noer, 1980). Consequently, the discourse appears

to target particular modes of religious practice rather than the devotional acts themselves.

Figure 9: the virtue of giving charity toward the deceased

MENINJAU HADITS
KEUTAMAAN SEDEKAH
UNTUK MAYIT

Dari Anas bin Malik, Rasulullah #% bersabda:
Tidaklah salah seorang dari anggota keluarga meninggal
keluarganya) bersedekah atas , kecuali Jibril
akan menganugerahkan padanya cahaya di atas talam. Sambil
berdiri di ujung kuburan Jibril berkata:
"Wahai penghuni kubur yang dalam. Inilah hadiah
yang diberikan keluargamu padamu terimalah®
Si mayit gembira, ol kubur di
sedih karena mereka tidak diberi hadiah apa pun.
(HR. Thabarani dalam Mujam al-Awsath no. 6504 6’\
Hadits Ini Maudhu, <
sebab dalam sanadnya ada seorang perawi
d b "Abu Muh d Al-Shami".
Syeikh al-Albani menilai hadits ini Maudhu'.
(Majma Zawaid 3/142, & Silsilah Hadith Dhaif no. 486)

© O O Hadits_Lemah - Baca Caption «

The final post examined concerns the alleged virtues of performing charitable acts
on behalf of deceased persons. As in the preceding examples, the discourse is constructed
through several recurring elements, including the citation of the hadith source and the
first narrator (rawi a’la), the use of explanatory lexical expressions, the avoidance of
rhetorical language, visual representations, and additional explanations in the caption.
However, the presentation remains relatively limited, as only the translated text of the
hadith is provided, while the original Arabic text and the complete chain of transmission
are omitted.

The visual component depicts a hand giving a coin above a heart symbol. The
image of the coin signifies the act of charity, whereas the heart appears to symbolize
affection toward a deceased loved one. Similar to many other posts, the visual message is
reinforced by a red label reading “hadits palsu” (fake hadith), which immediately frames
the issue for readers. The tradition itself is classified as mawdu’ (fabricated) due to the

presence of an unreliable transmitter, Abd Muhammad al-Shami, although this
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problematic narrator is not explicitly identified within the post. Additional remarks in the
caption cite several related traditions that are likewise considered fabricated in order to
strengthen the conclusion that attributing particular virtues to charitable acts performed
for the deceased has “TIDAK ADA DASARNYA” (“no basis whatsoever”), a phrase
emphasized through capitalization.

From a discursive perspective, the post seeks to challenge popular beliefs
concerning the special merits of charity on behalf of the deceased. Nevertheless, such a
position should not be interpreted as denying the permissibility of charitable acts for
deceased relatives in general, since the issue itself remains a matter of scholarly debate.
Rather, the account directs its criticism toward traditions that attribute specific virtues to
such practices without what it considers an adequate textual foundation. Consequently,
the post illustrates how hadith criticism is employed not only to assess authenticity but
also to define the boundaries of legitimate devotional practices within contemporary

Islamic discourse.

Social Cognition Analysis of the Term Fadail al-a’mal

Social cognition in Van Dijk’s framework can be examined through the ideological
networks and motivations that shape the production of discourse. In the case of
@hadits_lemah, this dimension is reflected in the account's affiliations with several
prominent Islamic accounts, including @khalidbasalamahofficial, @shahihfiqih,
@syafiqrizabasalamah_official, and @muhammadnuzuldzikri. These accounts may be
regarded as closely related to @hadits_lemah, as a substantial proportion of its followers
also follow them. Approximately 61% of @hadits lemah's followers subscribe to
@khalidbasalamahofticial, 58% to @shahihfigih, 56% to @syafiqrizabasalamah_official,
and 50% to @muhammadnuzuldzikri. Such patterns suggest the existence of an
interconnected digital ecosystem sharing similar religious orientations.

To further investigate the social cognition underlying the account, we conducted
structured interviews with its administrators via Instagram direct messages. When asked
about the sources from which they derive Islamic knowledge, the administrators
recommended several accounts that provide religious and sharia-related content,
including @hsi.abdullahroy, @dzulqarnainms, @khalidbasalamahofticial,

@syafiqrizabasalamah_official, and @muhammadnuzuldzikri. These recommendations
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indicate the intellectual environment within which the account operates and reveal the
ideological references informing its discourse.

Our interviews also sought to understand why @hadits lemah devotes
considerable attention to traditions concerning fadail al-a’'mal According to the
administrators, the account was established to respond to the widespread circulation of
weak and fabricated hadiths, both online and offline, which are often disseminated
without any indication of their authenticity. They argued that the unchecked acceptance
of such traditions could lead to religious innovations (bid‘ah) and even polytheistic
tendencies (shirk). Consequently, many devotional practices performed on the basis of
presumed virtues are viewed as requiring clarification and, where necessary, elimination.
These concerns constitute an important aspect of the account's social cognition and
strongly influence the selection and framing of its content.

The textual analysis presented above demonstrates that @hadits_lemah generally
bases its judgments on recognized sources of hadith criticism. Nevertheless, the account
tends to omit alternative scholarly assessments and higher-quality traditions that convey
similar virtues. As a result, its discourse frequently emphasizes the problematic nature of
traditions associated with devotional practices performed during particular occasions,
without adequately acknowledging that many of these practices possess broader legal
foundations within Islamic tradition. In this respect, the criticism appears to be directed
less at the acts themselves than at the religious practices commonly associated with
traditionalist Muslim communities, whose understanding differs from that of Salafi-
oriented groups (Ali, 2019, p. 125). Such ideological contestation between modernist-
Salafi and traditionalist interpretations has characterized Islamic discourse in Indonesia
since the early twentieth century (Noer, 1980) and continues to manifest itself in the
digital era (Hidayatullah, 2021; Khisbiyah et al., 2018, p. 23).

Another notable feature of @hadits_lemah's discourse is its reliance on visual
communication. Unlike traditional print media, which tends to emphasize semantic and
stylistic structures (Van Dijk, 1977, 2011, p. 4), the account prioritizes visual elements and
emotional appeal to advance its project of religious purification. Through illustrations,
color schemes, and labels such as “hadits palsu,” the account seeks to evoke emotional
responses rather than provide detailed discussions of hadith criticism. The absence of
comprehensive analyses of the chains of transmission in many posts supports this

observation. Such a strategy is consistent with the logic of digital culture, where
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emotionally charged content often attracts greater public engagement than highly
technical discussions. However, while effective in mobilizing audiences, this approach
also risks intensifying religious fragmentation and exacerbating tensions among Muslim
communities, thereby transforming social media into a contested arena for ideological

competition (Slama & Hoesterey, 2021, p. 132).

Social Context Analysis

From Van Dijk's perspective, social context refers to the broader social and
historical circumstances within which discourse is produced and consumed. In the
Indonesian context, the rapid expansion of social media has transformed the way
religious knowledge is disseminated. According to recent surveys, Indonesia ranks among
the countries with the largest number of social media users, with Instagram being one of
the most popular platforms (We Are Social, 2025). Between early 2023 and 2025, the
number of Indonesian Instagram users increased substantially, making the platform an
important source of information and a strategic medium for the dissemination of Islamic
teachings and ideological narratives (Monavia Ayu Rizaty, 2023). Consequently, social
media has become a contested arena in which different Islamic groups compete to shape
public understanding of religion (Slama & Barendregt, 2018, p. 15).

Following the collapse of the New Order regime, Indonesia witnessed the
emergence of various Islamic movements and ideological currents. Among them, Salafi
groups have been particularly active in promoting their doctrines through religious
gatherings, educational institutions, mosques, and, more recently, digital platforms (Azra
et al., 2010, xvii). In the contemporary period, Salafi preachers have successfully utilized
social media, especially YouTube and Instagram, to disseminate their understanding of
tawhid and the Sunnah and to respond to practices they regard as innovations (bid‘ah)
(Rijal, 2025; Sunarwoto, 2021). Prominent figures such as Firanda Andirja, Khalid
Basalamah, Syafiq Riza Basalamah, and Subhan Bawazier actively engage with
contemporary religious issues and frequently address practices perceived as lacking
scriptural foundations (Hidayatullah, 2021, p. 8).

However, the digital sphere is not monopolized by Salafi groups alone. Other
Islamic communities, including Shi‘a, Hizbut Tahrir Indonesia, and Ahlussunnah wal

Jama‘ah, also employ social media to articulate and reinforce their respective identities
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(Hidayatullah, 2021, p. 19). Shi‘ite communities emphasize devotion to the ahl al-bayt,
Hizbut Tahrir promotes the restoration of the khilafah, while Ahlussunnah wal Jama‘ah
-commonly associated with pesantren traditions and Nahdlatul Ulama (NU)- highlights
the authority of classical scholarship and local religious traditions (Hasan, 2009, 2012).
Through digital media, each group seeks to legitimize its interpretations by appealing to
authoritative scholars, texts, and religious arguments (Akmaliah, 2020, p. 19).

One of the issues that has become a subject of ideological contestation concerns
the concept of fadail al-a’mal. Practices associated with the virtues of particular deeds have
long been embedded in Indonesian Muslim traditions. However, Salafi-oriented groups
frequently question their textual basis and scrutinize the authenticity of the traditions
supporting them. Since many Muslims perform these practices as inherited customs
without examining the status of the underlying hadiths, debates over whether such
traditions are based on authentic, weak, or fabricated reports continue to emerge. Rituals
associated with the month of Rajab provide a notable example of this phenomenon.

Within this context, the discourse promoted by @hadits_lemah can be understood
as part of a broader ideological contest between Salafi-oriented and traditionalist
interpretations of Islam. Many of the practices criticized by the account are closely
associated with Nahdlatul Ulama, whose scholars generally permit the use of weak hadiths
in matters of fadail al-a’mal, provided that they do not contradict fundamental principles
of Islamic law and encourage believers to draw nearer to God. Consequently, the activities
of @hadits_lemah should not be viewed merely as efforts to evaluate hadith authenticity.
Rather, they represent an attempt to challenge the religious legitimacy of certain
traditional practices and to promote an alternative understanding of orthodoxy. In this
sense, the account functions as a vehicle for ideological dissemination, employing the
language of hadith criticism to reinforce a particular vision of authentic Islam while
simultaneously contesting interpretations associated with Indonesia's traditionalist

Muslim majority.

Conclusion

This study applies Teun A. van Dijk’s critical discourse analysis to examine how
fadilah al-a‘mal traditions are constructed and contested in the Instagram account

@hadits_lemah. The findings show that, at the textual level, the nine analysed posts
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exhibit a consistent discursive pattern, including the presentation of hadith translations
(and occasionally Arabic texts), classification of hadith status with references to classical
sources, explanatory captions, and the strategic use of visual illustrations to reinforce
interpretive claims. At the level of social cognition, the production of discourse is shaped
by the administrators’ concern over the widespread circulation of weak and fabricated
hadiths, which they perceive as contributing to misguided devotional practices and
potential theological deviations. Meanwhile, the contextual dimension demonstrates that
the rapid expansion of social media in Indonesia has transformed Instagram into a
contested space where various Islamic groups disseminate and negotiate religious
authority, including debates surrounding fadail a’mal. Within this environment,
@hadits_lemah operates as part of a broader Salafi-oriented response that seeks to critique
and reframe traditional devotional practices through hadith authentication discourse.
This study contributes theoretically to the development of van Dijk’s critical discourse
analysis by demonstrating that in digital religious communication, ideological meaning
is increasingly constructed not only through semantic and structural textual features but
also through visual and affective strategies that shape audience perception. Practically, the
study highlights that social media functions not merely as an informational platform but
also as an arena of ideological contestation in which religious interpretations are actively
negotiated. Therefore, strengthening digital literacy is essential to ensure that the
consumption of hadith-related content is guided by sound principles of hadith

scholarship and critical awareness of ideological framing.

References

Akmaliah, W. (2020). The demise of moderate Islam: New media, contestation, and
reclaiming religious authorities. Indonesian Journal of Islam and Muslim Societies,
10(1).

Albani (al), M. N. ad-D. (1988). Da‘if al-Jami‘ al-Saghir wa Ziyadatuh. Maktab al-Islami.

Ali, M. (2019). Understanding Salafis, Salafism and modern Salafism. Islamiyyat, 41(1),
125-136.

Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026 144



Hadith, Ideology, and Digital Authority ... |

Aris, A., & Hassan, F. (2016). Da'wah through Instagram among female Muslim
celebrities in Malaysia. ‘Abqari Journal, 9(1), 49-62.

Asadi, M. H. (2021). Disinformation, misinformation, and hoaxes on Twitter: The impact
of the polarization of Islamic ideology. Journal of Organizational Culture,
Communications and Contflict, 25, 1-16.

Azra, A., Van Dijk, K., & Kaptein, N. J. G. (2010). Varieties of Religious Authority:
Changes and Challenges in 20th Century Indonesian Islam. Institute of Southeast
Asian Studies.

Baghdadi, A. B. A. bin A. K. (1997). Tarikh Baghdad. Dar al-Kutub al-‘Tlmiyyah.

Beta, A. R. (2019). Commerce, piety, and politics: Indonesian young Muslim women’s
groups as religious influencers. New Media & Society, 21(10), 2140-2159.

Creswell, J. W. (2015). Penelitian kualitatit dan desain riset. Pustaka Pelajar.

Daffa, M. (2022). Analysis of hadith understanding of social media phenomena as a
communication tool in the digital era. Riwayah: Jurnal Studi Hadis, 8(1), 69.
Faisal, I., & Rifai, A. (2020). Muhammadiyah da’wah communication on Instagram in
preventing the spread of COVID-19. MIMBAR: Jurnal Sosial dan Pembangunan,

36(2), 320-333.

Febrian, H. (2024). Visualizing authority: Rise of the religious influencers on Instagram.
Social Media + Society, 10(4), 1-19.

Hasan, N. (2009). Islamizing formal education; Integrated Islamic schools and a new
trend in formal education institutions in Indonesia. RSIS Working Paper (No. 172).

Hasan, N. (2012). Education, young Islamists, and integrated Islamic schools in

Indonesia. Studia Islamika, 19(1). https://doi.org/10.15408/sdi.v19i1.370

Hefner, R. W. (1997). Print Islam: Mass media and ideological rivalries among Indonesian
Muslims. Indonesia, (64), 77-103.

Hidayatullah, M. S. (2021). Islam siber: Kontestasi ideologi dan wacana keislaman di
internet. Raja Grafindo.

Huda, N. (2020). Living hadis pada tradisi tawasul dan tabarruk di makam Sunan Bonang
Lasem Rembang. Riwayah:  Jurnal Studi  Hadis, 6(2), 299.
https://doi.org/10.21043/riwayah.v6i2.8159

| 145 Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026


https://doi.org/10.15408/sdi.v19i1.370
https://doi.org/10.21043/riwayah.v6i2.8159

| Aisyah, et.al.

Khisbiyah, Y., Thoyibi, M., Aly, A., Triyono, A., Ridho, S., Thtiyarso, Y., Prastiwi, Y., &
Qodir, Z. (2018). Kontestasi wacana keislaman di dunia maya: Moderatisme,
ekstremisme, dan hipernasionalisme. Universitas Muhammadiyah Surakarta.

Kozinets, R. V. (2015). Netnography: Redefined. Sage.

Monavia Ayu Rizaty. (2023). Pengguna Instagram di RI capai 106,72 juta hingga Februari

2023.  https://dataindonesia.id/internet/detail/pengguna-instagram-di-ri-capai-

10672-juta-hingga-februari-2023

Mulyana, & Yahya, M. (2005). Kajian wacana: Teori, metode & aplikasi prinsip-prinsip
analisis wacana. Tiara Wacana.

Munawi (al), Z. M. (1356). Faidh al-Qadir Syarh al-Jami‘ al-Saghir. Maktabah al-
Tijariyyah.

Mundzir, M., Witro, D., Muna, M. N., & Yusuf, M. (2023). Mediatization of hadith and
the spirit of da’'wah moderation in infographic content of online media. Journal for
the Study of Religions and Ideologies, 55-79.

Munirah, M. (2017). Nisfu Sya’ban dalam tradisi masyarakat Banjar (Studi living hadis
perspektif sosiologi pengetahuan Peter L. Berger). Al-Risalah, 13(1), 1-20.

Mustaghfiroh, A. A. (2020). Living hadis dalam tradisi ziarah dan bersih kubur di Desa
Majapura, Purbalingga. Living Islam: Journal of Islamic Discourses, 3(1), 47-64.

Mustapha, R., Ibrahim, N., Mahmud, M., Malkan, N. A., Borhan, N. H., Mohamad, A., &
Mohamad, N. H. (2022). The impact of hoax news among societies: What Islamic
experts say? International Journal of Academic Research in Progressive Education
and Development, 11(1).

Muzakki, A. (2011). Advancing larger democracy in Indonesia through Islamic print
media. Al-Jami’ah: Journal of Islamic Studies, 49(2), 231-252.

Nisa, E. F. (2018). Creative and lucrative da‘wa: The visual culture of Instagram amongst
female Muslim youth in Indonesia. Asiascape: Digital Asia, 5(1-2), 68-99.

Noer, D. (1980). Gerakan modern Islam di Indonesia, 1900-1942. LP3ES.

Nurmila, N. (2021). The spread of Muslim feminist ideas in Indonesia: Before and after

the digital era. Al-Jami’ah: Journal of Islamic Studies, 59(1), 97-126.

Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026 146


https://dataindonesia.id/internet/detail/pengguna-instagram-di-ri-capai-10672-juta-hingga-februari-2023
https://dataindonesia.id/internet/detail/pengguna-instagram-di-ri-capai-10672-juta-hingga-februari-2023

Hadith, Ideology, and Digital Authority ...

Qudsy, S. Z., & Dewi, S. K. (2018). Living hadis: Praktik, resepsi, teks, dan transmisi.
QMedia & Ilmu Hadis Press.

Rafi’i, M. I., & Qudsy, S. Z. (2020). Transmisi, sanad keilmuan, dan resepsi hadis puasa
Dala’il al-Khayrat. Mutawatir: Jurnal Keilmuan Tafsir Hadith, 10(1), 1-26.

Rahmabh, S., & Darmalaksama, W. (2020). Kontroversi hadis amalan sunnah bulan Rajab.
Khazanah Multidisiplin, 1(2), 156-174. https://doi.org/10.15575/km.v1i2.10340

Ratnaningsih, D. (2019). Analisis wacana kritis: Sebuah teori dan implementasi.
Universitas Muhammadiyah Kotabumi.

Rietveld, R., Van Dolen, W., Mazloom, M., & Worring, M. (2020). What you feel is what
you like: Influence of message appeals on customer engagement on Instagram.
Journal of Interactive Marketing, 49(1), 20-53.

Rijal, S. (2025). Pursuing hijrah to Salafi path: Urban Muslim youth and the quest for self-
transformation in Indonesia. Contemporary Islam, 19(1), 101-121.

Sakhawi (al), M. b. A. R. (1963). Al-Qawl al-Badi‘ fi al-Salat ‘ala al-Habib al-Shafi".
Matba‘at al-Insaf.

Sakinah, F. (2022). Tradisi diskursif Moso Rejeb masyarakat Jatisari Senori. Sosial
Budaya, 19(2), 105-115.

Slama, M., & Barendregt, B. (2018). Introduction: Online publics in Muslim Southeast
Asia. Asiascape: Digital Asia, 5(1-2), 3-31.

Slama, M., & Hoesterey, ]. B. (2021). Ambivalence, discontent, and divides in Southeast
Asia’s Islamic digital realms. CyberOrient, 15(1), 5-32.

Sunarwoto. (2021). Online Salafi rivalries in Indonesia: Between sectarianism and ‘good’
citizenship. Religion, State & Society, 49(2), 157-173.

Syaukani (al), M. bin A. (1995). Al-Fawaid al-Majmii‘ah fi al-Ahadith al-Mawd ‘ah. Dar
al-Kutub al-TImiyyah.

Tabarani (al), S. ibn A. (1995). AI-Mujam al-Awsat. Dar al-Haramayn.

Van Dijk, T. A. (1977). Text and context: Explorations in the semantics and pragmatics
of discourse.

Van Dijk, T. A. (2011). Discourse studies and hermeneutics. Discourse Studies, 13(5),
609-621.

147 Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026


https://doi.org/10.15575/km.v1i2.10340

| Aisyah, et.al.

We Are Social. (2025). Digital 2025: Indonesia report.
https://wearesocial.com/id/blog/2025/02/digital-2025/

This page intentionally left blank

Riwayah : Jurnal Studi Hadis Volume 12 Nomor 1 2026 148


https://wearesocial.com/id/blog/2025/02/digital-2025/

