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1. Introduction 

Contemporary discourse on the relationship between religion and politics is generally grounded 

in the secularist paradigm, which limits the spiritual dimension in public spaces as a prerequisite for 

ensuring state neutrality and maintaining citizens' pluralism [1]. In many state contexts, politics is 

constructed as a secular domain that should not be influenced by religious teachings [2]. In this 

position, Indonesia is a nation-state, not a religious state. Nevertheless, this country has very strong 

religious values as part of its national identity [3]. Indonesia has characteristics with the spirit of 
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spirituality as an important foundation, as seen in the state ideology, namely Pancasila. The religious 

element lies in the first order, which serves as the foundation for the next four precepts. For most 

Indonesian people, belief in religion is a must-have; religion and people's lives are interrelated for all 

problems, including religious issues [4]. According to a report, GoodStats Data [5], the number of 

religious believers in Indonesia is dominated by Islam, with a total of 245,775,401 people, or 87.2% 

of the Indonesian population. Islam, as the majority religion embraced by people in Indonesia, when 

viewed from the historical window, of course, many things cause people to adhere to this religion. 

The long history of Indonesian independence shows that Islam's religious foundation has made a 

significant contribution to the Indonesian nation. This public belief in religion is even used for political 

purposes, by making religious leaders (ulama) tools in propaganda [6]. 

Norwegian anthropologist Frederick Barth stated that religious identity results from a complex 

process of symbolic boundaries constructed through the mythological benefits of a historical 

calculation for the suppositional interests of the political elite. In the next stage, religious identity 

politics is used instrumentally, aiming to manipulate and mobilize society by strengthening religious 

attributes as a means to gain power [7]. 

To further examine the relationship between religious leaders and political authority, the concept 

of charismatic authority developed by Max Weber provides an essential analytical lens. Weber posits 

that charismatic authority derives from collective recognition of a leader's extraordinary qualities, 

transcending traditional or legal-rational forms of legitimacy. In highly religious societies, ulama 

(Islamic scholars) may acquire strong charismatic legitimacy, enabling their political preferences or 

endorsements to shape followers' political orientations. In this context, religion should not be 

normatively reduced to a "political commodity," but rather understood as a form of symbolic capital 

that can be strategically mobilized within political competition. 

Religion is generally portrayed as a magnet that can be a binding force for individuals or a system 

of referenced values within the broader system of action, influencing the direction and actions that 

determine the attitudes of religious people [8]. The scientific problem arises when these theoretical 

insights are situated within the Indonesian democratic context, particularly in regions characterized 

by strong religious cultures, such as the Banjar people in South Kalimantan. The Banjar people are 

widely recognized for their deep reverence toward ulama as central moral and spiritual authorities. 

However, the extent to which this religious authority becomes an instrument of identity politics in 

local democratic contests remains insufficiently examined. Does the strengthening of religious 

identity politics enhance democratic participation and representation, or does it potentially narrow 

public deliberation and weaken pluralistic engagement? In this case, religion is used as a political 

commodity to benefit the elite as a political force [9]. 

Based on these concerns, this study formulates the following research questions: (1) How is 

religious identity politics constructed and operationalized within the socio-cultural context of the 

Banjar people? (2) How does the charismatic authority of ulama interact with processes of political 

instrumentalization at the local level? and (3) What are the implications of these dynamics for the 

quality and sustainability of democracy in Indonesia, particularly in terms of participation, pluralism, 

and public rationality? 

Although previous studies, such as those conducted by Saputro [10], Anam [11], Idham & 

Pranowo [12], Ruslan & Hakiki [13], and Samosir & Novitasari [14], have explored identity politics 

and its impact on democracy, significant conceptual and empirical gaps remain. First, much of the 

existing literature focuses on national-level electoral events or specific political moments, without 

systematically linking them to localized cultural contexts. Second, analyses of religious identity 

politics often emphasize normative concerns such as polarisation or democratic backsliding without 

grounding their arguments in explicit theoretical frameworks of authority, identity formation, and 

instrumentalism. Third, the intersection between local religious culture, particularly the phenomenon 

of strong devotion or “fanaticism” toward ulama in Banjar people and political mobilization has not 

been thoroughly analyzed in an integrated manner. 

This research seeks to address these gaps by systematically integrating three analytical 

frameworks: identity politics theory (to explain the construction and mobilization of religious 
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identity), Barth's boundary-making approach (to analyze the formation of symbolic religious 

boundaries), and Weber's theory of charismatic authority (to examine the legitimacy and influence 

of ulama). By combining these perspectives, this study moves beyond descriptive accounts of 

religiosity or demographic dominance. Instead, it analyses the interaction between cultural structures, 

symbolic authority, and political interests within local democratic processes. 

The original contribution of this study lies in its analytical integration of local cultural dynamics, 

religious authority, and identity politics within the broader framework of democratic sustainability. 

Conceptually, it proposes an integrated model that bridges the cultural and structural dimensions to 

explain religious identity politics. Empirically, it provides a contextualized understanding of how 

democracy functions in a highly religious society characterized by strong charismatic authority 

structures. In doing so, this article contributes not only to the scholarship on identity politics in 

Indonesia but also to broader debates on the resilience and challenges of democracy in plural yet 

deeply religious societies. 

2. Method 

This study employs a qualitative research design grounded in a systematic literature review 

combined with conceptual and thematic analysis [15]. Unlike a general descriptive literature study, 

this research is structured by explicit procedures for data selection, categorisationcategorization, and 

analytical interpretation to ensure methodological rigour and coherence. The previous reference to ex 

post facto research has been omitted because such a design is typically associated with quantitative 

causal analysis and is not methodologically compatible with a qualitative library-based inquiry. 

Instead, this study adopts a normative-analytical and socio-political interpretative approach to 

examine the relationship between religious identity politics and democratic challenges through the 

specific case of the Banjar people’s fanaticism toward ulama. 

The data used in this research consist exclusively of secondary sources selected based on clearly 

defined inclusion criteria. The materials analyzed include peer-reviewed journal articles, academic 

books and monographs, legal documents, official statistical reports, and a limited number of 

contextual news reports. Academic journal articles were selected if they discussed identity politics, 

religious authority, charismatic leadership, democracy in Indonesia, or socio-religious dynamics 

within the Banjar people. Books and monographs were included when they provided theoretical 

foundations, particularly regarding political sociology and the Weberian theory of authority. Legal 

documents such as the 1945 Constitution of the Republic of Indonesia, Law Number 7 of 2017 

concerning General Elections, and Regulation of the General Elections Commission Number 33 of 

2018 were used as normative references to evaluate democratic principles. Official demographic data 

from the Ministry of Religious Affairs was utilized to support contextual demographic claims. News 

articles were included only when published by recognized media institutions, directly related to 

electoral politics in South Kalimantan, and verifiable; these sources were used illustratively rather 

than as primary analytical data. In total, thirty-five primary academic references published between 

2014 and 2025 were systematically analyzed to ensure relevance to the post-Reformasi democratic 

context. 

The analytical process was conducted through three interconnected stages [16]. First, a 

conceptual analysis was applied to clarify key concepts, including religious identity politics, 

fanaticism, charismatic authority, and democratic principles. Particular attention was given to Max 

Weber's theory of charismatic authority to explain the emotional and spiritual bond between ulama 

and the Banjar people and its implications for political mobilization. Second, thematic analysis was 

employed to categorize and synthesize the literature into four major analytical themes: the 

development of religious identity politics in Indonesia, the socio-historical formation of Banjar 

religiosity, the political role of ulama and habaib, and the democratic risks arising from identity-based 

mobilization, including polarisation and intolerance. Through thematic coding and synthesis, patterns 

were identified linking charismatic religious authority to electoral political behaviour. Third, a 

normative democratic evaluation was conducted using constitutional and electoral legal frameworks 
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as benchmarks to assess whether identity-based political mobilization aligns with democratic 

principles such as fairness, equality, freedom, and electoral integrity. 

Methodological coherence was maintained by consistently linking theoretical arguments with 

empirical illustrations and by clearly distinguishing between normative legal evaluation and 

sociological interpretation [17]. Triangulation was achieved by cross-referencing academic literature, 

constitutional provisions, electoral regulations, and demographic data to avoid overreliance on any 

single source. This study does not employ fieldwork or interviews; therefore, its conclusions are 

interpretative and conceptual rather than ethnographic. The scope of the research is limited to 

discursive and structural analysis of religious identity politics within the Banjar socio-cultural context 

and its implications for democratic consolidation in Indonesia. 

3. Results and Discussion 

3.1   The Development of Religious Identity Politics in Indonesia 

Every religion must teach goodness, well-being and peace for its adherents. However, the 

presence of political interests gives rise to a term called "identity politics," or activities that use 

religion as a weapon in political competition [18]. Identity politics is an inseparable thing in 

democracy in Indonesia. The presence of globalization undeniably also affects the development of 

identity politics at the national and local levels, considering that now, due to globalization and 

modernization, there is a transformation in the social and cultural fields, so that it can change 

religious behaviour in society, especially in urban communities whose religious identity is 

dramatically shaken. Therefore, it is not surprising that the religious aspect is used as a political term 

for several interested groups. 

The problem of identity politics in the name of religion is even more worrying and also quite 

strong, even since the 2014 General Election (Election), which at that time the incumbent president 

or incumbent based on Article 7 of the 1945 Constitution of the Republic of Indonesia (1945 

Constitution), “the President and vice president hold office for five (5) years, and can be re-elected 

in the same position,  only for one term” is no longer eligible to run for a third term. So, from the 

two camps of presidential and vice presidential candidates, they tried to win each other’s candidates. 

Instead, it became a bad new historical record for Indonesian politics. 

In the context of Indonesian democracy, at least four election periods have used identity politics, 

which has become a new issue. First, it happened in the 2014 election. Second, it happened in the 

Jakarta Governor Election (Pilgub). Third, it happened in the 2019 election [12]. Fourth, it will happen 

in the 2024 election. This has an impact on the psychological trauma of the community due to the 

rampant, excessive black campaign by bringing religious issues by supporters of the candidate pair by 

using social media to bring down their political opponents. To make the public enthusiastic about the 

ideas, visions, and missions of the candidate pairs is sidelined [14]. 

Moch. Nurhasim, a political researcher at the Indonesian Institute of Sciences, stated that in the 

2019 election, one of the vice presidential candidates for presidential candidate Joko Widodo, namely 

K.H. Ma’ruf Amin, a well-known scholar, became a tangible manifestation of the religious identity 

politics that emerged. According to him, this happened intending to attract sympathy and political 

support from the Muslim community, considering that in Indonesia, citizens of the majority of the 

population embrace Islam [7]. 

The politics of ethnic, racial, and inter-group identity, especially in the name of religion 

(religious sentiment), are full of content polluting the public space in the 2014, 2019, and 2024 

elections or three times in a row. A camp that fights for a democratic nationalist ideology is opposed 

to a camp that fights for Islamic values. So, the camp that fights for Islamic values is afraid to change 

the state ideology (Democratic Nationalists/Pancasila) into a religious ideology. The issue of 

religious identity in Indonesian politics should have ended long after the Pancasila debate, as an 

ideology from 1945 to 1957.  

Not to forget, houses of worship such as mosques do not escape being indirectly ‘stages’ for elites 

to reap the votes of the congregation. With the indecisiveness of the mosque administrators, they freely 

189



ISSN 2775-2658 
 

 
 

 

 

make houses of worship as ‘campaign places’ with the bringing of material that smells of religious 

identity politics. The mosque, which should be the main place of worship and free from politics, finally 

gave rise to the politicization of the mosque, which led to negative sentiments and division of the 

people [19]. 

The practice of religious identity politics is associated with Weber’s leadership theory, which 

provides three types of leadership, namely: charismatic, traditional, and legal/rational. In the case of 

identity politics, the ulama is seen as a figure who has a charismatic level in a society that has a high 

level of religiosity. Charismatic authority in the relationship between the leader and the followers 

relies on the obedience or inspiration of a person in a certain case, which refers to the quality. In his 

theory, Waber also stated that this type of charisma is extra-legal, or ignores formal structures and 

rules, and is based on inner determination and inner restraint (things related to the mind). Thus, this 

authority can be said to have the privilege of identity or charisma that it possesses and can be 

independent of objective judgments [20]. 

In response to various problems related to identity politics, the government provides rules 

prohibiting the submission of campaign materials that smell of ethnicity, religion, race, and intergroup 

(SARA) bias in Article 280, paragraph (1), of Law No. 7 of 2017 concerning General Elections. The 

General Election Commission (KPU) also provides regulations related to this matter in PKPU No. 33 

of 2018 concerning General Elections in the form of prohibition of insulting, inciting, and pitting a 

person, religion, tribe, race, group, candidate and/or election participant, individual or community. 

3.2   Banjar People’s Fanaticism Towards Ulama: Its Relevance to Religious Identity Politics 

Scholars are the heirs of the prophets, or al-ulama waratsat al-anbiya, which means that, in this 

case, the heirs are the knowledge and personality possessed by the prophets. In general, ulama serve 

as preachers or educators for the benefit of the people. However, it is also possible that clerics join 

the management of religious organizations and politicians, without leaving the da’wah and 

educational activities. Looking at the history of the arrival of Islam in South Kalimantan, precisely 

in the 18th century, a great scholar from South Kalimantan who was famous in the archipelago, 

Sheikh Muhammad Arsyad al-Banjari (1710-1812), played a major role in history, in the fields of 

religion, education, economics, and even politics [21]. 

In this era, Islam began to spread rapidly in South Kalimantan, and to facilitate his preaching, 

Sheikh Muhammad Arsyad al-Banjari wrote books on fiqh, monotheism, Sufism, and other subjects 

that are still popular today. The development has an impact on the population of South Kalimantan, 

which is predominantly Muslim, according to a report by the Ministry of Religious Affairs [22], 

which shows that 97.02% of South Kalimantan's population, or 4,108,232 people, embrace Islam. 

These developments also give rise to political-socio-cultural influences on the Banjar people, such 

as a culture of extreme respect or fanaticism towards scholars or religious leaders in South 

Kalimantan.  

Fanaticism is an extreme level of admiration or support for an ideology, belief, group, or 

individual [23]. Bigotry often results in an inability to acknowledge or respect others' views, leading 

to social conflict or even violent acts [24]. Historically, fanaticism has emerged in various contexts, 

such as in the 16th century, religious movements, such as the Spanish Inquisition, reflected 

fanaticism in the form of religious persecution of those deemed to violate Roman Catholic dogma. 

In the following centuries, political fanaticism emerged in various forms, such as revolutions and 

radical movements that fought for specific goals without compromise [25]. 

Fanaticism has a link to religious identity politics, which refers to a level of extremism and 

strong emotional involvement in supporting or promoting a political agenda that focuses on a 

particular identity. The relationship between fanaticism and identity politics has several dimensions, 

including political polarisation, disapproval of criticism, imbalance of priorities, extremism, and 

political manipulation. The presence of religious symbols is often interpreted as a political identity 

that can enhance a person's electability, as it is seen as having touched a person's emotions, thereby 
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increasing acceptance in society [14]. One type of symbol that is often used is the use of the title 

“habaib”, or a title owned by the descendants of Rasulullah PBUH [26]. 

As an area with a majority-Muslim population, South Kalimantan certainly has many scholars, 

which also affects its political system; there are also scholars who work as politicians there. Religion 

is an important element in various aspects of the lives of the people of Banjar, who are famous for 

their religiosity [27]. 

Evidence of the strong identity politics in Banjar can be seen from several facts that occurred 

on the ground. For example, if we look at the members of the Regional Representative Council of 

the Republic of Indonesia (DPD-RI) representing South Kalimantan for the 2024-2029 period, two 

of the four members have a “habaib" identity, namely Habib Hamid Abdullah, S.H., M.H., who also 

occupied the senator's seat from the 2009-2014 period. And there is Habib Zakaria Bahasyim [28]. 

More than that, a political phenomenon with the identity of “habaib” is also found in a member of 

the House of Representatives of the Republic of Indonesia (DPR-RI), namely Habib Aboe Bakar 

Alhabsyi, S.E., who is a member of the Prosperous Justice Party faction [29]. 

It is not surprising that Habaib has a role and political affiliation at the local and national levels 

[30]. If we look back, the hegemony of the Banjar Sultanate at the time of its establishment had 

imagined Islam as the identity of Banjar through the role of sultans and ulama [31]. Although it is 

considered good for scholars to enter the world of politics to promote justice and truth within the 

community [32], the use of religious symbols to gain votes remains prohibited. The rise of religious 

identity politics is also inseparable from the high political costs, resulting in various gaps [33]. So 

inevitably, the development or tendency of religious identity politics, like what happened in Banjar, 

becomes complex.  

Since the leadership of Sultan Adam during the Banjar Sultanate, the leaders and scholars have 

had a closeness [34]. So that the ulama become a magnet for leaders in society, it is no longer 

surprising that religion is used as a weapon and a deterrent in the world of politics. The Banjar 

people's high level of religiosity certainly shapes their emotional bond with the ulama. The existence 

of cases in identity politics has various impacts, both positive and negative, on aspects such as social, 

cultural, and religious life, as well as on the future of democracy in Indonesia. 

The phenomenon of the Banjar people's strong respect, and even fanaticism, towards the ulama 

can be explained by Max Weber’s theory of charismatic authority. Weber explained that charisma is 

a form of authority that relies on followers' recognition and trust in a leader's extraordinary qualities. 

This authority does not come from the rule of law or formal position, but from the collective beliefs 

of the community, and will be weakened if such recognition is lost [35]. The emphasis on charisma 

as a distinct type of authority, distinct from the legal-rational and traditional, is also an important 

basis in Weber’s more “primary” reading. Thus, the legitimacy of the ulama among the Banjar people 

does not only come from scientific capacity, but also from the social recognition that continues to be 

produced by the people. 

In the context of modern democracy, charisma can also serve as a form of symbolic 

representation. A figure is considered to represent a group insofar as the group feels that he or she is 

represented by that person, not merely because of formal procedures [36]. In Banjar society, ulama, 

especially habaib, are not only positioned as religious figures but also as representatives of Banjar’s 

Islamic identity. Therefore, political support for religious figures often rests on the proximity of 

identity and moral legitimacy, not just on policy programs. 

Weber also attributes the emergence of charismatic authority to situations of social or moral 

uncertainty, when society seeks a figure who can provide certainty about value [35]. In the Banjar 

society that has undergone a strong historical Islamization process [37], ulama have long been a 

source of social and even political legitimacy. Islamic identity then becomes part of the social 

construction of “becoming a Banjar” [38]. 

From the perspective of identity politics, identity is not just a personal attribute but a source of 

solidarity and political mobilization. However, identity politics can also reinforce group boundaries 
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and reduce the space for dialogue if not managed inclusively [39]. The development of contemporary 

identity politics shows that political support is increasingly built through emotional and symbolic 

closeness rather than substantive policy debates [40]. In this context, charismatic religious figures 

have significant political appeal. 

The relationship between charisma and democracy is ambivalent. On the one hand, charisma 

can be an alternative form of representation when society feels that formal institutions are less 

responsive [36]. On the other hand, legitimacy that relies too much on charismatic figures can 

personalise power, shifting political evaluation from policy rationality to personal loyalty. Thus, 

charismatic authority can strengthen collective solidarity, but at the same time narrow the space for 

criticism and opposition [41]. 

3.3   The Impact of Religious Identity Politics on the Future of Democracy in Indonesia 

Since the reform period, essential democratic practices have begun to be carried out in 

Indonesia. The election of the president and regional heads is carried out directly; freedom of 

expression and freedom of the press are also guaranteed by the constitution. The decentralization 

decentralizationced by the existence of Law Number 23 of 2014 concerning Regional Government, 

which divides political authority to regulate the government into two, namely the central and regional 

governments. At the same time, however, the decentralisation decentralizationl governments actually 

leads to the politicisation of identity apoliticization against groups living within the regional base, 

and the change in local political figures becomes rulers at the local level [42]. 

With the emergence of such polarisation, it will result in divisions between one and the other, 

such as creating new groups, as happened during the Jakarta Governor election in 2017. According 

to Mahfud MD, identity politics can be done in the context of choosing leaders. However, this should 

not be the main thing, and on the condition that the spirit of unity does not cause division or be used 

to bring down others and demonise other parties. According to him, podemonize identity is a 

primordial identity that is inherent in everyone, just as religious identity.  

During the 2024 election, identity politics will become a central issue that is widely discussed 

because identity politics based on the similarity of ethnic, racial, religious, and cultural identities is 

the main cause of political problems, especially related to the use of tensions between superior and 

inferior groups or between the generally controlled and the minority. In the current political era, the 

strengthening of politics can potentially threaten the nation's nationalism and the pluralism of our 

people; besides, of course, in the context of elections, it can threaten the application of democratic 

principles.  

The dichotomy or division of conflicting groups that occurs is due to a lack of maturity in 

politics. The tendency to not have the same vision as a certain group is actually considered as enemies 

rather than rivals in the political world, so that fundamentally, identity issues based on ethnicity, race, 

culture, and even religion are raised. Although many political figures and elites argue that “politics 

is dynamic," issues with “identity” nuances are increasingly noticeable in politics. In fact, not a few 

people take advantage of this momentum, even though it is very clear in Article 28D of the 1945 

Constitution that every citizen has the right to equal opportunities in government. 

The heat of the temperature during the 2024 election has shaped many incidents that have 

occurred, including the spread of ideological viruses that carry violence and anti-humanity by 

utilizing a wide variety of internet-based putilizingsuch as Facebook, X, Instagram, WhatsApp, and 

others, as well as the momentum of elections that use religion in political events has the potential to 

poison citizens using tricks as well as poisoning religion itself. This is due to the lack of ethics in 

politics, even contrary to the teachings of religion itself, which becomes a fertile ground for the 

growth of the seeds of intolerance and radicalism [43]. 

The impact of identity politics on Indonesia’s future can be complex and varied. Future politics 

refers to the use or emphasis on characteristics sutilizationicity, culture, social groups, and even 

certain religions as a basis for rallying political support or influencing policy. The impact depends 

on how Indonesian leaders and society manage and direct this identity politics. In the world of 

politics, even more so when the election of leaders, whether regional heads, people's representative 
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councils, or presidents, should ideally be carried out based on the principle of elections as stated in 

Law No. 7 of 2017 concerning General Elections declare that the election is held based on the 

principles of direct, public, free, confidential, honest, and fair. Without having to look at identity in 

terms of ethnicity, race, culture, and religion, so as not to have a negative impact that results in 

division. 

4. Conclusion 

The fanaticism of the Banjar people towards the ulama has more or less influenced the 

continuity of religious identity politics in South Kalimantan, as the theory put forward by Weber 

about the type of charismatic leadership, the relationship between leadership and followers is to rely 

on matters related to spirituality. This is reflected in the various cases that occurred in South 

Kalimantan. As an area that has a population with a Muslim majority of 97%, the identity that is 

often used in politics, namely the title habaib or title owned by the descendants of Rasulullah PBUH, 

is a privilege of identity or charisma. Nevertheless, the existence of the phenomenon of identity 

politics is inseparable from the impact on the future sustainability of democracy in Indonesia, which 

leads to positive and negative things when viewed from various aspects. 

To avoid divisions in democracy as well as culture and religion due to the practice of religious 

identity politics, democracy in Indonesia is well managed by the relevant leaders and the society itself, 

and elections should ideally be held based on the election principles contained in the Election Law 

and related rules, and should not ignore ethics in politics. 

 

Author Contribution: The conceptualization and methodology of this stconceptualizationd by Dian May Syifa. 

Data collection for the original draft process was carried out collaboratively by Dian May Syifa, Rena Zulfaidah, 

and Ainul Mustofa. Dian May Syifa, Rena Zulfaidah and Muhammad Torieq Abdillah are actively involved in 

the analysis phase, ensuring a comprehensive interpretation of the findings. The revision writing and editing of 

the manuscript were jointly completed by Dian May Syifa and Muhammad Torieq Abdillah, and the final 

translation of the writing was also done by Muhammad Torieq Abdillah. All authors have read and approved 

the final paper. 

Acknowledgment: Not related. 

Conflicts of Interest: The authors declare no conflict of interest. 

 

References 

[1] M. Rizky HK, “Religion and Politics; Reconfiguring the Ontology of Political Beings in Taha 
Abdurrahman’s Thought,” Suhuf, vol. 37, no. 2, pp. 406–416, Nov. 2025, doi: 
https://doi.org/10.23917/suhuf.v37i2.12196. 

[2] F. Ghaffari, K. Faizin, A. Afif, S. S. Karimullah, and M. R. Fathony, “The Relationship Between 
Religion and Politics of Muhammad Iqbal: A Philosopical and its Relevance,” Suhuf, vol. 37, no. 1, 
pp. 123–130, May 2025, doi: https://doi.org/10.23917/suhuf.v37i1.10286. 

[3] A. Sadzali, “Hubungan Agama dan Negara di Indonesia: Polemik dan Implikasinya dalam 
Pembentukan dan Perubahan Konstitusi [The Relationship Between Religion and the State in 
Indonesia: Controversies and Their Implications for the Formation and Amendment of the 
Constitu,” Undang J. Huk., vol. 3, no. 2, pp. 341–375, 2020, doi: 
https://doi.org/10.22437/ujh.3.2.341-375. 

[4] W. R. Jati, “Agama dan Politik: Teologi Pembebasan sebagai Arena Profetisasi Agama [Religion 
and Politics: Liberation Theology as a Forum for Religious Prophecy],” Walisongo J. Penelit. Sos. 
Keagamaan, vol. 22, no. 1, pp. 133–156, 2014, doi: https://doi.org/10.21580/ws.22.1.262. 

[5] GoodStats Data, “‘Data on the Number of Religious Followers in Indonesia in 2024: Islam Has the 
Largest Followership,’ GoodStats Data.” 2026. [Online]. Available: 
https://data.goodstats.id/statistic/data-jumlah-pemeluk-agama-di-indonesia-tahun-2024-

193

https://doi.org/10.23917/suhuf.v37i2.12196
https://doi.org/10.23917/suhuf.v37i1.10286
https://doi.org/10.22437/ujh.3.2.341-375
https://doi.org/10.21580/ws.22.1.262
https://data.goodstats.id/statistic/data-jumlah-pemeluk-agama-di-indonesia-tahun-2024-islam-paling-banyak-sNxfK


ISSN 2775-2658 
 

 
 

 

 

islam-paling-banyak-sNxfK 

[6] Y. S. Lestari, “Politik Identitas di Indonesia: Antara Nasionalisme dan Agama [Identity Politics in 
Indonesia: Between Nationalism and Religion],” J. Polit. Policy, pp. 19–30, Dec. 2018, doi: 
https://doi.org/10.21776/ub.jppol.2018.001.01.2. 

[7] S. Mujab and A. Irfansyah, “Komunikasi Politik Identitas K.H. Ma’ruf Amin sebagai Strategi 
Depolarisasi Agama pada Kontestasi Demokrasi Pilpres 2019 [K.H. Ma’ruf Amin’s Identity-Based 
Political Communication as a Strategy for Religious Depolarization in the 2019 Presidential 
Electio,” War. ISKI, vol. 3, no. 01, pp. 54–66, Jun. 2020, doi: 
https://doi.org/10.25008/wartaiski.v3i01.46. 

[8] Z. Zulkarnain, “Pengaruh Fanatisme Keagamaan terhadap Perilaku Sosial [The Influence of 
Religious Fanaticism on Social Behavior],” Kontekstualita, vol. 35, no. 01, pp. 25–38, 2020, doi: 
https://doi.org/10.30631/35.1.24-38. 

[9] S. Ali, “Religious Identity Politics,” Wahana Pendidik. Sci. J., vol. 6, no. 1, pp. 22–34, 2020, doi: 
https://doi.org/10.5281/zenodo.3626733. 

[10] A. Saputro, “Agama dan Negara: Politik Identitas Menuju Pilpres 2019 [Religion and the State: 
Identity Politics Ahead of the 2019 Presidential Election],” Asketik, vol. 2, no. 2, pp. 111–120, Dec. 
2018, doi: https://doi.org/10.30762/asketik.v2i2.1074. 

[11] H. F. Anam, “Politik Identitas Islam dan Pengaruhnya Terhadap Demokrasi di Indonesia [Islamic 
Identity Politics and Its Impact on Democracy in Indonesia],” POLITEA, vol. 2, no. 2, p. 181, Oct. 
2019, doi: https://doi.org/10.21043/politea.v2i2.5953. 

[12] I. Idham and S. Amin Pranowo, “Pilkada, Politik Identitas dan Kekerasan Budaya [Local Elections, 
Identity Politics, and Cultural Violence],” J. Renaiss., vol. 5, no. 2, p. 650, Dec. 2020, doi: 
https://doi.org/10.53878/jr.v5i2.117. 

[13] I. Ruslan and K. M. Hakiki, “Politik Identitas Dan Tantangan Hubungan Antar Agama Di Indonesia 
[Identity Politics and the Challenges of Interfaith Relations in Indonesia],” Al-Adyan J. Stud. Lintas 
Agama, vol. 17, no. 2, pp. 201–222, 2022, doi: https://doi.org/10.24042/al-adyan.v17i2.14755. 

[14] O. Samosir and I. Novitasari, “Hak Politik Warga Negara dalam Cengkeraman Politik Identitas: 
Refleksi Menuju Pemilu Serentak Nasional Tahun 2024 [Citizens’ Political Rights in the Grip of 
Identity Politics: Reflections Ahead of the 2024 National Simultaneous Elections],” J. Ilmu Hukum, 
Hum. dan Polit., vol. 2, no. 3, pp. 332–346, Jun. 2022, doi: 
https://doi.org/10.38035/jihhp.v2i3.1052. 

[15] P. Mahy, R. Mitchell, J. Howe, I. Landau, and C. Sutherland, “Qualitative Fieldwork,” in The 
Cambridge Handbook of Comparative Law, 1st edn., M. Siems, P. J. Yap, and Eds, Eds., Cambridge 
University Press, 2024, pp. 113–132. doi: https://doi.org/10.1017/9781108914741.009. 

[16] A. Budianto, “Legal Research Methodology Reposition in Research on Social Science,” Int. J. 
Criminol. Sociol., vol. 9, pp. 1339–1346, Apr. 2022, doi: https://doi.org/10.6000/1929-
4409.2020.09.154. 

[17] D. Watkins, Research Methods in Law. Routledge, 2017. doi: 
https://doi.org/10.4324/9781315386669. 

[18] P. Hyangsewu and W. Lestari, “Teologi Inklusif sebagai Resolusi Konflik Agama di Era Digital 
[Inclusive Theology as a Solution to Religious Conflict in the Digital Age],” Zawiyah J. Pemikir. 
Islam, vol. 8, no. 1, p. 39, Jul. 2022, doi: https://doi.org/10.31332/zjpi.v8i1.3558. 

[19] M. H. Ilmi and M. T. Abdillah, “The Phenomenon of Mosque Politicians: A Review from the 
Perspective of Political Process Theory,” Muaʾṣarah J. Contemp. Islam. Stud., vol. 5, no. 2, pp. 75–
84, 2024, doi: https://doi.org/10.18592/msr.v5i2.11884. 

[20] A. Ranoh, Charismatic Leadership: A Theological-Ethical Examination of Sukarno’s Charismatic 
Leadership. BPK Gunung Mulia, 1999. [Online]. Available: 
https://books.google.co.id/books/about/Kepemimpinan_kharismatis.html?id=-
xkAxs7KPNwC&redir_esc=y 

[21] S. Z. M. Nor, “The Contributions and Influence of Shaykh Muhammad Arsyad al-Banjary in the 

194

https://data.goodstats.id/statistic/data-jumlah-pemeluk-agama-di-indonesia-tahun-2024-islam-paling-banyak-sNxfK
https://doi.org/10.21776/ub.jppol.2018.001.01.2
https://doi.org/10.25008/wartaiski.v3i01.46
https://doi.org/10.30631/35.1.24-38
https://doi.org/10.5281/zenodo.3626733
https://doi.org/10.30762/asketik.v2i2.1074
https://doi.org/10.21043/politea.v2i2.5953
https://doi.org/10.53878/jr.v5i2.117
https://doi.org/10.24042/al-adyan.v17i2.14755
https://doi.org/10.38035/jihhp.v2i3.1052
https://doi.org/10.1017/9781108914741.009
https://doi.org/10.6000/1929-4409.2020.09.154
https://doi.org/10.6000/1929-4409.2020.09.154
https://doi.org/10.4324/9781315386669
https://doi.org/10.31332/zjpi.v8i1.3558
https://doi.org/10.18592/msr.v5i2.11884
https://books.google.co.id/books/about/Kepemimpinan_kharismatis.html?id=-xkAxs7KPNwC&redir_esc=y
https://books.google.co.id/books/about/Kepemimpinan_kharismatis.html?id=-xkAxs7KPNwC&redir_esc=y


ISSN 2775-2658 
  

 

  

 

Field of Fiqh in the Malay World,” in The paper was presented at The International Seminar on: 
The Thought of Sheikh Muhammad Arsyad al-Banjari, di Banjarmasin, 2003. [Online]. Available: 
https://www.nu.or.id/warta/pemikiran-syekh-muhammad-arsyad-al-banjari-diseminarkan-
fvuIj 

[22] Data Unit of the Ministry of Religious Affairs, “Population by Religion.” [Online]. Available: 
https://satudata.kemenag.go.id 

[23] S. Nurdin, “Fanaticism from a Religious Psychology Perspective,” J. Suloh, vol. 1, no. 1, 2016, 
[Online]. Available: https://garuda.kemdiktisaintek.go.id/documents/detail/4105344 

[24] Hidayatullah, “Religious Fanaticism in the Quran (A Thematic Study of Surah Al-An’am).” Skripsi, 
UIN Sunan Ampel Surabaya, 2019. [Online]. Available: 
http://digilib.uinsa.ac.id/29450/1/Muchammad Syarif Hidayatullah_E93215146.pdf 

[25] M. Misbah and J. Jubaedah, “Fanatisme dalam Praktik Pendidikan Islam [Fanaticism in Islamic 
Education],” Insa.  J. Pemikir. Altern. Kependidikan, vol. 26, no. 1, pp. 51–64, Aug. 2021, doi: 
https://doi.org/10.24090/insania.v26i1.4825. 

[26] S. Kurdi, I. A. Alamudi, and M. Syafiq, “Fenomena Habib terhadap Publik dalam Teologi dan 
Sosiologi [The Phenomenon of the Habib in Public Perception from A Theological and 
Sociological Perspective],” J. Ilm. Sosiol. Agama, vol. 7, no. 2, p. 1, Oct. 2024, doi: 
https://doi.org/10.30829/jisa.v7i2.20111. 

[27] M. M. Sadewa, M. A. Budiman, and M. Mairijani, “Hubungan Antara Religiusitas dan Kesejahteraan 
pada Masyarakat Banjar, Kalimantan Selatan [The Relationship Between Religiosity and Well-
being in the Banjar Community, South Kalimantan],” At-Taradhi J. Stud. Ekon., vol. 6, no. 2, pp. 
207–218, 2016, [Online]. Available: https://jurnal.uin-
antasari.ac.id/index.php/taradhi/article/view/721 

[28] Kanal Kalimantan, “‘These Are the Four Senators from South Kalimantan for the 2024–2029 DPD 
RI’, Kanal Kalimantan.” [Online]. Available: https://www.kanalkalimantan.com/ini-empat-
senator-dpd-ri-2024-2029-asal-kalsel/ 

[29] Kanal Kalimantan, “11 Members of the Indonesian House of Representatives from South 
Kalimantan Officially Sworn In: Here Are Their Names and Political Affiliations, Kanal 
Kalimantan.” [Online]. Available: https://www.kanalkalimantan.com/11-anggota-dpr-ri-dari-
kalsel-resmi-dilantik-ini-nama-dan-asal-partai/ 

[30] Z. Alkatiri and N. A. Karim Hayaze, “Critical Literature Study on Habaib Identity in the 
constellation of Islamic studies in Indonesia from the colonial period to the present,” Cogent Arts 
Humanit., vol. 9, no. 1, p. 2096286, Dec. 2022, doi: 
https://doi.org/10.1080/23311983.2022.2096286. 

[31] N. Wigati, “The Banjar Sultanate and its Contribution to the Islamic Legal System in Indonesia,” 
Al-Hikmah J. Stud. Agama-Agama, vol. 11, no. 1, pp. 1–14, 2025, [Online]. Available: 
https://journal.um-surabaya.ac.id/Ah/article/view/23653 

[32] M. Wahdini, “The Narrative of Political Religiosity: Strategies of the South Kalimantan 
Gubernatorial Candidates in the 2020 Regional Elections,” vol. 10, no. 1. pp. 99–108, 2023. 
[Online]. Available: https://garuda.kemdiktisaintek.go.id/documents/detail/3562530 

[33] A. N. Rosyan and E. Prasojo, “Pemilihan Umum dan Budaya Patronase: Mahalnya Biaya Politik di 
Tengah Berkembangnya Sistem Meritokrasi [General Elections and the Culture of Patronage: The 
High Cost of Politics Amid the Rise of a Meritocratic System],” Publikauma  J. Adm. Publik Univ. 
Medan Area, vol. 12, no. 1, Jun. 2024, doi: https://doi.org/10.31289/publika.v12i1.11791. 

[34] Z. Muttaqin, “Historisitas, Setting Sosial, Politik, dan Kakakter Hukum Islam di Kalimantan 
Selatan [Historical Context, Social and Political Setting, and the Nature of Islamic Law in South 
Kalimantan],” Al-Banjari  J. Ilm. Ilmu-Ilmu Keislam., vol. 19, no. 2, p. 287, Dec. 2020, doi: 
https://doi.org/10.18592/al-banjari.v19i2.3824. 

[35] J. R. Lewis and I. B. Tollefsen, The Oxford Handbook of New Religious Movements, vol. II. Oxford 
University Press, 2008. doi: https://doi.org/10.1093/oxfordhb/9780195369649.001.0001. 

[36] X. Marquez, “Charismatic Authority and Democratic Legitimation,” SSRN Electron. J., vol. 26, p. 

195

https://www.nu.or.id/warta/pemikiran-syekh-muhammad-arsyad-al-banjari-diseminarkan-fvuIj
https://www.nu.or.id/warta/pemikiran-syekh-muhammad-arsyad-al-banjari-diseminarkan-fvuIj
https://satudata.kemenag.go.id/
https://garuda.kemdiktisaintek.go.id/documents/detail/4105344
http://digilib.uinsa.ac.id/29450/1/Muchammad%20Syarif%20Hidayatullah_E93215146.pdf
https://doi.org/10.24090/insania.v26i1.4825
https://doi.org/10.30829/jisa.v7i2.20111
https://jurnal.uin-antasari.ac.id/index.php/taradhi/article/view/721
https://jurnal.uin-antasari.ac.id/index.php/taradhi/article/view/721
https://www.kanalkalimantan.com/ini-empat-senator-dpd-ri-2024-2029-asal-kalsel/
https://www.kanalkalimantan.com/ini-empat-senator-dpd-ri-2024-2029-asal-kalsel/
https://www.kanalkalimantan.com/11-anggota-dpr-ri-dari-kalsel-resmi-dilantik-ini-nama-dan-asal-partai/
https://www.kanalkalimantan.com/11-anggota-dpr-ri-dari-kalsel-resmi-dilantik-ini-nama-dan-asal-partai/
https://doi.org/10.1080/23311983.2022.2096286
https://journal.um-surabaya.ac.id/Ah/article/view/23653
https://garuda.kemdiktisaintek.go.id/documents/detail/3562530
https://doi.org/10.31289/publika.v12i1.11791
https://doi.org/10.18592/al-banjari.v19i2.3824
https://doi.org/10.1093/oxfordhb/9780195369649.001.0001


ISSN 2775-2658 
 

 
 

 

 

3099142, 2016, doi: https://doi.org/10.2139/ssrn.3099142. 

[37] I. Chalmers, “The Islamization of Southern Kalimantan: Sufi Spiritualism, Ethnic Identity, Political 
Activism,” Stud. Islam., vol. 14, no. 3, Jan. 1970, doi: https://doi.org/10.15408/sdi.v14i3.542. 

[38] M. Hawkins, “Becoming Banjar,” Asia Pacific J. Anthropol., vol. 1, no. 1, pp. 24–36, Jan. 2000, doi: 
https://doi.org/10.1080/14442210010001705830. 

[39] L. M. Alcoff and S. P. Mohanty, “Reconsidering Identity Politics: An Introduction,” in Identity 
Politics Reconsidered, L. M. A. Identity Politics Reconsidered, M. Hames-García, S. P. Mohanty, P. 
M. L. Moya, and Eds, Eds., New York: Palgrave Macmillan US, 2006, pp. 1–9. doi: 
https://doi.org/10.1057/9781403983398_1. 

[40] M. Kosandi, “Identity Politics in Transition: Political Islam and Democracy in South Kalimantan’,” 
Proc. 2th Int. Multidiscip. Conf. 2016, vol. 1, no. 1, 2016, [Online]. Available: 
https://jurnal.umj.ac.id/index.php/IMC/article/view/1308 

[41] J. Breuilly, “Max Weber, charisma and nationalist leadership,” Nations Natl., vol. 17, no. 3, pp. 
477–499, Jul. 2011, doi: https://doi.org/10.1111/j.1469-8129.2011.00487.x. 

[42] A. Supratikno, “Politik Identitas Dikaji dari Perspektif Sosio-Historis Pembentukan Identitas 
Nasional Indonesia [Identity Politics Examined from a Socio-Historical Perspective on the 
Formation of Indonesian National Identity],” J. Sosiol. Agama dan Teol. Indones., vol. 1, no. 1, pp. 
1–22, Jul. 2023, doi: https://doi.org/10.24246/sami.vol1i1pp1-22. 

[43] J. Indrawan, R. Rahmawati, A. Ilmar, and P. Yuliandri, “The Threat of Identity Politics to the 2024 
General Election,” Al Qisthas J. Law Polit., vol. 14, no. 1, pp. 31–55, 2023, [Online]. Available: 
https://jurnal.uinbanten.ac.id/index.php/alqisthas/article/view/8214 

 

196

https://doi.org/10.2139/ssrn.3099142
https://doi.org/10.15408/sdi.v14i3.542
https://doi.org/10.1080/14442210010001705830
https://doi.org/10.1057/9781403983398_1
https://jurnal.umj.ac.id/index.php/IMC/article/view/1308
https://doi.org/10.1111/j.1469-8129.2011.00487.x
https://doi.org/10.24246/sami.vol1i1pp1-22
https://jurnal.uinbanten.ac.id/index.php/alqisthas/article/view/8214

