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Abstract. This research aimed to discover the meaning of the Majelis Taklim for upper-middle-class worshipers and how simulacra-simulation and hyperreality processes occur in the Salafi Majelis Taklim. This research was a qualitative descriptive study which explored data exploring data through participatory observation, in-depth interviews, and documentation. The data was analysed by Miles and Huberman's analysis through three related sub-processes, namely data reduction, data display, and conclusion drawing/verification. Jean Baudrillard’s simulation-simulacra theory was used as the primary research framework. The results of data analysis revealed that (1) Majelis Taklim became a mean of hijrah for the worshippers. The hijrah referred here is the conversion from non-Salafi to a Salafi movement, which an ideology that Muslims must return to the Qur'an and the Sunnah of the Apostles to become more religious, to increase social piety, and to stay away from restrictions (usury, photos, polytheistic acts, etc.); (2) Majelis Taklim with the support of the media became a simulacrum for the simulation process which ultimately led to hyperreality, especially the practice of signs consumption (fashion, worship groups); and (3) that hyperreality occurred in religious life.  
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INTRODUCTION
Reality shows that Majelis Taklim is widely organised in major cities. In Surabaya, many Majelis Taklim are held in various 'elite' communities and are followed by Muslim women (Muslimah) who, based on their appearance, appear to be from the ‘middle class.’ These phenomena revealed the significant interest of Indonesian Muslims to do hijrah that leads to more religious life (Lyansari, 2019). There are various reasons to join ‘pengajian’ or Quran recitation activities in the Majelis Taklim. Joining Majelis Taklim is expected to change the meaning of life and culture as well as to become individuals who distance themselves from bad behaviour and embrace more Islamic lifestyles (Braam, 2017Gawad et al., 2017; 
; Fajriani and Sugandi, 2019). For the general community, the presence of Majelis Taklim may be beneficial because it can increase religious knowledge and beliefs that encourage improvements in religious life practices in the community, as a mean of friendship among the members, as well as promote awareness and welfare for worshipers and surrounding communities. Currently, the development of Quran recitation by Majelis Taklim has become a necessity for the community, both in rural and urban areas, whether organised by individuals, institutions, or certain groups (El-Menouar, 2014; Koenig et al., 2015; Elbasani, 2016; Chaplin, 2018a).
An interesting study revealed that women or mother members of the Majelis Taklim were more dominant than men or fathers. The following data from kemenag.go.id in 2019 explained such a phenomenon:

Table 1.
	Gender
	Total Member
	Percentage

	Men
	4,002,434
	41.4%

	Women
	5,667,838
	58.6%

	Total
	9,670,272
	100%


Source: kemenag.go.id, 2019
Therefore, Majelis Taklim is often associated with women. In consequence, the function of the Majelis Taklim also is transforming nowadays, including being an institution for women ‘empowerment as well as improving religious life (Brigaitis 2005; Winn, 2012; Abaza, 2004; dan Geilsdorf and Menzfeld, 2017). 
More specifically, researches by Gawad et al., (2017); Braam, (2017); Tolsma (2008); Koenig et al., (2015); Fajriani and Sugandi, (2019), revealed that the purpose of Majelis Taklim has shifted from merely a religious education institution to a facility for women to develop their roles in the public sector, especially in the religious, social sector.  
The phenomenon regarding the importance of images in Quran recitation activities began from the developments of gathering activities which resulted in the shift of activity into hyperreality. This phenomenon is in line with research conducted by Rachmawati, (2015) and Astuti (2015), which revealed that the current Quran recitation activities have begun to shift from self-actualisation to hyperreality. Jean Baudrillard's theory identified this phenomenon as simulacra, which means a phenomenon in modern society or reality that has been replaced by a simulation of reality, which is only represented by symbols and signs. Simulacra has been used as a way to meet the consumer community’s need for signs. Because the society has been flooded with available images and information, the simulation has made image to be the most desirable and considered commodity in postmodern society’s culture (Piliang, 2010). Alam et al., (2011) and Rofhani, (2017), clarified that consumerism was also prevalent in the Quran recitation activities carried out by women, primarily middle-class modern women. They tend to be rational in perceiving religion and prefer a more ‘educated’ religious material, especially to deepen their religious knowledge. 

Rofhani (2017) conducted similar research on Muslim middle class in relation to Muslim fashion. Similar phenomena also occurred in Germany  (Damir-Geilsdorf and Menzfeld, 2017); Koenig et al., (2015). All studies concluded that hijab practices among urban Indonesian Muslims are not only part of personal religious identity, but is also a symbol of modern Indonesian urban society. Many urban Muslim women proudly wear hijab, which  Brouwer, (2004) and Hassim, (2014) ) concluded to have started with students and middle-class Indonesians. Fajriani and Sugandi, (2019);  Chaplin, (2018); and Rofhani, (2017), researches revealed that in relation to religious movements, women tend to be more active than men. It prompted the emergence of ‘elite’ women's Quran recitation groups. If we look closely at this phenomenon, today, ‘elite’ women's recitation groups are increasing in Surabaya. They are being organised by individuals or groups according to their affiliates, for example, those conducted by the Salafi (Chaplin, 2018a) even though they are considered a minority group (Miichi, 2019). 
This research used relevant Baudrillard theories, such as consumption, simulacra, simulation, and hyperreality, to explore and analyse the simulacra problem in Majelis Taklim Surabaya. Baudrillard used the term ‘simulation’ to explain and support his main ideas: the simulation world is a world formed by various random sign and code relations without explicit references. This relationship involves real signs (facts) as well as pseudo signs (images) formed through reproduction processes. Baudrillard used simulation to explain the relations of production, communication and consumption in western societies characterised by overproduction, and over communication channelled through mass media, advertising, fashion, supermarkets, the entertainment industry, spiritual tourism and so on. Meanwhile, the simulacrum is a space where a simulation occurs or an imitation where the simulation is more real than the simulation itself. Simulacra is not interchangeable with reality, but it is continuously exchanging with itself in an unbroken circle that does not need a reference. According to Baudrillard, simulations implicitly refer to the space and experience of the whole life in the world of simulation in the latest western capitalism or post-industrial societies consumer. Hyperreality is the result or effect of simulation. While simulation is a mental process or strategy, hyperreality is a concept used several postmodern thoughts referring to “more real than real” which runs their world to construct reality. The process objects reproduction in society is seen to have produced artificial realities (Baudrillard, 1976; Baudrillard, 1983; Akhavan et al., 2018; Astuti, 2015; Rachmawati, 2015)
Various similar researches have been conducted on Majelis Taklim by Rofhani, (2017); Winn, (2012); Abaza, (2014); Sophia, (2014); Astuti, (2015); Rachmawati, (2015). Meanwhile, Rofhani, (2017); Hamdanah, (2018); Fajriani and Sugandi, (2019), have conducted researches on simulacra-simulations. However, there has been no Indonesian research on Simulacra at the Majelis Taklim from Jean Baudrillard perspectives. Therefore, this article contributed to the study of simulacra-simulations in Majelis Taklim, especially the Salafi group attended by upper-middle-class women. This research also contributed to the novelty of Jean Baudrillard's theory used to analyse Majelis Taklim. 
RESEARCH METHODS
This research was a qualitative research using a qualitative descriptive approach. Qualitative research explains how researchers capture the meaning of activities and study these activities from various perspectives  (Neuman, 2003). The research was focused on Surabaya City because it is the second-largest city in Indonesia. It is also considered a religious city with a growing number of middle classes Muslim population.  Consequently, the number of Majelis Taklim in Surabaya continues to increase, making it ranks first in the number of Majelis Taklim in East Java. 

The data of the study were collected primarily through in-depth and open interviews as well as participant observation conducted from early October 2019 until end of January 2020. The members of Majelis Taklim JN Surabaya could be considered diverse based on (1) age; (2) appearance - primarily Muslim fashion; and (3) management positions. In terms of age, worshippers ranged from 23 years old to 68 years old. The group could be categorised into the following age group: 25 - 35 years (10%); 35-50 years (60%); 50 - 60 years (10%); 60 years and over (20%). It is worth noting that the age group was not based on real data of the members but based on the statement from ‘core management,’ those who have joined the Majelis Taklim JN Surabaya from the beginning. Therefore, the data was assumed to be accurate. The worshippers’ appearance could be categorised based on the type of Muslim clothing worn. We grouped them into two categories:  those who wear Syari Muslim clothing without hijab and those with hijab. Based on the management position, there were ‘core management’ and regular worshipers. 

The categorisations of the worshippers were the basis from which researches determined the informants for each of these groups. The number of each group was not determined, but sampling was done using the snowball sampling technique. That is, when the data collected is sufficient and reaches a point where there is no additional new data, the interview is concluded. 

From the results of the grouping, researches obtained the following informants: 5 core administrators, 23 regular worshippers, 2 religious teachers (Ustaz), and 1 observer or lecturer which make up a total of 31 informants. To further support the acquisition of research data, researchers conducted a documentation study. Therefore, the perspective and nature of the data made this study a qualitative study. The analysis technique was divided into three components, namely data reduction, data display, and conclusion drawing/verification, as stated by Miles dan Huberman, (2014).

RESULTS AND DISCUSSION
Majelis Taklim as a tool for Hijrah 
Today, the meaning of hijrah has developed and become more diverse. It is no longer seen as a reflection of the history Prophet Muhammad’s migration from Mecca to Medina to save Islamic da'wah from the attacks of the Quraysh infidels. Today, hijrah emphasis the migration of a life that was far from Allah SWT to become a life that is close to Allah SWT. Hijrah covers all life aspects, including the heart, mind, behaviour, practices, and appearance. Hijrah is only intended to Allah; the intention of doing must be because of Him, not because of others (humans/things). This movement is believed to make one become individual who obeys Allah. The essence of hijrah is a hijrah of faith and the growth of good in oneself, that is, migrating from immoral activities towards obedience to the commands of Allah SWT (Bhatt, 2014; 
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Essentially, hijrah means “leaving” and “changing to be better” which can be done individually or collectively. Hijrah is also translated as an act of moving places because of the want for a better life and avoiding disturbances and threats. Hijrah has certain connotations, including lifestyle changes marked by leaving things prohibited by Sharia teaching followed by positive changes in spiritual attitudes (Akhavan et al., 2018; Elbasani, 2016; Damir-Geilsdorf et al., 2019). 

What initially triggered awareness of Hijrah among the members of the Majelis Taklim JN was information gained from the media, YouTube, among others. They either downloaded YouTube video themselves or received it through WhatsApp groups. The spread of such ‘ideology’ is to form a complete Muslim identity. Media propaganda is an innovation in the spread of Islam. Along with Karim & Hasan; (2007); Hassim (2014) and  Bhatt, (2014), reported that the media enabled the Ustaz to disseminate their dawah and at the same tame made it easier for the mad'u (receivers of dawah) to access material despite time and location. The use of the internet as dawah media is both an opportunity and a challenge. Muslims must be able to master and take advantage of developments in information technology, encouraged by some of the other worshipers who were initially introduced through the media. The position of YouTube as entertainment media has now shifted into a medium for Islamic dawah content that guides worshippers to hijrah.
The current study conducted in Majelis Taklim JN also found that hijrah was interpreted as a step towards changing and placing individuals who are experiencing Islamic hijrah towards a better-directed purpose of life. This step was taken by doing various activities such as joining Islamic religious studies, dressing according to Sharia law, following Islamic attitudes, and so on. Hijrah inspires worshippers to conduct more meaningful lives, only hope for the blessing of God Almighty, and hoping for eternal life in heaven. For worshipers in Majelis Taklim JN Surabaya, people are undergoing hijrah are given sustenance in their activities, forgiveness of all mistakes, their degrees are exalted by God, guaranteed to go to heaven, obtains excellent victories, and the full blessings from God.
Hijrah as an ideology, values, ​​and beliefs of Majelis Taklim JN was also supported by Brigaitis’ research (2005) which stated Quran recitation activities or Majelis Taklim is a social capital in understanding Islamic ​​and local communities’ values where they are used to interpret Islamic values ​​with justice as the underlying premise in Islamic education. Thus, a more just system could be established. In principle, Islamic teachings are believed to be a source of inspiration for its followers’ view of the world and the afterlife. Worshippers in Majelis Taklim JN Surabaya exhibited a change of behaviour in accordance with the promised ideals, which in the process, change into identity construction. According to Baudrillard (1983), identity construction is labelling of oneself primarily associated with the reflection of the environment or groups. In the world of simulation, a person's identity is no longer determined by oneself and from within. Instead, identity is more determined by the construction of signs, images and codes that form a mirror of how an individual understands themselves and their relationships with others. Furthermore, the construction of identity will also be influenced by economics, political, social and cultural factors, all of which are governed by the logic of this simulation in which codes and models determine how one must act and perceive the environment.

Furthermore, Majelis Taklim JN is a Salafi Sunnah Study Institution. Therefore, the use of Shari hijab an identity that is uniquely theirs. When worshippers happen to wear conservative Muslim clothing such as a long blouse or robe and long pants and hijab covering the chest area, they are considered an “alien” and are often identified as new people. Usually, worshippers who wear such outfits would be questioned by others who are sitting nearby. The hijab worn by the worshippers, besides being fashionable, was also expensive. Some of the brands that are often spotted in their activities include “Si-sa,” “by Oky,” “Jawhara Syar'i,” and other brands. Some even wore Dian Pelangi’s designer pieces which might be priced more than 1 million IDR. Based on Baudrillard's view (1983), fashion is one of the best ways in which capitalism exhibit cultural inequality and social discrimination. As Wilson pointed out, capitalism serves as a mask of the permanent nature of domination under capitalism. This statement was supported by Hassim, (2014); Elbasani, (2016) dan Chaplin, (2018) who synthesised that hijab fashion is related to modernity, self-identity, and social class. As a commodity, hijab is not merely the implementation of obedience but contains codes and signs of a social class. 

The facts above show that fashion behaviour forms one’s identity, as observed in Majelis Taklim JN Surabaya. The fashion was in the form of bags, hijab and Islamic dress identified as a construct of self that must be owned by every member of the group. Consumption is a style of thinking and acting by humans in interpreting the needs and as adjustments to the environment around them. The problem that may arise after the articulation of the meaning of consumption itself is the ideological construction and practice of each individual or society group.
According to McGuigan, cultural populism is an intellectual assumption made by several popular culture students that people's experiences and symbolic practices are more analytically or politically relevant than the culture. Ironically, populism represents a reflection of elitism, and as such, shows critical failures. Fundamentally, populism is an exaggerated reaction to the elitism theories of popular culture. Another problem is how populism provides an adequate explanation of consumption by including it in theoretical debates on popular culture. There is already a tendency in a series of critical feedbacks arguing that populism is equal to consumption. Thus, any attempt to understand the role of consumption in determining forms of popular culture began to be considered as another example of populism and was therefore omitted. Forms of popular culture are consumed by the public, the reasons of consumption and the difficulty in predicting the exact pattern make consumption of popular culture a critical issue both theoretically and empirically (Strinati, 2010; Koenig et al., 2015).

In its development, Majelis Taklim JN Surabaya was found to have utilised social media and information technology to keep up with the needs of the worshippers. Social media has several functions in Majelis Taklim JN Surabaya. Among which was the need of the members to communicate outside the time of Quran recitation activities as well as other needs. To accommodate these interests, WhatsApp groups for the members called “M.T. JN” were created. There were four WhatsApp groups called MT JN 1 to MT JN 4. Other than through WhatsApp groups, the members also communicate and disseminate their teaching through YouTube. To expand their preaching mission through YouTube, the management board of Majelis Taklim JN Surabaya first handed out information (schedules and such) on various activities, including the Quran recitation activities, through their WhatsApp. From the WhatsApp group, information containing the discussion theme for the meetings, the name of the speaker or cleric, and places or YouTube our Facebook streaming links were disseminated through flyers.
The themes discussed were mostly current issues, including the Coronavirus. The poster or flyer mentioned that in addition to YouTube, Majelis Taklim JN Surabaya also utilised Facebook and Telegram for Dawah purposes. Other than an interesting and up to date theme, the messages conveyed by the Ustaz during their meetings were memorialised in quotes to remind the members (in particular) of the activities’ results and to provide a religious point of view regarding the Coronavirus to the general public.

Besides making quotes out of the materials preached by the Ustaz to as a reminder of the teachings and studies, the Majelis Taklim JN Surabaya also owns a Facebook fan page to capture materials that need extra attention and beneficial for members’ lives and the general society. The Facebook fan page is also commonly used for online studies through streaming to reach inferential coverage. 

After further study, the fan page is a collection of as-sunnah studies, where the Majelis Taklim JN Surabaya is the most significant contributor to the study in terms of video study material. Therefore, it can be interpreted that the dawah strategy that is currently developing rapidly through online media (WA, Facebook, and telegram) has become a tool for members of Majelis Taklim JN Surabaya or outside communities in the hijrah process. Social media is the right tool and strategy in building dawah networks. One of them is to develop the dawah network to take advantage of the development of global connections. This system is one alternative media for dawah. The advantages that can be obtained by utilising the internet network, among others, strengthen the fabric of brotherhood, provide information in a short time (social aspects), become an arena of discussion about the development of Islam (religious aspects), and develop Science and Technology (aspects of science).
Researches by Hosseini et al., (2014); Bhatt (2014); Astuti (2015); Rachmawati (2015), explained that the use of social networking media for propaganda media does not mean leaving conventional media that has been passed down from generation to generation. Conventional media is still used, but Majelis Taklim and preachers have to move forward and take advantage of social media that are the current trend as a medium to convey dawah. The Majelis Taklim and preachers should not be technologically illiterate. They must be able to adapt to the technology, including social networking media. Abaza, (2014) and Zulfikar, (2017) also explained that social media as a means of dawah provides or shares information in the form of advice, knowledge, aphorisms, verses of the Qur'an and its interpretations, video lectures and everything related to Islamic dawah. Obtaining information regarding Islamic dawah is expected to be insightful, increase knowledge, raise one's awareness and eventually help one to behave accordingly. 

The presence of simulations is not without process. There are several other stages of manipulation of reality in accordance with the changing times. The place where the process is manipulated is called simulacra. According to Jean Baudrillard, there are three levels of simulacra, counterfeit, production, and the simulation stage (simulation). Counterfeit is a period where reality is still original, and the sign does not precede reality. This is still seen as a harmonious and optimistic reality because false and true reality can still be identified. The imitation process, where the form of reality into other media, can also be clearly distinguished through simple thinking. For example, one can distinguish between the original reality between a mountain painting that resembles the original and the mountain itself. The counterfeit stage lasted from the Renaissance to the industrial reformation era. In the counterfeit stage, signs began to appear during the industrial reformation era—one of the biggest influences in fashion. In the past, fashion was not recognised because all classes could access it, but since the bourgeoisie began practising fashion signs, it began to spread to the public. Signs that are present today are considered to be emancipatory in the social order  (Baudrillard, 1976; Baudrillard, 1983; Noor, 2015; Sari & Riso, 2017; Pisani & Buehler, 2017).

Simulacra-Simulations and Hyperreality Space
The role of an Ustaz is the key to success in religious understanding in the Majelis Taklim JN. The Ustaz at the Majelis Taklim of JN Surabaya was believed as an intelligent, broad-minded, IT literate and pleasant personality. He conveyed his messages in an enjoyable and calming way. This is consistent with the Salafi’s view on Ustaz:  they are considered to be the backrest of the people, a place to ask for advice and guidance. If there were no Ustaz, humans would have fools as role models. They might have seemed to be devoted, but no knowledge and nor proper understanding.  

Ustaz conveyed his message with firm gestures, pleasant facial expressions. This affected the psychological condition of pilgrims. More profound observations revealed that the Ustaz was also more inclined to explore the emotional, irrational, mystical, and magical dimensions of the past spirits of the worshipers in the Majelis Taklim JN Surabaya. This message also influenced the religious ideology of the worshippers. The messages delivered by the cleric was full of peace, the voice of the cleric was good, so the message conveyed made worshippers feel comfortable and always want to take part in the study at Majelis Taklim JN Surabaya. This feeling of always wanting to be involved because of the authority and figure of the cleric. Ustadz at the Taklim Assembly of JN had proper and straightforward communication techniques in delivering messages during the study. Based on observations of study activities at the Majelis Taklim JN Surabaya, the authors considered that the delivery of the material was persuasive. That is, Ustadz influenced the opinions, attitudes and actions of worshippers by psychological manipulations so that the study participants or pilgrims act on their own free will without any coercion from outside.

Piliang, in his book entitled The Folded World, argued that the methods of delivery are classified as psychical time-space condensation. The folding of space-time, compaction of action, miniaturisation of the world, and compression of symbols have direct or indirect effects on the supernatural world. They were summarising distance-time that did not change perceptions of far/near, fast/slow, which is now undergoing a fundamental change. The far one can now be felt as close, and the past can now be felt in the present. Conversely, those who are close can now become psychologically distant. Likewise, with the summation of the world into the form of reality, media can change the human view of real/fantasy, original/copy, reality/simulation.

Based on the Baudrillard space theory, the reality that had been built by the Taklim Assembly was considered to be in the simulacra space. Simulacra is a real space that is full of reduplication and recycling processes of different aspects of life in the same dimension of space and time. According to Piliang, in this simulacra space, one can no longer be recognised the original and false, what is the result, what is the production, what is the subject, and what is the object. This simulacra space allows one to explore real and pseudo-real-time dimensions, produce, engineer, simulate everything to the furthest limits. 

Pada akhirnya prinsip-prinsip realitas itu sendiri telah dilampaui, dan digantikan oleh subtitusi-subtitusi, yang diciptakan secara  artifisial lewat  bantuan ilmu pengetahuan, teknologi dan seni  mutakhir, dan telah menggantikan  asumsi-asumsi  konvensional  yang nyata.  Kondisi seperti itu disebut dengan kondisi postrealitas. Pembahasan mengenai kondisi    postrealitas tidak dapat dilepaskan dari berbagai konsep dan terminologi yang membangunnya, seperti simulakra, simulasi, dan hiperealitas dari (Baudrillard, 2000). Simulakra/simulakrum bukanlah kata lain dari simulasi. Meskipun semua simulasi adalah simulakra, akan tetapi tidak semua simulakra/simulakrum adalah simulasi. Menurut Baudrillard (2000) simulasi adalah simulakrum dalam bentuknya yang khusus. Simulasi merupakan perkembangan selanjutnya dari tahap awal simulakra.    Adapun simulakra tahap awal secara eksplisit hanya sebatas meniru, mengopi dan menduplikasi sebagai modelnya. Dalam era simulasi, realitas tidak memiliki eksistensi. Menurut Baudrillard, realitas telah melebur menjadi satu dengan tanda, citra model-model reproduksi tidak mungkin lagi menemukan referensi yang real, membuat pembedaan antara representasi dan realitas, citra dan kenyataan, tanda dan ide, serta antara semu dan yang nyata, yang ada hanyalah campur aduk di antara semuanya.

Baudrillard, (2000) dengan gagasan simulasinya dapat dilihat suatu efek tingkat kesadaran masyarakat semakin  berkurang  terhadap  apa  yang “real”  akibat  imaji  yang  disajikan  media.  Setiap individu akan termediasi yang disebut sebagai Baudrillard sebagai “ecstasy of communication”, “karena”, “hidup” di dalam layar komputer dan bahkan menjadi bagiannya. Menurut Bell dalam suatu ruang artifisial proses simulasi itu terjadi akibat perkembangan teknologi komunikasi dan media baru dapat menyebabkan individu semakin menjauhkan realitas, menciptakan dunia baru yaitu dunia virtual.

Disamping warisan-warisan spiritualitas primordial atau purbakala, perkembangan teknologi mutakhir- khususnya teknologi cyberspace sumber baru spiritualitas posmodernisme. Perkembangan cyberspace telah membuka jalan bagi redefinisi dari apa yang disebut sebagai spirit dan spiritualitas. Ada optimisme yang berkembang di kalangan cyberist, bahwa informasi atau elektronika digital tidak lain bentuk baru spirit, menggantikan spirit sebagai sebuah istilah yang selalu dikaitkan dengan Tuhan.

Teknologi cyberspace yang merupakan sumber baru spiritualitas posmodernisme juga diadopsi oleh Majelis Taklim JN Surabaya. Teknologi ini utamanya digunakan pada saat penyampaian materi, yakni sebagai sumber belajar yang menyediakan yang menyediakan beberapa materi yang mana penggunaan materi dan penyampaian dalam pengajian dengan jemaah disampaikan melalui penggunaan teknologi seperti media sosial dan aplikasi berbasis android. Posmodernisme berwujud teknologi ini membuat para jemaah menyelami ilmu dalam dunia maya yang menggantikan spirit atribut-atribut yang berlaku berupa pengalaman faktual (meskipun tidak material), sehingga pemahaman yang disampaikan dapat diterima dengan seutuhnya, tanpa mengendalikan dunia yang tampak atau pertemuan-pertemuan di Majelis Taklim JN Surabaya. 

Satu hal yang dikonsepkan oleh Baudrillard (1976) dengan simulacra yang menyatakan bahwa semua sistem, semua hal yang ada merupakan kehampaan. Tidak ada apa pun kecuali kepura-puraan yang sangat besar, gigantic simulacrum. Bukan berarti tidak nyata, tetapi hanya merupakan simulasi atau kepura-puraan. Seperti sebuah peta yang dibuat sebagai tiruan dari suatu wilayah. Peta dibuat dan digunakan sedemikian rupa, dianggap sebagai wilayah yang sesungguhnya. Baudrillard melihat bahwa segala sesuatu yang terjadi hanya seperti sebuah peta. 

Sebagai simulacra, majelis taklim yang terkenal dengan kepedulian sosial atau bakti sosialnya, majelis taklim JN dapat dilihat sebagai sebuah peristiwa perkembangan keagamaan yang dapat dimengerti apabila kita memahami konteksnya. Konteks merupakan segala hal yang melingkupi terjadinya sebuah peristiwa. Seperti penggunaan Bahasa arab sebagai Bahasa yang sudah biasa atau membudaya di kelompok tersebut. Bahkan beberapa orang menjelaskan suatu hal yang wajar dalam majelis taklim menggunakan Bahasa arab dalam berkomunikasi. Ketidaksadaran dalam penggunaan Bahasa arab sebagai Bahasa aktifitas pada kelompok tersebut mrupakan salah satu bentuk dari proses simulacra yang terjadi di majelis taklim. Baudrillard menulis tentang dunia yang dikontruksi dari model atau simulacra, yang tidak merujuk atau mendasarkan diri pada “realitas” apa pun, selain dirinya sendiri.  
Baudrillard mendapatkan bahwa zaman kode atau simulacra mulai memasuki jaringan sosial. Salah satu gejalanya adalah runtuhnya hal-hal yang saling berlawanan dan “segala sesuatu menjadi tidak pasti”: yang cantik dan buruk dalam mode, kiri dan kanan dalam politik, benar dan salah dalam media, yang berguna dan tidak berguna dalam tataran objek, alam dan kultur. Di dalam zaman ini semua bisa menjadi saling dipertukarkan.

Berkaitan dengan perkembangan media saat ini, Heidegger menjelaskan bahwa dunia media saat ini dibangun oleh citra. Dalam bukunya “The Age of the World Picture”, Heidegger melihat bahwa berkembangbiaknya citra di sekeliling kita, maka dunia tempat kita hidup pada akhirnya berubah wujud menjadi tidak lebih dari ontologia citraan. Kita dikitari dan dikurung oleh citra-citraan (foto, majalah, televisi, film, komputer, internet), dan citraan-citraan tersebut menjadi cermin tempat kita berkaca, tempat kita mencari eksistensi diri kita. Kini seakan televisi, komputer, internet telah mengambil alih fungsi pengelihatan kita, dan membentuk realitas dengan bahasanya sendiri (Chaplin, 2018b). 

Media terutama media massa adalah agen kebudayaan yang penting, mekanisme kerja media telah mengelola fakta menjadi berita yang memang telah diharapkan, media bukan hanya mempresentasikan realitas, ia juga memproduksinya. Bila berita adalah fakta plus makna, maka media telah mengubah fakta menjadi fakta yang lebih kuat daya persuasinya kepada masyarakat. Mereka merekayasa citra dari bahan data fakta ini secara kreatif menjadi citra yang kaya pesan, kenikmatan dan makna.

 At the Majelis Taklim JN in Surabaya, the method of Ustadz communication, the environment and the material presented tended to make worshipers enjoy it in abstract religious spaces formed in the analogy of the Godhead. In the book “The Folded World,” Piliang explained that this state is included in the loss of consciousness that fuses with higher awareness, namely awareness of the existence of God. Thus, worshipers often told their stories while crying when they remember the sinful behaviour they have committed. Primarily if in the past worshippers had worked in conventional banks that use the concept of usury. Some worshipers shared their anxiety about their past and cried while praying and worshipping. Pilgrims can right and pay for their mistakes in the past by participating in social care through social service activities organised by the Majelis Taklim JN Surabaya. 

Majelis Taklim JN Surabaya disseminated member communication, study conclusions, or material content through cyberspace in the form of quotes or invitations for members and the wider community. Internal organisations (Majelis Taklim JN Surabaya) that communicated in cyberspace create a global world community characterised by almost no boundaries and space for someone to communicate and connect. So, materially, this action can develop a new space for people to live. Conscious or not, humans have lived in “two worlds,” namely the world of real society and the world of the cyber city. The real social world is marked by a community life that can be essentially felt like a real-life where social relationships between human beings are built and carried out in real terms through sensing, and people's lives can be witnessed as they are. Meanwhile, cyberspace society is the life that cannot be directly sensed or observed but can be felt and witnessed as a new reality for individuals.

In the beginning, cyberspace was a fantasy of human hyperreality about the values, images and meanings of human life as another form of new human life in the hyper related world. Life in cyberspace is almost similar to the real world, and so is the form of communication. This is because the virtual world is also the work of humans, so his life also has social interaction, builds culture, builds power, authority and also leadership, crime and even resistance.

Based on the above reality, it can be observed that with the development of technology, especially social media (Facebook, Twitter, and Instagram) is a reality and historical record that has brought changes in the culture of the world community, especially changes in the process of human communication. This communication process also has implications for individual communication styles, especially netizen communication styles on social media. The communication process that was previously only through face-to-face communication, group communication, and mass communication, but the presence of new media has brought a massive change. Social media is media that is designed to spread messages through social interaction and is made with publication techniques that are very easily accessible and large-scale. Electronic media enables agenda planners to create reality using a production model. Jean Baudrillard called it a simulation, namely the creation of real models without origin or initial reality. This is what he calls the term Hyperreality (Piliang, 2003; Mahfud, 2013; Atwan, 2016; Shavit, 2014; Dewi, 2017; Pisani & Buehler, 2017).
We recognised the distance between empirical reality and dream reality which are bridged by the media. This was in line with Baudrillard's thinking about hyper-reality theory and simulation. This concept entirely refers to the conditions of virtual or artificial cultural reality in the era of various forms of simulation (depictions with imitation). The simulation is what imaged a reality that is not as real as reality. The reality that is ‘not real’ but imaged as a reality that determines ‘our’ consciousness is what is called pseudo-reality (hyper-reality). This reality appears through the media that become the main ‘centre’ of the mass community. Hyperreality in the mass media is a result of the revolution of classical economic values ​​and the development of symbolic exchanges that take place in line with significant changes in all aspects of life, including mass media. The change has also eliminated meaning and made the majority silent. Changes have led to the birth of pure signs, without markers that cause mass media information only to produce and spread signs without meaning. Society as a mass media audience "forced" to consume these signs, without the process of screening and criticism. As a result, public awareness becomes dull, and society falls within the silent majority (Baudrillard, 1983; Baudrillard, 2000; Osborne, 2012 dan Perry, 2012) 

Hyperreality is an artificial reality that mimics and model certain realities. However, because of the process of manipulation, the artificial reality was cut off from the original reality. This is in line with research (Rachmawati, 2015; Astuti 2015; Dewi, 2017; Suprapto and Huda, 2018; Mawardi & Riza, 2019) which stated that hyperreality that develops through a simulation process follows the development or revolution in the law of values. The revolution resulted in what is currently only a symbolic exchange in which what remains is hyperreality, that is, symbolic signs are exchanged, and signs or their meanings are sought in the relation of these signs with other signs in the sign system.

The role of mass media in this process is enormous. Today's mass media is no longer a propagator of reality but has been transformed into a propagator of hyper-reality. The mass media can create a silent consumer society thanks to its ability to manipulate reality into hyperreality. The mass media determine how humans view the world. The demands of the logic of global capitalism force television and the internet into a kind of drug that makes the masses passive. Social reality is engineered by a large number of messages and signs that are continuously being conveyed by the mass media. It cannot be denied that the role of the mass media in shaping people's behaviour and even shaping the world itself is vast. The mass media determines how we see the world. That role in the era of hyper-realistic information and communication is to create human unconsciousness. If in the past mass media was only limited to alienating the awareness of the audience, now the mass media has even been able to create a world full of fantasy. In that world, there are only nearly perfect ideas, dreams, fantasies and utopias. By the mass media, we are forced to enter and live in that world. In that world, even real events have a place (space-time) to take place.
CONCLUSION
The findings of this study prove that the Taklim JN Assembly is a taklim assembly that functions as an institution for the study, education, empowerment, service, and improvement of women. The recitation was carried out in accordance with the study of the Sunnah (based on the Holy Qur'an and the Sunnah of the Pure Prophet) and guided by the clerics. In JN Taklim Assembly membership, the word "hijrah" is a word that often appears. The findings are mostly a form of a metaphysical experience that develops from religious experience and causes members to dream and feel religious fantasy.

The media's role is to create realities that are constructed and displayed in simulators and clustered into clusters of images that "lead" members of the Majelis Taklim to the consciousness displayed by the simulators. This is what Baudrillard called an expectation in the simulacra-simulated space. Social reality is engineered by a large number of messages and signs that are consistently being conveyed by the mass media. The mass media determine how members of the Taklim Assembly view the world.

The material that is continually presented by the Taklim JN through the media creates hyper religiosity in the congregation. Pilgrims feel like a world full of fantasy as if the pilgrims can feel the good and evil, the despicable, the rewards of sin, the pleasure of heaven and the torments of hell. In addition, the results of the study explained that consumption of the sign occurs in fashion - mainly clothing and bags - worn by worshipers. The clothes worn are indeed Shari, according to the sunnah. However, worshipers wear branded, beautiful and attractive Shari clothing. Thus, Muslim fashion becomes Muslim fashion. Consumption of the sign is inevitable because at the taklim assemblies are constantly being talked about the Shari, branded, and beautiful clothes through the appearance of the worshipers and through the Instagram media of boutique owners who are members of the Taklim JN Board of Directors. Baudrillard's perspective on the consumption of the sign is a reflection of hyperreality.
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