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Abstract 

 

The current COVID-19 pandemic has impacted people’s religious behavior around the 

world. Due to the coronavirus outbreak, most in-person religious services have shifted to virtual 

platforms. The online religious transition amidst the outbreak has alleviated many issues for 

worshippers as it provided them with a sanctuary space to connect with their faith and 

community. According to a 2020 Pew Research analysis, the pandemic has made many 

Americans change their religious habits by watching religious content online instead of 

physically engaging with their local religious institution. This dissertation provides a preliminary 

examination of this phenomenon by exploring the role of digital media in connecting people with 

their religion during the COVID-19 pandemic. A mixed-method analysis was implied in this 

study, starting with in-depth interviews among a small group of Muslims (N=20) between 2021 

and 2022. The interview data revealed many aspects of Muslims’ religious digital media uses 

and gratifications during the outbreak. Several key themes have emerged from the qualitative 

data reflecting on the individual relationship with their faith in the digital world while also 

analyzing the long-term impacts and the aftermath of the pandemic in the digitalization of 

religion. Qualitative findings were then tested in a larger and more diverse sample through an 

online survey on Amazon MTurk (N=489). The survey results further illustrate other 

characteristics that can shape digital religion practices. These factors were related to the 

individual level of religiosity, attitudes toward technology, sense of belonging, and digital media 

religious consumption. 

 

Keywords: Digital Religion, COVID-19, New Media, Technology, Faith, Uses and Gratifications 

theory. 
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Chapter I: Introduction 

 

Modern technology is an indulgence that has become widely ubiquitous around the globe. 

Every day, billions of people engage with various digital media platforms seeking connection 

with the rest of the world. According to 2020 digital reports, there are 3.8 billion social media 

users worldwide, while 4.5 billion people use the internet daily (Kemp, 2020). Technological 

accessibility and advancement have revolutionized how humankind communicates in the 

contemporary world. People have embraced the online space to connect and engage with 

different content, and religion is one element that has been widely emerging within cyberspace. 

Over the last century, industrial and technological modernization has drastically changed the 

norms of traditional religious practices. Faith seekers can now effortlessly immerse themselves 

in the digital world to engage and connect with their spirituality. Every day, people from 

different cultures and religions across the globe utilize various digital tools for faith activities 

like rituals, reading sacred textual books, meditation, fasting, prayers, and many others. 

However, it is important to note that online faith engagement is not a new concept. Religious 

entities have been implementing different media platforms (e.g., Radio, Blogs, TV, podcasts, live 

streams, etc.) to communicate with a vast audience for decades. These old media platforms have 

changed the trajectory of faith and ritual practices as they advocated for new strategies for people 

to connect with their faith outside the worship place. And with new media platforms emerging at 

a rapid pace, it has become more accessible for people to experience new ways to engage with 

their beliefs online. 

Over the last four decades, researchers have shown an increased interest in exploring how 

spiritual engagement is infused into the digital world. Although the digital religious 

transformation was established decades ago, it perhaps became more noticeable in 2020 due to 
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the coronavirus lockdown restrictions and rules. Brien (2020) believes that the pandemic has 

accelerated the pre-existing development of online faith practices rather than introducing 

something new. The rise of engagement with religious practices during the early waves of the 

pandemic might be due to several factors. For instance, in 2020, many governments worldwide 

started to ban any personal gatherings and enforce a stay-in-home order. Consequently, places of 

worship shut down, and adherents were prohibited from visiting or attending a congregation. To 

face these challenges, many religious institutions started innovating and arranging new ways for 

people to practice their weekly rituals. For example, in Iran, drive-in prayer ceremonies were 

held for people to attend a religious event while sitting in their car (AFP TV, 2020). Similarly, 

churches in the U.S. that had resisted the lockdown rule started to offer drive-in services for their 

community. The service attendees were asked to sit in their cars with their windows rolled up 

while listening to the pastor through their car’s radio. Despite the overwhelming response, the 

service was later banned in many states like Kentucky and Mississippi, as it violated local health 

guidelines (Brown, 2020). 

As worshippers struggled to find new ways to connect with their faith, many religious 

organizations worldwide started to cope with the health and safety guidelines by shifting all their 

in-person services to digital platforms. Religious institutions have increased their reliance on 

online platforms, such as social media and live streaming, and started to produce worship 

services online for their community (Akmaliah & Burhani, 2021; Newport, 2020). According to 

Pew Research, due to the coronavirus outbreak, many Christians in the United States replaced 

church attendance with online activities, with 57% reporting having watched religious services 

online or on TV instead of attending in person (Pew Research, 2020). The increase of hybrid 

practices during the pandemic has also influenced many religious organizations to be 
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technologically equipped to face any challenges that might disrupt their communication with 

their community. The coronavirus outbreak forced many religious leaders to accommodate 

themselves and become content creators by focusing more on social media users and their online 

engagement (Heilweil, 2020). Subsequently, many churches and mosques started utilizing the 

latest popular video conferencing apps, such as Zoom and YouTube live, to support and engage 

with their communities during the lockdown (Wiederhold, 2020). This has increased the demand 

and usage of these apps, especially among Muslims in the U.S., who have started streaming 

Friday prayers on their websites (Abdullah, 2020).  

In 2020, the need and reliance on new technology among religious communities in the 

United States was noticeable during the early waves of the outbreak. The pandemic has 

undoubtedly bolstered virtual faith practices; however, it is noteworthy to mention that digital 

religious engagement has declined in the U.S as the pandemic restrictions started to ease, and 

most houses of worship are returning to normal operations (Pew Research, 2021). Recent data 

shows that 21% of Americans are substituting virtual attendance for in-person gatherings. 

Meanwhile, 31% reported not watching services digitally and only attending religious services in 

person (Nortey, 2022). These new data indicate that the fluctuation in COVID-19 cases and the 

constant changes in social distancing rules will reflect on people's religious behaviors in the 

online and offline world. Therefore, researchers need to conduct more studies that can help 

capture the implication of COVID-19 on the shift towards the digitalization of religion.  

Statement of the problem  

The coronavirus outbreak has unequivocally compelled new challenges for many 

religious people worldwide. Observing how worshippers adapt during this phase to connect with 

their rituals is enthralling. This era represents an imperative time for researchers in this field to 
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explore how online and offline religious behaviors are evolving in the modern world. At this 

moment, understanding the pandemic effects on the digitalization of religion can be difficult as 

we still live in COVID-19 time. More studies are needed in the coming years to provide a better 

analysis of the pandemic's evolvement and its impact on religion. This study initiates an earlier 

approach that examines the intersection of religion and digital media in the age of COVID-19. 

The aim is to provide a preliminary investigation of the current situation by providing more 

perspective on the pandemic and its role in the shift towards digitalizing religion in the 21st 

century. Although the study analysis is mainly circulated around the coronavirus outbreak, the 

outcomes in this research purposed to provide significant insights into the aftermath of COVID-

19 in digital religion practices.  

Nonetheless, comprehensively analyzing the effect of new media on human behaviors 

can be a difficult task for many researchers. The constant changes in the latest technology can 

generate many challenges for scholars to sustain a definitive understanding of how religion is 

being exploited in the digital environment. Therefore, researchers in this field argue for more 

prevalent studies that can help capture the developments in technology and their impact on how 

people practice their faith in the contemporary world (Contractor & Shakkour, 2016, p. 21). 

Accordingly, this dissertation reflects upon the technological revolution by highlighting its 

impact on digital religious practices during the pandemic through the uses and gratifications 

theoretical perspective (UGT). This thematic approach allows more focus on understanding the 

different types of motives and needs behind media usage and its potential gratifications among 

the users.  
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Chapter II: Literature Review 

COVID-19 Impacts on Digital Religion Practices 

The COVID-19 pandemic has unequivocally compelled new challenges for faith 

practices worldwide. Most religious rituals require a large gathering in a confined place, yet 

many religious institutions have had to ban or limit their congregation's size to minimize the 

virus spreading risks. For instance, in 2020, millions of Muslims were not able to travel to Mecca 

to practice the Hajj (an annual Islamic pilgrimage that all Muslims are mandated to do once in 

their life in Mecca and happens during the last month of the Islamic calendar), as the virus has 

forced the Saudi government to cancel the event for the first time since the 1800s (Hubbard & 

Walsh, 2020). Other houses of worship (e.g., churches, mosques, temples, synagogues, etc.) have 

also suffered from the outbreak and were forced to close their doors for visitors in a bid to 

contain the spread of coronavirus. These difficulties during the early waves of the pandemic have 

led many individuals and religious organizations to imply different strategies by utilizing virtual 

spaces to communicate with their people beyond the traditional ways. In the United States, many 

churches have merged their indoor activities, like Sunday gatherings, into their digital websites 

by offering online recorded video services and live streaming events (Conger et al., 2020). As a 

result, religious people in America have started embracing and adapting the new technology to 

connect with their faith and community. According to Pew Research (2020), many Americans 

have indicated that their religious habits have changed drastically during the coronavirus 

outbreak as they started to pray more and watch religious services online. Similarly, another 

study in Poland found that due to the pandemic, people's religious habit has increased as they felt 

that faith and spirituality would save them from the coronavirus infection (Kowalczyk et al., 

2020).  
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The pandemic might have also increased the need for religious app consumption, 

especially among Muslim communities around the world. Nowadays, Islamic apps are becoming 

an effective and beneficial tool for many Muslims, with many apps developed for reading textual 

books (e.g., Quran, Hadith), finding prayer locations, and many other services (Bunt, 2010). 

Such features, like in the Qur’anic apps, enhance individuals’ engagement with their faith by 

allowing users to access the holy scripture anytime and anywhere they like. Although studies 

before the pandemic have found substantial effects of these apps on Muslim religious practices 

(e.g., Alzouma, 2017; Rinker et al., 2016), Quranic apps became more desirable during the 

pandemic. For instance, due to COVID-19, many Islamic countries like Saudi Arabia and the 

United Arab Emirates have removed all holy books, like the Quran, from worship places 

(Batrawy, 2020). The decision was made to limit the risk of spreading the virus as people share 

these books in the Masjid. Subsequently, worshipers who visited the mosque were advised to 

bring their own Quran or use their phones to read the holy book while attending the Masjid.  

As people become more technologically dependent during the coronavirus outbreak, the 

consumption of religious content online will also continue to increase. The significance of virtual 

spaces in religious and cultural spaces is becoming more distinguishable during this time. 

However, it is also important to note that transitioning all religious rituals and services online in 

2020 has deprived many people of attending in-person gatherings and meeting other 

worshippers. The lockdown has displayed considerable challenges for religious individuals, 

especially those who prefer to practice their rituals in a congregation and be active community 

members. Thus, some churches in America had initially refused to obey government lockdown 

rules and instead started moving the congregation meetings to a drive-in service (Dein et al., 

2020). The event allowed participants to assemble while complying with the social distancing 
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rule as they remained in their cars throughout the service (Villa, 2020). Inversely, most religious 

organizations that adhered to the lockdown law have adapted to the social changes brought by 

COVID-19 by merging their offline activities with their existing online platforms (Singarimbun, 

2021). For many religious institutions, transitioning to the digital world appeared uncomplicated, 

as they had previously established a strong online presence on social media platforms (e.g., 

Twitter, Facebook, and YouTube) before the pandemic. Although most religious accounts on 

social media do not have many followers, they tend to have more engaged followers (Hafiz, 

2015), and for many religious organizations, relying on digital tools has proven to be a great 

strategy for promoting faith and connecting people with their religious affiliation (Burroughs, 

2013; Campbell, 2010).  

The ramifications of COVID-19 show how establishing a digital identity and constructing 

a faith dialogue online have become highly important for those seeking spiritual guidance. As 

hybrid practices are becoming increasingly integrated into mundane life, more individuals will 

use virtual platforms to fulfill their needs and desires for connection. According to Pew 

Research, most Americans, especially young adults, who used religious services online during 

the outbreak have expressed their satisfaction with the services (Cooperman, 2020). This 

acquaintance and contentment with the online services in the younger people suggest that 

religious digital adaptation might continue to increase in the future. Therefore, digital religion 

scholars need to comprehend the different elements in this area by studying the various aspects 

that can influence the foundational framework of this topic. Researchers in this field must also 

look into the literature and comprehend the evolution of new technology and how it has shaped 

religious culture and practices through the years. Examining earlier approaches in the literature 

can bring great insight into the different perspectives implemented by scholars in this field.  



8 
 

Digital Media and Religion History  

The pandemic embodies a crucial period and a significant element for digital media and 

religion studies. Over the last two years, online religious practices have become more transparent 

and accessible to people around the world. While virtual religious engagement continues to 

escalate, researchers might find various themes and topics that analyze the consequences of this 

phenomenon. Baker et al. (2020) believe that the coronavirus outbreak presents new directions 

for research in this field. According to them, “This unprecedented time prompts scholars of 

religion to reflect on how to strategically approach the study of religion in the time of “social 

distancing,” as well as moving forward” (Baker et al., 2020, p. 357). Analyzing how the outbreak 

has impacted people’s relationship with their faith can provide many interesting results that can 

further contribute to this topic. Nevertheless, researchers must first understand that online 

religious services emerged decades ago, and numerous studies have examined their impact on 

society.  

Looking at the literature, scholars have used different terms and frameworks to describe 

religious engagement within cyberspace. According to Campbell (2013), an early concept that 

was used widely by many researchers (e.g., Brasher, 2001; Dawson, 2000; Hojsgaard, 2005) in 

the mid to late 1990s was “cyber-religion.” The term provided a new way to understand religion 

in a technological and cultural context by looking at religious organizations and activities in 

cyberspace. Despite being extensively used by many scholars, the frame received several 

criticisms due to its broad conception. Later, another conceptual framing established by Helland 

(2000) provided a system of classification and distinction between “online religion,” which 

refers to religious activities that occur in the online world, and “religion online,” which describes 

how the medium is being used to facilitate religious practices in the offline world. The 

framework was implemented heavily in many religion and internet studies; however, Helland 
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debunked his own model as it has become increasingly difficult to separate between religion 

online and offline religion (Helland, 2007).  

Most online practices nowadays cannot be easily disembodied from offline contexts, as 

we live in a networked society where most offline practices guide online behaviors, and religious 

practices are not an exception. Therefore, dichotomizing life online versus life offline in a 

research model can be inefficient (Campbell, 2012). Subsequently, Campbell introduced a newer 

concept called “digital religion” (Campbell, 2013). Digital religion is a concept that is not only 

confined to understanding how devotion performs online but also focuses on how religious 

communities have engaged, adapted, and responded to the digital culture. The concept of digital 

religion portrays a new way of practicing spirituality in the modern world by reflecting on the 

changes in traditional religious practices and the shift towards the digital spheres. Since its 

introduction, many researchers have extensively used the digital religion framework in their 

works over the past few years (e.g., Cheong et al., 2012; Siuda, 2021; Zaid et al., 2022). 

Although the framework shares many similarities with the term cyber-religion, digital religion 

looks more into what constitutes religion through the lenses of digital media and cultures. The 

term also suggests a different understanding of online and offline religion by reflecting on how 

the two spheres have become integrated and connected with each other. Ultimately, digital 

religion can be described as the bridge that connects online religious practices and offline 

religious contexts and vice versa (Campbell, 2012). 

The different terminologies used in the literature highlights researchers' inclinations and 

interest that guided the essence of their work. Over the past decades, scholars have increased 

their desire to understand and examine religion in online and digital contexts (Campbell, 2012). 

Campbell and Vitullo (2016) provided a “four waves of scholarship” analysis that describes and 
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characterizes the progressive changes taken by many scholars in the last three decades (e.g., 

Campbell & Lovheim, 2011; Hojsgaard & Warburg, 2005). In their study, they describe the first 

stage as the “descriptive stage,” in which researchers focused more on documenting how online 

religious communities have identified themselves and how they have evolved in compliance with 

technological advancement (Campbell, 2005). Most of the study’s methods were developed from 

an earlier approach in computer science–computer-mediation communications and human-

computer interactions–with scholars from various fields, like religious studies, media studies, 

political science, sociology, psychology, and theology (Contractor & Shakkour, 2016, P 37). In 

stage two (early '80s), religious communities in the virtual sphere gradually increased as the 

internet became a new domain for religious discussion and community interactions. Thus, 

researchers focused on determining and understanding how online communities function and 

perform online (Campbell, 2005). 

In the third stage, researchers started to draw more attention to offline religious 

communities, as many members started implementing new technology in their offline work. At 

this stage, religious members were motivated to make their religious voices heard by establishing 

a robust online presence. Subsequently, many religious and social networking sites emerged 

(e.g., GodTube.com and Millatfacebook.com) to captivate spiritual content seekers. Lastly, the 

current stage, "stage four," draws more attention to the intersection of offline and online 

practices by deploying Campbell’s digital religion framework (Campbell & Vitullo, 2016). This 

current stage of research seeks to understand the implications of online religious practices on the 

construction of culture, identity, and authority in the offline community. Much of this stage's 

research is conducted through quantitative analysis as researchers started to focus on broader 

data sets to investigate their claims (Contractor & Shakkour, 2016, pp 47-49).  
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Campbell and Vitullo's (2016) summary of the different frameworks and phases in this 

field is an excellent outline for understanding scholars' different viewpoints and early 

approaches. Meanwhile, the trends toward virtual practices are escalating widely around the 

globe; hence researchers need to keep on with it by conducting more studies highlighting the 

effects of new media on various religious groups and communities. This dissertation further 

contributes to this mission by utilizing the digital religion framework to investigate how different 

religious communities have coped and responded to the new changes caused by the pandemic. In 

the first method, the researcher uses in-depth interviews to examine a small group of Muslims in 

Northern New York. The main goal of this method was to provide a profound understanding of a 

confined group based on their personal experience with different digital media platforms and 

how they adapted to the changes brought by COVID-19 while navigating their spirituality. As a 

Muslim and community member, the researcher focused only on this group in the first method. 

This has helped enhance the data collection process by allowing a deep connection between the 

researcher and the subjects, thus providing this study with a valuable examination of how digital 

cultures are evolving during the pandemic.  

Muslims and Digital Media Usage 

Muslims adhere to the fact that human connection with God (Allah) was established at 

the beginning of time. Following the religion of Islam, Muslim believers act on what Allah 

commanded based on the Quran and prophet Muhammed’s (Peace and blessings be upon him) 

Sunnah (his lifestyle and everything he said and approved). Islam’s religious beliefs and 

practices are based on what is known as the “Five Pillars.” This includes 1- the Shahada 

(declaration that there is no god but Allah, and Muhammad is his prophet), 2- Salah (five daily 

obligatory prayers), 3- Giving Zakat (Muslims are obligated to pay Alms tax, which is 2.5% of 

their wealth, every year to the less fortunate and the poor people), 4- Pilgrimage to Mecca “Haji” 
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(All abled Muslims are mandated once in their lifetime to make the pilgrimage to Mecca during 

the 12th month of the Islamic calendar), 5- Fasting Ramadan (Muslims must abstain from eating 

and drinking from dawn to dusk during the holy month of Ramadan, which is the ninth month in 

the Islamic calendar).  

Like Christianity, Islam is a proselytizing religion, which means Muslims believe it is 

their duty to promote and share their religion to invite others to their faith. Nowadays, according 

to Pew Research, Islam is the fastest-growing religion in the world (Lipka & Hackett, 2017). The 

Muslim population has steadily increased over the last two centuries, comprising around 26% of 

the world population (Kettani, 2010). Muslims worldwide also have the highest fertility rates 

compared to other religious affiliations (Pew Research, 2017). If the current trends continue, it is 

expected that the number of Muslims will nearly equal the number of Christian in 2050 (Pew 

Research, 2015). For many Muslims, embracing and utilizing the different media platforms has 

become a necessity for religious needs fulfillment. The abundance of new digital devices (e.g., 

smartphones, tablets, smartwatches, etc.) in today’s world enables religious people to engage 

with their faith easily. Previous studies have found that Muslims continuously and purposely use 

the new media platforms for spiritual reasons related to prayer times, fasting, religious holidays, 

Islamic lecture, prayer direction, and more (Bunt, 2009; Shareefi, 2012; Mishra & Semaan, 

2010). Digital tools also benefit Muslims for other purposes besides faith-related quests. For 

example, a study in the U.S. found that social media platforms provide a valuable source for 

Muslims in America as they seek to find Halal food products (e.g., food that adheres to Islamic 

law according to the Quran) and other services that conform to their religious expectations 

(Kamarulzaman et al., 2016).  
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Researchers in this field have also investigated the impact of emerging technologies, like 

apps, on Muslims’ online and offline religious practices (e.g., Campbell et al., 2014; Fakhruroji, 

2019; Rinker et al., 2016). One study looked into Hajj apps by capturing people’s feedback and 

needs when using Hajj apps during the Pilgrimage. The researchers found that participants 

remarked with delight about some Hajj apps that they used to look for maps, find prayer times, 

read the Quran, and locate the Qibla direction. Conversely, they complained about some apps 

that did not function properly (Majrashi & Borsci, 2018). Overall, religious apps are becoming 

widely prolific as smart devices have made this platform accessible for worshippers worldwide. 

Nowadays, there are plenty of Islamic apps available on iTunes or Google Play tailored to serve 

and provide Muslims connection with their faith, and users can easily download these apps from 

their smartphones or tablets. The rise in popularity of these platforms necessitates further 

research to focus on studying the different types of apps and their impacts on human religious 

behaviors.  

Muslim Life in the U.S.  

In the United States, recent Pew data shows that about 3.45 million Muslims live in the 

States, representing 1.1% of the total U.S. population (Mohamed, 2018). Despite being a 

minority, the number of Muslims in the U.S. continues to grow, and Pew Research estimates that 

by 2050, Muslims will become the second-largest religious group in the U.S. after Christians 

(Mohamed, 2016). While more Muslims are migrating to the United States, this group continues 

to thrive in a country where people share different perceptions of them (Al Wekhian, 2016). 

Discrimination against Islam and Muslims has escalated widely due to unavoidable 

circumstances such as the 9/11 incident and the 2017 Muslim banning rule by Donald Trump 

(Kaufman, 2019). As a result, many people have started associating Islam with terrorism as more 
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aggressive viewpoints arise toward Muslims and immigrants from other religious 

fundamentalists (Sherkat & Lehman, 2018).  

Living in America as a minority can also complicate ritual practices for many practicing 

Muslims. For instance, Islam obligates Muslims to pray five times a day; however, a national 

survey of American Muslims found that many Muslims in the States face many barriers as they 

struggle to find time to pray (Padela et al., 2016). The latter finding might be due to many 

reasons, like the conflict in prayer and work time (Sacirbey, 2011) and the lower numbers of 

mosques and Islamic institutions in the U.S. compared to a Muslim-majority country. However, 

it is also important to note that the number of Masjids in the U.S. is climbing. According to a 

comprehensive statistical study of U.S. Mosques, Masjid numbers in the U.S. have increased by 

31% between 2010 and 2020. The report shows that in 2020, there were 2769 mosques counted 

in the States, with 37% of these mosques purposely built and constructed as mosques. On the 

other hand, the data also shows that more than one-quarter of the built Masjids during that time 

faced resistance and disapproval to development from the surrounding city and neighborhood 

(U.S. Mosque Survey, 2020). Over the past years, several oppositions have been registered 

against constructing Islamic worship places in the U.S. (Pew Forum on Religion & Public Life, 

2013). Bowe and Makki (2015) conducted a framing analysis on five U.S. newspapers between 

2010 and 2013 to examine the news coverage of mosque construction project debates. They 

found several thematic frames related to Islamophobia, in which stories framed Islam and 

Muslim neighbors as a threat to the community. Thus, claiming Islam’s negative images and 

stereotypes in the western media can exacerbate the challenges facing Muslims who want to fit 

into society.  
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Despite these challenges, Muslim migration to the U.S. has grown significantly in the last 

decade. In addition to immigration, many data also show that the number of American Muslims 

is increasing in the States compared to other ethnicities. Overall, American Muslims tend to have 

more children than Americans of different religious faiths (Pew Research, 2017). This rapid 

increase in the population of Muslims in the U.S. has encouraged many Muslims to establish a 

more prominent role in American society (Williams, 2017). Hence, researchers across different 

fields need to conduct further studies on this population, as many Muslims in America work to 

solidify their identity and presence in American society.  

In the first method of this research, the researcher interacted through in-depth interviews 

with 20 Muslims in the Northern New York area. The collected data from this sample is 

beneficial as it brings more insights into this understudied population. However, it is important to 

note that navigating participants from this sample can be problematic as Muslims comprise a 

widely diverse group in the United States. According to Pew Research (2018), of the Muslim 

population in the States, 42 % are American Muslims born in the U.S., and the rest come from 

other places such as Europe, the Middle East, North Africa, and South Asia. Due to the extensive 

ethnic diversity of this population, this study classified participants based on two groups: 

American Muslims (born in the United States) and Immigrant Muslims (born outside the United 

States). This categorization provides a better assessment of both groups by exploring how 

individual identity reflects their perceptions of new technology and religion. For instance, Pew 

Research data indicate that American Muslim adults born in the United States share the same 

level of religious engagement (e.g., praying, going to a mosque, etc.) as immigrant Muslims; 

however, the two groups differ in other aspects, where foreign-born Muslims perceive life more 

positively in the U.S., as they secure better jobs and attain higher education than American-born 



16 
 

Muslims (Pew Research, 2018). In contrast, no precise data show a distinction between the two 

groups when using digital platforms to communicate with their faith. For example, some 

Muslims perceive social media can empower their identity by allowing them to share their faith 

with others (Bahfen, 2018; Nurdin, 2020). In contrast, other Muslims perceive the internet and 

the new media platforms to threaten Muslims' lifestyles as their thoughts can be corrupted while 

exposing them to different opinions that contradict Islamic law (Al-Kandari & Dashti, 2014; 

Islam, 2019). These findings convey the different perceptions of digital media, which can be 

subjective and vary tremendously based on several factors. 
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Chapter III: Theoretical Perspective - Uses and gratification theory (UGT) 

 

Theory History and Origin 

 

According to Blumler (1979), the uses and gratifications approach became more 

prominent in the late 1950s and early 1960s. During that time, communication scholars devoted 

more time to understand the short-term effects of mass media exposure on people's behavior. 

Despite their efforts, researchers found it easier to focus more on understanding audience 

involvement with the media through users' experiences and perspectives (Blumler, 1979). 

However, it is noteworthy to mention that the interest in analyzing public media uses and 

gratification has been explored since the beginning of empirical mass communication research 

(e.g., Lazarsfeld & Stanton collections, 1942-1943; Hollonquist & Suchman, 1942); yet these 

early studies were based solely on qualitative experiments that have failed to provide an in-depth 

analysis of media functions and their gratifications. Therefore, a group of researchers from 

different countries (e.g., the U.K., Finland, Japan, and Sweden) have started conducting more 

empirical investigations of audience use and gratification with the media. Although their works 

and perspectives varied, the convergence of their ideas has identified a seemingly standard 

approach to the uses and gratifications theory (UGT). Among the most well-known contributors 

to this theory were Katz, Blumler, and Gurevitch. In their early revision of UGT research (Katz, 

Blumler, and Gurevitch 1973-1974), they described the operationalization of uses and 

gratifications to be concentrated with these logical steps:  

(1) the social and psychological origins of (2) needs, which generate (3) expectations of 

(4) the mass media or other sources, which lead to (5) differential patterns of media 

exposure (or engagement in other activities), resulting in (6) need gratifications and (7) 

other consequences, perhaps mostly unintended ones. (Katz, Blumler, and Gurevitch 
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1973-1974, p. 510)   

Katz, Blumler, and Gurevitch (1974) further extended their conceptualization of UGT by 

focusing more on the media and audience relationships. Accordingly, they came up with five 

basic assumptions for UGT. The first assumption is “Active audience,” which focuses on the 

audience and how they bring their own activity and ideas to the media. Then the second 

assumption, “Audience Choice,” points to audience members’ choices when using the media to 

their advantage. As active members, people’s choice dictates the type of media they consume 

based on their needs and gratifications. The third assumption, “competitive market,” indicates 

how the media must compete with other sources of satisfaction, like face-to-face communication, 

to fulfill audience needs. The fourth assumption claims that people are self-aware of their 

motives and media uses, and they are capable of explaining and self-reporting it if required. 

Lastly, the fifth assumption, “Suspend value judgment,” advises researchers to detach their 

personal judgment when analyzing audience activities. Only an audience member can acquire 

and evaluate the value of the media content they have consumed.  

The earlier approach to UGT indicates how mass communication researchers were keen 

to understand audience involvement with the media. Katz, Blumler, and Gurevitch provided 

valuable contributions and frameworks that have embodied a shift in communications in the 

field. Their work has succeeded in shaping the foundation of UGT in literature for the following 

decades. The foundational framework of UGT incorporates and synthesizes the understanding of 

audiences' perception, not just as a passive receiver but as an active influencer of the message 

that can choose, evaluate, and examine the media content to accomplish specific outcomes 

(Wang et al., 2008).  
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Criticisms of Uses and Gratifications Framework  

The UGT has been criticized widely in academia since its inception. Criticisms were 

mainly around the conceptual framework of the theory. McQuail (1984) summarizes some of the 

notable objections raised by many scholars (e.g., Chaney, 1972; Elliot, 1974; Swanson, 1977) 

regarding UGT into three primary sources of attacks or dislikes. 1- related to its theoretical 

underpinnings and associated method, 2- related to social and political objections, and 3- the 

cultural objections of the theory (McQuail, 1984, pp. 181- 182). In his review of these criticisms, 

McQuail (1984) points out that researchers' main theoretical charge was around UGT essentially 

"Lacking in theory." Despite Katz, Blumler, and Gurevitch's (1974) effort to give explicit 

concepts and meanings to the theory, many studies found that the uses and gratifications model 

lacks cohesion, and this has brought many challenges and difficulties in academia. Scholars 

struggled to find any valid distinction between UGT conceptual status, and many started to test 

the framework in different settings (e.g., Palmgreen & Rayburn, 1979). Subsequently, 

researchers who adopted the framework were more concentrated on its labeled concepts (such as 

"Use," "need," "gratification," "motivation," "satisfaction," etc.) without contextualizing each 

variable's meaning (McQuail, 1984).  

This deficiency has introduced many issues and complications for theorists and 

researchers in the field. For instance, in his analysis of television uses and gratification, Rubin 

(1983) found that UGT's tendency to isolate "motivations" from the "Uses" can be disputable as 

it can be difficult to distinguish between the two concepts. Therefore, in his criticisms of the 

UGT approach, the author challenged and debunked the flow of the theory that portrays how: A- 

a motivational behavior, B- must lead to particular media use, and C- ends with a specific 

gratification (Rubin, 1983).  
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McQuail (1984) further discusses his concern about the continuous misuse of the UGT 

empirical method and how it is steering researchers into a conservative model. Hence, he 

suggested that the use of the theory has become more limited towards representing all media 

content as a positive tool that ought to help individuals adjust, disregarding all other factors that 

might intervene. This identification of possible flaws might worry many UGT researchers who 

continue to argue for a more comprehensive theoretical grounding. Yet, the ongoing disapproval 

of the theory might endanger and threaten its foundational framework by making it more 

predictive and explanatory (McQuail, 1984).  

To face these criticisms, researchers continued to refine the different aspects of the 

theory. Several attempts emerged to clarify the approach, as scholars argued that researchers 

should look at the theory’s basic root and foundation (McQuail, 1984). For new researchers, it is 

vital to comprehend UGT and how it might be dismantled and investigated in their work. The 

uses and gratifications approach circulates around the “active audience” and their engagement 

with the different media types to fulfill a particular purpose (Rubin, 1984). This process can be 

conceptualized through a mechanism described by Rugresoo (2000). According to him, the uses 

and gratification elevate first when users start to develop needs. To fulfill them, they start 

engaging themselves with different media platforms. Those users’ engagement with the media 

will continue as long as they still search for what gratifies their needs (gratifications can be 

positive or negative). Once users’ needs are fulfilled and satisfied, it generates an impact on 

society where those feelings start to flow and redirect into a new environment where new needs 

are established, and another cycle begins (Lang, 2016; Rugresoo, 2000).  

Rugresoo's (2000) model provides a modern and in-depth comprehension of the uses and 

gratifications framework. However, the constant effort by scholars to refine and advance UGT 
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might not hinder the criticisms against it. Many researchers in the field still perceive UGT as a 

strategy that facilitates data collection rather than a theoretical framework (McQuail, 1994). 

Conversely, several studies are being constructed based on the uses and gratifications 

framework. It is indisputable that UGT consists of many useful theoretical agendas that can 

enable researchers to understand how people accustom media content to their daily routine. 

Additionally, the emergence of new technology, like the internet and social media, has also 

provided an opportunity for uses and gratifications researchers to expand their focus and 

experiment with the theory at a new level. Ruggiero (2000) believes that the advent of new 

media platforms and electronic devices represented a new era for UGT. In his analysis, “uses 

and gratification theory in the 21st century,” he explains how new technology has transformed 

the perception of UGT in this century. According to him, the significance of uses and 

gratifications has been “revived” with the evolution of computer-mediated communication and 

the emergence of Web 2.0 (which refers to the current status of the internet). These technological 

revolutions have provided people with more media choices and researchers with profound 

information that can efficiently analyze audience interaction in the digital sphere.  

Uses and gratifications researchers can now benefit from the digital domain as it provides 

extraordinary opportunities for new media researchers. For instance, due to the technological 

revolution, human data can easily be traceable, and researchers can easily explore and examine 

individual behaviors and activities online. Nonetheless, as the latest technology continues to alter 

human interaction with the media, it creates more challenges for researchers to investigate the 

new context of media use and interactivity. For uses and gratifications scholars, the theoretical 

lens remains the same: to understand why people engage with different media platforms and 

what gratifications do they seek. Therefore, Ruggiero (2000) recommends that researchers 
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continue using the traditional uses and gratifications approach and adjust it to be "modernized" 

with the new technological changes. 

Following Ruggiero’s (2000) guidelines, communication scholars kept attentive to ever-

changing technology while adapting UGT as a strategy to understand human interaction with 

different media types. The increasing rise of new mediums has drastically altered how people 

communicate with the media. Unlike traditional mass media (TV, radio, newspapers), new media 

(internet, social media, and apps) has impacted people's level of engagement by allowing for 

more interactivity between the users and the medium. Over the last four decades, UGT studies 

were constructed based on audience involvement with different mediums, from TV and radio 

(e.g., Rubin 1981) to the internet (e.g., Papacharissi & Rubin, 2000), and then social media (e.g., 

Whiting & Williams, 2013). In most of these studies, researchers continue to find valid and 

strong measures between UGT and emerging media platforms. 

The new forms of communication (text, pictures, video, voice, and others) have 

empowered and reinforced the fundamental conception of the UGT, which is the “active 

audience.” However, researchers need to be alert and avoid misusing or misinterpreting the 

concept of audience activity in the digital domain. Due to technological advancement, audience 

researchers in the twenty-first century have debunked the conceptualization of the "active 

audience" and advocated human researchers to be mindful of the audience's engagement level 

before making any assumptions. According to Livingstone (2012), media users are no longer 

predictable, and communication scholars have begun to move from conceptualizing audiences as 

"active audiences" to "participatory audiences." This framework suggests that the rapid 

transformations in the digital landscape can result in more diverse modes of audiences and 

researchers need to be wary not to intersect the two definitions. In the UGT, this means more 
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disputation, as fewer studies tried to develop a new model and measure for UGT (e.g., Kaye, 

2010); yet, in most studies, the use of traditional uses and gratification measures were dominant. 

This supports earlier studies (e.g., Kuehn, 1994; Morris & Ogan, 1996) that found the traditional 

UGT framework to yield a valuable instrument for media researchers due to its productive 

method. The traditional uses and gratifications approach continues to help researchers 

structurally examine media use and effect and can enhance the analysis of different modes of 

audience activity level, thus supporting Ruggiero's (2000) claim about the credibility of the 

traditional uses and gratifications model in today's world.   

Uses and Gratifications in Modern Research 

Many UGT researchers follow a similar pattern and strategy in their study, which start by 

focusing on digital media use, motives, and lastly, gratifications (e.g., Shariffadeen & Manaf, 

2017). However, as mentioned earlier, one of the main flaws of UGT is that researchers were not 

consistent in how they conceptualized the framework model in their studies. Different 

approaches were taken to measure the various aspects of UGT, such as “uses,” “motives,” and 

“gratifications.” The overlap between the three concepts led to misconceptions and refutation of 

the theoretical framework. For example, while some researchers relied on the traditional model 

to systemize and cement their inquiry, other scholars believe that measuring all aspects of the 

theory might not be feasible or favorable (Sundar & Limperos, 2013). Additionally, the 

expansion of new media and its advanced features has provided users with more ways of 

communication, thus generating more needs and gratifications to be sought, and making it 

difficult for researchers to capture it all. As such, many recent studies have modified the UGT by 

adjusting its framework focusing on one aspect. For instance, Chen, 2011 and Coursaris et al., 

2010 studies investigated media usage while excluding other elements like motives and 
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gratifications, while Brubaker and Haigh (2017) primarily looked into the motivation aspect of 

the theory. This has led to the establishment of different adaptations of the UGT framework 

based on researchers’ goals and interests in understanding the public relationship with media 

content.  

The literature seems to suggest that UGT is still desirable in communication studies, and 

the new media emergence might have significantly strengthened the core of UGT. 

Communication scholars’ interest in understanding how the new media affects our lives 

continues to grow. This eagerness to learn the potential capability of these new high-tech devices 

and platforms enables researchers to explore new things while providing more prospects for the 

uses and gratifications framework in academia. In this dissertation, UGT was implemented in 

qualitative and qualitative analysis to test its adequacy and contribution to this field. UGT has 

proven to provide a reliable framework that can help researchers understand the relationships 

between religion and technology in the modern world. The main objectives of this research are to 

examine the new media effect through understanding how people use the different types of 

digital media to gratify their religious needs while also identifying the consequences that follow 

from these needs and uses. The foundational premise of UGT offers a great perspective to 

answer these questions, as it highlights and focuses on the main themes surrounding the impact 

of media on religious behaviors during this transitional period driven by the pandemic. 

UGT in Digital Religion Studies   

In digital religion studies, many scholars have taken advantage of the uses and 

gratifications framework and measures while examining the new technology’s effect on religious 

behavior. Brubaker and Haigh (2017) looked at Facebook’s primary motivations and uses for 

religious purposes among Christians in the United States. In their research, they utilized an 
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online survey methodology by adapting the uses and gratification measurements from previous 

studies (e.g., Papacharissi & Rubin, 2000) to test individuals’ motivation when engaging with 

religious content on Facebook. According to them, four factors were established based on users’ 

religious uses and motives. These factors were: 1- ministering, “reaching out to others by helping 

those who have lost their faith”; 2- spiritual enlightenment, “accessing content that enlightens 

and uplifts the user”; 3- religious information, “Accessing or seeking faith-based information”; 

and 4- relaxing and entertainment, “to unwind, relax, and be entertained.”  

Another study by Ratcliff et al. (2017) utilized a similar approach to explore new media’s 

impact on people’s religious practices through UGT. The authors argued that quantitative 

researchers’ applications of the uses and gratification differ as different scales were developed to 

test the theory’s validity. Over the years, several UGT measurements evolved as new technology 

and innovations forced researchers to modify and develop new scales. For example, to examine 

television viewing motivations, Rubin (1981) developed a new scale called “television viewing 

motives scale” (TVMS). The scale is among the most widely used measures of viewing 

motivation (Rubin et al., 2020). It was adapted from Greenberg (1974) and Rubin (1979) and 

consisted of 27 items asking respondents to provide open-ended statements about why they 

watch Television. The measurements were created to test respondents' motivations for watching 

Television based on their age, program preferences, viewing levels, and television attitudes. 

After recurring more than 600 participants, Rubin found nine motivations for Television 

viewing: companionship, to pass time, content, arousal, information, relaxation, social 

interaction, escape, and entertainment. Since then, TVMS has been successfully modified and 

utilized to explore different technology constructs like the internet and social media. Ratcliff et 

al. (2017) were among those scholars who used and adapted Rubin’s (1981) television viewing 
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scale to investigate the needs respondents sought to fill via religion and new media. The 

modified scale has yielded a high level of reliability, and the study findings identified three 

thematically constructs addressing how religion can fulfill needs related to learning, time, and 

the pursuit of self. 

Research Questions and Hypotheses 

 

This research seeks to understand the role of digital media platforms in connecting people 

with their faith during COVID-19. The UGT framework was utilized in this paper to help 

demonstrate the initial impression of online religious engagement during the coronavirus 

outbreak based on individual needs, motives, and gratifications. A mixed-method research design 

was adopted in this project to explore four research questions and test three hypotheses. Figure 1 

demonstrates the research model explaining the different variables in the study with the study 

research questions and hypotheses.   

Research Questions  

RQ1: How have Muslims used digital media platforms during the pandemic? 

RQ2: How has online religious engagement affected Muslim relationships with their faith 

during COVID-19? 

RQ3: What are the pandemic's long-term impacts on Muslims' transition towards virtual 

religion practices and the digitalization of Islam? 

RQ4:  How do religiosity and demographic factors predict individuals’ attitudes toward 

technology? 

Hypotheses:  

 

H1: Religious digital media use will correlate positively with the positive attitudes toward 

technology and negatively with the negative attitudes toward technology.  
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H2: Religious digital media gratifications will be positively associated with a sense of 

belonging.  

H3: Respondents with a higher level of religiosity will exhibit a higher level of belonging 

to their community than those with a low level of religiosity.  

 

 

Figure 1  

 

Research Model  

 
 

 

 

 

 

 

 

 

 

 

 

 



28 
 

Chapter IV: Qualitative Method 

 The first method of this study consisted of a semi-structured online in-depth interview to 

investigate the study’s first three research questions. Qualitative scholars indicate that in-depth 

interviews can help researchers gain a profound insight into their investigation by enabling more 

meaningful interaction between the moderator and the individual (Seidman, 2006, p.12). In-depth 

interviews provide more detailed information about participants’ behaviors and thoughts than 

other data collection methods (Boyce & Neale, 2006). In digital religion studies, in-depth 

interviews can effectively help researchers understand religious meaning and narratives in the 

virtual space. One study by Aupers et al. 2018 found many benefits when using this 

methodology to understand the relationship between religion and digital gaming. According to 

them, in-depth interviews methodology can provide researchers in this field with valuable 

strategies to 1- analyze individual experiences and motivation in empirical detail, 2- construct 

concepts based on individuals’ stories, similarities, and differences, and 3- build a grounded 

theory about shared meaning in a particular group or subculture. This dissertation further 

illustrates these points and demonstrates the value of this method by conducting an in-depth 

examination of a small group of Muslims in Northern New York. The overarching goal was to 

gain insight into the studied population by enabling the researcher to better understand 

participants’ personal experiences with various media platforms and how they facilitated their 

connection with their faith during COVID-19. The interview procedures in this research were 

guided by Kvale's (1996) Seven stages of interviews. Brennen (2021) described these seven steps 

as follows:  

(1) conceptualizing a research question and outlining the theoretical framework guiding the 

research; (2) designing the research study; (3) conducting the interviews; (4) transcribing the 

interviews; (5) analyzing the information obtained from the interviews; (6) verifying the 
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information from the interviews; and (7) writing up the findings of the study. (Brennen, 2021. p. 

31).   

Accordingly, a total of 20 semi-structured, open-ended interviews were conducted 

between 2021 and 2022. The interviews were completed via Zoom and recorded in audio and 

video format to allow for transcription. Piela (2017) found that conducting interviews with 

Muslims, especially women, through a video conferencing platform (Skype, Zoom) is highly 

beneficial as it offers a relaxed atmosphere and provides more interactivity between the 

researcher and the interviewees. In this study, most of the interviews lasted from 35 minutes to 

one hour and were guided through a set of interview questions (see Appendix B) designed to 

explore participants’ relationship with their faith in the digital world during the coronavirus 

outbreak.  

Reflexivity 

Studying the inside view of a particular group or culture can be a challenging task 

(Hammersley, 2006). Qualitative researchers need first to understand their positionality and how 

it can influence their narration of the story. Researchers’ personal reflexivity, such as their 

beliefs, experiences, and interests, can have an effect on their data interpretation (King et al., 

2018). Thus, acknowledging and addressing these positionalities in a qualitative study is 

significant as it can enhance the readers' understanding of the study's methodological approach 

and the researcher's perspective (Canagarajah, 2012). It is also recommended that qualitative 

scholars navigate and embrace their own cultural biases while developing a cultural 

understanding of the studied group. However, it is also essential to comprehend that we live in a 

community that shares some degree of membership, and the cultural lens will vary based on how 

researchers position their identities from the studied groups or subjects. In this study, the 

researcher identifies as a male Muslim born and raised in an Islamic country. This self-
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positionality has helped the researcher develop a deep knowledge of Islamic law and rules. 

Additionally, living in the United States for more than five years and being a member of ISCNY 

and MSA's diverse racial and ethnic groups have given the researcher more insights into 

American society and how Muslims cope in this environment. Although these factors and the 

researcher's subjectivity might affect the findings of this paper to some extent, the interviews 

were designed and conducted to encourage participants to express their own experiences and 

understanding of the topic.  

Sample and Recruitment 

Qualitative studies do not seek generalizability, unlike quantitative research; instead, 

researchers pursue a sample where they can find participants that fulfill a variety of positions 

related to their research topic (Mason, 2017). Accordingly, a purposive sampling strategy was 

employed in this research to recruit participants that fit the study's criteria. The researchers also 

used a snowball sampling strategy by seeking interviewees' recommendations for other potential 

participants. Previous studies found that the snowball sampling technique in qualitative research 

can help reduce data bias by allowing the researcher to find participants with different 

characteristics (Turley et al., 2017). To recruit participants in this study, the researcher developed 

and distributed a poster (see figure 1) that described the study's topic, the interview procedure, 

the duration, and the incentives (10 dollars per participant). The recruitment criteria included 

Muslims with digital media experiences. Participants were recruited from two prominent Islamic 

institutions: (1) the Muslim Students Association and (2) the Islamic Society of Central New 

York (also known as ISCNY).   
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Figure 2                                                                                                                         

Recruitment Poster  

 

Muslim Students Association 

For young adults, college life can create a stressful environment and psychological 

challenges. These difficulties can ultimately jeopardize students' academic achievements and 

present mental and health issues (Ahmed et al., 2009). On a personal level, many Muslims 

studying in Muslim-minority countries might face more problems adjusting to campus life than 



32 
 

their local peers (Duru & Poyrazli, 2011). For instance, Chen et al. (2019) found that minority 

Muslim students in China can face many issues during their campus life due to the differences in 

their cultural and social lives. According to them, these issues and challenges can arise from 

many reasons related to (1) lack of accommodation for religious prayers: Muslims struggle to 

find free spaces to practice their daily prayers at a specific time and location; (2) alcohol 

consumption: In Islam, alcohol consumption is prohibited, so many Muslim students might feel 

lonely as they avoid joining campus events that serve alcohol; (3) food restrictions: many 

Muslims who adhere to the Halal food laws (food permissible to eat according to Islamic rules) 

might find it difficult to find Halal food services on campus; (4) religious dressing: Muslim 

women who adhere to the Islamic dress code by covering their head (with a scarf or veil) and 

most of their bodies often experience discrimination (Villa, 2020); and (5) religious holidays: 

Muslims have two annual Islamic holidays, Eid al-Fitr and Eid al-Adha. However, in most non-

Islamic countries, including the United States, universities do not recognize these holidays (Chen 

et al., 2019).  

Despite all the obstacles, international Muslim students have been able to reinforce their 

presence across the globe. In the U.S., Muslim students’ migration began to increase in 1963 

when a group of students from the University of Illinois at Urbana-Champaign established the 

first Muslim Students Association, known as MSA. The association was formed to serve and 

support Muslim students through social events and religious activities in the United States. Over 

the decades, the organization continued to expand on many campuses. Nowadays, MSA has 

become the blueprint for other major large Islamic organizations in the United States. According 

to the MSA National site, there are more than 600 MSA chapters across the U.S. and Canada. 

Comparably, the number of international Muslim students in the United States has grown 
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considerably in recent years. For example, in the 2014–2015 academic year, more than 250,000 

student visas were issued to students from Muslim countries to study in the United States, an 

18.1% increase from the previous year (Anderson, 2020). In this study, the researcher recruits 11 

participants through the Muslim Students Association in Northern New York. 

The Islamic Society of Central New York (ISCNY) 

The Islamic Society of CNY, known as ISCNY, was founded in 1981 and is located in 

the heart of the city of Syracuse. The center is designated to serve a diverse community of over 

15000 members across the region. ISCNY's mission is to change the many misconceptions about 

Islam by promoting the values and teaching of Islam from the Quran and Sunnah. The center 

provides guidance and necessary resources for its community while also advocating for interfaith 

dialogue with other religious institutions. Due to its diverse and dynamic role in the Muslim 

community in the region, ISCNY represented an ideal place to find participants that fit the 

study's criteria. In this study, a total of nine participants were recruited for this study with the 

center's help.  
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Figure 3.                                                                                                                                       

The Islamic Society of Central New York 

 

Data Analysis  

The study sample consists of diverse racial and ethnic groups, comprising six American 

Muslims and 14 international Muslims living in the U.S. (i.e., Arab= 4, African= 1, South 

Asian= 8, European= 1). Participants’ genders were also representative in this study, with a total 

of eight female participants and 12 male participants. In this study, the researcher will refer to the 

participants based on the number of the interview that they have participated in, i.e., Participant 

1, Participant 2, etc. The interviews were conducted on Zoom, and the researcher recorded all 

interviews in both audio and video format, with approximately 1000 minutes of recorded data. 

The data was then manually transcribed and imported into Nvivo (a software program for 
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qualitative analysis) for coding. The coding was conducted following Saldana's (2015) the 

coding manual for qualitative researchers. Saldana (2015) divides data coding into two main 

stages: The First Cycle and the Second Cycle. In the First Cycle, the author provides 25 different 

coding strategies, each with a different function and purpose. The "In Vivo coding" method was 

used in this study, which utilizes participants' own language and phrases as codes. The coding 

procedures were conducted through an open coding scheme with a detailed line-by-line coding 

procedure. Once the First Cycle was completed, the Second Cycle was implemented, which 

refers to the analytic transitions by categorizing codes from the First Cycle into smaller concepts 

and themes. Accordingly, around 50 codes were constructed from the data analysis, which was 

then merged into eight major themes and two sub-themes. The themes highlight and answer the 

inquiries raised in this dissertation's first three research questions. 

The emerged themes were described as follows: (1) the use of live streaming platforms & 

Islamic apps has increased during the pandemic, (2) promoting faith and building a community, 

(3) being a minority has increased the reliance on new technology, (4) the pandemic made people 

want to connect more with their faith, (5) practicing Islam in the U.S. can exert more challenges 

on the individual (two sub-themes: 1- identity crisis, 2- faith practicing & cultural adapting), (6) 

engaging with religion in the digital world can raise skepticism about the source’s credibility, (7) 

COVID-19 has accelerated digital religion practices, and (8) in-person religious services are 

indispensable.  

Results 

The digital space constantly influences and reshapes Muslims’ connection with their faith 

worldwide. In this method, the researcher examined the impact of COVID-19 on religious 
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behaviors among Muslims in the United States. This section provides a descriptive explanation 

of the emerging themes and answers the study’s first three research questions.  

Rq1: How have Muslims used digital media platforms during the pandemic? 

The use of Live Streaming Platforms & Islamic apps has Increased during The Pandemic 

 Most of the study’s participants expressed engaging with one or two media platforms 

(e.g., Snapchat, Instagram, Twitter, apps, blogs, etc.) at least once a day to engage with their 

faith. However, it should be noted that certain Islamic rituals (e.g., congregational prayers, Haji, 

etc.) cannot be performed remotely according to Islamic laws. Therefore, transitioning online 

during the coronavirus outbreak has yielded unique and beneficial outcomes for Muslims in 

many other aspects. Accordingly, the interview data suggest that the reliance on live 

streaming platforms (e.g., Zoom, YouTube, and Facebook Live) and phone apps have increased 

immensely during the early stages of COVID-19. One participant shared how the pandemic has 

forced her to engage more with the live streaming platforms to watch religious services like the 

Friday prayer “I don’t think I was actively watching any live streams. Suddenly, I was watching 

live streams, like I was watching a Khutbah as it was happening” (Participant 3). This finding 

might not be surprising, as most religious organizations in the U.S. opted to use live-streaming 

services during the lockdown to share their religious activities with their communities (Heilweil, 

2020). Participant 2 in this study is the Imam of a mosque in Northern New York (the Imam is 

the person who leads Muslim worshippers in prayers) has further emphasized how his center has 

started using Facebook live to host religious events online during the pandemic: 

We started Facebook live, we had an audience. You could see the difference, some 

videos during the pandemic, you could have the khutbah for example 700-800 viewers... 
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that was actually a blessing being able to connect to the community on Facebook live 

with the pandemic, that was a blessing. (Participant 2)  

Video-conferencing services have tremendously increased due to the coronavirus 

outbreak (Pandey, 2020). People were forced to rely on the internet more to interact and 

communicate with others. One participant expressed using different live streaming platforms for 

her school and other religious events: 

Because of COVID, and we can't have big events at our school. We do a lot of stuff on 

Zoom and on Instagram Live and stuff like that…On Facebook, I watch a lot of the must-

do, like virtual Jummah. They do Halaqas. So I always get notifications when that's going 

on; I'll tune in. Also on Instagram, most of my friends are in MSA so they always post 

their Zoom meetings if they're going to have some sort of religious event online. I'm also 

the president of the Muslim Student Association. So I myself, I'm in charge of the MSA 

page. So I post a lot of Zoom meetings and we do Halaqas with Shuyukh and scholars. So 

I use that. (Participant 4) 

Religious apps were another medium that most interviewees expressed using during the 

outbreak. Scholars in this field have looked thoroughly at this new media platform and its impact 

on users' spirituality (e.g., Bellar, 2012; Campbell et al., 2014; 2016; Majrashi, 2018). However, 

research on the effect of these apps is still emerging, and more studies should be conducted to 

examine their potential impact on religious practices. In this research, many participants 

expressed their increased usage of Quranic apps and portrayed it as “helpful” and more 

“convenient” than reading the physical copy of the Quran.  

I don't read from the actual book because it's in my phone. The app is in my phone. I can 

get to it, always plus it saves, where I stopped. If for example, I face some sentence and 
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some words that I cannot pronounce or I cannot read, I just used the reading features 

which I cannot have in the book. So, I'm more comfortable with the app. (Participant 20)  

Digitalizing the Quran has brought many substantial benefits for many Muslims in this 

research. Participant 5 expressed how useful these apps are to him as they help him connect with 

his faith outside the worship place:  

You cannot be in the mosque 24/7, but with the phone, you kind of are. I think that is 

what I enjoy from all these apps… I am using it for multiple things, but at the same time, 

this is beneficial or accepted that this is what I want to use it for…like the Quran apps…I 

would just turn airplane mode on and then just read the Quran because it is so much 

easier, and the bookmarks are there. (Participant 5)  

Another participant has also expressed his inclination towards reading the Quran digitally 

from his phone as it provides him with more comfort and convenience: 

I think you're sort of getting used to reading a certain type of text, right? There's some 

predictability in the font size and the type of the font and so on. So, I'm used to the one 

on my phone, and then I also put bookmarks on the phone. (Participant 6) 

The interview data also suggest that the Quranic apps can be necessary for some circumstances. 

For instance, Participant 7, a woman and a newly converted Muslim expressed how using the 

Quran app on her phone helped her get access to the holy book during her menstrual cycle: 

“Muslim Pro is usually what I use the most…It has the Quran for women obviously, like, during 

the menses period, it is very good because you cannot touch the Quran, so that's been helpful.” 

(Participant 7). Following Islamic law, it is not permissible for women to touch the holy book 

during menstruation (Syed, 2019); in contrast, reading the Quran from a digital copy is permitted 

by some Muslim scholars. 
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Promoting Faith and Building a Community  

The second theme suggests that participants were motivated to use and endorse the 

various digital platforms during COVID-19 as they were keen to connect with their community. 

Muslims represent a small group in the U.S., and as a minority, most U.S. mosques function 

differently than mosques in a country where Muslims are the majority. For instance, Masjids are 

mainly designated for prayers in most Islamic countries, while in the U.S., most mosques 

advocate for community bonding, as they aim to provide a vibrant environment that can comfort 

and attenuate any obstacles facing their members (Lotfi, 2001). The Imam has shared how his 

Islamic center normally operated before COVID-19 “The mosque here is everything. People 

pray people have education, people share coffee, and have some social time. People come 

seeking help. People offer help. People come to marriages, divorces, counseling, funerals…” 

(Participant 2). 

Most Islamic organizations in the U.S follow a rigorous plan and objectives to achieve 

their missions by building a community that supports and promotes Islam in the States. 

Accordingly, participants in this study all expressed gratitude to their local Islamic center, as it 

helped them attain a better relationship with their community. Participant 20 notes: 

…I really like, I really like, it's totally different from the way in my country…that this is 

what supposed to be in the Masjid. To build a community, to help the needy people, to 

support each other. It's not only to do the prayer. It's to support each other to discuss any 

problem to have a laugh… (Participant 20)  

The prominent role of Islamic centers in American society has also provided a better 

opportunity for female Muslims to establish a significant role in society.  
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I'm also from a Muslim majority country, and over there, we don't really have these 

public spaces for women… there weren't many opportunities where you could interact 

with your religious community. Everybody around me was a Muslim… Here “I was the 

principal of an Islamic school, that school was attached to a Masjid also. So, I had to do a 

lot of duties for the Masjid people as well… I also arranged…funeral which I had never 

done in Pakistan or anywhere…I feel more connected to my faith here than I did when I 

was living in Pakistan. (Participant 14)  

Muslims’ perception and conceptualization of mosques in the States as social institutions 

rather than just a place of worship have deepened their connection with these organizations. This 

amicable atmosphere has encouraged and inspired some individuals to interact with the other 

Muslims who visit the center.  

I was not able to make a new friendship from the Masjid there in India… But here, that 

was not the case…I met so many people. They came and talked to me, and they made 

friendship with me and I became close to them…Sometimes, I used to feel so guilty. My 

god, I’m just going to mosque to meet my friends. I’m so sorry, truly. I admitted it. 

(Participant 9)  

Living in the U.S. has given this group of people more motivation and reasons to affiliate 

with their local Islamic center. Therefore, unsurprisingly, for some participants, attending an 

event in the mosque can be more appealing than watching the same service online.  

When you will be with the group and especially those people who are worshiping in the 

same way… especially in this country, so you feel more connected with those people, and 

you have more common things…I think that is a good motive for me to go to the mosque 
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more than just at home and just see the video. It is like you are watching YouTube. 

(Participant 1)  

This theme showcases the significance of U.S. Islamic institutions in Muslim life, as they 

facilitate and enhance their connection with their faith and community. Therefore, when the 

pandemic struck and the lockdown rules were in effect, many Muslims who could not visit the 

mosque felt detached from their community: “I definitely missed the Masjid just because you 

build a community around, people ask about you, you ask people, what’s going 

on…” (Participant 10). The early stage of the pandemic in 2020 also suspended gatherings with 

friends and family during religious ceremonies: “…not being able to see other family members 

during Ramadan and Eid was like a big change” (Participant 17). As a result, the new technology 

became a salvation for many individuals as the pandemic deprived them of visiting their local 

mosques or connecting with their families. Additionally, the increasing reliance on technology 

has encouraged and influenced religious leaders and Islamic institutions to establish a strong 

presence across different media platforms. The Imam expressed how his center and himself have 

started to advance their technological skills to adapt and communicate with their people: 

People reach out to me all the time whether to ask about their faith or to have an 

interview or to have a question…they communicate in every way possible - email, 

texting, WhatsApp - sending to the mosque Facebook.… I started a YouTube 

channel…we even updated our website, and we had a link to all the materials, the videos 

and all that… (Participant 2) 
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Participant 11, the chaplain of a Muslim Students’ Association, has also explained how 

the online transition was a “blessing” for many international students who wanted to “stay 

connected” with  their university’s MSA:  

Recently, I had inquiries from students who used to attend on Fridays here and listen to 

Friday sermons… we have usually Muslim students from around 20 countries in the 

world. And then you graduate…But there is a connection…. that’s why You can be in 

touch. Even if you are not there in person, you know what is happening. Once you come 

back or have reunions, you can build on those shared moments or feelings. (Participant 

11) 

The interview data suggest that Islamic organizations will continue to obtain an 

indispensable role for many Muslims in America, especially those committing to their beliefs 

and communities. Furthermore, emerging technologies have provided Islamic institutions with 

new ways to spread and promote their ideology outside their workplace. This result has further 

emphasized and strengthened Campbell’s digital religion framework, showcasing the 

interconnection between online and offline religious activities. This theme also aligns with an 

earlier study that predicted that religious communities in the United States will start to adapt and 

embrace the latest technology more in the future to fulfill their sacred mission and growth 

(Kluver & Cheong, 2005). In this study, the researcher has found that participants’ online 

spiritual practices often interceded with their offline affairs. For example, one study informant 

described how he uses social media platforms to find or engage in offline activities, like 

searching for a nearby Islamic center or other religious ceremonies: 

When I came to Newhouse for my master's, I had to find a mosque, right? I had to find a 

mosque to pray, and I also needed a place to stay. And so, after all the Muslim 
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Community helps a lot. So, I reached out on Facebook… if you go on Facebook, you can 

find the mosque address on the mosque page. And also, if you want to find an individual, 

you can find it through Facebook. (Participant 10) 

Being a Minority Has Increased the Reliance on New Technology 

This theme suggests that Muslims living in a Muslim-minority country might feel the 

need to use more technology to connect with their faith. Accordingly, three main reasons were 

found during the coding process, indicating how Muslims in the U.S. consume religious content 

extensively on their digital devices. First, international Muslims in this study have all concurred 

that in-person religious services in the U.S. are limited compared to their hometown: “When I 

was back home, I would go with my dad to the mosque. I felt like access to a mosque was very 

easy to get back home so I would go out, I would pray” (Participant 15). Another participant 

addresses how technology is helping him to connect with his faith in situations where in-person 

religious services are lacking: 

…back home, when it's time for prayer, I just listen to the adhan outside and I know 

when it's time to pray. While here, it's more difficult. So, I'm kind of by default forced to 

interact more with the internet. So, I use it more here... I need to have that reassurance 

and that convenience. (Participant 17) 

Secondly, being a Muslim minority in the U.S. has forced some individuals to exploit the 

various digital platforms (e.g., social media, Websites, blogs) as they strive to solidify their faith 

identity and establish a strong online presence with their community.  

            I was born in the U.S., but I moved to Saudi Arabia when I was in third grade… I think in 

the U.S., I was looking more for a Muslim Community. So, I wanted to be a part of the 

MSA…I was joining WhatsApp groups and groups like Muslim groups like that so that I 
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stay connected with them and what they were doing and their activities. Whereas in Saudi 

it was mostly just looking for the prayer times or looking for the Qibla if I'm outside, and 

stuff like that. (Participant 18)   

Another participant has also demonstrated how social networking sites have provided her 

with a better opportunity to educate people about her religious identity:  

… I may have a lot of people from my school that are non-Muslim who follow me and 

when I post daily, like I posted today about Ramadan. It's the start of Ramadan and like a 

post that teaches people about what this month is to us and stuff like that… (Participant 

4) 

Lastly, the interview data shows that minority Muslims in the States who cannot speak 

Arabic rely more on online sources to connect with their faith than those who are fluent in 

Arabic. According to Pew Research, Arabic is considered the fastest growing language in 

America, with a 29% increase in Arabic speakers between 2010 and 2014 (Brown, 

2016). Understanding Arabic can be vital for Muslims as it has been considered the language of 

Islam ever since the Quran (Islam's primary source teachings) came to the Arabian Peninsula 14 

centuries ago. The holy book, since its revelation, was presented, transmitted, and preserved in 

Arabic to serve all humankind, regardless of their language and religious affiliation. The Quran 

was later translated (most translations serve as scripture interpretation because the Quran is 

considered non-translatable, as it cannot be isolated from its original written form) to different 

languages as Islam spread to non-Arabic lands, and many non-Arab people became Muslims 

(Rafiq, 2014). Nowadays, Pew Research estimates that around 80% of the Muslim population 

live in a non-Arabic speaking country, while Muslims in the Middle East and North Africa 

(where Arabic is the first language) represent roughly 20% of the Muslim world population 



45 
 

(Desilver & Masci, 2017). Although learning Arabic is not obligatory in Islam, Arabic 

proficiency can enhance the worship experiences. For example, some Islamic rituals like Quran 

oral recitation and the performance of ritual prayers (Salaah) must be performed in Arabic. 

Therefore, Muslims who know how to read and speak Arabic can find understanding the Quran's 

textual meaning more fulfilling than those who cannot understand Arabic (Rafiq, 2014). 

Nonetheless, non-Arabic-speaking Muslims are encouraged to fulfill their needs through their 

spirituality.  

The language and ethnic diversity in this study sample have displayed some unique 

distinctions between the subjects. For instance, participants who were not native Arabic speakers' 

(N=16) expressed different motives and needs for using religious virtual platforms than Arab 

participants (N=4). One participant who cannot speak Arabic described some obstacles facing 

him as he tries to find accessible and affordable Islamic sources in the U.S.:  

…many of the books are in Arabic. I'm not Arabic speaker… it's hard. As a non-Arabic 

speaker, it is easier to engage with your faith online, than… from other books because it's 

very hard to find…And on top of that, the books that are in English they're kind of 

expensive because they're shipping from England. (Participant 16)  

Another non-Arabic speaker believes that engaging in an Islamic ritual like reciting the 

Quran can necessitate more effort from her, as she relies heavily on digital apps that offer 

English translation of the holy book: 

…in our faith that Quran must be recited in Arabic. So, once we learn to recite Quran in 

Arabic, we have to learn its meaning.… I was not understanding anything. So, I had to 

depend upon a translation, English translation… I wanted a kind of app for learning the 

meaning…one of my friends just told me that one app called Quran Hive. So, it has 
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meaning of each word. So, I just downloaded that app. And I was just using it to recite 

Quran and to learn the meanings and all those. (Participant 9)  

The language barriers facing non-Arabic speaker Muslims might have escalated their 

need for external resources. However, as smart devices become widely ubiquitous in the modern 

world, users can find consolation through various software and programs. Evidently, participants 

who cannot read or understand Arabic have shown a greater inclination towards using translation 

software and religious apps, as they facilitate and advance understanding of the scripture:  

…I have 5 Qurans and they are all different, not different in the origin but the 

interpretation… and I have like 4 translation apps that I go through… It is easier 

sometimes when I'm reading the app, then I can just hard press the word and copy it and 

then take it to the translators and then I will get 3 different words and well I think out of 

all of that, it means this word… (Participant 7)  

Rq2: How has online religious engagement affected Muslim relationships with their faith 

during COVID-19? 

 

The Pandemic Made People Want to Connect More with Their Faith  

The pandemic crisis immensely changed people’s relationships with their faith. Amid the 

pandemic catastrophe in March 2020, the search for prayers on google has increased rapidly as 

many people sought the internet to confront their fears (Bentzen, 2020). Religion can improve 

people's mental health by giving them hope during disasters (Roberto et al., 2020). 

Psychologists’ studies have also shown that religion can help individuals cope with stressful 

moments during COVID-19 (Goodman, 2020; Thomas & Barbato, 2020). In times of crisis, faith 

and beliefs can provide security and optimism, especially among those who want to restore their 

relationship with their faith when exposed to a threat. According to a 2020 Pew analysis, due to 

COVID-19, many Americans changed their religious habits by praying more or attending 
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religious services online. Comparably, some participants in this study also said that the 

coronavirus outbreak had reinforced their connection with their spirituality: “I was more in touch 

with my faith, especially in the beginning of COVID-19 seemed ominous to the end of times and 

days of judgment” (Participant 18). The early stages of the pandemic and the lockdown 

experience also affected individuals’ religiosity as it gave them more time to reconnect with their 

faith: “…So I was home all day. It gave me the chance to really read a lot, to listen, to pray on 

time, and to do everything. I had the best Ramadan, last Ramadan” (Participant 4). Another 

participant has also shared similar emotions as he was encouraged to seek more spiritual 

consolidation during the quarantine:  

You know, you don't know what's going to happen. So, at a certain point, I got even 

closer to my Din after a couple of weeks of quarantine, and I start taking it more 

serious… So, that's when you start you start reading. You have to rely on the digital 

media at this point because you have no other option. So, at this point, I'm trying my best 

to learn more, gain more knowledge. (Participant 16)   

On the contrary, these feelings were not mutual for Participant 8, who felt 

“disconnected” from his faith as the quarantine had deprived him of going to the mosque or 

visiting his community center. As for the newly converted Muslim, it was challenging for her to 

learn about her new faith during the lockdown: “…I was doing, like I said, a lot on myself. I 

didn’t understand all the rules of Ramadan and it was very difficult… What is breakfast? And 

what is that happening?” However, she felt “the value of technology” during this time, stating, “I 

do feel like the internet has helped me learn my prayers better. I would definitely watch 

YouTube or go to language sites just to be able to read and understand for the most part and try 

to memorize things…” (Participant 7).  
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Practicing Islam in the U.S. can Exert more Challenges on The Individuals  

To explore the pandemic’s effects on religious practices, participants were asked to share 

their experiences as Muslims living in the States during the pandemic. Unsurprisingly, most of 

the interviewees (both American and non-American Muslims) found that practicing Islam as a 

minority can be challenging for many reasons. Accordingly, the coding process has yielded two 

sub-themes: 1- identity crisis, and 2- Faith practicing & Cultural adapting. 

Identity crisis. Over the last two decades, the Muslim population in the U.S. has been 

growing steadily; however, recent data indicates that more than 50% of Americans say they 

don’t know anything about Islam or know any Muslims (Mohamed, 2021). In this study, 

qualitative data suggest that the lack of knowledge about Islam in this country can have a 

negative impact on Muslims’ life and place in society: 

I would be in school, for example, fasting in Ramadan during school. I would tell them 

what it is and a lot of times, the principal did not even know that I was Muslim. He does 

not know what Islam is. (Participant 5)  

Consequently, the continued marginalization of Islam in the 21st century can result in a 

faith and identity crisis for many Muslims living in the States (Uddin, 2006). The University 

chaplain emphasized this issue as well, as he had noticed many students shied away from joining 

the Muslim Students Association out of fear “that somebody will judge them.” Thus, some 

students prefer to avoid associating with activities that might stigmatize them and ruin their 

college experience.  

They come with those pre-assumption that somebody will judge them. If they don't pray, 

then somebody will judge them. If they don't do something or if they do something and 

they don't want to be judged because this is their comfort zone. They want to enjoy their 
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student experience. They want to enjoy college. And then sometimes, intentionally, they 

just stay away. Unfortunately, we do have sometimes very judgmental approach, 

especially in some mosques. And the younger generation sometimes are afraid that they 

will be judged for certain things that they're doing… (Participant 11) 

Similarly, Participant 14, a retired educator, shared her experience working with students 

in Pakistan and the United States. According to her, students’ lifestyles varied tremendously in 

both countries. She has noticed that life can be more difficult for Muslim students in the U.S. as 

they represent “the defensive side,” thus destabilizing their attachment to their faith and identity. 

“When I go to public schools, I see that girls who are wearing hijab, they’ll just hide in a corner, 

or they’ll take off their hijabs. They’re embarrassed to wear hijabs.” In contrast, students in 

Muslim-majority countries like Pakistan can be more comfortable with their identity because 

“…in Islamic schools, when they see their teachers and everybody wearing the Islamic attire, 

they feel proud of it and they’re more confident about it” (Participant 14). 

American Muslims in this study also expressed their share of concerns as they believe 

that being a Muslim minority, regardless of your nationality, can bring many “obstacles” as they 

try to embrace their identity in society:  

Even though I am American… I am a minority and I wear the hijab so definitely 

everyone that sees me knows I'm a Muslim. So sometimes it is hard to be like in a room 

full of people where you're the only Muslim looking person or whatever it may be… 

(Participant 4)  

For another participant, racism can be insuperable, as he tries to coexist in a harmonious 

environment to achieve his goals in life:  
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It is like any minority group… Regardless of their ethnicity or whether they are Arab or 

non-Arab, you kind of have to watch yourself… for me to be Muslim... I just want to live 

the same way that you want to, right? I have my version of the American dream as well. 

(Participant 5) 

These findings revealed some significant similarities between U.S.-born Muslims and 

foreign-born Muslims. The former has shown some indistinguishable thoughts and concerns 

from the latter as they both endeavor to achieve their goals and solidify their presence in society.  

Faith practicing & Cultural adapting. The second sub-theme was related to the 

difficulties in faith practice and cultural adapting facing Muslims as they embark on the 

American way of living. According to Pew Research, American Muslims who have been born in 

the States and blended with the American lifestyle see no conflict between modernity and 

practicing Islam, as they hold and embrace their “American” and “Muslim” parts of their identity 

in tandem (Pew Research, 2017). Conversely, for foreign-born Muslims, engaging in religious 

practices can be more challenging in the U.S as compared to their hometown. The Imam further 

addresses some of the difficulties that might face foreign-born Muslims in his community: 

…most important prayer is Friday prayer. In the Muslim world, Friday is a day off. 

People just wake up in the morning, take their, showers, wear the best clothes, and go to 

the mosque. Back there, any mosque can be a two or three-minute walk from wherever 

you are. Here, you need sometimes to drive for half-hour to get to a mosque or even 

more… (Participant 2) 

The interview data also shows that these challenges might be aggravated for those who 

belong to a minority group within Islam. There are two main subgroups of Muslims in 

contemporary Islam, Sunni and Shia. Only two participants identified as Shia in this study, while 
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the rest were Sunni Muslims. The lack of Shia Muslim participants in this project might be due 

to the global Muslim population differences between Sunni and Shia Muslims. Data estimate that 

the Shias (also known as Shi’a-t-Ali) represent only around 10-13% of the Muslim world 

population, while Sunni Muslims (Muslims who follow the “Sunna,” the traditional practices of 

prophet Muhammad) represent the majority (87 to 90% estimate) of Muslims population 

worldwide (Pew Research, 2011). However, in America, Islam’s ancient schism is not often 

discussed in Muslim society, as early generation immigrants were keener toward establishing a 

community that could serve the Muslim minority in general (Sacirbey, 2012). Accordingly, the 

ramification of this proposition has shaped the foundation and purpose of Islamic organizations 

in the United States to accommodate and serve all Muslims regardless of their religious belief 

(Barreto & Dana, 2009). Nonetheless, due to the sizable differences in the population between 

Sunni and Shia, most Islamic centers in America tend to be Sunni in practice. This has 

encouraged the Shia to establish their own Islamic institutions in the U.S. as the number of 

American Muslim Shia grew over the past two decades (Huda, 2006). As a result, sectarian 

mosques have emerged more in the United States. According to the 2020 U.S. Mosque survey, 

there are around 2769 mosques in the U.S. in 2020; among those, 6.5% were identified as Shia 

Masjids, including the current largest mosque in North America, the Islamic Center of America 

(known as the “heart of Shiism”) in Dearborn, Michigan (Bagby, 2021).  

Contractor (2011) found that Shia and Sunni in the United States share similar views in 

many aspects of life. According to him, being Sunni or Shia does not significantly affect 

individuals’ religious identity and how they perceive themselves in American society. Generally, 

some Islamic teachings and ritual practices in the Sunni and Shia communities are very alike. 
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However, one Shia participant in this study shared his feelings of isolation and loneliness when 

visiting his local Sunni Masjid: 

…being a Shia, it has been very hard for me since I came from Pakistan because we don’t 

have any mosques here… I have to rely on social media at times, but it just doesn’t feel the 

same… I need that physical aspect, like I need to be part of a community. I can’t live in virtual 

reality. And I really look forward to finishing my Ph.D. and going to a bigger city so that I can 

be part of my community… (Participant 15)  

Engaging with Religion Online Can Raise Skepticism about the Source’s Credibility 

  Religion can represent a sensitive matter for many people who feel that it is incumbent on 

them to have some level of skepticism to avoid undesirable information. For most participants, 

engaging with religious content online can occasionally make them feel concerned and skeptical 

about the authenticity of the source. However, individual responses varied tremendously, and 

several factors stimulated how Muslims trust digital platforms. For instance, the study’s oldest 

participant expressed more concerns about trusting the new media:  

As I grew older, I feel that I need to verify everything… I will not just pick up random 

information. I usually go to very authentic people, or if somebody I don’t know has put 

up some information, then I like to verify... I feel I need to listen to somebody who’s 

really studied it, researched it to verify information…. (Participant 14)  

On the other hand, a 20-year-old college student shows fewer concerns about the same issue, 

“…I think there’s a lot of good and a lot of credible stuff. So, I think if you search a little bit 

extra to make sure what you’re doing, what you’re searching is credible” (Participant 4).  

Besides age, the interview data revealed that the media platform can also influence how 

people trust the content. For example, when using computer-generated software like apps, most 
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of the study subjects reiterated their concerns about downloading Islamic apps that provide 

inaccurate information regarding prayer times and fasting. Researchers have previously found 

that many Islamic apps contain non-credible sources that can ultimately disrupt the users’ digital 

faith experience (AlQuwayfili et al., 2013; Hameed et al., 2019). The spread of un-credible 

information on these apps might be the reason behind the increased distrust among many 

Muslims who use these platforms. One participant expressed his concern about this matter: 

…I am also hesitant. I do not trust a lot of things that are out there because I do not know 

who necessarily is developing them… you just want to be really wary of what you 

download and what you are consuming…. (Participant 3)  

For another participant, such issues might be alarming, but they seemed to worry less 

“You cannot trust it 100% but at the same time, you put your faith in Allah. You cannot worship 

the way he is ought to be worshipped but you can come close enough” (Participant 5).  

  Nonetheless, it is highly inevitable for many practicing Muslims to find accurate 

information about ritual-based activities, like daily prayers and fasting during the month of 

Ramadan. Therefore, following Islamic law and culture, many Muslim-majority countries have 

the call of prayers (Adhan) performed out loud to alert people about the time of prayer and the 

fast-breaking times. Additionally, some Islamic countries follow an old tradition of firing a 

cannon during the fast-breaking time in Ramadan to help Muslims end their fasting 

(Saydulloevich, 2022). In contrast, Muslims in the U.S. must rely more on new technology to 

connect with these rituals. In this study, most of the study subjects expressed using apps like 

Muslim Pro on their digital devices to find information about ritual practices. The app 

accommodates its users (more than 100 million downloads) with various features based on their 
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geographical location. However, fewer participants expressed their concerns about the accuracy 

of the app:  

But in one occasion, there are a couple of people who start together before breaking 

fasting, and they have different cellphones at different times to break fasting, so that's 

kind of a little different surprise. Why is there a difference? In different cellphones, they 

have different apps, probably and they have one or two-minute difference… (Participant 

8)  

Conversely, one participant felt more comfortable using and trusting the prayer times on 

the app “…I'm very relaxed about it. But I feel like the timings are usually correct and I believe 

they're usually correct because when it comes to the timings, there aren't that many discrepancies 

between links in there” (Participant 17). 

On the other hand, participants described more significant concerns regarding exposure to 

unverified information on the internet or social media platforms. Determining the authenticity of 

the retrieved source from these platforms can be challenging. For example, searching for an 

Islamic fatwa (legal ruling or interpretation based on Islamic law and given by a qualified 

scholar) on the web or social media can expose surfers to different thoughts and answers. “We 

Google stuff all the time, but you are constantly wary of where you are getting your information 

from, too…even YouTube, I will watch a couple of videos on there, but I am careful about who I 

listen to…” (Participant 3). Finding the most accurate sources online is essential in Islam, and 

Muslims are recommended to acquire the right information. The Imam described how he 

continues to emphasize this point while he preaches to other Muslims “…that is why I keep 

telling people, ‘Do not to get answers from anywhere. Find authentic at least something that 

belongs to a ministry of religion in some Muslim countries or under the name of a well-known, 
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credible scholar” (Participant 2). The vast range of resources and information on the internet and 

social media platforms has allowed individuals to find their preferred sources effortlessly as they 

try to answer their faith-related inquiries:  

…when I came to America. So, if I had to look for a fatwa, I would go online… There’s 

also on YouTube, Ghamidi…he is a very progressive Muslim scholar…I really like his 

videos. I look at the videos or something. If I have a question in mind, and I want to see 

what the scholar has to say about it. (Participant 15) 

Overall, religious surfing and online faith practices can bring uncertainty and doubts to 

the mind of many Muslims. According to Islamic law, Muslims must attain the most accredited 

sources and refrain from getting inaccurate information. However, most participants concurred 

that such concerns can be avoided with precautions and carefulness while pursuing the right 

information. Additionally, the technological advancement in the last decade has authorized users 

with more control over the content as they can search and verify the authenticity of the different 

types of sources: “… there’s a lot of good and a lot of credible stuff. So, I think if you search a 

little bit extra to make sure what you’re doing, what you’re searching is credible…” (Participant 

4). 

Rq3: What are the pandemic's long-term impacts on Muslims' transition towards virtual 

religion practices and the digitalization of Islam? 

 

COVID-19 has Accelerated Digital Religion Practices 

Due to the coronavirus outbreak, many individuals in this study have expressed using 

various live streaming platforms (e.g., Zoom, Snapchat, YouTube, etc.) to attend live religious 

events like Friday prayers, Islamic lectures, and Tafsir Classes. Participants’ motivations to 

engage in these live activities were driven by their need for spiritual guidance, as religious 

assemblies were restricted due to the spread of COVID-19. Participant 4 explained, “…before 
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COVID, I never really watched stuff online like Islamic lectures or anything. I always just went 

to the Masjid or whatever it may be, but definitely, after COVID, I started to listen to a lot of 

lectures online.”. The pandemic has undoubtedly accelerated the adaptation of online religious 

practices as emerging technologies continue to evolve and facilitate new ways for religious 

interactivity. Although most of the study subjects expressed their participation in online faith 

activities before the outbreak; for some individuals, the pandemic experience has boosted their 

acquaintance with religious virtual spaces:  

…it was a hard time, definitely. But there's honestly, I feel like it opens someone's eyes 

and there's also many best blessings… I've definitely witnessed that there was a greater 

increase in the social media and these platforms, especially after the COVID-19. 

(Participant 16)  

The increased use and demand on these platforms have also forced many religious 

institutions to proliferate their online services:  

…you will find all the videos; they go all the way back until when the COVID started. 

And so, I would say we have done, in two weeks of COVID, not a whole year, just in two 

weeks of COVID videos of what we have done in 30 years… we had an audience. You 

could see the difference, some videos during the pandemic, you could have the khutbah 

for example 700-800 viewers… (Participant 2)  

Most participants in the study showed sincere gratitude towards the online religious 

transition, and many predicted further adaptations in the post-COVID-19 era: “I have seen Imam 

live-stream his Friday speech. It's really reaches the people who don't even go to the mosque… I 

think that's really interesting, happening during COVID-time and I think it might continue even 
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after COVID time” (Participant 8). MSA’s Chaplin also foresees more reliance on virtual spaces 

in the future:  

So during Covid, it changed a little bit…we would post live Friday Reflection from time 

to time. So when it's time for Friday prayer, we don't have anything person but we would 

do live Friday Reflection and then share that with our audience…now as we are slowly, 

hopefully exiting Covid, I think realization is that even when things get back in normal, 

that Zoom is really something that can be useful to attract more people. (Participant 11) 

According to these findings, the digital transition in 2020 will emerge to be a decisive 

moment in digital religious practices. As of 2022, in-person religious gatherings have resumed in 

the United States; however, one interviewee indicated his continuous involvement with online 

religious events even when his local mosque returned to normal operation: 

We can go to the mosque again. But it’s still happening through Zoom because it’s more 

convenient for everyone… Other than prayer, everything else is probably going to go 

towards technology. More people are going to start using technology for that… it's 

probably going to be a little bit more dominant than what it was in 2020 before COVID 

(Participant 13) 

In-person Religious Services are Indispensable  

Participants in this study showed an overwhelming favorableness towards digital 

religious practices. The pandemic reinforced the importance of the new technology; nonetheless, 

the interview data has also revealed that traditional religious practices will continue to play a 

pivotal role in Muslim life. The significance of in-person religious gathering is substantial for 

Muslims in the States, as it facilitates ritual practices and promotes community bonding: 

“…seeing each other in person is very productive and gives more of a good feeling that you are 
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connected to others and your religion… (Participant 7). Another participant also believes that 

visiting the Masjid allows him to connect deeply with his fellow Muslim friends:  

There is nothing like that face-to-face… the feeling you get when you see someone’s 

face-to-face, praying foot-to-foot or shoulder-to-shoulder…I miss my brother. I miss my 

friends. I miss the people. When I see them, I am happy that I came to the Masjid… 

(Participant 5) 

In addition to community meetings, one participant believes that engaging physically in 

some religious rituals, like donation, yields better spiritual gratification than practicing the same 

activity in the digital space:  

I see a couple of website where you can donate, let's say $1 a month or $1 a day… You 

can connect your credit card, and they will deduct $1 a day with you only sitting on that 

day… you are not physically doing anything. It does not feel like giving money to the 

needy people… (Participant 20)  

Another participant also expressed her resentment towards certain online ritual practices, like 

reading the Quran from the phone, as she believes it disrupts the spiritual connection:  

…I think it's also in the sense that it's a sort of respect when reading the Quran that you 

read it appropriately. I feel like on the phone, you're doing so many things on it, you're 

reading it. But also, you're getting notifications, and then I just prefer not to… 

(Participant 18) 

Many online users are susceptible to receiving digital distractions (e.g., notifications, ads, 

etc.), which can impact their communication with the content. As Participant 12 explains:  

… they’re always like digital distractions. Even if I’m just watching a reel video, you 

know, it’s so short. It would just move on to the next video, and that video could be or 
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could not be about what I want to hear. I think nothing can really replicate the kind of 

understanding you get when you meet a person face-to-face because there’s different 

forms of communication… I feel more connected when it happens outside of the digital 

space.  

Participant 19 also feels that virtual engagement can be “artificial” and “unnatural” 

compared to in-person practices: “It would be harder virtually because … you feel isolated and 

you really have to be very dedicated to engaging on Zoom because after an hour at max, 

logically, your mind is not ready to engage more…”.  However, not every participant felt this 

way. Participant 13 perceived online religious engagement to be less distracting than some in-

person gatherings:  

When you go to the Masjid, you feel more spiritual; But sometimes, after a while in the 

mosque, while you’re sitting down, you can get off-topic. That can happen for a long 

Khutbah. But if you are actually on Facebook or something, one thing different is I’m 

only clicking on that. Notification is there. I’m only clicking on it when I actually have 

available time to focus on that. So, sometimes it’s better. 

Understanding how participants conceptualize their relationship with their faith based on 

their online and offline activities is significant in this field of study. Campbell (2011) believes 

that examining what constructs offline and online religious activities can provide researchers 

with a better comprehension of the cultural and social changes of the studied group. Accordingly, 

this theme suggests that, despite the fast transition toward online religious practices in the last 

couple of years, the significance of in-person religious services will continue to be essential for 

many Muslims in the States, even in post-pandemic times. For one participant, engaging with 

religion online is only desirable when it is needed “I’d much rather go in person…To be 
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surrounded by Muslims is it’s very different than just seeing them on your screen … I think I’ll 

only do it on my screen if I have to” (Participant 4). Similarly, 2020 data reported that around 

42% of U.S. adults said that once the coronavirus outbreak is over, they will resume going to 

their houses of worship as they did before the pandemic (Cooperman, 2020). Nonetheless, the 

Imam shared a different thought, as he fears that the online transition might generate a more 

considerable effect on traditional religious practices and the number of people visiting his 

mosque: “My fear is people are used to be remote, and they relax about that, and they just will go 

on this way” (Participant 2).  

The effect of new technologies on traditional religious practices has been examined 

thoroughly by many researchers in the past (e.g., Campbell, 2005; Williams, 2008). Digital 

practices can transform religion to be more of an individualistic experience that decreases the 

interactivity between communities (Rinker et al., 2016). One study by Mullin (2011) found that 

people who have used the online church that offers 24-hour services like prayer rooms and 

consulting did feel more comfortable as they preferred attending the Sunday meetings sitting in 

their houses, wearing their pajamas, instead of dressing up and going to church. At this stage, it 

is hard to anticipate and foresee the pandemic’s effects on the degree to which virtual spaces will 

overtake traditional religious practices. Qualitative data in this study shows that the pandemic 

has accelerated the shifts toward more virtual practices, but in-person services will continue to be 

necessary for many individuals. Moreover, the Imam, despite his fear, believes that Islam as a 

religion cannot be fully digitalized as it represents more meanings for its followers:  

For us Muslims, you know that we have, it is a lifestyle, it is a way of life… so you 

cannot digitalize that… I do not think people will ever, in general, will ever give up the 
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in-person in favor of virtual because our coming together is vital, especially for the 

prayers. (Participant 2) 

Conclusion 

 

The ongoing coronavirus phenomenon represents an imperative time in digital religion 

studies. This research method provides an excellent assessment and evaluation of the immediate 

effect of COVID-19 on digital religious behaviors among Muslims in the United States. After 

conducting 20 in depth-interviews with Muslims from Northern New York between 2021 and 

2022, several key themes have emerged from this study showcasing the ramifications of COVID-

19 on online religious practices. The qualitative data reveals that religious digital media 

consumption spiked immensely due to the coronavirus outbreak. For many individuals and 

religious leaders, the transition to online religious practice was satisfactory because they had 

established a robust digital presence before the pandemic. However, many participants in this 

study indicated that their religious media engagements did increase during the outbreak, as in-

person religious meetings became inaccessible outside their home space. The pandemic also 

inspired the need and motivation for new digital faith activities. For instance, the use of live 

streaming platforms like Zoom and YouTube became prevalent among many individuals who 

sought to attend live religious events when their local mosque was shut down during the 

quarantine. Therefore, the new technology has evolved to be a great moderator for people and 

their religion, as the pandemic crisis reinforced faith connection among many individuals who 

began seeking more online spiritual guidance. 

Another significant element emerging from this study was individuals’ identity as 

minority Muslims in the United States. The study subjects reflected on their identity by 

demonstrating how being a minority has stimulated their needs and reliance on new technology. 



62 
 

Accordingly, the negative image associated with Islam and Islamophobia has resulted in an 

identity crisis for many participants who feel that these stereotypes might hinder their progress in 

life. Therefore, many individuals expressed using the various digital media platforms as a form 

of escapism to promote Islam and fight discrimination. Additionally, many individuals also noted 

that in the U.S., religious services can be limited compared to other Muslim-majority countries, 

thus forcing them to utilize more of the new technology to connect with their faith and 

community.  

Overall, the qualitative data suggest more positive attitudes toward digital platforms as 

they facilitate Muslim life in many aspects. However, many participants expressed concerns and 

worries about exposure to unreliable sources online due to the abundance of inaccurate 

information on the internet. Concerns were raised regarding two main things: the use of Islamic 

apps that contain inaccurate details about fasting and prayer times and the exposure to unverified 

information on the internet and social media platforms. Although these issues might negatively 

impact the individual’s spiritual experience in the virtual world, the research data indicates that 

the indulgence and comfort of the new technology have prompted many Muslims to continue 

engaging with digital platforms while being attentive and selective of their choices.   

Lastly, the interview data demonstrates that the COVID-19 pandemic has accelerated 

digital religious adaptation among Muslims in the United States. Foreseeing the pandemic’s 

effects on religion at this stage can be challenging, and researchers need to conduct more studies 

and analyses to comprehend the full impact of COVID-19 on digital religion. This research 

contributes to the field by showcasing and predicting that online religious practices will continue 

to escalate, thus reinforcing and accelerating the trend towards the digitalization of religion. On 

the other hand, the interview data also revealed that practicing an Islamic ritual in person 
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conveys more profound meanings and values for many Muslim worshippers. Therefore, 

attending religious services in person is irreplaceable because it yields a better spiritual 

connection and can enhance individual social experiences with their faith and community.  

The findings in this qualitative study provide rich data to this field by showing new 

insights into the pandemic and its impacts on digital religious practices through the lens of 

Muslims in the States. Future research could further extend this research in many ways. For 

instance, researchers could apply the same methodology from this study and test it on other 

cultures or religious affiliations. Examining the impact of COVID-19 on different societies and 

ethnicities can help advance this investigation and provide a broader understanding and 

contribution to this topic. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



64 
 

Chapter V: Quantitative Method 

The second method in this dissertation consisted of an online survey that was designed 

and distributed once the in-depth interviews were completed. Online research methods have 

developed rapidly in recent years. Researchers across disciplines have adopted various digital 

platforms as traditional research tools to collect data. The flexibility of these methods has 

provided researchers with many advantages, as they facilitate a more convenient strategy to 

assemble large data effortlessly and rapidly (Madge, 2006). However, online methods face many 

criticisms regarding the reliability and validity of the data and sample. A previous study has 

found that when testing the accuracy of survey measurements of online data collected through 

probability and nonprobability samples, there were less accurate results on the nonprobability 

sampling than the probability sampling data (MacInnis et al., 2018). Therefore, researchers using 

online methods are recommended to acknowledge any critical and ethical awareness that might 

jeopardize the reliability of their study findings. This can help attenuate any sampling and 

recruitment difficulties while yielding the most valuable data that fit the study purpose (Hooley 

& Weller, 2016). Nonetheless, despite the limitations of this method, online surveys remain a 

useful tool in this field, as numerous studies in recent years have emerged using this 

methodology (e.g., Brubaker & Haigh, 2017; Mullins, 2011; Ratcliff, 2017). In this dissertation, 

a cross-sectional survey questionnaire was designed to test three hypotheses and provide 

additional insight into research question four. The researcher developed several variables and 

measurements in this quantitative method by reflecting on the qualitative results.  

Survey Design and Distribution 

First, a survey was designed through Qualtrics (see appendix B), a well-known 

professional survey company with a high standard of security and privacy that offers many 

services like survey designing for commercial or academic purposes. The survey was then 
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distributed through Amazon MTurk (an online platform developed by Amazon to recruit people 

from different parts of the world who are willing to complete tasks for a fixed amount of money) 

to find respondents that fit the research sample criteria. Research exploring samples has found 

that MTurk samples yield better-quality data than other traditional methods (Paolacci et al., 

2010). MTurk also provided a smooth process of data collection, boasting more than 100,000 

users, which offers a more demographically diverse audience compared to the other internet 

samples (Buhrmester et al., 2016).  

In this study, participants who agreed to participate were directed to the questionnaire 

(see Appendix D); however, only the responses that matched the recruitment criteria (the subject 

must be residing in the U.S, identify as a religious person, and consume religious content on their 

digital devices at least once in the last week) were included in the sample. The survey took 

between 15–20 minutes to complete, and all participants who accessed the questionnaire link 

were paid a nominal amount. The final retrieved data from MTruk consisted of 545 respondents, 

and after excluding the non-valid responses, the final sample included 489 respondents. 

Sample  

This study includes more males than the national average (usually 51% female and 49%), 

as respondents were composed of 301 males (61%) and 188 females (39%). The age distribution 

in this study also lacked the number of younger adults, with respondents’ ages ranging from 35 

to 83 (M = 50, SD = 10.6). Amazon MTurk workers tend to be younger than the general 

population (Pew Research, 2016); however, it is understandable to have more older adults in this 

research as recruitment was based solely on religious people. According to many studies, 

younger people are less religious than older people, especially in Europe and the United States 

(Kramer & Fahmy, 2018). Consequently, young workers on Mechanical Turk seemed less 
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interested in joining this study. The survey also targeted those affiliated with any religious group; 

however, due to the dominant religious tradition in the United States (Christianity is the majority 

religion according to Pew 2014 census: 90.2% Christians, 1.2% Muslims, 2.4% Jewish, .09% 

Hindu), this study consisted of similar religious distribution: 89% of the respondents in this 

research identified as Christian, followed by Jewish (4.3%), Hindu (3.7%), Muslim (1.8%), and 

others (.8%). The sample also included more White people (85.5%) than other ethnicities like 

Asian (6.3%) and African Americans (3.5%). The ethnic representation in this sample is similar 

to the 2020 U.S. Census (White 61.6%, African Americans 12.4%, Asian 5.8%), and it’s also 

aligned with a previous study that found MTurk samples generally tend to consist of smaller 

percentages of non-White groups (Levay et al., 2016). Lastly, the greatest number of participants 

in this study were noted to be highly educated, with the majority being college graduates 

(69.9%), followed by post-graduate (15.7%), and only a few with no college degree (14.3%). 

Table 1 (below) provides the demographic composition of this study sample.  

Table 1 

 

Demographic characteristics 

 

Sample characteristics                 % 

Gender   

   Male  61%  

   Female 38%  

Age   

  35-45 44.4%  

  46-56 29.8%  

  57-69 18.4%  

   70+ 7.4%  

Ethnicity    

  White 85.5%  

  Asian 6.3%  

  African Americans  3.5%  

  Others 

Religion  

Christianity  

4.8% 

 

89.4% 
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Judaism  

Islam  

Hinduism  

Other                                                                           

4.3% 

1.8% 

3.7% 

0.8% 

Education   

  Below high school  2.2%  

  High school graduate 12.1%  

  College degree or more 

  Post-graduate  

69.9% 

15.7% 

 

 

   Note. N =489.   

 

Scales & Measurements 

Combining qualitative and quantitative approaches at different stages in a project can 

yield several benefits in scientific research. Barbour (1999) found that applying mix-methods 

analysis at different stages in a project can yield many benefits. For example, qualitative findings 

can significantly contribute to quantitative analysis. According to her, qualitative data can help 

researchers (1) explore relevant variables to their study, (2) generate new hypotheses and 

research questions, and (3) provide an additional explanation for unexpected results from the first 

method. Therefore, this dissertation used the qualitative findings from the first method as a lens 

to construct new variables and measures for the quantitative approach. Accordingly, five 

variables were developed in this research to test three hypotheses and answer one research 

question. These variables were defined as follows: (1) religious digital media consumption, (2) 

digital media uses and gratifications, (3) attitudes toward technology, (4) sense of belonging, and 

(5) religiosity. The study adapted several scales and measurements from the literature to measure 

these concepts.  

Religious Digital Media Consumption 

 

As discussed in the theory chapter, the uses and gratifications theory is highly centralized 

around the active audience and their interaction with the media. Therefore, UGT researchers 

must always establish their study sample on individuals with a medium to a high media 
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engagement level. In this study, individual media engagement was measured based on their 

religious digital media consumption. Respondents were asked to note the number of days 

(ranging from 0 to 7) in the past week that they had used three digital platforms on their devices 

for religious purposes. The platforms were: The internet (M=6.74, SD= 1.5), social media 

(M=6.28, SD= 1.8) and apps (M=6.27, SD= 1.8). 

Digital Media Uses and Gratifications  

 

Many UGT researchers in this field have used online survey methodology in their studies 

(e.g., Armfield & Holbert, 2003; Brubaker & Haigh, 2017; Pennington, 2015). The measurement 

in these studies varied a lot as scholars did not provide a unified scale in their research. 

Alternatively, most measures were developed based on how researchers conceptualized the UGT 

framework (Ruggerio, 2000). In this study, a modified five-point Likert scale was used from 

Brubaker and Haigh (2017) and Pennington (2015), consisting of eight items that are designed to 

determine, first, the uses and motives behind online religious engagement (e.g., To 

encourage/assist those who are in need of spiritual support, To facilitate my spiritual connection 

with God/Allah/deity, etc., To access information about religious services, activities, or events, 

To relax and unwind) (α= .69), and second, the gratifications obtained from these practices (e.g., 

Digital Media raises my spiritual connection with my faith and others, Digital Media enlighten 

my spirituality, Digital Media help me find religious information, Digital Media help me relax 

and unwind) (α= .63). An explanatory principal components analysis (PCA) was used on these 

items to determine the scale consistency and factorability (see Table 2). The Kaiser-Meyer-Olkin 

(KMO) measure of sampling adequacy was .709, and Bartlett’s Test of Sphericity showed a 

statistically significant result at p < 0.001. Items that cross-loaded were then formed into two 

main factors that highlight respondents’ religious digital media uses and gratifications: 1- 
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Spiritual connections and 2- Information seeking.  

Table 2  

Factor Analysis of religious digital media Uses & Gratifications  

 Factor 

Loadings 

Uses 

F1: Spiritual connections: 

To encourage/ assist those who are in need of spiritual support .79 

To facilitate my spiritual connection with God .74 

F2: Information seeking:  

To access information about religious services, activities, or events .67 

To relax and unwind .65 

Gratifications 

F1: Spiritual connections  

Digital Media raises my spiritual connection with my faith and others .73 

Digital Media enlighten my spirituality .76 

F2: Information seeking   

Digital Media help me find religious information .61 

Digital Media help me relax and unwind .68 

 

Attitudes Toward Technology 

Many researchers in this field have examined religious people’s attitudes toward 

technology. Although studies have found a connection between the two variables, most of the 

findings were conflicted on how religion shapes people’s perception of technology. For instance, 
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Ratcliff et al. (2017) have found that the positive attitudes toward technology decreased as the 

level of religiosity increased, thus aligning with previous studies’ findings (e.g., Mullin, 2011; 

Miller, 2013), which had predicted that highly religious people see technology interfering with 

nature and can be a threat to the traditional faith practices. These collective findings manifest a 

negative correlation between individuals’ level of religiosity and their attitudes toward 

technology. On the other hand, several studies have found a positive link between technology 

usage and faith practices by displaying how digital platforms like the internet and social media 

have enhanced people’s spiritual experience and strengthened their religiosity (Dawson, 2000; 

Kluver & Cheong, 2007). Thus, the first hypothesis in this study reflects on this concept by 

speculating a positive correlation between the attitudes toward technology and religious digital 

media usage: 

H1: Religious digital media use will correlate positively with the positive attitudes 

toward technology and negatively with the negative attitudes toward technology.  

On the other hand, predicting the relationship between people’s attitudes toward 

technology and their level of religiosity can be more complex, and qualitative data did not 

provide enough evidence regarding this concern. Instead, the mixed results indicate that several 

factors can influence religious people’s perception of the new technology. Therefore, to further 

understand the correlation between religion and attitudes toward technology, a research question 

(Rq4) was raised to explore how religiosity, along with other factors (e.g., age, gender, religious 

affiliation, and religious digital media consumption), predict the individual’s attitudes toward 

technology.  

Rq4: How do religiosity and demographic factors predict individuals’ attitudes toward 

technology?  
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Respondents' attitudes toward technology were measured using a scale developed by 

Rosen et al. (2013). The scale includes 16 items with four subscales (technology positive 

attitudes, technology negative attitudes, technology anxiety dependence, and technology task 

switching) and measures how people feel about technology. In this study, only six items were 

adapted to measure the positive attitudes (e.g., I feel it is important to be able to find any 

information whenever I want online, I feel it is important to be able to access the Internet any 

time I want, I think it is important to keep up with the latest trends in technology.) and the 

negative attitudes respondents might have toward technology (e.g., New technology makes 

people waste too much time, New technology makes life more complicated, New technology 

makes people more isolated.). Using Cronbach's alpha test, the scale test has indicated an 

acceptable reliability score of .74. 

Sense of Belonging 

According to Maslow (1954), developing a high sense of belonging is one of the most 

fundamental human needs. Over the years, researchers have examined the role of belonging 

across different aspects of life. Many religious studies have found that faith can contribute 

positively to the individual’s need for belongingness, as most religious rituals involve activities 

that enhance community bonding (Gebauer & Maio, 2012). For example, in many religious 

beliefs, congregations are perceived to yield better spiritual benefits and reinforce feelings of 

social participation among worshippers (Mathras et al., 2016; Pargament et al., 1983). As a 

result, individuals might experience a high level of belonging to their congregation when they 

are active community members.  

Developing a high sense of belonging can also inspire those people to participate more in 

activities related to their faith and religious institution (Carrier, 1965). The findings in the 

qualitative data suggested that religious individuals are becoming keener to engage with their 
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faith and community in the digital world as their local religious institutions have started offering 

services online. This might indicate that people who develop a high sense of belonging can feel 

more gratified using digital platforms for religious purposes than those who are less affiliated 

with their religious community. Therefore, to further elaborate on this point, this research 

hypnotizes a positive correlation between a sense of belonging and religious digital media 

gratifications. 

H2: Religious digital media gratifications will be positively associated with a sense of 

belonging. 

Measuring the individual level of belonging with one’s faith has been examined 

extensively over the years. In this field, researchers studying the intersection of belonging and 

religion have also examined other variables, like physical health status (Krause & Wulff, 2005), 

product evaluations (Minton & Liu, 2020), and elderly health (Krause & Bastida, 2011). As a 

result, researchers used different measures and perspectives while studying the subjects’ sense of 

belonging. In this study, respondents’ sense of belonging was conceptualized and measured 

based on their connections with their religious congregation. The measurement used was adapted 

from Krause and Bastida’s (2011) framework and was designed to test the extent to which the 

study subjects feel they belong in the place where they worship (e.g., I feel like I really belong in 

my congregation. Being a member of my congregation is an important part of who I am. I feel 

welcomed in my congregation. I feel I am accepted by the people in my congregation) (α= .71). 

Religiosity  

Qualitative data revealed that people’s religiosity could play an integral role in this topic. 

Therefore, to further examine the effect of this variable, the researcher used the brief version 

of the Santa Clara Strength of Religious Faith Questionnaire to measure respondents’ level of 
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religiosity. Due to its cohesive measurement, many researchers from different fields have 

adapted and used this scale in their studies (e.g., Sherman et al., 2011; Brubaker & Haigh, 2017). 

The scale was developed by Plante et al. (2002) to measure people’s relationships with their faith 

and rituals based on a five-point Likert scale (e.g., I pray daily. I look to my faith as providing 

meaning and purpose in my life. I consider myself active in my faith or community. I enjoy 

being around others who share my faith. My faith impacts many of my decisions) (α= .48). 

Accordingly, this study raises a hypothesis (H3) to measure the relationship between 

respondents’ level of religiosity and their sense of belonging to their community. The third 

hypothesis was developed based on the qualitative findings, which suggest that a higher level of 

religiosity can have substantial effects and implications on community bonding, thus speculating 

a positive association between the two variables. 

H3: Respondents with a higher level of religiosity will exhibit a higher level of belonging 

to their community than those with a low level of religiosity.  

Results 

 

This research further examines the impact of digital religious practice behaviors across 

different variables. All data were imported and analyzed through statistical analysis software 

using SPSS. Table 3 (below) provides a descriptive statistic (mean, standard deviation, skewness, 

and kurtosis) and an item-by-item analysis of the study's variables and measurements. Skewness 

and kurtosis are statistical parameters that give insights into the shape of the distribution and how 

it compares to a normal distribution. Skewness is essentially used to measure the symmetry of 

the distribution, while kurtosis shows the peakedness or flatness of a distribution. Table 3 shows 

that the distribution in the first two subscales (religious digital media uses and gratifications) was 

outside the range of normality, as most numbers were greater than ± 1.0. Meanwhile, the 



74 
 

skewness and kurtosis of the attitudes toward technology and sense of belonging were near 

normal distribution, with most numbers close to zero. All variables, except for religiosity, have a 

negative skewness, meaning that the distribution of scores in these items is left-skewed. In 

contrast, the kurtosis values in all five indices were positive, and some were greater than 1. This 

indicates that the distributions are too peaked (leptokurtic) than a normally distributed variable.  

Table 3 

Descriptive Statistics for the analyzed indices 

Subscales Items Mean SD Skew Kurtosis Alpha if 

Item 

deleted  

Religious 

Digital Media 

Uses  

To encourage/ assist those 

who are in need of spiritual 

support 

 

4.02 .84 -1.30 2.60 .55 

 To facilitate my spiritual 

connection with God/ Allah/ 

deity, etc. 

 

4.15 .86 -1.01 .88 .59 

 To access information about 

religious services, activities, 

or events 

 

4.12 .79 -.87 1.04 .64 

 To relax and unwind 4.20 .87 -1.26 2.09 .65 

 Cronbach's Alpha = .69      

Religious 

Digital Media 

Gratifications 

Digital Media raises my 

spiritual connection with my 

faith and others 

 

4.04 .74 -.80 1.19 .54 

 Digital Media enlighten my 

spirituality 

 

4.16 .87 -1.03 .96 .53 

 Digital Media help me find 

religious information 

 

4.23 .74 -.94 1.39 .61 

 Digital Media help me relax 

and unwind 

 

4.20 .88 -1.26 1.80 .57 
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 Cronbach's Alpha = .63      

Attitudes 

toward 

Technology 

I feel it is important to be able 

to find any information 

whenever I want online  

 

4.11 .74 -.90 1.74 .73 

 I feel it is important to be able 

to access the Internet any time 

I want 

 

4.27 .802 -.89 .128 .74 

 I think it is important to keep 

up with the latest trends in 

technology 

 

4.22 .785 -1.19 2.29 .73 

 New technology makes 

people waste too much time 

 

3.86 .98 -1.03 .90 .65 

 New technology makes life 

more complicated 

 

3.93 1.10 -.95 .21 .69 

 New technology makes 

people more isolated 

 

3.40 1.03 -1.19 1.13 .67 

 Cronbach's Alpha = .74      

Sense of 

Belonging 

I feel like I really belong in 

my congregation 

 

4.10 .78 -1.06 2.04 .60 

 Being a member of my 

congregation is an important 

part of who I am 

 

4.10 .906 -.92 .70 .66 

 I feel welcomed in my 

congregation 

 

4.24 .79 -1.16 1.89 .65 

 I feel I am accepted by the 

people in my congregation 

 

4.24 .80 -.98 .97 .67 

 Cronbach's Alpha = .71      

Religiosity I pray daily 3.71 1.51 1.97 3.43 .40 

 I look to my faith as 

providing meaning and 

purpose in my life 

 

3.92 1.56 1.80 2.31 .50 
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 I consider myself active in my 

faith or community 

 

3.90 1.66 1.70 1.96 .40 

 I enjoy being around others 

who share my faith 

 

4.02 1.67 1.61 1.56 .47 

 My faith impacts many of my 

decisions 

 

3.80 1.50 1.93 3.32 .38 

 Cronbach's Alpha = .48      

Note. Contribution to Cronbach's Alpha (Item by Item Analysis) is also included in this index. 

To test the three hypotheses, first, a hierarchical multiple regression was utilized to 

answer a research question (Rq4) on the factors that can predict respondents’ attitudes toward 

technology. A Pearson product-moment correlation coefficient was then employed to test H1 & 

H2, which assessed the relationship between the positive and negative attitudes toward 

technology, sense of belonging, religious digital media uses, and gratifications. Lastly, H3 was 

tested using a one-way between-groups analysis of variance (ANOVA) to understand how 

people’s level of religiosity is associated with their feeling of belonging in their community.  

The regression analysis in Table 4 explains in three models how the dependent variable, 

attitudes toward technology, varies by the different independent variables in this study. The first 

regression equation (Model 1) investigated respondents’ demographic factors (age, gender, and 

religious affiliation), and, in model 2, religious digital media consumption on social media, apps, 

and the internet were measured. Lastly, religiosity was inserted solely in model 3 after taking 

into account all the confounding variables. Overall, in this regression analysis, a comparison of 

the model’s R-square values reveals that 51.6% of the variance in the attitudes toward 

technology is explained by the dependent variables in table 4.   

Observing models 1 and 2, which show the effect of respondents’ demographic factors 

without controlling for their level of religiosity, both Models indicate that there is no effect of the 
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demographic factors in this analysis. This shows that participants’ age, gender, and religious 

affiliation are not associated with their attitudes toward technology. Nonetheless, when 

controlling for all the variables in model 3, there was a statistically significant effect on those 

who identified as Jewish. This finding indicates that being Jewish can significantly influence 

attitudes toward technology when controlling for age, gender, religious digital media 

consumption, and level of religiosity. However, due to the small sample size of this group 

(4.3%), this finding can’t be considered reliable nor representative.  

Looking at the individual religious digital media consumption on the internet, social 

media, and apps, both model 2 and model 3 show a significant association between these 

variables with attitudes toward technology. The regression analysis in model 2 shows that each 

day’s increase in religious consumption on social media is significantly associated with a .340 

increase in attitudes toward technology. In addition, more frequent consumption of religious apps 

and the internet is significantly associated with a .407 and .419 increase in attitudes toward 

technology, respectively. Turning to Model 3, in which respondents’ level of religiosity is 

included, the religious digital media consumption coefficient remains significant across all the 

platforms. However, when comparing Model 3 to Model 2, the coefficient in the social media 

and internet dropped to p< .05, and the beta score decreased to .267 for social media and .359 for 

the internet. On the contrary, the app’s coefficient was not reduced after adding a new indicator; 

instead, the coefficient in Model 3 increased to p<.001, with a beta score of .485. This means that 

higher consumption of religious apps can be an indicator of the attitudes toward technology 

when controlling for demographic factors and religiosity. 

   Lastly, the relationship between attitudes toward technology and religiosity was 

examined in Model 3. Table 4 shows a strong negative association (-.158) between the two 
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variables, as the religiosity coefficient was highly significant at p<.001. This finding indicates 

that religiosity indeed plays a role in how people perceive technology. However, the reason 

behind the negative association between the two variables might be due to the sample age 

distribution in this study, which consisted of more elderly adults and fewer young people. This 

result supports previous studies that found older adults tend to develop a less positive attitude 

toward technology as they face many difficulties adapting to it than young adults (Vaportzis et 

al., 2017). Nonetheless, this research could not support this argument as the quantitative data did 

not yield significant results based on respondents’ age.  

Table 4  

 

Multiple regression analysis predicting the attitudes toward technology  

 

 Model 1 Model 2 Model 3 

 B B B 

 (s.e) (s.e) (s.e) 

Constant 

 

24.325*** 16.695*** 20.080*** 

Age 

 

-.028 -.012 -.018 

Gender (Male) 

 

-.303 -.328 -.337 

Christians 

 

.788 .438 .603 

Muslims 

 

1.88 2.51 2.92 

Jewish  

 

1.24 .987 1.13* 

Hindus  

 

.314 -.040 .086 

Social Media 

 

 .340** .267* 

Apps 

 

 .407** .485*** 

Internet 

 

 .419** .359* 

Religiosity    -.158*** 

Note. N= 489, *p< .05, **p<.01, ***p<.001; unstandardized coefficients shown. 
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To test H1 and H2, a Pearson product-moment correlation coefficient was computed (see 

Table 5) to assess the relationship between positive attitudes toward technology, negative 

attitudes toward technology, sense of belonging, religious digital media uses and gratifications 

(spiritual connections and information seeking). The first hypothesis proposes a positive 

correlation between religious digital media usage and positive attitudes toward technology; and a 

negative correlation with the negative attitudes toward technology. Table 5 shows that there was 

a moderate positive relationship between the positive attitudes and digital media uses for 

spiritual connection (r= .564, p < .005), and information seeking (r= .529, p < .005). This finding 

indicates that the positive perception of technology can influence how people use their digital 

devices for religious purposes, thus supporting the first part of the hypothesis. However, the 

negative attitudes toward technology were not negatively associated with religious digital media 

use. As indicated in table 5, there was a weak but positive relationship between the negative 

attitudes toward technology and the digital media use for spiritual connections (r= .454, p < .005) 

and information seeking (r= .356, p < .001). Therefore, hypothesis 1 was partially supported. 

The second hypothesis proposed a positive relationship between digital media 

gratifications and sense of belonging. There was a moderate, positive correlation between the 

two variables: spiritual connections gratification (r = .548), Information seeking (r= .590); 

however, the relationship was highly significant at p < .001 (see Table 5). This association 

supports hypothesis 2 by showing that religious gratifications in digital media can positively 

affect the feeling of belonging in the community.  
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Table 5 

  

Pearson product-moment correlation results for H1 and H2. 

 

Variable  1 2 3 4 5 6 

Technology 

positive  

attitudes 

 

|      

Technology 

negative 

attitudes 

 

.33** 

 (.000) 

|  

 

   

Spiritual 

Connection 

(Uses) 

 

.56** 

(.000) 

.454 

** 

(.000) 

 

| 

   

Information 

Seeking (Uses) 

 

.53** 

(.000) 

.36** 

(.000) 

.48** 

(.000) 

|   

Spiritual  

Connections 

(Gratifications) 

 

.59** 

(.000) 

.44** 

(.000) 

.70** 

(.000) 

.49** 

(.000) 

|  

Information 

Seeking 

(Gratifications) 

 

.63** 

(.000) 

.39** 

(.000) 

.48** 

(.000) 

.61** 

(.000) 

.45** 

(.000) 

| 

Sense of 

belonging  

.67** 

(.000) 

.41** 

(.000) 

.54** 

(.000) 

.59** 

(.000) 

.55** 

(.000) 

.59** 

(.000) 

| 

Note. **. Correlation is significant at the 0.01 level (2-tailed). 

 

Hypothesis 3 analyzed how people’s perception of their level of religiosity is associated 

with their feeling of belonging in their community. To test this hypothesis, a one-way between-

groups analysis of variance (ANOVA) was used to explore this relationship. First, based on “the 

Santa Clara Strength of Religious Faith scale,” respondents’ religiosity was divided into three 

categories: low (40%), moderate (29%), and high (29%) level of religiosity. The descriptive 

statistic in Table 6 shows that the low and moderate levels of religiosity were associated with the 

numerically highest mean level. In contrast, the high level of religiosity was associated with the 
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smallest mean level across all the variables (all scale measurements were re-coded as lower 

numbers indicate a positive score, and higher numbers reflect the negative score). To further 

evaluate the nature of the differences between the independent and dependent variables, a post-

hoc Tukey HSD test was used to analyze the differences between the groups. Table 6 shows that 

there is a statistically significant difference at p<.001 between people’s sense of belonging and 

their level of religiosity. For instance, there was a significant difference between those who 

indicated low (M = 4.10, SD = .692) and high (M = 3.64, SD = .769) levels of religiosity (F (2, 

486) = 64.35, p= .000) on the feelings of belonging in a congregation.  

A one-way ANOVA also revealed a statistically significant difference between the other 

variables. For instance, a post-hoc comparisons found that the mean value of feeling welcomed 

in a congregation was significantly different between low (M= 4.25, SD= .667) and high (M= 

3.39, SD= .899) level of religiosity (p= .000, 95% C.I.= [.13, .52]); however, the moderate level 

of religiosity (M= 4.53, SD= .716) did not significantly differ from the low level of religiosity. 

Overall, these results suggest that the independent between-groups ANOVA yielded a 

statistically significant difference, and the null hypothesis of no difference between the means 

was rejected. Therefore, we can assume that people with a high level of religiosity can develop a 

different feeling of belonging to their community than those with a moderate or low level of 

religiosity, thus supporting hypothesis 3.  
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Table 6 

One way ANOVA results for H3 

 Low  Moderate  High     

Variable  M SD M SD M SD F P 

I feel like I really belong 

in my congregation.  

4.10 .692 4.56 .621 3.64 .769 64.35 .000 

Being a member of my 

congregation is an 

important part of who I 

am. 

4.24 .851 4.31 .818 3.69 .936 22.86 .000 

I feel welcomed in my 

congregation 

4.25 .667 4.53 .716 3.39 .899 23.15 .000 

I feel I am accepted by the 

people in my congregation 

4.32 .688 4.51 .754 3.86 .855 29.11 .000 

Note. Confidence interval is at 95% 

 

Conclusion  

 

This study conducted an online survey among religious people in the United States. The 

goal was to examine digital religious behaviors in 2022, as the pandemic is still an ongoing 

concern. Online survey responses were collected through Amazon MTurk (N= 489) to test one 

research question and three hypotheses related to religious digital media uses and gratifications, 

religiosity, attitudes toward technology, and sense of belonging. The findings revealed that 

respondents’ attitudes toward technology can be predicted based on religious digital media 

consumption on social media, the internet, and apps. The analysis has indicated that frequently 

engaging with these mediums for religious purposes might affect how individuals perceive 

technology. This means that more engagement with religious content online can substantially 

affect how people feel about technology. On the other hand, surprisingly, there was no 

significant relationship between the attitudes toward technology and respondents’ age, gender, 
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and religious affiliation (except for Judaism). This result, however, did not support the 

qualitative data findings and previous studies, which show a strong association between people’s 

demographic, such as age, and the perception of technology (Vaportzis et al., 2017). Since this 

result contrasts with previous studies, more research is encouraged to understand the extensive 

impact of peoples’ demographics on their attitudes toward technology.  

  The analysis also shows a strong negative association between religiosity and feelings 

toward technology. Although this result does not clearly indicate the main reasons behind the 

negative association between the two variables, the finding is consistent with other earlier studies 

predicting that technological transformation can be negatively associated with religion (Ratcliff 

et al., 2017; Mullin, 2011). The data also indicate that religious digital media usage can 

positively correlate to positive and negative attitudes toward technology. This would mean that 

negative feelings about technology will not affect how people use their devices to connect with 

their faith. In other words, individuals motivated to consume faith-based content online will 

continue to do so, regardless of their feelings toward technology. This result reflects the 

imperative role of technology in religious communications as it provides an outlet where 

spiritual needs and desires can be met in the virtual space.   

The study also found a positive correlation between individual sense of belonging and 

religious digital media uses and gratifications. This insight suggests that engaging with faith 

online might heighten personal feelings of belonging within a religious community. Such 

implications corresponded strongly with the digital religion framework by showcasing the 

importance of online activities in offline religious behaviors. Nonetheless, future research could 

provide a more in-depth analysis to identify how religious digital media uses and gratifications 

play a role in people's sense of belonging. For instance, researchers can explore the different 
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characteristics and types of digital media religious usage and detect its impact on the individual 

feeling of belonging. 

Finally, the individual sense of belonging was also measured based on their level of 

religiosity. As predicted, people who showed a high level of religiosity were more inclined to 

have a higher sense of belonging than those with a low level of religiosity. Although this 

research found no significant distinction between low and moderate level of religiosity, the 

positive effect of religiosity on the sense of belonging support previous findings indicating that 

religious lifestyles are expected to increase the feeling of belongingness (Minton & Liu, 2019).  

Discussion  

This dissertation provides an overview of the study of digital religion during COVID-19. 

After conducting a mix-method analysis consisting of in-depth interviews and online surveys, 

this paper reveals and highlights some interesting outcomes from the two methods. First, both 

qualitative and quantitative data reflect on the significance of modern technology in religious 

practices as the positive perception of technology dominated most responses in this study. 

Furthermore, this study shows how influential the new technology has become in religious 

communications by manifesting how people’s spiritual needs and desires are being fulfilled in 

virtual spaces. The data in this study also found a strong connection between peoples’ religious 

digital media uses and their sense of belonging to their community. During the in-depth 

interviews, most participants expressed their motives for using the various digital platforms to 

connect with their religious institutions and community. Similarly, the online survey results 

showed that engaging with faith online can positively affect individuals’ feelings of belonging to 

their religious community. These findings corresponded strongly with digital religion studies by 

showcasing the pivotal role of online religious activities in traditional offline religious behaviors. 
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Lastly, this research found few dissimilarities and contradictory results between the two 

methods. For instance, qualitative data reveal that people’s demographic factors, such as age, can 

influence how they perceive online faith practices. Accordingly, the study found that older 

participants are more concerned about trusting the new technology and using it for religious 

purposes compared to younger people. In contrast, this result was not supported in the 

quantitative research as no significant associations were found between the attitudes toward 

technology and respondents’ age, gender, and religious affiliation. The differences in results in 

both data might be due to several factors related to sample and methodology; hence, future 

research could further study what constitutes people’s attitudes toward technology from their 

demographic characteristics and religious affiliation. 

Limitations  

 

This study has potential limitations in the quantitative method. First, one of the 

limitations is that the study survey was collected through an online panel on Amazon Turk. The 

site allows researchers to collect larger samples quickly and at a low cost. However, MTurk 

samples are usually less representative and generalizable than population-based samples 

(Berinsk, 2012). It is also hard to assume that the results in this research reflect real-world 

opinions because online surveys rely on self-reported data, which might have restrained data 

quality in this research. Additionally, due to the nature of the cross-sectional data, it is difficult to 

assess the causality of the variables (Wang & Cheng, 2020). Therefore, to improve the credibility 

of the data, future research can replicate this study's measurements and extend to a more 

representative national sample. 

Second, the most noticeable shortcoming in this study was the study sample which 

mainly consisted of white Christian people. Different results might be found if other ethnicities 
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and religious affiliations were represented in more significant numbers. The sample also did not 

include younger adults below age 35, which could provide different insights into the study 

results. Therefore, to improve the findings’ external validity and generalizability, future research 

should explore a more diverse population and test if there is any difference among people’s age, 

ethnicities, and religious affiliations. In addition, while this study demonstrated the impact of 

digital religion behaviors in the United States, more research is needed to explore digital religion 

behaviors among other cultures and countries. Examining this topic by focusing on specific 

cultures or demographic factors like age, gender, religion, and ethnicity can yield some 

interesting findings in this field of study.   

Lastly, this study uses different measurements and scales to test the hypothesis. For H1 & 

H2, the study relied on the U&G framework to explore respondents’ religious digital media uses 

and gratifications. The measurement in this study thoroughly examined respondents’ religious 

digital uses and gratifications, yielding two main factors described as spiritual connection and 

information seeking. Nevertheless, researchers could improve this approach by exploring other 

factors that might play a role in religious communications on digital media platforms. For 

instance, researchers could benefit from analyzing each media platform specifically (social 

media platforms, apps, blogs, etc.) instead of just comparing the religious consumption in each 

medium. This can help the readers understand the distinct features of each platform and its 

function in a religious context. As for H3, this study used the brief version of the Santa Clara 

Strength of Religious Faith Questionnaire to measure respondents’ levels of religiosity. The 

scale was used extensively in many studies across multiple countries and has been proven to 

provide a valid and reliable measure of religious faith strength (Plante, 2010). However, the 

measurement was unreliable in this paper as the reported alpha score was at .477. Thus, future 
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research can explore the scale further by using the extended version of the scale (10 items) and 

test its impact on different settings and demographic populations compared to the short version 

used in this study. 

  Overall, even with these limitations, the contribution of this study is noteworthy to this 

area of research. The findings in this paper generate greater interest in the field as it builds on 

previous work seeking to understand the impact of the new technology on religion. Moreover, 

this research not only assesses the relationship between religion and technology but also 

identifies other variables (religiosity, sense of belonging) that might mediate the relationship 

between these two concepts. This can help extend researchers' focus to conceptualize new 

themes and include broader topics that might have a significant role in this area. The results in 

this work can also help advance the literature forward, as it points to the need to study the 

implications of online behaviors and religious practices. The number of studies examining these 

constructs is still limited (Campbell, 2012), and researchers need to conduct more research that 

can add considerable depth and insight into this phenomenon and its impact on society. Despite 

the shortcomings, this research presents valuable evidence highlighting the intersection of 

religion and technology during COVID-19. As discussed in the qualitative chapter, 

understanding the effect of technology on people's religious attitudes is imperative during this 

era. Such time draws more attention to analyzing the consequences of technology on human 

behaviors, and in this field, it provides rich documentation and inquiries for understanding how 

digital cultures are evolving in the contemporary world.  
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Appendix A 

Informed Consent (In-depth interview) 

My name is Abdulaziz Mohammad Shahin Altawil, and I am a doctoral student at 

Syracuse University. I am interested in learning more about the pandemic’s impact on religion 

and the shift towards the digitalization of religion. You are part of a selected sample in the 

United States, and your task will be to engage in an in-depth interview to discuss your opinions 

about digital religion during the pandemic. This will take approximately 35- 60 minutes of your 

time. The meeting is being recorded in both audio and video formats for transcription purposes. 

To protect your privacy, I will not be using your real name when analyzing the data; instead, I 

will come up with a different name. Involvement in the study is voluntary. You are free to 

answer any or all of the questions, and if you feel uncomfortable with the process, you can leave 

the session, and you will still get your incentive. Your confidentiality will be maintained to the 

degree permitted by the technology being used. You need to understand that no guarantees can 

be made regarding the interception of data sent via the internet by third parties. If you have any 

questions, concerns, or complaints about the research, please contact the principal investigator, 

Dr. Dennis Kinsey at dfKinsey@syr.edu, researcher, Abdulaziz Mohammad Shahin Altawil at 

Amaltawi@syr.edu, and Syracuse University Office of Research Integrity and Protections at 

3154433013.   

 

 

 

 

 

 

mailto:dfKinsey@syr.edu
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Appendix B 

 

Interview Questions 

1- In the U.S., more than 85% of adults own a smartphone, and they use them for 

different reasons, like reading books, finding jobs, or doing online shopping. Religion has 

become an important element that has emerged on digital platforms. People from other faiths 

(Muslim, Christian, Jewish, Buddhism) use digital media tools to navigate their spirituality. As a 

Muslim, how these digital platforms affect your relationship with their faith?  

2- For decades, many religious entities have used different media types (blogs, podcasts, 

live streams...etc.) to communicate with a vast audience. Did you use any kind of media to 

connect with other Muslims? How is that impacting your/their level of religiosity? The more 

religious you are, the more you will use the technology, and vice versa. Do you agree?  

3- According to 2018 estimates, there are about 3.45 million Muslims living in the United 

States. It is expected that this number will double by 2050, and Muslims will become the second-

largest religious group in the U.S. after Christians. However, practicing religious prayer in a non-

Islamic country can be challenging compared to living in an Islamic country. (Do you agree?)  

4- The current COVID-19 crisis has impacted people's religious behavior in many ways. 

Most religious services worldwide have shifted from in-person to online worship. In the U.S, 

57% of Americans reported that they had watched religious services on TV or online instead of 

attending in person". How did you adapt/connect with your faith during the lockdown?  

5- Worshippers start innovating with their religious practice during the pandemic. Many 

churches and mosques started utilizing a wide range of technology like zoom and YouTube 

videos to support and engage with their communities. (Ex: live streaming Friday prayers & 
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drive-in service) How do you feel about this new form of practice? Is it people's desire or 

organization?  

6- In March 2020, the search for prayers on google increased rapidly as a response to 

COVID - 19. According to Goodman (2020), In the time of crisis, faith and beliefs can help 

individuals cope with stressful moments. Religion can give people hope and security when 

exposed to a threat. How did your level of religiosity change during the pandemic?  

7- The pandemic crises might have increased people's relationship with their faith, but in 

general, religion and beliefs, in general, are declining. What role can the new technology play in 

connecting people with their faith (less believers)?  

8- What about the side effects? Ex. In 2013, a study investigated the credibility of Islamic 

phone applications. After analyzing 79 apps, they found that many Quranic apps were not 

accurate and contained non-credible information?  

9- The need for technology has increased during the outbreak. What is the role the 

pandemic might have in the transition towards virtual religious practices?  

10 - For many individuals, the motive for In-person gathering is essential, and it is part of 

the spiritual experience and social identity that cannot be replaced in the online world. How do 

you see the future of modern religion? Will COVID-19/ new technology transforms modern 

religion and replace in-person interactions in the future?  
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Appendix C 

 

Informed Consent (Online Survey) 

 

Dear Respondent: Thank you for considering taking this survey as part of an important 

study about Digital media and Religion. This research explores how people who live in the 

United States use digital media platforms (e.g., social media, apps, and internet) for religious 

purposes and the gratifications behind that usage. You are one of about 500 people randomly 

selected throughout the United States. This online survey should take about 15-20 minutes to 

complete. Please be assured that your responses will remain completely confidential. Your 

participation in this research is voluntary. You have the right to withdraw at any point during the 

survey, for any reason, and without any prejudice. For questions about the study, please contact 

the researcher at Amaltawi@syr.edu. Whenever one works with e-mail or the internet, there is 

always the risk of compromising privacy, confidentiality, and/or anonymity. Your confidentiality 

will be maintained to the degree permitted by the technology used. You need to understand that 

no guarantees can be made regarding the interception of data sent via the internet by third 

parties. By clicking the button below, you acknowledge that your participation in the study is 

voluntary, you are at least 18 years of age, and you are aware that you may choose to terminate 

your participation in the study at any time and for any reason.   

 Abdulaziz Altawil 

 

 Doctoral candidate, Syracuse University. 
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Appendix D 

 

Amazon Mechanical Turk Instructions 

 

This research explores how religious people who live in the United States use digital 

media platforms (e.g., social media, apps, and the internet) for religious purposes and the 

gratifications behind that usage. We are conducting an academic survey about the impact of 

Digital Media on religious behaviors. If you self-identified as a PERSON with a Religion, please 

Select the link below to complete the survey. 

Survey link: https://syracuseuniversity.qualtrics.com/jfe/form/SV_1ZUiNOp4KZxD7OS 
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Appendix E 

  

Survey Questions 

  

Thank you for considering taking this survey as part of an important study about the 

impact of COVID-19 on the digitalization of religion in the United States. Please press continue 

to go to the survey, and if you are not willing to participate, please exit the survey. 

o Continue 

o Exit 

  

Q1 What is your gender identity? 

o Male 

o Female 

o Other 

  

Q2 In what year were you born? 

  

Q3 What is your present religion, if any? 

o Islam 

o Christianity 

o Judaism 

o Hinduism 

o Buddhism 

o Other ________________________________________________ 
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Q4 How many days in the past week did you use the following digital media platforms for 

RELIGIOUS PURPOSES? 

      

 

0 

1 2 3 4 5 6 7 

Social 

Media o   o   o   o   o   o   o   o   

Apps 

o   o   o   o   o   o   o   o   

Internet 

o   o   o   o   o   o   o   o   

  

  

Q5 Thinking of how you use digital media, please indicate how much these reasons are like your 

own reasons for engaging with your faith online. 

  Strongly disagree Disagree Neither 

Agree nor 

Disagree 

Agree Strongly 

agree 

To encourage/ 

assist those who 

are in need of 

spiritual support 

o   o   o   o   o   

To facilitate my 

spiritual 

connection with 

God/ Allah/ 

deity, etc. 

o   o   o   o   o   

To access 

information 

about religious 

services, 

activities, or 

events 

o   o   o   o   o   
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To relax and 

unwind o   o   o   o   o   

Q6 Now, here is a list of some things an individual might get out of Digital Media when 

engaging with their Faith online. Based on your own experience, please indicate how much you 

agree or disagree with the following statements: 

  Strongly 

disagree 

Disagree Neither 

Agree nor 

disagree 

Agree Strongly 

agree 

Digital Media 

raises my spiritual 

connection with 

my faith and 

others 

o   o   o   o   o   

Digital Media 

enlighten my 

spirituality 
o   o   o   o   o   

Digital Media 

help me find 

religious 

information 

o   o   o   o   o   

Digital Media 

help me relax and 

unwind 
o   o   o   o   o   

 

 

  Q7 Please tell us how much you agree or disagree with the following statements: 

  Strongly 

disagree 

Disagree Neither 

agree nor 

disagree 

Agree Strongly 

agree 

I feel it is 

important to 

be able to find 

any 

information 

whenever I 

want online 

o   o   o   o   o   
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I feel it is 

important to 

be able to 

access the 

Internet any 

time I want 

o   o   o   o   o   

I think it is 

important to 

keep up with 

the latest 

trends in 

technology. 

o   o   o   o   o   

 

  

Q8 And how much you agree or disagree with the following statements: 

  Strongly 

disagree 

Disagree Neither 

agree nor 

disagree 

Agree Strongly 

agree 

New 

technology 

makes people 

waste too 

much time. 

o   o   o   o   o   

New 

technology 

makes life 

more 

complicated. 

o   o   o   o   o   

New 

technology 

makes people 

more isolated. 

o   o   o   o   o   
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Q9 Please answer the following questions about religious faith using the scale below. Indicate 

the level of agreement (or disagreement) for each statement. 

  Strongly 

disagree 

Disagree Neither 

Agree nor 

disagree 

Agree Strongly 

agree 

I pray daily 

o   o   o   o   o   

I look to my 

faith as 

providing 

meaning and 

purpose in 

my life 

o   o   o   o   o   

I consider 

myself active 

in my faith or 

community 

o   o   o   o   o   

I enjoy being 

around others 

who share my 

faith 

o   o   o   o   o   

My faith 

impacts many 

of my 

decisions 

o   o   o   o   o   

 

 

 

Q10 Please tell us how much you agree or disagree with the following statements about your 

feelings towards your local religious congregation. 

  Strongly 

disagree 

Disagree Neither 

agree nor 

disagree 

Agree Strongly 

agree 

I feel like I 

really belong 

in my 

congregation 

o   o   o   o   o   



98 
 

Being a 

member of my 

congregation 

is an important 

part of who I 

am. 

o   o   o   o   o   

I feel 

welcomed in 

my 

congregation. 

o   o   o   o   o   

I feel I am 

accepted by 

the people in 

my 

congregation. 

o   o   o   o   o   

  

 

This next set of questions focuses on COVID-19 and its impact on your faith.  

 

Q11 As a result of the coronavirus outbreak, has your religious faith become:  

o Stronger 

o Has not changed much 

o Weaker 

o Not applicable- I am not a religious person and this hasn’t changed 

  

Q12 In the last month, did you attend religious services in person at a church, synagogue, 

mosque or other house of worship? 

o Yes 

o No 

o I don't Know 
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Q13 In the last month, have you watched religious services online or on TV? 

o Yes 

o No 

o I don't Know 

 

Q14 Is the house of worship you most often attend streaming or recording its services so that 

people can watch them online or on TV? 

o Yes 

o No 

o I don’t know 

o I don’t attend 

  

Q15 Which of the following best describes the current operating status of the house of worship 

you attend most often? 

o It is open and holding religious services in the same way that it did before the pandemic 

o It is open, but has made changes as a result of the pandemic 

o It is NOT open to the public 

o Not sure 

  

Q16 How often do you pray to God outside of religious services? 

o Often 

o Sometimes 

o Hardly ever 
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o Only in times of crisis 

o Never 

  

Q17 Compared to before the outbreak, when the COVID-19 pandemic is over, will you watch 

religious services online or on TV: 

o More often 

o Less often 

o About as often 

o Have not watched services online/ on TV 

 

  

Q18 Compared to before the outbreak, when the COVID-19 pandemic is over, will you attend 

religious service in person:  

o More often 

o Less often 

o About as often 

o Have not attend services in person before outbreak and will not attend when the outbreak 

is over 

  

Q19 How important, if at all, has the digital platforms (Internet, Social media, Apps) been for 

YOU PERSONALLY during the coronavirus outbreak? 

o Essential 

o Important, but not essential 

o Not too important 
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o Not at all important 

  

Q20 How important, if at all, has the digital platforms (Internet, Social media, Apps) been for 

YOUR FAITH CONNECTION during the coronavirus outbreak? 

o Essential 

o Important, but not essential 

o Not too important 

o Not at all important 

  

The following questions are asked for statistical purposes only. 

 

 Q21 What is the last grade or class that you completed in school? 

o Grade 1-8 

o High school incomplete 

o High school graduate 

o Technical, trade, or vocational school after high school 

o Some college 

o College graduate 

o Post-graduate training or professional schooling after college 

o Don't know 

  

Q22 In which one of the following racial groups would you place yourself? 

o White (Caucasian) 
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o Black or African-American 

o Asian or Asian-American 

o American Indian or Alaska Native 

o Pacific Islander 

o More than one 

o Other, please specify ________________________________________________ 

o Don't know 

  

Q23 Are you now employed full-time, part-time or not employed? 

o Full-time 

o Part-time 

o Not employed 

o Retired 

o Don't know 

  

Q24 Which of the following best describes the place where you now live? 

o A large city 

o A suburb near a large city 

o A small city or town 

o A rural area 
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o Don't know 

  

  

Q25 In which state do you currently reside? 

▼ Alabama ... 

  

  

Q26 Finally, we'd like to ask you some financial information. The information you provide will 

be treated in strict confidence.     Would you please tell us what your total household income last 

year?  

▼ Less than $15,000 …  

 

 Thanks for your participation in this survey. 

  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



104 
 

References 

 

Abdullah, A. (2020, April 6). Online Friday prayer during pandemic. IslamiCity. 

https://www.islamicity.org/25170/online-friday-prayer-during-pandemic/  

AFP TV (2020) Virus-hit Iran holds drive-in religious ceremonies. AFP TV. Available 

at: https://youtu.be/igkMxh_S5A8.  

Ahmed, I., Banu, H., Al-Fageer, R., & Al-Suwaidi, R. (2009). Cognitive emotions: Depression 

and anxiety in medical students and staff. Journal of Critical Care, 24, 1–18. 

Akmaliah, W., & Burhani, A. N. (2021). Digital Islam in Indonesia: The Shift of Ritual and 

Religiosity during Covid-19. ISEAS-Yusof Ishak Institute. 

Al-Kandari, A. A., & Dashti, A. (2014). Fatwa and the internet: a study of the influence of 

Muslim religious scholars on internet diffusion in Saudi Arabia. Prometheus, 32(2), 127-

144. 

Al Wekhian, J. (2016). Acculturation process of Arab-Muslim immigrants in the United States. 

Asian Culture and History, 8(1), 89-99. 

AlQuwayfili, N. AlRomi, N. AlZakari, N. (2013). Towards classifying applications in mobile 

phone markets: The case of religious apps. International Conference on Current Trends 

in Information Technology. 

https://www.researchgate.net/publication/271551718_Towards_classifying_applications_

in_mobile_phone_markets_The_case_of_religious_apps  

Alzouma, G. (2017). The use of the mobile phone for religious mobilization in Niger 

Republic. The Electronic Journal of Information Systems in Developing Countries, 83(1), 

1-19. 

https://www.islamicity.org/25170/online-friday-prayer-during-pandemic/
https://youtu.be/igkMxh_S5A8


105 
 

Anderson, D. L. (2020). Muslim International Students in the United States: A 

Phenomenological Inquiry into the Experience of Identities. Journal of International 

Students, 10(2), 320–338. https://doi.org/10.32674/jis.v10i2.965 

Armfield, G. G., & Holbert, R. L. (2003). The relationship between religiosity and Internet 

use. Journal of Media and Religion, 2(3), 129-144. 

Aupers, S., Schaap, J., & De Wildt, L. (2017). Qualitative in-depth interviews: Studying 

religious meaning-making in MMOs. In Methods for studying Video games and 

religion (pp. 153-167). Routledge. 

Bagby, I. (2021, July 29). American Mosque Survey 2020 Report 1 | ISPU. Institute for Socia 

Policy and Understanding. https://www.ispu.org/report-1-mosque-survey-2020/#shiite 

Bahfen, N. (2018) The Individual and the Ummah: The Use of Social Media by Muslim 

Minority Communities in Australia and the United States. Journal of Muslim Minority 

Affairs, 38:1, 119- 131, DOI: 10.1080/13602004.2018.1434939  

Baker, J. O., Martí, G., Braunstein, R., Whitehead, A. L., & Yukich, G. (2020). Religion in the 

age of social distancing: How COVID-19 presents new directions for research. Sociology 

of Religion, 81(4), 357-370. 

Barbour, R. S. (1999). The case for combining qualitative and quantitative approaches in health 

services research. Journal of health services research & policy, 4(1), 39-43. 

Barreto, M. A., & Dana, K. (2009, April). Religious Identity and Muslim American Political 

Incorporation: Mosque Involvement and Similarities between Sunni and Shi’a. In 

Midwest Political Science Association Conference, April (Vol. 4). 

Batrawy, A. (2020, May 31). Mosques reopen in Saudi Arabia and Jerusalem amid virus woes. 

AP NEWS. https://apnews.com/article/21e227ed855819805d279f4591dd43c7 

https://doi.org/10.32674/jis.v10i2.965
https://www.ispu.org/report-1-mosque-survey-2020/#shiite
https://apnews.com/article/21e227ed855819805d279f4591dd43c7


106 
 

Bellar, W. R. (2012). Pocket Full of Jesus: Evangelical Christians' Use of Religious iPhone 

Applications (Doctoral dissertation, Syracuse University). 

Bentzen, J. (2020). Rising religiosity as a global response to COVID-19 fear. Voxeu. 

https://voxeu.org/article/rising-religiosity-global-response-covid-19-fear  

Berinsky, A. J., Huber, G. A., & Lenz, G. S. (2012). Evaluating online labor markets for 

experimental research: Amazon. com's Mechanical Turk. Political analysis, 20(3), 351-

368. 

Blumler, J. G. (1979). The Role of Theory in Uses and Gratifications Studies. Communication 

Research, 6(1), 9–36. https://doi.org/10.1177/009365027900600102 

Boyce, C., & Neale, P. (2006). Conducting in-depth interviews: A guide for designing and 

conducting in-depth interviews for evaluation input (Vol. 2). Watertown, MA: Pathfinder 

international. 

Bowe, B. J., & Makki, T. W. (2016). Muslim neighbors or an Islamic threat? A constructionist 

framing analysis of newspaper coverage of mosque controversies. Media, Culture 

& Society, 38(4), 540–558. https://doi.org/10.1177/0163443715613639  

Burroughs, B. (2013). 10.'And I'm a (Social Media) Mormon: Digital Ritual, Techno-faith, and 

Religious Transmedia. Qwerty-Open and Interdisciplinary Journal of Technology, 

Culture and Education, 8(2), 71-81. 

Brasher, B. (2001). Give Me that Online Religion. San Francisco, CA: Jossey-Bass. 

Brennen, B. S. (2021). Qualitative research methods for media studies. Routledge. 

Brien, H. O. (2020). What does the rise of digital religion during Covid-19 tell us about 

religion’s capacity to adapt? Irish Journal of Sociology, 28(2), 242-246. 

https://doi.org/10.1177/009365027900600102
https://doi.org/10.1177/0163443715613639


107 
 

Brown, A. (2016). The challenges of translating the U.S. census questionnaire into Arabic. Pew 

Research Center. //www.pewresearch.org/fact-tank/2016/06/03/the-challenges-of-

translating-the-u-s-census-questionnaire-into-arabic/  

Brown, M. (2020). Coronavirus and Church Closures: Will the COVID-19 Gathering Bans 

Survive Free Exercise Challenges? Social Science Research Network. 

https://ssrn.com/abstract=3580135 or http://dx.doi.org/10.2139/ssrn.3580135  

Brubaker, P., & Haigh, M. (2017). The Religious Facebook Experience: Uses and Gratifications 

of Faith-Based Content. Social Media Society. 

https://journals.sagepub.com/doi/full/10.1177/2056305117703723#articleCitationDownlo

adContainer  

Buhrmester, M., Kwang, T., & Gosling, S. D. (2011). Amazon’s Mechanical Turk: A New 

Source of Inexpensive, Yet High-Quality, Data? Perspectives on Psychological Science, 

6(1), 3–5. https://doi.org/10.1177/1745691610393980 

Bunt, G. R. (2010). Surfing the App Souq: Islamic applications for mobile 

devices. CyberOrient, 4(1), 3-18. 

Bunt, G. R. (2009). iMuslims: Rewiring the house of Islam. University of North Carolina Press. 

Campbell, H. A. (2005). Making space for religion in Internet studies. The information 

society, 21(4), 309-315. 

Campbell, H. A. (2010). When Religion Meets New Media. London: Routledge.   

Campbell, H. A. (2012). Understanding the relationship between religion online and offline in a 

networked society. Journal of the American Academy of Religion, 80(1), 64-93. 

https://doi.org/10.1177/1745691610393980


108 
 

Campbell, H. A. (2013). Introduction: The rise of the study of digital religion (pp. 1–20). Digital 

religion: Understanding religious practice in new media worlds. Abingdon, England; 

New York, NY: Routledge. 

Campbell, H. A. (2013). Religion and the Internet: A microcosm for studying Internet trends and 

implications. New Media & Society, 15(5), 680–694. 

https://doi.org/10.1177/1461444812462848 

Campbell, H. A., Altenhofen, B., Bellar, W., & Cho, K. J. (2014). There’s a religious app for 

that! A framework for studying religious mobile applications. Mobile Media & 

Communication, 2(2), 154-172 

Campbell, H. A., & Lövheim, M. (2011). Introduction: Rethinking the online–offline connection 

in the study of religion online. Information, Communication & Society, 14(8), 1083-1096. 

Campbell, H. A., & Vitullo, A. (2016). Assessing changes in the study of religious communities 

in digital religion studies. Church, Communication and Culture, 1(1), 73-89.  

doi:10.1080/23753234.2016.1181301  

Canagarajah, A. S. (2012). Autoethnography in the study of multilingual writers. In Writing 

studies research in practice: Methods and methodologies (pp. 113-124). Southern Illinois 

University Press. 

Carrier, H. (1965). The sociology of religious belonging. New York: Herder and Herder. 

Chaney, D. (1972). The Theory of ‘Uses and Gratifications’. In Processes of Mass 

Communication (pp. 22-36). Palgrave, London. 

Chen, B., Tabassum, H., & Saeed, M. A. (2019). International Muslim Students: Challenges and 

Practical Suggestions to Accommodate Their Needs on Campus. Journal of International 

Students, 9(4), 933–953. https://doi.org/10.32674/jis.v9i3.753 

https://doi.org/10.32674/jis.v9i3.753


109 
 

Chen, G. M. (2011). Tweet this: A uses and gratification perspective on how active Twitter use 

gratifies a need to connect with others. Computers in Human Behavior, 27, 755-762. 

Cheong, P. H., Fischer-Nielsen, P., Gelfgren, S., & Ess, C. (2012). Digital religion, social media 

and culture: Perspectives, practices, and futures. Digital formations, 7800. 

Conger, K., Healy, J., & Tompkins, L. (2020, July 8). Churches Were Eager to Reopen. Now 

They Are Confronting Coronavirus Cases. The New York Times. 

https://www.nytimes.com/2020/07/08/us/coronavirus-churches-outbreaks.html  

Contractor, C. (2011). The Dearborn Effect: A Comparison of the Political Dispositions of Shi‘a 

and Sunni Muslims in the United States. Politics and Religion, 4(1), 154-167. 

doi:10.1017/S1755048310000489 

Contractor, S., & Shakkour, S. (Eds.). (2015). Digital methodologies in the sociology of religion. 

Bloomsbury Publishing. 

Cooperman, A. (2020, August 17). Will the coronavirus permanently convert in-person 

worshippers to online streamers? They don't think so. Pew Research Center. 

https://www.pewresearch.org/fact-tank/2020/08/17/will-the-coronavirus-permanently- 

convert-in-person-worshippers-to-online-streamers-they-dont-think-so 

Coursaris, C. K., Yun, Y., & Sung, J. (2010). Twitter Users vs. Quitters: A Uses and 

Gratifications and Diffusion of Innovations approach in understanding the role of 

mobility in microblogging. In 2010 Ninth International Conference on Mobile Business 

and 2010 Ninth Global Mobility Roundtable (ICMB-GMR) (pp. 481-486). IEEE. 

Dawson, L. L. (2000). Researching religion in cyberspace: Issues and strategies. Religion on the 

Internet, 25-54. 

https://www.nytimes.com/2020/07/08/us/coronavirus-churches-outbreaks.html


110 
 

Dein, S., Loewenthal, K., Lewis, C. A., & Pargament, K. I. (2020). COVID-19, mental health 

and religion: An agenda for future research. Mental Health, Religion & Culture, 23(1), 1-

9. 

DeSilver, D., & Masci, D. (2017, July 21). World's Muslim population more widespread than 

you might think. Pew Research Center. https://www.pewresearch.org/fact-

tank/2017/01/31/worlds-muslim-population-more-widespread-than-you-might-think/  

Duru, E., & Poyrazli, S. (2011). Perceived Discrimination, Social Connectedness, and Other 

Predictors of Adjustment Difficulties Among Turkish International Students. 

International Journal of Psychology, 46(6), 446–454. 

https://doi.org//10.1080/00207594.2011.585158 

Elliot, P. (1974). Uses and gratifications research: a critique and a sociological alternative,” in JG 

Blumler and E. Katz (eds.) The Uses of Mass Communications: Current Perspectives on 

Gratifications Research. Beverly Hills, CA: Sage. 

Fakhruroji, M. (2019). Digitalizing Islamic lectures: Islamic apps and religious engagement in 

contemporary Indonesia. Contemporary Islam, 13(2), 201-215. 

Gebauer, J. E., & Maio, G. R. (2012). The need to belong can motivate belief in God. Journal of 

Personality, 80(2), 465–501. 

Goodman, B. (2020). Faith in a time of crisis. American Psychology Association. 

https://www.apa.org/ topics/covid-19/faith-crisis.  

Greenberg, B.S. (1974). "Gratifications of television viewing and their correlates for British 

children," in J. G. Blumler and E. Katz (eds.) The Uses of Mass Communications: 

Current Perspectives on Gratifications Research. Beverly Hills, CA: Sage. 

https://doi.org/10.1080/00207594.2011.585158


111 
 

Hafiz, Y. (2015). Tales from the digital wild: Religion in the age of social media and viral 

content. Religion and Social Media workshop, University of Oxford. 

https://sites.google.com/site/religiononsocialmedia/  

Hammersley, M. (2006) Ethnography: problems and prospects. Ethnography and 

Education, 1:1, 3-14, DOI: 10.1080/17457820500512697.  

Hameed, A., Ahmed, H. A., & Bawany, N. Z. (2019). Survey, analysis and issues of Islamic 

Android apps. Elkawnie: Journal of Islamic Science and Technology, 5(1), 1-15. 

Heilweil, R. (2020, September 18). Religious leaders are becoming content creators to keep 

their followers engaged. Vox. 

https://www.vox.com/recode/2020/9/18/21443661/religion- logging-off-online-

engagement-content-creators.  

Helland, C. (2000). Online-religion/religion-online and virtual communitas. Religion on the 

Internet, 205-224. 

Helland, C. (2007). Diaspora on the electronic frontier: developing virtual connections with 

sacred homelands. Journal of Computer-Mediated Communication, 12(3). Online. 

Available: http://jcmc.indiana.edu/vol12/issue3/helland.html.  

Hojsgaard, M. Warburg, M. (2005). Religion and cyberspace. London, England. Routledge.  

Hollonquist, T., & Suchman, A. (1942). Listening to the listener: Experience with the 

Lazarsfeld-Stanton Program Analyzer. Radio Research. New York: Duell, Sloan 

andPearce. 

Hooley, T., & Weller, P. (2016). Surveying the religious and non-religious online. 

In S. Cheruvallil-Contractor & S. Shakkour (Eds.), Digital methodologies in the 

sociology of religion (pp. 13–25). London, England: Bloomsbury Publishing.  

https://sites.google.com/site/religiononsocialmedia/
https://doi.org/10.1080/17457820500512697
http://jcmc.indiana.edu/vol12/issue3/helland.html


112 
 

Hubbard, B. & Walsh, D. (2020). The Hajj Pilgrimage Is Canceled, and Grief Rocks the Muslim 

World. The New York Times. 

https://www.nytimes.com/2020/06/23/world/middleeast/hajj-pilgrimage-canceled.html.  

Huda, Q. (2006). The diversity of Muslims in the United States Vol. 31). 

 Special report, United States Institute of Peace. 

Islam T, Md. (2019). The Impact of social media on Muslim Society: From Islamic Perspective. 

International Journal of Social and Humanities Sciences. (IJSHS), 3(3), 95- 114 

Kamarulzaman, Y., Veeck, A., Mumuni, G., Luqmani, M., & Quraeshi, A. (2016). Religion, 

Markets, and Digital Media: Seeking Halal Food in the U.S. Journal of Macro marketing. 

https://doi.org/10.1177/0276146715622243 

Katz, E., & Blumler, J. G. (1974). The uses of mass communications: Current perspectives on 

gratifications research, ed. J.G Blumler and E. Katz, Beverly Hills, CA: Sage; pp. 19-32.  

Katz, E., Blumler, J. & Gurevitch, M. (1973-1974). Uses and gratifications research. The Public 

Opinion Quarterly, 37(4), 509-523.  

Katz, E., Blumler, J. G., & Gurevitch, M. (1974). The uses and gratifications approach to mass 

communication. Beverly Hills, Calif.: Sage Pubns. 

Kaufman, S. (2019). The Criminalization of Muslims in the United States, 2016. Qualitative 

Sociology. 10.1007/s11133-019-09435-x.    

Kaye, B. K. (2010). Going to the blogs: Toward the development of a uses and gratifications 

measurement scale for blogs. Atlantic Journal of Communication, 18, 194-210.  

Kemp, S. (2020). Digital 2020: Global digital overview. Global Digital Insights, 247. 

Kettani, H. (2010). World Muslim Population: 1950–2020. International Journal of 

Environmental Science and Development (IJESD), 1(2), 143-153. 

https://doi.org/10.1177/0276146715622243


113 
 

King, N., Horrocks, C., & Brooks, J. (2018). Interviews in qualitative research. Sage. 

Kluver, R., & Cheong, P. H. (2005). Technological Modernization, the Internet, and Religion in 

Singapore. Journal of Computer-Mediated Communication, Volume 12, Issue 

3. https://doi.org/10.1111/j.1083-6101.2007.00366.x 

Kowalczyk, O., Roszkowski, K., Montane, X., Pawliszak, W., Tylkowski, B., & Bajek, A. 

(2020). Religion and Faith Perception in a Pandemic of COVID-19. Journal of religion 

and health, 59(6), 2671-2677. 

Kramer, S., & Fahmy, D. (2018, June 13). Younger people are less religious than older ones in 

many countries, especially in the U.S. and Europe. Pew Research 

Center. https://www.pewresearch.org/fact-tank/2018/06/13/younger-people-are-less-

religious-than-older-ones-in-many-countries-especially-in-the-u-s-and-europe/ 

Krause, N., & Bastida, E. (2011). Church-based social relationships, belonging, and health 

among older Mexican Americans. Journal for the scientific study of religion, 50(2), 397–

409. https://doi.org/10.1111/j.1468-5906.2011.01575.x 

Krause, N., & Wulff, K. M. (2005). " Church-Based Social Ties, A Sense of Belonging in a 

Congregation, and Physical Health Status". The International Journal for the Psychology 

of Religion, 15(1), 73-93. 

Kuehn, S. A. (1994). Computer-mediated communication in instructional settings: A research 

agenda. Communication Education, 43, 171–182. 

Kvale, Steinar. (1996). Interviews: An introduction to qualitative research interviewing. 

Thousand Oaks, CA: Sage. 

Lang, C. (2016). Platform Gratifications: Tinder vs. Match. com. West Virginia University. 

Lazarsfeld, P. F., & Stanton, F. (1944). Radio Research, 1942–1943. Adfo Books. 

https://doi.org/10.1111/j.1083-6101.2007.00366.x
https://www.pewresearch.org/fact-tank/2018/06/13/younger-people-are-less-religious-than-older-ones-in-many-countries-especially-in-the-u-s-and-europe/
https://www.pewresearch.org/fact-tank/2018/06/13/younger-people-are-less-religious-than-older-ones-in-many-countries-especially-in-the-u-s-and-europe/
https://doi.org/10.1111/j.1468-5906.2011.01575.x


114 
 

Levay, K. E., Freese, J., & Druckman, J. N. (2016). The demographic and political composition 

of Mechanical Turk samples. Sage Open, 6(1), 2158244016636433. 

Li, S., Okereke, O. I., Chang, S. C., Kawachi, I., & VanderWeele, T. J. (2016). Religious Service 

Attendance and Lower Depression Among Women-a Prospective Cohort Study. Annals 

of behavioral medicine: a publication of the Society of Behavioral Medicine, 50(6), 876–

884. https://doi.org/10.1007/s12160-016-9813-9. 

Lipka, M., & Hackett, C. (2027, April 6). Why Muslims are the world's fastest-growing religious 

group. Pew Research Center. https://www.pewresearch.org/fact-tank/2017/04/06/why-

muslims-are-the-worlds-fastest-growing-religious-group/  

Livingstone, S. (2012). Exciting moments in audience research – past, present and future in the 

social use of media: cultural and social scientific perspectives on audience research H. 

Bilandzic, G. Patriarche, and T. Traudt (Eds.). ECREA. Book Series. Intellect Ltd, 

Brighton, UK, 257-274.  

Lotfi, A. (2001). Creating Muslim space in the USA: Mas# jid and Islamic centers. Islam and 

Christian–Muslim Relations, 12(2), 235-254. 

MacInnis, o. Krosnick, J, A. Ho, A, S., & Cho, M. (2018). The Accuracy of Measurements with 

Probability and Nonprobability Survey Samples: Replication and Extension. Public 

Opinion Quarterly, Volume 82, Issue 4, Winter 2018, Pages 707–

744, https://doi.org/10.1093/poq/nfy038 

Madge, C., O’Connor, H., Wellens, J., Hooley, T. and Shaw, R. (2006). Exploring Online 

Research Methods, Incorporating TRI–ORM: An Online Research Methods Training 

Programme for the Social Science Community’. http://www.restore.ac.uk/orm/.  

https://doi.org/10.1007/s12160-016-9813-9
https://www.pewresearch.org/fact-tank/2017/04/06/why-muslims-are-the-worlds-fastest-growing-religious-group/
https://www.pewresearch.org/fact-tank/2017/04/06/why-muslims-are-the-worlds-fastest-growing-religious-group/
https://doi.org/10.1093/poq/nfy038
http://www.restore.ac.uk/orm/


115 
 

Majrashi, K. Borsci, S. (2018). User need and experience of Hajj mobile and ubiquitous systems: 

Designing for the largest religious annual gathering. Cogent Engineering, 5(1), 1480303. 

Maslow, A. (1954). Motivation and personality. New York: Harper.  

Mason, J. (2017). Qualitative Researching. Thousand Oaks, CA: Sage. 

King, Nigel; Horrocks, Christine; Brooks, Joanna. Interviews in Qualitative Research (p. 328). 

SAGE Publications. Kindle Edition.  

Mathras, D., Cohen, A. B., Mandel, N., & Mick, D. G. (2016). The effects of religion on 

consumer behavior: A conceptual framework and research agenda. Journal of Consumer 

Psychology, 26(2), 298–311. 

McQuail, D. (1984). With the benefit of hindsight: Reflections on uses and gratifications 

research. Critical Studies in Mass Communication, 1(2), 177-

193. https://doi.org/10.1080/15295038409360028 

McQuail, D. (1994). Mass Communication Theory. 6th edition. SAGE Publications.  

Miller, B., Mundey, P., & Hill, J. (2013). Faith in the age of Facebook: Exploring the links 

between religion and social network site membership and use. Sociology of Religion, 

227–253. doi:10.1093/socrel/srs073 

Minton, E.A., & Liu, R.L. (2020). Religiosity and consumer belonging: Influences on product 

evaluations. Journal of Consumer Behavior. 

Mishra, S., Semaan, G. (2010). Islam in Cyberspace: South Asian Muslims in America Log In. 

Journal of Broadcasting & Electronic Media. 

https://www.tandfonline.com/doi/abs/10.1080/08838150903550436   

Mohamed, B. (2016, January 6). A new estimate of U.S. Muslim population. Pew Research 

Center. https://www.pewresearch.org/fact-tank/2016/01/06/a-new-estimate-of-the-u-s-

https://doi.org/10.1080/15295038409360028
https://www.tandfonline.com/doi/abs/10.1080/08838150903550436
https://www.pewresearch.org/fact-tank/2016/01/06/a-new-estimate-of-the-u-s-muslim-population/


116 
 

muslim-population/  

Mohamed, B. (2018, January 3). New estimates show US Muslim population continues to 

grow. Pew Research Center, 3. https://bible-quran.com/wp-

content/uploads/2018/10/2018-A-new-estimate-of-U.S.-Muslim-population-Pew-

Research.pdf  

Mohamed, B. (2021, September 1). Muslims are a growing presence in U.S., but still face 

negative views from the public. Pew Research Center. https://www.pewresearch.org/fact-

tank/2021/09/01/muslims-are-a-growing-presence-in-u-s-but-still-face-negative-views-

from-the-public/  

Morris, M., & Ogan, C. (1996). The Internet as mass medium. Journal of Communications, 

46(1), 39–50 

Mullins, J, T. (2011). Online Church: A Biblical Community. Dissertation.  

https://digitalcommons.liberty.edu/cgi/viewcontent.cgi?referer=&httpsredir=1&article=1

467&context=doctoral  

Newport, F. (2020). Religion and the COVID-19 virus in the U.S. Gallup Polling Matters. 

Available at: https://news.gallup.com/opinion/polling-matters/307619/religion-covid- 

virus.aspx. 

Nortey, J. (2022). More houses of worship are returning to normal operations, but in-person 

attendance is unchanged since fall. Pew Research. https://www.pewresearch.org/fact-

tank/2022/03/22/more-houses-of-worship-are-returning-to-normal-operations-but-in-

person-attendance-is-unchanged-since-fall/  

Nurdin, N. (2020). Understanding Muslim Preaching Students’ Use of Social Media. Bahtiar, 

AT, Ghazali, B., Nasution, YY, Shonhaji, S., & Yanti, F. (2020). Dakwah Bil Hal: 

https://www.pewresearch.org/fact-tank/2016/01/06/a-new-estimate-of-the-u-s-muslim-population/
https://bible-quran.com/wp-content/uploads/2018/10/2018-A-new-estimate-of-U.S.-Muslim-population-Pew-Research.pdf
https://bible-quran.com/wp-content/uploads/2018/10/2018-A-new-estimate-of-U.S.-Muslim-population-Pew-Research.pdf
https://bible-quran.com/wp-content/uploads/2018/10/2018-A-new-estimate-of-U.S.-Muslim-population-Pew-Research.pdf
https://www.pewresearch.org/fact-tank/2021/09/01/muslims-are-a-growing-presence-in-u-s-but-still-face-negative-views-from-the-public/
https://www.pewresearch.org/fact-tank/2021/09/01/muslims-are-a-growing-presence-in-u-s-but-still-face-negative-views-from-the-public/
https://www.pewresearch.org/fact-tank/2021/09/01/muslims-are-a-growing-presence-in-u-s-but-still-face-negative-views-from-the-public/
https://www.pewresearch.org/fact-tank/2022/03/22/more-houses-of-worship-are-returning-to-normal-operations-but-in-person-attendance-is-unchanged-since-fall/
https://www.pewresearch.org/fact-tank/2022/03/22/more-houses-of-worship-are-returning-to-normal-operations-but-in-person-attendance-is-unchanged-since-fall/
https://www.pewresearch.org/fact-tank/2022/03/22/more-houses-of-worship-are-returning-to-normal-operations-but-in-person-attendance-is-unchanged-since-fall/


117 
 

Empowering Muslim Economy in Garut. Ilmu Dakwah: Academic Journal for Homiletic 

Studies, 14(1), 113-132. 

Padela, A. I., Adam, H., Ahmad, M., Hosseinian, Z., & Curlin, F. (2016). Religious identity and 

workplace discrimination: A national survey of American Muslim physicians. AJOB 

Empirical Bioethics, 7(3), 149-159. 

 Palmgreen, P., & Rayburn, J. D. (1979). Uses and Gratifications and Exposure To Public 

Television: A Discrepancy Approach. Communication Research, 6(2), 155–179. 

https://doi.org/10.1177/009365027900600203 

Pandey, N., & Pal, A. (2020). Impact of digital surge during Covid-19 pandemic: A viewpoint on 

research and practice. International journal of information management, 55, 102171. 

Paolacci, G., Chandler, J., & Ipeirotis, G. P. (2010). Running experiments on Amazon 

Mechanical Turk. Judgment and Decision Making, 5(5), 411.  

Papacharissi, Z., & Rubin, A. M. (2000). Predictors of Internet use. Journal of broadcasting & 

electronic media, 44(2), 175-196. 

Pargament, K. I., Silverman, W., Johnson, S., Echemendia, R., & Snyder, S. (1983). The 

psychosocial climate of religious congregations. American Journal of Community 

Psychology, 11, 351–381. 

Pennington, R. (2015). Social media as third spaces? Exploring Muslim identify and connection 

in Tumblr. Miami University. The international communication of Gazette. 

https://journals.sagepub.com/doi/pdf/10.1177/1748048518802208 

Pennington, R. (2015). Identity, connection, community? A study of the uses and gratifications of 

Muslim Tumblr bloggers. (Doctoral dissertation, Indiana University). 

https://doi.org/10.1177/009365027900600203
https://journals.sagepub.com/doi/pdf/10.1177/1748048518802208


118 
 

Pew Forum on Religion and Public Life. (2013, April 8). State legislation restricting use of 

foreign or religious law. http://www.pewforum.org/uploadedFiles/Topics/Issues/Church-

State_Law/State-legislation-restricting-foreign-or-religious-law.pdf 

Pew Research Center. (2011, January 27). Sunni and Shia Muslims. Pew Research Center’s 

Religion & Public Life Project. https://www.pewforum.org/2011/01/27/future-of-the-

global-muslim-population-sunni-and-shia/ 

Pew Research Center. (2015, April 2). The Future of World Religions: Population Growth 

Projections, 2010-2050. Pew Research Center's Religion & Public Life Project. 

https://www.pewresearch.org/religion/2015/04/02/religious-projections-2010-2050/  

Pew Research Center. (2015, May 12). America’s changing religious landscape. Pew research 

center’s religion & public life project. 

Pew Research Center. (2016, July 11). Mechancial Turkers: young, well-educated and frequent 

users. Pew Research Center: Internet, Science & 

Tech. https://www.pewresearch.org/internet/2016/07/11/turkers-in-this-canvassing-

young-well-educated-and-frequent-users/ 

Pew Research Center. (2017, April 5). The Changing Global Religious Landscape. Pew 

Research Center's Religion & Public Life Project. 

https://www.pewresearch.org/religion/2017/04/05/the-changing-global-religious-

landscape/#age-and-fertility-are-major-factors-behind-growth-of-religious-groups  

Pew Research Center. (2017, July 26). U.S. Muslims concerned about their place in society, but 

continue to believe in the American dream. Pew Research Center's Religion & Public 

Life Project. https://www.pewresearch.org/religion/2017/07/26/findings-from-pew-

research-centers-2017-survey-of-us-muslims/  

http://www.pewforum.org/uploadedFiles/Topics/Issues/Church-State_Law/State-legislation-restricting-foreign-or-religious-law.pdf
http://www.pewforum.org/uploadedFiles/Topics/Issues/Church-State_Law/State-legislation-restricting-foreign-or-religious-law.pdf
https://www.pewforum.org/2011/01/27/future-of-the-global-muslim-population-sunni-and-shia/
https://www.pewforum.org/2011/01/27/future-of-the-global-muslim-population-sunni-and-shia/
https://www.pewresearch.org/internet/2016/07/11/turkers-in-this-canvassing-young-well-educated-and-frequent-users/
https://www.pewresearch.org/internet/2016/07/11/turkers-in-this-canvassing-young-well-educated-and-frequent-users/
https://www.pewresearch.org/internet/2016/07/11/turkers-in-this-canvassing-young-well-educated-and-frequent-users/


119 
 

Pew Research Center. (2018, April 14). Muslim Americans: Immigrants and U.S. born see life 

differently. Pew Research Center's Religion & Public Life Project. 

https://www.pewforum.org/essay/muslims-in-america-immigrants-and-those-born-in-u-s-

see-life-differently-in-many-ways/.  

Pew Research Center. (2020, March 30). Most Americans say coronavirus outbreak has 

impacted their lives. Pew Research Center social and demographic trends. 

www.pewsocial trends.org/2020/03/30/most-americans-say-coronavirus-outbreak-has-

impacted-their- 

lives/?utm_source=link_newsv9&utm_campaign=item_307619&utm_medium=copy 

(accessed 14 May 2020).  

Pew Research Center. (2021, October 15). Most Americans who go to religious services say they 

would trust their clergy's advice on covid-19 vaccines. Pew Research Center's Religion & 

Public Life Project. https://www.pewresearch.org/religion/2021/10/15/most-americans-

who-go-to-religious-services-say-they-would-trust-their-clergys-advice-on-covid-19-

vaccines/#roughly-equal-shares-of-u-s-adults-recently-have-attended-religious-services-

in-person-and-virtually  

Piela, A. (2017). Videoconferencing as a Tool Facilitating Feminist Interviews with Muslim 

Women Who Wear the Niqab. Digital methodologies in the sociology of religion, 109.  

Plante, T. G. (2010). The Santa Clara Strength of Religious Faith Questionnaire: Assessing Faith 

Engagement in a Brief and Nondenominational Manner. Religions, 1(1), 3–8. MDPI AG. 

Retrieved from http://dx.doi.org/10.3390/rel1010003  

https://www.pewforum.org/essay/muslims-in-america-immigrants-and-those-born-in-u-s-see-life-differently-in-many-ways/
https://www.pewforum.org/essay/muslims-in-america-immigrants-and-those-born-in-u-s-see-life-differently-in-many-ways/
http://dx.doi.org/10.3390/rel1010003


120 
 

Plante, T.G., Vallaeys, C., Sherman, A.C., & Wallston, K.A. (2002). The development of a brief 

version of the Santa Clara Strength of Religious Faith Questionnaire. Pastoral 

Psychology, 50, 359-368. 

Rafiq, A. (2014). The Reception of the Qur'an in Indonesia: A Case Study of the Place of the 

Qur'an in a Non-Arabic Speaking Community. Temple University. 

Ratcliff, A. J., McCarty, J., & Ritter, M. (2017). Religion and new media: A uses and 

gratifications approach. Journal of Media and Religion, 16(1), 15-26. 

Rinker, H. R., Roof, J., Harvey, E., Bailey, E., & Embler, H. (2016). Religious Apps for 

Smartphones and Tablets: Transforming Religious Authority and the Nature of 

Religion. Interdisciplinary Journal of Research on 

Religion, 12 https://libezproxy.syr.edu/login 

Roberto, A., Sellon, A., Cherry, S. T., Hunter-Jones, J., & Winslow, H. (2020). Impact of 

spirituality on resilience and coping during the COVID-19 crisis: A mixed-method 

approach investigating the impact on women. Health care for women international, 

41(11-12), 1313-1334. 

Rosen, L. D., Whaling, K., Carrier, L. M., Cheever, N. A., & Rokkum, J. (2013). The media and 

technology usage and attitudes scale: An empirical investigation. Computers in human 

behavior, 29(6), 2501-2511. 

Rubin, A. M. (1979). Television use by children and adolescents. Human communication 

research, 5(2), 109-120. 

Rubin, A. M. (1981). An Examination of Television Viewing Motivations. Communication 

Research, 8(2), 141–165. https://doi.org/10.1177/009365028100800201 

Rubin, A.M. (1983). Television uses and gratifications: The interactions of viewing patterns and 

https://libezproxy.syr.edu/login
https://doi.org/10.1177/009365028100800201


121 
 

motivations. Journal of Broadcasting, 27(1), 37-51.  

Rubin, A.M. (1984). Audience activity and media use. Communication Monographs, 60, 98-105. 

Rubin, R. B., Palmgreen, P., & Sypher, H. E. (2020). Television viewing motives scale. 

In Communication research measures (pp. 371-376). Routledge. 

Ruggiero, T.E. (2000). Uses and gratifications theory in the 21st century. Mass Communication 

& Society, 3(1), 3-37.  

Sacirbey, O. (2011). For U.S. Muslims, work-time prayer a struggle. Huffpost. 

https://www.huffingtonpost.com/2011/10/30/for-us-muslims-work-time-

_n_1064761.html 

Sacirbey, O. (2012, October 2). Shiite Muslims quietly establish a foothold in U.S. Religion News 

Service. Washington Post. https://www.washingtonpost.com/national/on-faith/shiite-

muslims-quietly-establish-a-foothold-in-us/2012/10/02/f21dc568-0cd6-11e2-ba6c-

07bd866eb71a_story.html 

Saldana, J. M. (2015). The coding manual for qualitative researchers (3rd ed.). SAGE 

Publications. 

Sanaktekin, O. H., Aslanbay, Y., & Gorgulu, V. (2013). The effects of religiosity on Internet 

consumption: A study on a Muslim country. Information, Communication & Society. 

Saydulloevich, U. E. (2022). ISLAMIC CULTURE: THE ESSENCE AND WAYS TO 

IMPROVE IT. Academicia Globe: Inderscience Research, 3(03), 208-212. 

Seidman, I. (2006). Interviewing as qualitative research: A guide for researchers in education 

and the social sciences. Teachers college press. 

Shareefi, A. O. (2012). Islamic presentation on social media communication (Publication No. 

1530237). [Doctoral dissertation, Arkansas State Universit]. ProQuest Dissertations Publishing. 

https://www.huffingtonpost.com/2011/10/30/for-us-muslims-work-time-_n_1064761.html
https://www.huffingtonpost.com/2011/10/30/for-us-muslims-work-time-_n_1064761.html
https://www.washingtonpost.com/national/on-faith/shiite-muslims-quietly-establish-a-foothold-in-us/2012/10/02/f21dc568-0cd6-11e2-ba6c-07bd866eb71a_story.html
https://www.washingtonpost.com/national/on-faith/shiite-muslims-quietly-establish-a-foothold-in-us/2012/10/02/f21dc568-0cd6-11e2-ba6c-07bd866eb71a_story.html
https://www.washingtonpost.com/national/on-faith/shiite-muslims-quietly-establish-a-foothold-in-us/2012/10/02/f21dc568-0cd6-11e2-ba6c-07bd866eb71a_story.html


122 
 

Shariffadeen, A. & Manaf, A. (2017). Following Islamic reality show personalities on twitter: A 

uses and gratification approach to understanding parasocial interaction and social media 

use. Intellectual Discourse, 25, 637-659. 

Sherkat, D & Lehman, D. (2018). Bad Samaritans: Religion and Anti-Immigrant and Anti-

Muslim Sentiment in the United States: Negative Sentiment Toward Immigrants. Social 

Science Quarterly. 10.1111/ssqu.12535. 

Sherman, A. C., Simonton, S., Adams, D. C., Latif, U., Plante, T. G., Burns, S. K., & Poling, T. 

(2001). Measuring religious faith in cancer patients: Reliability and construct validity of 

the Santa Clara Strength of Religious Faith Questionnaire. Psycho‐Oncology, 10(5), 436-

443. 

Singarimbun, K. (2021). E-Church as a virtual service communities during COVID-19 

pandemics. Jurnal Komunikasi Ikatan Sarjana Komunikasi Indonesia, 6(1), 96-106. 

Siuda, P. (2021). Mapping Digital Religion: Exploring the Need for New 

Typologies. Religions, 12(6), 373.  

Sundar, S. S., & Limperos, A. M. (2013). Uses and grats 2.0: New gratifications for new 

media. Journal of Broadcasting & Electronic Media, 57(4), 504-525. 

Swanson, D.L. (1977). The uses and misuses of uses and gratifications. Human Communication 

Research, 3(3), 214-221.  

Syed, I. (2019). Touching the Qur’an during Menses. Researchgate.net. (n.d.). 

https://www.researchgate.net/publication/337715838_TOUCHING_THE_QUR'AN_Duri

ng_Me nses  

Thomas, J., & Barbato, M. (2020). Positive religious coping and mental health among Christians 

and Muslims in response to the COVID-19 pandemic. Religions, 11(10), 498. 



123 
 

Turley, E., Monro, S. and King, N. (2017) Adventures of pleasure: Conceptualising consensual 

bondage, discipline, dominance and submission, and sadism & masochism (BDSM) as a 

form of adult play. International Journal of Play, 6(3), 324–334. 

Uddin, L. (2006). Being Muslim in 21st Century America: Does Living in America Create an 

Identity Crisis for the Generation X Muslim Woman? Seton Hall University Dissertations 

and Theses (ETDs). 2458. https://scholarship.shu.edu/dissertations/2458 

US Census Bureau. (2021, August 12). Improved Race and Ethnicity Measures Reveal U.S. 

Population Is Much More Multiracial. The United States Census 

Bureau. https://www.census.gov/library/stories/2021/08/improved-race-ethnicity-

measures-reveal-united-states-population-much-more-multiracial.html 

Vaportzis, E., Clausen, M. G., & Gow, A. J. (2017). Older Adults Perceptions of Technology and 

Barriers to Interacting with Tablet Computers: A Focus Group Study. Frontiers in 

psychology, 8, 1687. https://doi.org/10.3389/fpsyg.2017.01687 

Villa, V. (2020, December 16). Women in many countries face harassment for clothing deemed 

too religious – or too secular. Pew Research Center. https://www.pewresearch.org/fact-

tank/2020/12/16/women-in-many-countries-face-harassment-for-clothing-deemed-too-

religious-or-too-secular/ 

Wang, Q., Fine, E. L., & Cai, D. A. (2008). Loneliness, gender and parasocial interaction: A 

users and gratifications approach. Communication Quarterly, 56, 87-109 

Wang, X., & Cheng, Z. (2020). Cross-sectional studies: strengths, weaknesses, and 

recommendations. Chest, 158(1), S65-S71. 

https://www.census.gov/library/stories/2021/08/improved-race-ethnicity-measures-reveal-united-states-population-much-more-multiracial.html
https://www.census.gov/library/stories/2021/08/improved-race-ethnicity-measures-reveal-united-states-population-much-more-multiracial.html
https://doi.org/10.3389/fpsyg.2017.01687
https://www.pewresearch.org/fact-tank/2020/12/16/women-in-many-countries-face-harassment-for-clothing-deemed-too-religious-or-too-secular/
https://www.pewresearch.org/fact-tank/2020/12/16/women-in-many-countries-face-harassment-for-clothing-deemed-too-religious-or-too-secular/
https://www.pewresearch.org/fact-tank/2020/12/16/women-in-many-countries-face-harassment-for-clothing-deemed-too-religious-or-too-secular/


124 
 

Whiting, A., & Williams, D. (2013). Why people use social media: a uses and gratifications 

approach. Qualitative Market Research, Vol. 16 No. 4, pp. 362-

369. https://doi.org/10.1108/QMR-06-2013-0041 

Wiederhold, B, K. (2020). Cyberpsychology, Behavior, and Social Networking, Volume: 23, 

Issue 8. http://doi.org/10.1089/cyber.2020.29191.bkw 

Williams, J. (2017, January 29). A brief history of Islam in America. Vox. 

https://www.vox.com/2015/12/22/10645956/islam-in-america  

Williams, T. C. (2008). Changing Worship Experience: The Emergence of Media Technology 

and Contemporary Worship in an Evangelical Church. Florida State University. 

http://purl.flvc.org/fsu/fd/FSU_migr_etd-0954  

Zaid, B., Fedtke, J., Shin, D. D., El Kadoussi, A., & Ibahrine, M. (2022). Digital Islam and 

Muslim Millennials: How Social Media Influencers Reimagine Religious Authority and 

Islamic Practices. Religions, 13(4), 335. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

https://www.emerald.com/insight/publication/issn/1352-2752
https://doi.org/10.1108/QMR-06-2013-0041
https://doi.org/10.1089/cyber.2020.29191.bkw
http://purl.flvc.org/fsu/fd/FSU_migr_etd-0954


125 
 

Abdulaziz Altawil 

 

Ras Al Khaimah, United Arab Emirates 

                                                  A.Altawil@uaeu.ac.ae; 3475561375     

    

Education  

 

Master of Arts in Television-Radio and Film, Syracuse University, Newhouse School of Public 

Education. June 2020. 

 

Bachelor of Art in Mass Communication track: Television Broadcasting, United Arab Emirates 

University. June 2015. 

 

Research interests  

 

New Media                 Social Media 

 

Technology                  Religion 

 

 

Published Research: 

 

Affective Polarization and Political Engagement in the United States: What Factors Matter? 

Atlantic Journal of Communication (2022): 1-16. 

 

Academic Conference Presentations: 

 

Altawil, (2022). Digital Islam During COVID-19: Addressing the Pandemic Impacts on the Shift 

Towards Digitalization of Religion. Paper presented at the Annual Conference of Association for 

Education in Journalism and Mass Communication. Detroit, 2022.  

Altawil, (2021). Digital Islam- “The Uses and Gratifications among Muslims who live in the 

U.S.” Paper presented at the Annual Conference of National Communication Association. 

Seattle, 2021. 

 

Transforming Religion, Renewing Faith: Addressing the Pandemic’s Impact and the Shift 

Toward the Digitalization of Religion. Paper presented at the Annual Conference of Religious 

Communication Association. Seattle, 2021.  

 

CERTIFICATES 

 

USC Master preparation program. (Jan/10- April 20). 2018 

Certificate of Excellence, Embassy of the United Arab Emirates, Cultural Division. 

 

 

 

mailto:A.Altawil@uaeu.ac.ae


126 
 

Experiences 

 

Teaching Assistant, United Arab Emirates University, 2017-present. 

Young Media leadership Workshop 2014-2015. 

Three months internship on Abu Dhabi Music & Art Foundation. 

College Hostel RA 2013-2014. 

Volunteered member at UAEU University 2014-2015. 

 

Languages: 

 

Arabic   English    Urdu 

 

 

 

 

 

 

 
 


	Digitalizing Religion in the Age of COVID-19: A Uses and Gratifications Perspective
	Recommended Citation

	tmp.1675449723.pdf.r0oXg

