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DECONSTRUCTION OF THE CLASH OF WESTERN AND ISLAMIC CIVILIZATIONS 
THROUGH THE STUDY OF CONTEMPORARY INDONESIAN MUSLIM SOCIETY’S 

EVERYDAY LIFE 

 

Abstract 

The purpose of this research is to deconstruct the thesis of The clash of civilizations through the study of 

the representations of Islam by contemporary Indonesian Muslims on an everyday life basis. The research 

methodology is mixed since it is based on the analysis of determined texts about the representations of the 
clash of Western and Islamic civilizations, as conceived entities in a geographical imagination, where 

Islam has historically been misrepresented by some Western peoples; and on the application of surveys 

based on what the researcher has observed about the Islamic way of life perceived by Indonesian 

Muslims, which is antithetical towards the ways has been conceived by these Western peoples. However, 
the ways has been perceived the Islamic way of life by Indonesian Muslim peoples may not mean they are 

following, in reality, Islam as a way of life, since the impact of (Western) modernization on an everyday 

life basis questions the true meaning of Islam for this present time, considering the fact it is a way of life 
that is ought to cover all aspects of life. The resulting contradicting representations held by some Western 

peoples and Muslim peoples about Islam, implies that to reach a mutual understanding may not be limited 

in a traditional dialectical way, where either the ways of conceiving Islam by some Western people or the 

ways of perceiving Islam by Muslim peoples are the “ultimate truth,” but by mediation under a trialectical 
way, in the sense that these two confronted entities are mediated by a third one. The results of this 

research are headed towards an experiencing process of mediation by mutual learning, which is 

pedagogical by nature, since it attempts to change the situatedness of mankind in a civilizational path for 
the present time, under Islamic principles. 

Keywords: deconstruction, clash of civilizations, space, contemporary Muslims’ everyday life, pedagogy 

Abstrak 

Tujuan dari penelitian ini adalah untuk mendekonstruksi tesis The clash of civilizations melalui kajian 

mewakili Islam oleh orang-orang Muslim Indonesia kontemporer dalam kehidupan sehari-hari. 

Metodologi penelitian ini mixed karena didasarkan pada analisis teks-teks yang ditentukan tentang 

mewakili benturan peradaban Barat dan Islam, sebagai entitas yang dipahami dalam imajinasi geografis, 
di mana Islam secara historis telah disalahartikan oleh sebagian orang-orang Barat; dan penerapan survei 

berdasarkan apa yang peneliti amati tentang cara hidup Islami yang dipersepsikan oleh orang-orang 

Muslim Indonesia, yang bertentangan dengan cara-cara yang selama ini dipahami oleh orang-orang Barat 
tersebut. Akan tetapi, cara-cara yang dianggap cara hidup Islami oleh masyarakat Muslim Indonesia 

mungkin tidak berarti mereka mengikuti, pada kenyataannya, Islam sebagai cara hidup, karena dampak 

modernisasi (Barat) dalam kehidupan sehari-hari mempertanyakan makna yang sebenarnya. Islam untuk 
saat ini, mengingat fakta itu adalah cara hidup yang harus mencakup semua aspek kehidupan. Mewakili 

kontradiktif yang dipegang oleh beberapa orang Barat dan Muslim tentang Islam, menyiratkan bahwa 

untuk mencapai pemahaman bersama mungkin tidak dibatasi dengan cara dialektis tradisional, di mana 

baik cara memahami Islam oleh sebagian orang-orang Barat atau cara mempersepsikan Islam oleh orang-
orang Muslim adalah “kebenaran tertinggi,” tetapi dengan mediasi secara trialectical, dalam arti bahwa 

dua entitas yang berhadapan ini dimediasi oleh entitas ketiga. Hasil penelitian ini mengarah pada proses 

pengalaman mediasi melalui pembelajaran bersama yang bersifat pedagogis, karena berupaya mengubah 
posisi umat manusia dalam jalur peradaban masa kini, berdasarkan prinsip-prinsip Islam. 

Kata kunci: dekonstruksi, benturan peradaban, ruang, kehidupan sehari-hari Muslim kontemporer, 
pedagogi 



1 

 

1. INTRODUCTION 

 Contemporary mankind lives in an era of interrelatedness. What for centuries resulted very 

distant today seems to be closer than ever. Both time and space are gradually being perceived as 

shortening and compressing. The everyday life is getting more agitating, complex and stressing that it 

seems it is not enough to do as much as it can be done. The days go fast, time is running and it is 

something it cannot be recovered (at all). On the other hand, the place is lived in is notoriously 

changing, as modernization is accelerating the transformation of the place is lived in, thanks to 

economic processes such as mass industrialization and consumption, thanks to the development of new 

ways of communication and its consequences on everyday life, among other reasons.   

 The planet Earth had historically been conceived as spacious, but not any longer for this present 

time, due to historical processes related with modernization that not only have accelerated time but also 

compressed space. Since mankind has been historically diverse, it is not surprising that for this present 

time the relationship with “strangers” is becoming more “familiar” in one single place; resulting in an 

awareness of the variety of ethnicities, races, nationalities and religions that live together in this same 

planet. Allah SWT states in surah Al-Hujurat (49:13):  

O mankind, indeed We have created you from male and female and made you peoples and tribes 

that you may know one another. Indeed, the most noble of you in the sight of Allah is the most 

righteous1 of you. Indeed, Allah is Knowing and Aware.1 

 Human beings are social beings, since they need each other to survive. Ibn Khaldun asserts this 

innate characteristic through his well-known concept of asabiyyah (group feeling), where human beings 

have a sense of unity to do things altogether for collective purposes.2 

 By the existing physical geographical features found in a determined place where human beings 

are settled and the social nature to survive in group (by humanizing the place is settled), complex and 

supreme ways of human organization have developed better known as civilizations. 

 A civilization, conceived as the highest ever-reached stage of human development and 

organization within a society, is indeed a concept with diverse orientations and implications. People 

                                                             
1 Al-Qur’an (https://quran.com/49, accessed on September 19th, 2020). 

 2 Franz Rosenthal, Ibn Khaldun: The Muqaddimah: An Introduction to History. Vol. 1, (Princeton: Princeton 

University Press, 1980). 

https://quran.com/49
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have been acquainted with this concept to refer, for example, to those historical spaces such as the 

Egyptian civilization, Greek civilization, Roman civilization, Aztec civilization, among others; as well 

as for those conceived contemporary spaces such as the Islamic civilization and the Western civilization 

or, more precisely, the Islamic world and the Western world.  

 Today is widely conceived, particularly on the media, political and academic circles, the 

existence of a world divided in civilizations, since there are diverse ways to see the world (worldview), 

which are unavoidably competing against each other to establish the ultimate truth of the purpose of life 

itself. When this state of competitiveness becomes a clash, where the civilization, worldview and the 

values one is identified with are involved, it becomes a justification to defend these ideas against a 

conceivable outer threat (by no means if it is possible). 

 The most common case is between the Western civilization, the Western world or simply the 

West, and his counterpart, the Islamic civilization, the Islamic world or simply Islam (understood as a 

civilization or world rather than as a religion or way of life). Both entities are normally conceived as 

“the West vs. Islam,” as part of the civilizational discourse; where the “others” have to be “civilized” by 

following one’s values. 

 The assumption that the world is to be divided in different civilizations or worlds, has been held 

by Samuel Huntington in his thesis about The clash of civilizations, where the ongoing and upcoming 

conflicts and wars will be held among civilizations and not anymore ideologies, such as during the two 

World Wars and the Cold War.3 

 While Huntington may be right in the sense that the ongoing world conflicts are among two 

entities, where culture, and religion in particular, is the main component to determine Us and the Others, 

such as the Balkan War, the two Gulf Wars and other conflicts (all of them after the end of the Cold 

War), there are two main objections with this thesis. 

 First, even though the thesis of The clash of civilizations was originally intended for international 

politics, not for something apparently foreign such as for the educational field, this concept has echoes 

in both Western and Islamic educational institutions. 

                                                             
 3 Samuel Huntington, The Clash of Civilizations and the Remaking of World Order, (New York: Simon & Schuster, 

1996). 
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 Some people indeed perceive to belong to a clearly defined spatial entity like the Western world 

or the Islamic world, product of a civilizational process that has been determined by values that people 

identify with, which has to be defended from supposed threats from the “counterpart.” However, these 

perceptions may come to be baseless, since they are simply assumed, not critically perceived. 

 Certainly, these perceptions about reality are not rooted in personal experience, but have been 

founded within intellectual and political circles with domination purposes. In Western societies it was 

through orientalism, as a discipline that conceived the world in two main entities: Us and the Others; 

where Us means those civilized people (white people) and the Others means those barbaric peoples 

(non-white peoples) that must be civilized. By contrast, in the Islamic legal system the world was 

divided between two main conceived entities: Dar al-Islam and Dar al-Harb; where Dar al-Islam refers 

to those lands under Muslim rule and Dar al-Harb to those lands that are not yet under Muslim rule. 

However, these concepts actually are not mentioned in the Qur’an or the Hadith.  

 While these divisions have been conceived as being real; i.e., as something that can be perceived, 

lived and experienced, this does not mean that all the members of a conceived civilization (by those who 

conceive it as to be in reality), will be supportive of the idea that they have to fight against a threat from 

the “outside,” simply since many people will not identify on civilizational terms. There is an erroneous 

assumption of some Western people to think, for example, that the simple fact of being a Muslim means 

to be a “terrorist” or even “religious” or the assumption of some Muslims to think, for example, that all 

non-Muslims (particularly Western people) are “infidels” or even “not religious.” 

 While it is true that some Muslims are “terrorists” and some Western people are a threat for 

global peace, evidently, it cannot be concluded that the actions of some few people may represent the 

interests of the whole members of the civilization or world they are supposed to belong to. The thesis of 

The clash of civilizations conceptualized by Samuel Huntington can be deconstructed, dismantled or 

demystified as there is not a real clash; in the sense that not all the people are in a state of clash, by 

identifying with a particular civilization.  

 Second, the reason why there is not a “clash of civilizations” is because simply the world can no 

longer be conceived to be divided in civilizations, since these entities are ahistorical and cannot be lived 



4 

 

and experienced in that divisive way, as was deconstructed by Cemil Aydin in his work The idea of the 

Muslim world, an antithesis of Huntington’s thesis.4 

 It is true that there is an existing Islamic religion or way of life followed by almost 2 billion 

people around the world, whose number is demographically surpassing Christianity (as the birth rate 

among Muslims has been globally higher than among Christians); which is a majoritarian religion in 

more than 50 countries and regions stretching from Morocco to Philippines and from Russia to Tanzania 

as well as a steadily growing religion outside the conceived borders, particularly in the Americas. Some 

Muslims will identify with other Muslims through faith, as they may regard themselves as part of a 

single umma, united by faith; not by ethnicity, race or nationality.  

 However, the Islamic religion or way of life, the Muslim-majority countries and regions or even 

the umma cannot be regarded as synonyms of Islamic civilization or Islamic world. The main reason 

why there is not something as an Islamic civilization or Islamic world is not only since the so-called 

Islamic world became at least scientifically and technologically dependent from the “outside,” at the 

point to be defined or conceived from the “outside” as well, but because it has been historically diverse 

and disunited.  

 As there is not a real spatial entity like an Islamic civilization or Islamic world, not only may 

deconstruct the thesis of The clash of civilizations, but also is a departing point to ask whether 

contemporary Muslims are truly living an Islamic way of life. Contemporary Muslims, as part of a 

global society, are not exempt of the upsides and downsides of modernization in their daily lives. From 

the Maghreb to Nusantara and more beyond, Muslims may be pious people, where they may follow in 

various degrees the five pillars of Islam, as well as the Sunnah, and regardless there are the so-called 

extremist and fundamentalist Muslims and the so-called liberal and secular Muslims, all of them are 

evidently in various degrees dependent on non-Muslims ideas and scientific and technological 

achievements; while Islam is to be regarded as a way of life that covers all aspects of life.  

 The fact that the umma is heavily dependent on non-Muslim achievements and since Islam is 

regarded by Muslims as the perfect religion where both mundane and transcendental affairs are united, 

                                                             
 4 Cemil Aydin, The Idea of the Muslim World: A Global Intellectual History, (Cambridge: Harvard University Press, 

2017). 
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unlike the Western Weltanschauung (worldview) that makes a clear distinction and separation of both 

entities through the concept of secularism, exposes a big contradiction that simply cannot be ignored.  

 Some Muslims may object that there is nothing wrong to depend on non-Muslim achievements, 

as soon as it is not something haram. Moreover, it can be stated that these achievements shall be 

Islamized in order to have an Islamic orientation. This last approach may be indeed more significant, as 

the production of knowledge is not done isolated, the same way as the civilizational process. However, 

these “foreign” achievements, such as ideas, institutions, products, services, among other examples, 

once installed in a Muslim society (or in another non-Western society), the impact of these achievements 

are giving new orientations to contemporary Muslims’ everyday life, and thus question the true nature of 

Islam as a way of life.   

 Modernization has not only challenged to annihilate tradition by accelerating time, since 

people’s routines are more complex and by compressing space, since people can literally communicate 

and involve with anyone around the world; but also invalidate the conceptions of civilizations, as this 

historically-conceived division of the world in homogenous and static spatial entities is no longer 

objective for this complex present time.  

 Since modernization has “homogenized” mankind in a “single” society, where materiality has 

imposed over spirituality, and the repercussion has particularly notoriety among Muslims, who struggle 

to follow a way of life where mundane and transcendental affairs are expected to be united, it is required 

to analyze or survey contemporary Muslims’ everyday life, so that not only can be deconstructed the 

fact that all Muslims are in a clash with non-Muslims (since many of them may not identify on 

civilizational terms but simply live ordinary lives with lifestyles not really distant from Western 

peoples), but also the fact that Muslims and non-Muslims live in clearly distinguished spatial entities 

such as civilizations or worlds (where the defended values are assumed to be represented in all aspects 

of life); so that it can be determined the existing maladies within contemporary Muslim peoples to 

follow Islam as a way of life on an everyday life basis. 

 To study everyday life of contemporary Muslims will reflect how the impact of modernization 

influences and determines the struggle to follow the Islamic way of life or deen. The resulting 

information obtained through surveys will be useful for proposing new guidelines for reorienting the 

Islamic educational practice, regardless the level of study. 
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 This research aims to achieve educational purposes, since education may not only be a formal, 

but also a non-formal or informal social process of acquiring knowledge and transforming the human 

soul. So, it is time to redefine the educational research limits, which may not be solely exclusive within 

a classroom. The world itself is the best didactic resource to learn about life.  

 From a pedagogical perspective, the educational process shall be analyzed philosophically; i.e., 

by inquiring the nature and aims of education for a determined time and place. Thus, pedagogy, 

understood technically as a philosophy of education, is a valuable knowledge to change the educational 

practice in any context, where the Islamic context is not the exemption. Pedagogy is not about what shall 

be taught, but about how to change the educational practice in accordance to everyday life.   

2. RESEARCH METHODOLOGY 

 This research is mixed since it involves the analysis of key texts with the aim to deconstruct the 

thesis of The clash of civilizations on an educational context and the use of surveys to be applied on 

determined Muslim peoples to deconstruct such thesis, based on real everyday life situations.  

 Key texts that are to be analyzed are The clash of civilizations by Samuel Huntington, The idea 

of the Muslim world by Cemil Aydin, Thirdspace by Edward Soja, Pedagogy of the Oppressed by Paulo 

Freire and the Islamization of knowledge by the International Institute of Islamic Thought.  

 In parallel, the justification, design and application of the survey is with the purpose to know 

objectively how Muslim peoples live the Islamic way of life on an everyday life basis, and with the 

resulting information deconstruct Huntington’s thesis; for reorienting the Islamic educational practice.   

3. RESULTS AND DISCUSSION  

 The following survey was shared via Whatsapp on December 2nd, 2020. The survey was 

available in Google Forms for 24 hours. 22 people participated. While most of the participants were 

female students from Universitas Sebelas Maret, there were also other participants from other 

universities, including Universitas Muhammadiyah Surakarta. 

 The purpose was not to survey a particular group of people located in a particular place such as a 

university, faculty or classroom. Rather, it was about surveying people who were simply interested to 

participate, since the survey itself may easy to be perceived as extensive. Indeed, this survey is somehow 
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extensive, since the topic itself is complex. Nonetheless, the way could be perceived this survey 

indicates how there is a challenge in advance about the importance of literacy and critical thinking 

among Indonesian (Muslim) peoples, in order to make them more aware and critical about their situation 

in the world.  

 Since this research is about the study of contemporary Muslims’ everyday life, it would literally 

mean to survey the whole umma, in order to determine what Muslims really conceive, perceive, live and 

experience in their daily lives. Certainly, this task would be impossible. Therefore, it was only surveyed 

some Muslims, particularly young adults, since this group of people can be said is the most 

representative one about how the impact of modernization can determine the Islamic way of life; which 

is indeed one of the key issues concerning the research itself.   

The results of the applied survey are as follows:   

Questions and answers:  

Questions 1 and 2 are related with the ways of conceiving the Islamic deen (What is the meaning of Islam?). 

1. What is the most proper way to refer to Islam? 

59 % responded as a religion. 41% responded as a deen. 

2. I have understood Tawhid in my everyday life as: 

64% responded as a world that is ought to be based on 

Islamic values, since Allah SWT is the creator of the 

Universe. 

36% responded as worshipping Allah SWT as the One God 

during their prayers. 

 

Questions 3 to 6 are related with the Islamic educational background. 

3. During the following academic stages, have you ever studied in a school based on Islamic values? 

32% responded during 

kindergarten. 

25% responded during 

elementary education. 

22% responded during junior 

high school education. 

21% responded during high 

school education. 

4. What has been your main source of knowledge about Islam? 

91% responded the Qur’an and other sources like the Hadith 

and Tafsir (either in Arabic or translated versions. 

9% responded the interpretations of Islam by the ustadz and 

other Islamic educators. 

5. What has come to be, for you and other Muslims around you, the main target when studying the Qur’an? 

64% responded to understand the meaning of its verses. 36% responded to memorize and recite it. 

6. Suppose you meet a non-Muslim from a Western country that makes an objection about a verse from the Qur’an 

and he asks you about your views. He disagrees with its meaning, since the translated version cannot be accurate to 

the true meaning in Arabic as well as ignore the context of the revelation of this verse; while you are also confused, 

since you may have never known about that verse. What shall be done? 

77% responded that both these non-Muslim and the 

respondent need to master Quranic Arabic, so that these non-

Muslim understands the true meaning of that translated verse 

and the respondent can understand what has been encouraged 

to memorize and recite without focusing on the meaning of 

those verses at all, since a young age. 

23% responded that the non-Muslim just need to read the 

Qur’an in Arabic, so that he can later memorize and recite it, 

in order to grow his faith in the One God, as it has been 

experienced by the respondent. 
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Questions 7 and 8 are related with the relationship of prayers (sholat) and the everyday life.  

7. Yesterday, what prayers did you perform on time (or the last time before beginning your menses if you are a girl 

who is currently having her menstrual period)?  

 

11 out of 22 

respondents performed 

sholat Subuh. 

10 out of 22 

respondents performed 

sholat Zuhur. 

9 out of 22 

respondents performed 

sholat Asar. 

13 out of 22 

respondents performed 

sholat Maghrib. 

12 out of 22 

respondents performed  

sholat Isya. 

8. If you did not perform or did not perform on time one or more prayers, what were the reasons? 

 

The main reason for 

not performing 

sholat Subuh was 

because of sleeping 

time. 

The main reason for not performing sholat 

Zuhur and Asar was because of academic 

activities. 

The main reason for 

not performing Sholat 

Maghrib was because 

of other reasons. 

The main reason for 

not performing sholat 

Isya was for either 

academic or leisure 

activities. 

 

Questions 9 to 15 are related with the ways of perceiving the Islamic deen (What is the meaning of being Muslim?). 

9. According to your understanding, what are the only female parts of the body that are excluded from the ‘awrah 

and, therefore, can be uncovered in public? 

73% responded the face and 

hands. 

9% responded the face, 

hands and feet. 

9% responded the eyes and 

hands. 

9% responded only the eyes. 

10. What is jilbab? 

73% responded a way of showing modesty (haya), by 

covering the ‘awrah. 

27% responded a garment that is used to cover the head. 

11. If you are a girl, what comes first in your mind when wearing jilbab? If you are a boy and see a Muslim girl 

wearing jilbab, but also wearing make-up, tight clothes and/or high-heels, what do you think it comes first in her 

mind?  

59% responded that she wears jilbab because she has been 

taught to wear it. 

41% responded because she agrees not to attract the attention 

of others. 

12. In Islam, there will be found many interpretations about various issues, where smoking is not the exemption. 

Unlike alcohol, smoking is not generally considered as something haram. After all, haram is about what Allah SWT 

has particularly forbidden. This can be the case with pork, a food that is edible but since it is stated as haram; 

therefore, it has to be avoided by any Muslim. However, cigarettes can be harmful for health and if they are not 

regarded as that by the smoker (where almost all of them are men), they can be for people surrounding. In this case, 

what makes a Muslim different from a non-Muslim? 

77% responded to believe in Allah SWT as the One God and 

Prophet Muhammad ملسو هيلع هللا ىلص as the last Messenger and avoiding 

those clearly haram things such as committing zina, drinking 

alcohol, eating pork, among other prescribed things.  

23% responded to pursuit everything that is good for one’s 

self and the others, since this is part of Jihad. This is what 

can make a Muslim different from a non-Muslim.  

 

13. Playing cards can be regarded by some Muslims as haram, since it can be a distraction from remembering Allah 

SWT; while for some other Muslims this is not haram, unless it involves gambling, since this practice is prohibited in 

the Qur’an. If you have ever played cards or seen other Muslims playing cards on what basis can you say that this is 

haram or not?  

45% responded that playing 

cards is haram, since it is 

stated in Islamic sources (the 

Qur’an, the Hadith, the 

Tafsir, etc.). 

23% responded that no 

Islamic source states that 

playing cards is haram. 

18% responded that playing 

cards is simply for fun, there 

is no wrong with that. 

14% responded that playing 

cards is haram, since he 

knew it by an ustadz, syekh 

or any other Muslim 

authority. 

14. Have you ever had premarital sex? 

5% responded to have ever had premarital sex. 95% responded to have not ever had premarital sex. 

15. Unlike with non-Muslims in Western societies, zina is not a big concern for many of them. This is not at all the 

case in Muslim societies, like in Indonesia. Moreover, some Muslim-majority countries or regions like Aceh, penalizes 

this type of actions. In Indonesia (except in Aceh province), syariah can be said that is applied at a relationship level 

with Allah SWT, rather than with a court, since Allah SWT is indeed the only judge of one’s actions. What do you 
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think is needed to do to avoid other Muslims to do haram actions, such as zina, if apparently there is no one watching 

or supervising them, unlike in places where there is a syariah court, while Allah SWT himself is regarded to be 

omnivident (Al-Basir)? 

86% responded that Islamic educators and schools shall 

focus, in accordance to the present time world, on enhancing 

learners’ actions to be more oriented on Allah SWT, such as 

by worshipping (ibadah), remembrance (dzikr), among other 

actions. 

14% responded that hose considered haram things are not 

that bad, since they do not harm other people. God only 

knows peoples’ intentions, so He is the only One who can 

judge them. 

 

 

Questions 16 to 20 are related with the ways of living/experiencing the Islamic deen (What is the role of Islam and being 

Muslim in this present world?). 

16. Last time, a Muslim preacher on Youtube was criticizing Western societies for accepting homosexuality. As it is 

well known, Islam forbids homosexuality. However, this Muslim preacher was using an Apple computer when making 

such objections; while the CEO of Apple is himself a homosexual. It is somehow common to see on the internet such 

ironies, like a Muslim preacher who criticizes non-Muslim peoples and Western ideas through Western imports like 

computers and social media. What has to be done? 

59% responded that Muslim preachers have to condemn 

those haram actions done by non-Muslims and Western 

societies; regardless they have contributed to the facilitation 

of the contemporary everyday life. 

41% responded that Muslim preachers do not have to 

condemn those haram actions done by non-Muslims and 

Western societies; since they have contributed to the 

facilitation of the contemporary everyday life.   

17. Contemporary Muslims are growingly being dependent on (Western) modernization in everyday life. 

Modernization, as it is witnessed today, has its roots in the Western thought, and this could not be possible if it was 

not because of secularization; i.e., God is no longer central in human affairs.  

The impact of (Western) modernization can be witnessed on technology, such as the use of motorbikes; on activities, 

such as the use of social media; as well as on customs, such as the simple fact to see more Muslims in malls and 

supermarkets during Sundays.  

Western thought is rooted, in part, on Christianity, where Sunday became the holy day to be observed by Christians, 

and currently is mainly observed for civil purposes as a day of rest. By contrast, Friday is the holy day of Islam as 

meant in some hadith.  

There are Muslim-majority countries like Egypt where Friday is the day of rest. Certainly, this is not the case in 

Indonesia for several (trivial) reasons. What does it mean that there are more Muslims in Indonesia seen in malls and 

supermarkets on Sundays, the same way as non-Muslims from Western nations?  

50% responded that Indonesia is not a country ruled by 

Islamic laws; it is a multicultural nation. There is nothing 

wrong with this simply, since there is no Islamic source that 

states that resting on Sundays, and not Fridays, is haram.   

50% responded that Indonesia is not a country ruled by 

Islamic laws; it is a multicultural nation. Nonetheless, this 

means that Indonesian Muslims are living an everyday life 

based on a growing set of Western ideas and practices, with 

no Islamic basis, and without realizing this; thus, the concept 

of Tawhid shall be reasserted, since Islam is regarded to 

cover all aspects of life.   

18. Allah SWT states in the Qur’an that Islam is the perfect religion. (Indonesian) Muslims may live a peaceful life 

with one’s self and the others, regardless the religion; as well as be “open-minded” towards the benefits of (Western) 

modernization for everyday life.  

By contrast, several critics of Islam from Western nations have had historically conceived Islam as “backward,” 

“barbaric,” “monolithic,” “totalitarian,” among other descriptions, and have made objections in accordance to their 

“rationalistic” view to see life. Moreover, some Christian preachers from Western countries have conceived Islam as 

an “evil” and “false” religion.  

Some Muslims (particularly scholars, preachers and apologists) have responded to these objections, but it has truly 

never been in accordance to what all Muslims perceive about their Islamic deen in their everyday lives, but in 

accordance to these preachers’ and apologists’ perceptions and/or interests; that is easy to create more sectarianism 

within the umma and/or more misrepresentations about Islam by non-Muslims in Western nations. 

On one hand, an (Indonesian) Muslim may not realize this global issue, since this may not be perceived in his 

hometown and in his everyday life; on the other hand, some Western people will even mean to say that all Muslims 

are terrorists and taken for granted just because a few of them commit terrorist attacks (al-Qaeda, ISIS, etc.).  
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In fact, (Indonesian) Muslims are not really different from non-Muslims from Western nations, since both of them 

share similar lifestyles thanks to the benefits of (Western) modernization and simply have the same needs and 

interests.  

According to you, who is the main group of people responsible for such misrepresentations about Muslims and Islam? 

41% responded that both 

non-Muslims and Muslims 

are responsible for such 

misrepresentations about 

Muslims and Islam, since 

there are misconceptions by 

many non-Muslims about the 

true nature of Islam as 

conceived by Muslims; and 

many Muslims lack a 

development of critical 

thinking about global issues 

involving the umma, while 

Western imports used in 

everyday life like, for 

example, social media are 

perceived to make people 

more connected, informed 

and aware of what happens 

in the world.  

27% responded that the main 

group responsible for such 

misrepresentations are non-

Muslims from Western 

nations who do not have a 

proper “methodology” for 

understanding the nature of 

Islam, but who may 

misrepresent Muslims and 

Islam for either political 

purposes (to pretend to 

reform Islam and secularize 

Muslim societies, so that 

Islam is not anymore 

regarded as “backward,” 

“barbaric,” “monolithic” and 

“totalitarian” by Western 

nations) or religious 

purposes (gaining Muslims 

to convert them to 

Christianity, since Islam is 

regarded by some Christian 

preachers as an “evil” and 

“false” religion). 

18% responded that the main 

group responsible for such 

misrepresentations are all 

Muslims, not since many of 

them have not been aware of 

this situation in advance; but 

since the impact of 

modernization (which has its 

roots on Western thought) is 

simply assimilated by 

contemporary Muslims 

without realizing the 

antithetical nature of both the 

Islamic deen (the Oneness of 

God) and Western 

modernization (God is no 

longer central in human 

affairs). Therefore, 

contemporary Muslims do 

not care about inquiring and 

reflecting about this 

situation, since it seems there 

is no time for that or even 

seems to be a useless 

activity; just what it comes 

to matter is to do things in 

accordance to what others 

are doing in everyday life, 

since it seems to be good or 

simply normal. 

14% responded that the main 

group responsible of such 

misrepresentations are those 

Muslim scholars, preachers 

and apologists who have not 

responded intelligently 

towards non-Muslims’ 

objections about Islam; 

while an average Muslim 

may respond more 

objectively towards such 

objections.    

 

19. Not all non-Muslim peoples in Western nations misrepresent Islam, but those who misrepresent it can be 

influential, particularly on television and more recently on social media. In fact, many of those critics of Islam will 

state that most Muslims are good people but Islam is not a good religion, while the response by Muslim preachers and 

apologists would come to be the opposite.  

In other words, those critics of Islam will say that most Muslims are good people, since they do not follow seriously 

their religion, since for them the correct interpretation of Islam is as it is supposedly followed by those Muslim 

terrorists (Al-Qaeda, ISIS, etc.) who believe they are doing jihad; while those Muslim apologists will say that many 

Muslims are not at all following seriously their deen. In any case, both consider that Muslims are easy to not follow 

seriously their religion or deen. 

As a Muslim, how would you respond to those critics of Islam when assert that Muslims are good people, since they do 

not follow seriously their religion because they understand jihad as an act of violence rather than as a way of 

struggling to become a better person?  

73% responded that jihad is about defending Islam by inner 

struggle with one’s self, in order to become a better Muslim. 

Those Muslim terrorists (al-Qaeda, ISIS, etc.) are not really 

doing jihad and, therefore, distort the image of Muslims and 

Islam.  

27% responded that jihad is about defending Islam by inner 

struggle with one’s self, in order to become a better Muslim; 

where defending Islam, by any means, from its enemies is 

part of the jihad. Those Muslims are not terrorists (al-Qaeda, 

ISIS, etc.), since they are doing jihad, in order to defend 

Islam from its enemies (and if possible, expand it politically 

and territorially).  



11 

 

20. Indonesian Muslims, unlike other Muslim societies depicted in Western media, coexist with people who believe in 

other religions. They may befriend them, but not easy to marry with one of them. They may respect their beliefs, but 

not regard their beliefs the same way as correct as the Islamic beliefs. 

According to a poll made by Pew Research Center, 87% of polled Indonesian Muslims said that Islam is the only faith 

that can lead to heaven, while only 9% said the opposite. However, only 31% of polled Indonesian Muslims said that 

converting people from other religions is a duty, while 65% said the opposite. It is reasonable that, for many 

Indonesian Muslims there is no need to convert non-Muslims to Islam because Indonesia itself is a multi-religious 

nation based on Pancasila; but seems somehow odd to mean that my Islamic faith is the only one right, but also I do 

not care if others are in the same right faith (since I just limit to coexist with peoples from other faiths).    

Since Muslims regard the Qur’an as the final revelation to mankind through Prophet Muhammad ملسو هيلع هللا ىلص as the last 

Messenger sent by the One God and since there has not appeared any other major religion after Islam, it can be 

deduced that Islam is the perfect religion that can only lead to Heaven. By contrast, Christianity has become the most 

dominant religion in the world, and has influenced Western thought and culture, which can be witnessed in the 

contemporary everyday life of almost any individual, including Muslims.  

As a Muslim, how should the role of Islam on the whole mankind can be reasserted? 

59% responded that not only Muslims have to coexist with 

other non-Muslims and respect their faiths (as it may have 

already been done in places like Indonesia), but they also 

must consider that other religions can lead, after all, to the 

same path to salvation for the Hereafter (all religions are 

correct), not only because many non-Muslims do not know 

about Islam or know it incorrectly, but because there is a 

diversity of religions as well, since mankind is diverse by 

nature (there are many races, nations, languages in the world 

the same way as many religions).  

41% responded that Muslims may encourage other peoples 

to accept Islam, since Islam is the perfect religion, the 

solution for mankind’s problems and the only way of 

salvation for the Hereafter; even though Muslims have 

benefited from the achievements of non-Muslim peoples who 

have their own views on religion and life itself. 

 

 

 The researcher became aware that there may not be a simple relation between just two entities; 

namely, all Muslims and non-Muslims (particularly critics of Islam), when it comes about the correct 

interpretation of Islam, since the imposition of one against the other would simply mean to contradict 

one’s self with what is preached.  

 For example, if a Muslim apologist states that Islam is the only one correct religion, while he 

states this by using technology (computers, internet, etc.) conceptualized by non-Muslim peoples, how 

can he have the ultimate truth or the correct interpretation of Islam (when Islam is regarded to cover all 

aspects of life)? By contrast, if a Christian apologist (critic of Islam) states that Islam is a false religion, 

while he is only limited to debunk Islam (like if Christianity and Islam are the only two religions in the 

world), how can he have the ultimate truth or the correct interpretation of Islam (when other non-

Christians like Buddhists, Hindus and Jews are excluded, even though they are not following 

Christianity as well and, therefore, are in the same situation like Muslims)? 

 It was when the researcher knew about Islam in Indonesia that his perspective about Islam 

changed as well. During his staying in Indonesia, he has been aware that what some non-Muslim 



12 

 

peoples have misrepresented about Islam is antithetical to what it has been witnessed there, on an 

everyday life basis. 

 For some Western peoples Islam is a false religion, while for some Muslims it is the only one 

correct religion. When it is watched on the internet a “Christian vs. Muslim debate,” it seems that there 

are only two existing entities. However, if a Muslim lost the debate, does that mean that Islam is false 

or, more precisely; does that mean all Muslims think the same? It seems it is not the case once being in 

Indonesia, since the researcher has realized that Indonesian Muslims are the opposite of what has been 

misrepresented by some Western peoples, as well as by the researcher himself. 

 Some Western peoples may represent (all) Muslims as people who may not befriend non-

Muslims, as people who may not like to listen or playing music, as people where men may have long 

beards and women may be covered with black garments and a niqab, and so on. The truth is that this can 

be far from the truth. But does that mean that Indonesian Muslims have the true or correct interpretation 

of Islam (unlike non-Muslims and other Muslims who usually are confronted in a debate)? 

 The researcher realized that the average Indonesian Muslim represents Islam in an antithetical 

way to what non-Muslims and other Muslims have traditionally represented, because of historical-

cultural reasons, since the Islamization of Indonesia took a particular way and, therefore, its 

interpretation became particular as well. However, he realized that there is also a lack of literacy about 

Islam (besides Indonesia is gradually Islamizing) as well as the impact of modernization on an everyday 

life basis is not critically perceived; i.e., it is taken for granted that modernization can be assimilated 

without any attempt of Islamization. Nevertheless, there are Indonesian Islamic organizations that are 

headed towards the mediation of Islamic and Western knowledge such as Muhammadiyah.  

 Since there are some non-Muslims who have represented Islam as a “barbaric cult,” while some 

Muslims as the only way of salvation, while an average Indonesian Muslim may be indifferent towards 

this situation and being more focused posting stuff on social media, while organizations like 

Muhammadiyah attempt to mediate or reconcile both Western and Islamic thoughts, while the researcher 

has had various perspectives on Islam throughout the years; definitely the understanding of the world 

itself cannot be in the same traditional dialectical way, limited between two entities, such as Us and the 

Others (as the orientalist discourse), the West and the “rest” (as the thesis of The clash of civilizations) 

or Christianity and Islam (represented by apologists of each religion). 
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 Because there are various ways to see the life and the world, through particular representations, 

this is how the understanding of the world came to be under a trialectical way or spatial trialectics. 

Unlike traditional dialectics, spatial trialectics implies to reach something by considering another 

alternative (a third entity, not in its quantitative sense, but in its symbolic way as another alternative 

besides the already traditional confrontations held by two entities). Trialectics is spatial, since the 

meaning of space implies the juxtaposition of actions, by various peoples, within a same place, and the 

resulting need to mediate among them.  

 The meaning of space can be exemplified in any single human activity, for example, what 

someone does in a place may be viewed differently by another person, while both of them may come to 

be in a mistake for not doing or viewing correctly this same reality. Or more precisely, what a Muslim 

may do on an everyday life basis may be antithetical to what a non-Muslim thinks he does, while neither 

the Muslim nor the non-Muslim represent correctly the same reality; resulting in the need of mediating 

between these perspectives, in order to reach a truth. Since the researcher realized about the existence of 

various representations of Islam held by different peoples in different times and places, and the resulting 

need to reach a consensus by mediation; the most objective and realistic way to understand Islam, on a 

global basis, came to be under spatial trialectics.  

 The representations of Islam can be regarded under three distinguished entities or spaces, which 

were conceptualized by the French philosopher Henri Lefebvre and later reconceptualized by the 

American geographer Edward Soja in his work Thirdspace5; namely: Firstspace or perceived space as 

represented by Muslim peoples, Secondspace or conceived space as represented by those Western 

peoples who have (historically) criticized Islam and Thirdspace or lived/experienced space as 

represented by those peoples who seek to change peoples’ situatedness by a process of mediation. 

 The researcher was first aware of the existence of this Secondspace before the Firstspace. The 

reason of this was because the former has had a broader impact than the latter, since in Secondspace, 

Muslims are prone to be misrepresented as “terrorists” on the media (as part of a geographical 

imagination), while it would be a matter of time to get the opportunity to live in a Muslim-majority 

country like Indonesia and realize the Firstspace or the contemporary Indonesian Muslims’ everyday 

life in reality.  

                                                             
 5 Edward Soja, Thirdspace, (Padstow: T. J. Press (Padstow) Ltd., 1996). 
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 In Secondspace, some Western peoples have represented or, more precisely, conceived Islam in a 

distorted way. It is distorted since they are prone to generalize that the actions of few Muslims represent 

all Muslims in general. Moreover, since many of them have not experienced the meaning of being 

Muslim, their interpretations and representations are prone to become baseless. 

 In Firstspace, Indonesian Muslim peoples have struggled to follow or, more precisely, have 

perceived Islam as a way of life in various degrees. It can be said it is a struggle, since the impact of 

modernization on an everyday life basis is rampant. Some of them may regard Islam as the only one way 

of salvation, while others the opposite, while others may not have a single idea about this. Regardless 

the held interpretations of Islam among (Indonesian) Muslims, all of them are in various degrees 

dependent on modernization, resulting the Islamic way of life an ideal, while the impact of 

modernization in their everyday lives indeed ended to come to matter on an Islamic educational context. 

 In an (Islamic) educational context, the study of everyday life comes to matter, since the actions 

held on an everyday life basis are determined and determine the educational practice; and since Islam is 

regarded as a way of life that covers all the aspects of life, therefore, to study everyday life of 

contemporary Muslim peoples became crucial. 

 The need of the study of contemporary Muslims’ everyday lives, as a pedagogical task, is 

realized when it is inquired the relations between the Secondspace and Firstspace, where the former is 

oppressing and the latter is oppressed. The relations between these two spaces or entities are oppressive, 

since the Enlightenment project defended in Secondspace has conceived the world under a civilizational 

paradigm for domination purposes and modernization as the ultimate stage of human progress to be 

reached by mankind, resulting evident on an everyday life basis within Firstspace.  

 Therefore, what has to be done, in order to release from this relations of domination, if the 

Islamic worldview holds the belief that Allah SWT, as the One God, is the ruler of the Universe and 

mankind was created but to worship Him? Shall Muslim peoples become oppressors? No. Shall Muslim 

peoples accept uncritically their current situation? No. Shall Muslim peoples ignore this situation? No. 

What has to be done? To do and be in Thirdspace. 

 Unlike Firstspace represented in everyday life of contemporary Muslim peoples, where Islam is 

perceived in a contradictory manner (since there are various levels of literacy about Islam), and 

Secondspace represented as a geographical imagination by some Western peoples, where Islam is 
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conceived in a distorted manner (since it is prone to make generalizations); in Thirdspace the 

juxtaposition of both spaces are present, not with the aim that they impose against the other, but with the 

aim of mediate between them, in order that Islam can be experiencing for this present time: as a way of 

life that has to liberate mankind from oppression, by believing and worshiping in the One God.  

 Since the impact of modernization (an ideal defended by the Secondspace) has not only being 

dehumanizing, but also in some aspects humanizing, at the point that everyday life of contemporary 

Muslims is dependent on it and since any attempt to impose one worldview against the other is not 

civilizational (while ironically it may be defended this worldview for being civilizational); therefore, it 

is demanded to mediate between the Western worldview located in Secondspace and the Islamic 

worldview located in Firstspace, by doing and being in Thirdspace. 

4. CLOSING  

A. Conclusions 

 Doing Thirdspace means to make changes for a better world, resulting in a civilizational process. 

Since pedagogy, as the science of education, pursuits to make changes within the educational practice, in 

order to change the human condition (make the ideal citizen); therefore, Thirdspace is both pedagogical 

and civilizational by nature.  

 Thirdspace is pedagogical, since it implies that those who have to lead are teachers, educators 

and intellectuals, since they are agents of change, where mediation becomes the way to reach changes. 

Moreover, Thirdspace is civilizational, since mediation among the diversity of ideas and worldviews is 

the only way to safeguard mankind and one’s existence from extinction.  

 Being in Thirdspace means to live this world in a more meaningful way. While Western thought 

has contributed significantly to the development of human progress, it is the lack of development of 

spiritual values which are indeed the reason that mankind comes to be at the border of extinction. Islam, 

as a way of life for all mankind, does not differentiate between mundane and transcendental affairs. 

Since there is only one mankind, any civilizational process is to be at a mankind’s level, therefore, Islam 

has a civilizational task for this present time.  

 This is how the role of Islam can reassert not only the role of spirituality on an everyday life 

basis, but the reorientation of materiality witnessed on an everyday life basis as well, since the former is 
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to determine the latter (not vice versa); resulting in a civilizational process headed towards the following 

of the One God on an everyday life basis, for the sake of humanity.  

 In Latin America, one of the most alike ways of doing and being in Thirdspace, was done by the 

Brazilian educator Paulo Freire. Regardless the cultural differences between Latin American and 

Muslim societies, both of them have to eliminate those same relations of domination. But this 

elimination can only be done by mediation, since becoming the oppressor of the oppressor would not 

liberate people from oppression but to extend it. To liberate from oppression has to be done by a process 

of mutual learning, since the oppressors are oppressed as well. Paulo Freire’s Pedagogy of the opressed 

is about love, a spiritual value that the impact of modernization has gradually diminished. His 

pedagogical views are to be considered on today’s educational practice, regardless the context.6 

 With the contemporary umma, one of the most alike ways of doing and being in Thirdspace, was 

led by the Palestinian-American philosopher Ismail Raji al-Faruqi, through the Islamization of 

Knowledge. This project attempts to mediate between the Western and Islamic knowledge under Islamic 

principles (centered on the core tenet of Tawhid), in order to reassert spiritual values for this present 

time. This project is ambitious, since the results have to be radical.7 Organizations like Muhammadiyah 

have followed similar guidelines as held by this project. In an Islamic context, only by mediating 

between the Islamic and other worldviews can mankind, in general, and the umma, in particular, be free 

from destruction.  

B. Suggestions  

 This research was focused on the representations of Islam rather than on the interpretations of 

Islam. Since it is already distinguished among the ways of perceiving the Islamic way of life 

(Firstspace), the ways of conceiving the Islamic way of life (Secondspace) and the ways of experiencing 

the Islamic way of life (Thirdspace), the resulting task for the future, which is to be more focused in 

both the interpretations and representations of Islam, is as follows: 

1. A (Muslim) educator, as an agent of change, has to develop the role of leader with other 

(Islamic) educators: 

                                                             
 6 Paulo Freire, Pedagogy of the Oppressed, (New York: The Continuum International Publishing Group Inc, 2005). 
 7 The International Institute of Islamic Thought, Islamization of Knowledge Series; No. 1. 
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To do and be in Thirdspace by leading Islamic educators, in order to make them aware about the 

complexities of this present time in general, and the situatedness of the umma in particular; so 

that their educational practice can be defined more in accordance to reality. 

2. A (Muslim) educator, as an agent of change, has to develop the role of facilitator with his 

(Muslim) learners: 

To do and be in Thirdspace by working with learners on a lifetime educational process, where 

their self-narratives or life experiences (Firstspace) have to be considered as valuable resources 

of knowledge, in order that the development of Islamic values can be more objective, since the 

learner (not the program of study itself) is the main target of education.  

3. A (Muslim) educator, as an agent of change, has to develop the role of mediator between Muslim 

and non-Muslim peoples:  

To do and be in Thirdspace by working collaboratively (from a short scale between educators 

and learners, to a large scale that involves diverse members of the umma), in order to represent 

Islam towards non-Muslim peoples (Secondspace) as civilizational. This task can only be done if 

the points 1 and 2 are truly accomplished, since the transformative nature of education (where 

both educators and learners are in a lifetime process of learning), is what will make the 

difference to represent Islam in a more meaningful way for these global times.  
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