
The main thesis of this paper is that while the holy
trinity of Western sociologists –Durkheim, Marx and
Weber – advocate the assumption of the inevitability
of industrialisation and secularisation in the wake of
the transition to Western modernity, this makes them
see that the secularised self is represented with pes-
simism. In opposition to it, Eastern modernity – in-
tended modernity in non-European societies – shows
a different phenomenon and this has the consequence
of differences in self-representation. Three examples
of Asian social thinkers – Khaldun, Syed Hussein
Alatas and Kuntowijoyo – are important to be studied
with regard to this. To this end, two different self-im-
ages which will be discussed toward an indigenisation
of social science discourses (indigenisation of sociol-
ogy of self ). Two different self-images will create a
global perspective about self in varieties of modernity.

Keywords: Western modernity, Eastern modernity, self-
representation, the indigenisation of the sociology of self

Introduction

One contemporary discourse in the social sciences is
the indigenisation of social science. Alatas S. F. (2006)
stated that this discourse refers to a commitment to
reconstruct social and original history discourse as a
reflection of a critique of Eurocentrism and Oriental-
ism that negatively impact on social science. The in-
digenisation of social science discourse with a wide
range of their mention as in Alatas S. F. (2003; 2006)

– Asian social science, endogenous intellectual creativ-
ity, decolonisation of social science, globalisation of
social science, sacralisation of social science, subaltern
studies, postcolonial theory, nationalization of social
science, theory of delinking, Deschooling, ‘penyemes-
taan ilmu’, ‘pengaslian ilmu-ilmu sosial’, autonomous
social science, autonomous sociology (Alatas S. F.,
2010), prophetical social science (Kuntowijoyo, 1993;
2001) – has become one of the issues, problems, and
challenges in the social sciences today (Patel, 2014).

The emergence of this discourse of anxiety begins
via the ‘captive mind’ (Alatas S. H., 1974); ‘intellec-
tual imperialism’ (Alatas S. H., 2000); and ‘academic
dependency’ (Alatas S. F., 2006). Furthermore, there
are eight issues of social science that leads to this dis-
course (Alatas S. F., 2006): 1) Eurocentric bias, 2) the
existence of a general neglect of the local literary and
tradition, 3) the lack of creativity or the inability of
social scientists outside the Euro-American culture to
give birth to the alternative theory and methods, 4)
mimesis seen in the adoption or imitation that is not
critical of the model of Western social science, 5) Eu-
ropean discourse on non-Western societies tend to
lead to essentialist constructions, 6) no minority view-
point, 7) alliance with the state, and 8) dominance of
the world’s first social science powers in the third
world.

As a consequence of the discourse of indigenisa-
tion of social sciences, there should be a critical and
reflexive examination about the sociology of self. First,
the concept of self in sociological perspective rooted
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in Durkheim, Marx, and Weber that is always associ-
ated with Western modernity; it makes the concept
of self in sociological perspectives trapped in Euro-
centrism. Therefore it is necessary to study the con-
cept of self related with modernity that is experienced
in non-European societies. Second, the history of so-
ciological theory that Connell (2012) writes as a
‘mythologised version’ give the picture of Asia indi-
cated in Alatas S. F. (2010) which suggests the absence
of non-European societies in the intellectual regions
and implications for systemic exclusion of local
thinkers whose thinking reflects the reality of what
happened. Third, the indigenisation of social sciences
discourse becomes a challenge for other discourses –
global sociology – which globalising sociology should
be as Connell (2012) notes, about  ‘learning from
each other on a world scale’. To work toward a fully
globalising sociology, social scientists need to show
their seriousness in building alternative theoretical
frameworks as what Alatas, S. F. (2006) refer to as re-
flections on ‘constructive criticism over the Western
knowledge’.

This paper examines three major themes: 1) self
and Western modernity, 2) self and Eastern moder-
nity, 3) the reconciliation of sociology of self that
show sociological perspectives about themselves based
on different modernity. In the section self and West-
ern modernity I elaborate the sociological thought of
the Holy Trinity - Durkheim, Marx, and Weber. In
the next section on self and Eastern modernity, I pres-
ent some typical examples of thinking about them-
selves and Eastern modernity derived from local
thinkers, by examining the works of three figures:
Khaldun, Syed Husein Alatas, and Kuntowijoyo. In
concluding, the two great traditions of this will be met
and reconstructed into a large theoretical building
(this paper also talks about nativism and autonomous
social science perspectives as the way of reconstruction
on theoretical building): global perspective on differ-
ent self from different modernity.

Self and ‘Holy Trinity’: The Reflection
of Western Modernity

The Holy Trinity of Western Sociologist – Marx,
Durkheim and Weber – all thought that the type of
self which emerged in Western modernity is inextri-
cably bound-up with industrial capitalism (Burkitt,
2008). 

Self  and Western Modernity in Marx’s Social
Thought

Marx (in Antonio (2003)) held that self are social
beings and that modernity’s ‘economic transformation
and problems have a “social character”’ (i.e., however
distorted, even liberal individualism and private prop-
erty arise from capitalism’s social matrix). Further-
more Antonio (2003) stated that Marx argued that
overcoming capitalism’s limitations and injustices calls
for social transformation.

Marx’s social thought about self can be seen in his
early writings. As mentioned in Giddens (1971),
Marx wrote when school final exams showed some
signs in the young Marx: review of moral duties and
scope of freedom available to a person are founda-
tional in choosing a profession that will be explored
in life. Furthermore Giddens (1971) quoted Easton
& Guddat (1967) where the glorious self in Marx’s
view are self that works for the people of the universe
and human well-being and improvement of our own
are two guidelines for choosing a profession. 

This thought leads Marx to wrestle with the writ-
ings of Hegel and Feuerbach. Burkitt (2008) shows
how Marx deliberates upon Hegel’s thought:

Like Hegel, Marx believed that the social world is not
something external to the self, but is the totality of re-
lations in which the self is located and constituted.
That is to say, we are all born into a social group: a
social class, culture, religion, gender, ethnicity or any
other social position by which we can classify our-
selves. We may want to get out of that position or
transcend its limitations, but we still have to work
within the social framework that sets these conditions
in the first place. Social relations are therefore the
very essence of what it is to be a self: an individual
with an identity amongst others. Again, like Hegel,
Marx believed that these social conditions or relations
only appear to be external to us – that is, to oppose
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and limit us rather than to be something living and
vital to which we belong – when we are alienated
from them. 

Regarding how Marx addresses Feuerbach’s
thought, Giddens (1971) stated that when Marx was
very passionate with Feuerbach, he tried hard to align
Feuerbach and Hegel’s thought. The essence of Feuer-
bach’s thought (1957) as mentioned in Giddens
(1971) is the true self-existence is existence in the ma-
terial world that is real. Furthermore, Giddens (1971)
stated how Marx saw that Feuerbach’s arguments have
been successfully demonstrated in a variety of social
institutions (especially religion), self-participate as if
being in a fantasy world that is not real in terms of
harmony, beauty and self-satisfaction, and he lives in
the everyday world that is practical, where misery and
suffering are still present. 

Marx saw that the capitalist mode of production
align labour with material object into what is termed
‘devaluation of the human world increases are directly
in relation to the increasing value of the world of ob-
jects’. (Easton and Guddat [1967] as quoted in Gid-
dens (1971)). This is what Marx referred to as the
objectification (Vergegenrtandlichung) [Giddens,
1971]. Furthermore, Marx (in Easton and Guddat
(1967)) noted that objectification makes labour into
slaves of the object. Marx intended this as alienation
(Entrfremdung). 

The dimensions of self-alienation are as follows
(Giddens, 1971; Ritzer, 2003; 2005; 2011): 1) labour
does not have the power to market the product, 2)
labour alienated from his own work, 3) labour alien-
ation has social ramifications and the capitalist mode
of production, the relationship between ourselves as
human beings tend to be simplified in market activity,
4) self-alienation makes the decline of human produc-
tive activity to the level of adaptation in nature rather
than mastery over nature actively. This resulted in a
disconnection in terms of what Feuerbach (1957)
notes as ‘Gattungswesen’. It is important to emphasise
that, for Marx, the self in the human sense is a uni-
versal producer, which is just the opposite of the ani-
mals which became a producer that is partial and
trapped in natural determinism.

What is important to note about Marx’s social

thought of the self is that it is related to his discussion
on historical materialism. Marx (1976) considers that
history as a process of re-creation of human needs to
be continuous. Here Marx consciously emphasises the
differences in self in the sense of man and animals: for
Marx, self in the sense that animals have needs that
are definite, fixed and unchanging, while man is the
opposite. In addition, Marx (1976) is noted in Gid-
dens (1986), where the differentiation of human and
animals is reflected through work as a creative human
work between himself and his environment, and this
became the foundation of human society. 

Marx’s contemplation led him to find that the
‘universal nature’ which Hegel sought is within the
proletariat (labourers). Marx, as cited in Giddens
(1986) stated that the proletariat (labourers) is a class
that has a chain radical: universal suffering, irrational-
ity recipient on society concentrated in the emanci-
pation due at the same time is the emancipation of
society. In the end, Marx advocated a radical revolu-
tion. Radical revolution is supposed to lead to the re-
organisation of society which would be integral to the
main agenda of abolishing the relationship between
the bourgeoisie and the proletariat. It is important to
understand the changes which Marx aspired to - elim-
ination of private property, self-alienation, thereby re-
alising true human potential (D. Guddat Easton,
1967). Further D. Easton and Guddat (1967) states
that Marx intended this revolution to bring back
human beings to truly become human beings, re-
turned fully and consciously, and assimilate all the
wealth of subsequent developments.

Self  and Western Modernity in Durkheim’s
Social Thought

For Durkheim, the division of labour is the basis
for the creation of a different identity. This view is
similar to Marx’s social thought (Burkitt, 2008). The
key of Durkheim’s social thought about self and
modernity is raised in Burkitt’s (2008) analysis where
modern Western capitalism creates and binds individ-
uals in ‘organic solidarity’; in which individuals are
dependent on one another because each one fulfils a
different function in the division of labour. Further-
more Burkitt (2008) stated that:
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Here, individuals specialise in specific tasks and func-
tions, creating a range of differences between people,
reflected in the creation of a variety of self-identities.
Indeed, it was in such a society that Mauss
(Durkheim’s nephew) claimed that the self becomes a
basic category of thought, in the sense that it becomes
one of the organising principles of our thinking and,
more broadly, of society. It forms part of what
Durkheim called the ‘collective consciousness’: the
ideas, beliefs and values formed within society, which
become the basis of all individual thinking and 
feeling. 

Durkheim saw that organic solidarity is premised
upon the relationship between special functions that
are diverse and make up a system. Durkheim saw that
in this solidarity, a contractual relationship is formed
and becomes a presumption for what is called in Gid-
dens’ (1971) work as the development of norms gov-
erning the contract, that Durkheim’s intent as
cooperation has its own intrinsic virtue. Furthermore,
Durkheim’s the division of labour lowered the entry
capability of collective consciousness, and here indi-
vidualism gain momentum. Durkheim (1984) stated
that differentiating way of thinking and feeling open
up opportunities for the emergence of individual dif-
ferentiation.

For Durkheim (1984), organic solidarity makes
the growth of the cult of the individual. Secularisation
becomes the main source for the emergence of the
cult. Durkheim (1984) stated that in this solidarity,
the cult of the individual is not based on the collec-
tivism to be based on individual prestige. The emer-
gence of the cult of the individual is in line with one
of the characteristics of organic solidarity: the division
of labour. The division of labour for Durkheim
(1984) does not provide the sole basis for solidarity.
Here are interesting in Durkheim’s social thought, in
contrast to Marx’s social thought that the view that
the division of labour was actually a reflection of the
class struggle - Durkheim (1984) states that the divi-
sion of labour is in an anomic condition (the relations
of the organs are not regulated). Giddens (1986) at-
tempted to give a suitable definition of anomie: the
pattern of relationship capital owners and workers
who do not have the settings in the formation of con-
tracts.

In contrast with Marx that suggests that class con-

flict is a direct consequence of the division of labour,
Durkheim (1984) states that the condition of anomie
could eventually lead to a new class conflict. Anomic
conditions are necessary to make other arrangements
for the division of labour in general tend to be im-
posed. Durkheim (1984) refers to this as ‘la division
du travail contrainte’. The diversity of rules governing
the contract becomes a necessity for the proper func-
tioning of organic solidarity. Durkheim (1984) ex-
plains that if one class of society be required to accept
any price for his services, other classes can be freed
from such acts because of available sources that actu-
ally do not need to be owned because of their social
superiority. Then, the class has unfair advantages
when compared to the previous class.

In another work, Durkheim examined the self in
the power of rationalisation, ethic, and the cult of the
individual. Durkheim (1995) stated that although the
basis of individualism is already to be found in Chris-
tian ethics, the new individualism that gains momen-
tum occurs when there is a sign towards modernity.
Furthermore, Durkheim stated that individualism in-
creasingly cannot be blocked because it is a nonstop
movement throughout history, so for Durkheim
(cited in Giddens [1986]) stated that moral consoli-
dation on the division of labour is diverse to be one
way to face the dilemma of self (the rise of individu-
alism) in modern society.

Self  and Western Modernity in Weber’s
Social Thought

One key feature of Weber’s social thought about
self and modernity located in his analysis about how
the Protestant ethic contributes to the growth of cap-
italism. Weber (1930) as quoted in Burkitt (2008) ar-
gues that Protestant sects such as Calvinism created
an ascetic ethic by which individuals ordered them-
selves and their behaviour; activities that were to be
influential in the formation of capitalism. 

In his work, Weber (1930) sees that Protestant be-
lievers’ emphasis on discipline is different from the
conditions of their colleagues who embrace Catholi-
cism. Furthermore, Weber (1930) identifies some of
the teachings of Protestant (Calvinism): 1) the uni-
verse was created for the sake of the glory of God,
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human beings exist for the sake of God, 2) God’s
truth can be known only partially, 3) believe the fate
that predestined by God. The doctrine makes a
Calvinist asked about his electability subsequently. In
the end, a Calvinist would find an answer: work in
the world and wealth will be a sign of election by
God. With this answer, the Calvinist worked hard be-
cause gaining wealth is a sign from God.

Weber (1930) as cited in Burkitt (2008) stated
the significant influence of the Protestant ethic: the
emergence of the Protestant spirit became secular as
general ethics. It spread to capitalist firms in which
rational methods of bookkeeping account for money
spent and the profits made were employed, as well as
disciplined work (Burkitt, 2008). For Weber (1930),
it led to rationalisation as the fundamental mode of
social organisation and government, and the bureau-
cratic style of administration.

With regard to Weber’s contemplation on Western
modernity, Burkitt (2008) notes that individuals who
are crushed and depleted by modern civilisation, can
only become true selves when they take back the
power and responsibility to freely choose their own
values and actions. Selfhood is therefore an ideal to
be attained, rather than a fact of modern life in West-
ern bureaucratic capitalism.

Eastern Modernity: Reflections 

In contrast to Western societies, modernity taking
place in Eastern societies showed different dynamics.
This dynamics is usually associated with the presence
of anomalies in the picture of Eastern modernity per-
taining to the acceptance of religion; even religion can
actually adapt to modernity (unlike in the West).
Alatas S. H. (1975) provides a systematic overview of
the characteristics possessed by the process towards
Eastern modernity, one that is considered an anomaly
in Western sociology:

(a) The mere introduction of science and technology
without the necessary related elements such as scien-
tific reasoning, research, and the proper concept of
relevance. (b) The gearing of science and technology
towards aims which violated the values of modernisa-
tion such as increased standard of living, social-jus-

tice, human wellbeing and the respect for the individ-
ual personality. (c) Negative imitation in the planning
of development projects. (d) Acceptance of perpetual
dependence on foreign knowledge and skill beyond
that dictated by the need of the moment. (e) The iso-
lation of the modernisation process from a philoso-
phy collectively and consciously upheld by the elites
constructed with reference to modern scientific
knowledge. (f ) The prevalence of a fragmented out-
look on the function of science. (g) The acceptance of
disintegrative practices such as corruption and malad-
ministration. (h) Indifference towards the rule of law.
(i) The presence, side by side with science and tech-
nology, of archaic modes of thought and beliefs to a
degree which stifles the growth of a scientific outlook.

Based on the above characteristics, it has different
consequences of self-representation that is shown in
the East. Self and Eastern modernity need to be seen
in the eyes of non-western thinkers. This paper raised
three thinkers of non-Western social science - namely
Khaldun, Syed Hussein Alatas, and Kuntowijoyo - to
be able to give an alternative picture of the self and
Eastern modernity as certainly different from Western
modernity.

Self  and Eastern Modernity in Khaldun’s
Social Thought

The key of Khaldun’s social thought on modernity
can be seen in his analysis in Khaldun (1967), elabo-
rated in Adem (2004) and specified systematically in
Alatas, S. F. (2010) 1) social organisation (‘umran’) in
general and its divisions, 2) Bedouin society (‘al-
umran al-badawi’), 3) the state (‘al-dawlah’), royal
(‘mulk’) and caliphate (‘khilafah’) authority, 4) seden-
tary society (‘al-umran al-hadari’), 5) the crafts, ways
of making a living (‘al-maash’), 6) the sciences (‘al-
ulum’) and their acquisition.

In contrast to Western modernity, the self found
its momentum with secularisation as argued by
Salama (2011). For Khaldun (1967) as mentioned in
Alatas, S.F. (2010), the existence of Eastern modernity
relates to religious reform as the key of enlightenment.
Religious reform imposed upon the power of the top
agents of social change can be seen in Khaldun’s social
thought. Khaldun (1967) as quoted in Alatas, S.F.
(2010) indicate:

When there is a prophet or saint among them,
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who calls upon them to fulfil the commands of God
and rids them of blameworthy qualities and causes
them to adopt praiseworthy ones, and who has them
concentrate all their strength in order to make the
truth prevail, they become fully united (as a social or-
ganisation) and obtain superiority and royal 
authority.

Therefore, Alatas, S.F. (2010) has this to say about
Khaldun’s social thought: the solidarity implied by the
concept of ‘asabiya’ – a form of inter-subjectivity that
pertains to the founding of a state (Adem, 2004) – is
not wholly dependent on kinship ties. Religion can
also aid in forging such solidarity, the prime example
of that being the rise of Islam itself.

Self and modernity in Khaldun’s social thought in
which the self is represented in revolutionary praxis
has to do with reforming religion in the context of
state. Khaldun (1967) as cited in Alatas, S.F. (2010)
points toward how the conflict between the pre-urban
Bedouin and the sedentarised urban tribes is not just
one over the city and the luxuries and prestige that it
brings. The Bedouins are driven by a will to reform.
The logic is one of periodical waves of revolutionary
movements bent on abolishing what is objectionable
(‘taghyır al-munkar’).

Khaldun stated that by tying people together, reli-
gion could counteract a larger group’s divisions, lend-
ing it the strength and unity that it needs to triumph
(Spickard, 2013). Khaldun as mentioned in Spickard
(2013) stated that at first the beginnings of the Arabs
is the most savage society, because their lives as camel
herders make them the most nomadic so that they
have a strong group-feeling, courage, and fortitude,
but the most remote from civilisation and how they
are torn apart by war. Furthermore Spickard (2013)
stated that Islam, with its emphasis on good conduct
and discipline, helped overcome this savagery and it
expanded the Arab group-feeling to encompass more
than kin, allowing the growth of royal authority,
which Khaldun saw as the natural result of group-feel-
ing.

For Khaldun (1967),  (as raised in Arnason and
Statuth [2004]), religion becomes a source of truly
transformative social change in a state because it is
close to universal humanity. Khaldun (1967) as

quoted by Arnason and Statuth (2004) mentioned
how the self must possess inbuilt adaptive potentials
and patterns of reform. Furthermore, Arnason and
Statuth (2004) stated that self in Khaldun’s social
thought uphold egalitarianism and scripturalism made   
it responsive to modern conditions and at the same
time modernising imperatives capable of translating
into its own language. Khaldun (1967) as raised in
Tarmiji (2008) is in support of his thinking about the
‘sacred self ’ (self that balances physical and spiritual
life). He saw that the self has intelligence which is di-
vided into five types: cognitive (‘fikriyyah marifiyyah’),
affective (‘khuluqiyah’), psychomotor (‘jihadiyyah’),
spiritual (‘ruuhiyyah’), and social (‘ijtimaiyyah’). 

Self  and Eastern Modernity in Syed Hussein
Alatas’s Social Thought

One of Syed Hussein Alatas’s main notions is the
‘captive mind’, emphasised in relation to the sociology
of knowledge. ‘Captive Mind’ is defined as imitating
the uncritical mind, dominating external sources,
which deviates from an independent perspective. The
‘captive mind’ has these characteristics (Alatas S. F.,
2006): can’t be creative and can’t show the original
problem, can’t find analytical method with original
thought, and deviating away from main issues in in-
digenous society. This thought of Syed Hussein Alatas
showed that the self in different regions have different
selves. In this position, Syed Hussein Alatas disagree
with essentialism – in this context, essentialism
showed that self-represention is the same in different
regions – with an appreciation of indigenising the self
theoretically.

One of Syed Hussein Alatas’s arguments is the re-
jection of Western sociological thought about secular-
isation towards modernity as a global process. For
Alatas (as discussed in Matthes [2005]), this rejection
is brought about by: 1) ‘secular’ is used in the social
sciences is based on the radical division of the ‘World
into this world and the other world’, 2) historically,
the controversy between the Pope and the Emperor as
the origin of the distinction and separation of the ‘sec-
ular’ and the ‘sacred’ in European art history, 3) his-
torically, ‘secularisation’ denotes the confiscation of
church property by the state. In time, the term became
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more and more generalised, and finally came to des-
ignate any kind of emancipation of inner-worldly ac-
tions, motives and institutions from the dominance
or influence of the church, 4) the term ‘religion’
gained its modern meaning precisely in Western soci-
ety context. Therefore for Syed Hussein Alatas, self in
the East modernity does not necessarily vanish in the
process of secularisation as compared to the self in
Western modernity.

Syed Hussein Alatas’s social thought about self and
modernity rejects the myth of the lazy native. Alatas
S. H. (1997) as discussed in Ibrahim (2005) argued
at great length to dispel the image of the lazy native,
a negative perception of Malay labour propagated by
Western orientalists. Furthermore Ibrahim (2005)
stated that Syed Hussein Alatas asserted that the image
of the lazy native emerged in the context of nineteenth
century colonial expansion where capitalist explo-
ration reached a stage ‘when the capitalist conception
of labour gained supremacy’. Syed Hussein Alatas con-
sistently showed that Eastern modernity does not nec-
essarily make the self to be always in accordance with
the ideal in Western society. This is proven according
to Alatas S. H. (1997) (as mentioned in Ibrahim
[2005]), that the indigenous Malay peasantry had
their own rationale: they preferred to have their au-
tonomy as ‘independent cultivators’ rather than to
subject themselves to the controlled work-situation of
the colonial plantations whose working conditions
then were regarded as ‘sub-human’.

Self  and Eastern Modernity in Kuntowijoyo’s
Social Thought

For Kuntowijoyo (1993), modernity in the third
world is often depicted in European discourse as an
overview of the history that is always hampered by re-
ligious revival. However Kuntowijoyo (1993) under-
lines that religious revival should be understood as a
response to the loss felt by many religious communi-
ties over the social, economic, political and cultural in
modernity offered by them. It is worth exploring, as
done by Kuntowijoyo (1993) the history of resistance
of religious communities to colonial penetration. This
idea became one of the typical signs of Kuntowijoyo’s
deliberations on the self and modernity: self who is in

need of revolutionary praxis is seen as a response to
modernity, not just seen as a  pessimistic ‘inhibitor’ –
Kuntowijoyo rarely discussed explicitly – as found in
Western sociology. 

In opposition to Durkheim who saw the emer-
gence of the secularised self as contingent upon
modernity (organic solidarity), Kuntowijoyo (2001)
saw that the sacred self and modernity can still be
maintained, andnot necessarily turn out to be a secu-
larised self. Through historical analyses, Kuntowijoyo
attempts to offer proof about this: sacred self for Kun-
towijoyo (2001) can transform into three types - ‘kiai’,
‘guru’ and ‘mitra’. First, ‘kiai’ is a sacred self that has a
personal relationship with other self – it is the same
with the self in mechanic solidarity –and concerned
with genealogy. Second, ‘guru’ is a sacred self that start
to try to build a relationship intensively with the other
self, not as in ‘kiai’. Third, ‘mitra’ is a sacred self that
tries to build a relationship with secondary interac-
tion. 

In opposition to Marx who argued how modernity
led to the emergence of class conflict and need to be
resolved by a radical revolution to bring down one of
the main classes and all the old social institutions (re-
ligion, country, etc.), Kuntowijoyo contended that it
was different in the context of Eastern modernity.
Kuntowijoyo (1993) stated that industrialisation in-
deed led to a class-based conflict, but there is also a
‘strategic group’. ‘Strategic group’ generally manifest
in religious groups. For Kuntowijoyo (1993), shed-
ding light on the issue of class struggle means making
increasingly sharp conflict demands of a stagnant con-
dition that can still be represented as a class conflict,
where the ‘strategic group’ tries to block the existence
of an increasingly sharp class conflict. ‘Strategic
groups’ attempt to understand the various interests of
each class and do not suggest the presence of one of
the main cessation class. In the end, ‘strategic groups’
are able to perform functional integration between
classes.

In opposition to Weber who saw the secularised
self as a consequence of the rationalisation process to-
wards modernity, and where the self cannot reject the
secularising self, Kuntowijoyo (1993) saw that the self
can preserve on sacred self-position in modernity. 
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Before showing it, Kuntowijoyo (1993) assert that re-
ligion is not merely acting as an endorsement of social
order and cooperation without showing the behaviour
of the system. The self must make religion in order to
cope with ‘objective secularisation’, i.e. structural iso-
lation and ‘subjective secularisation’ credibility which
is a discharge of religion in human experience levels.
Structural isolation can be addressed by presenting an
alternative discourse in order to see the relevance of
religion in today’s structural level. Religious credibility
can be addressed by making adjustments to the ra-
tional, ethical, and emotional.

Afterword: Towards an Indigenisation
of the Sociology of Self

In the discourse of indigenising the sociology of self,
it is important to show two opposing perspectives: na-
tivism and autonomous sociology. These two dis-
courses equally stress the need for seriousness in
establishing ‘alternative theoretical building’ and both
are disappointed by the absence of a captive mind, in-
tellectual imperialism, academic dependency that is
perceived by social scientists outside the West.

Nativism as discussed by Alatas, S. F. (2006) refers
to a view as a reflection of a high intolerance towards
Western social science in terms of theory, methodol-
ogy, and formulation of the problem. Nativism in gen-
eral is seen as an attempt to deconstruct the images in
Western social theory that gives a picture of reality
which is exotic. In addition, emphases will also make
nativism genealogical: the existence of a priority for
local thinkers than the thinkers ‘outside’ that seeks to
understand a reality. At its extreme, nativism makes
local viewpoint dogmatically as the assessment criteria
of description and analysis.

Autonomous sociology or more generally intended
as an autonomous social science as argued by Alatas,
S. F. (2006) is a view which seeks to formulate prob-
lems independently, developing the concept of right
and not absolutely reject the various theories that re-
flect the experience of Western societies. Furthermore,
Alatas, S. F. (2006) tried to give a practical overview
of autonomous sociology namely: 1) to encourage as-
similation selectively and independent from knowl-

edge of the West, 2) determine a higher intellectual
standard by comparing the local social sciences to the
social sciences in developed countries, 3 ) social scien-
tist studies directed at comparative studies, 4) creating
awareness among the government and the elite on au-
tonomous sociology, 5) search for Western social sci-
entists who sympathise with autonomous sociology,
6) criticise the Eurocentric development plan, 7) raise
awareness to escape academic dependence.

On the indigenisation of the sociology of self, two
perspectives can be used for building alternative the-
oretical frameworks. Nativism with positively egocen-
tric demands seriousness in establishing alternative
theoretical building and have a negative impact is also
what Alatas, S. F. (2006) calls the ‘essentialisation of
difference by reducing the difference’. Autonomous
sociology shows high flexibility: in building alternative
theoretical building, this approach tends to try to
show the seriousness of the above non-western
thinkers in assessing the self and modernity. In addi-
tion, the diversity of non-western thinkers sought to
build alternative theoretical building which later can
complement Western social sciences. In the end it is
actually referred to as a global perspective of the self
and modernity.
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