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Abstract
Identity politics promoted by the 212 Movement has led to increased intolerance in society. This study captured 

this problem through the perspective of Emmanuel Levinas’ Ethics.  According to Levinas, the act of intolerance occurs 
because we see the Other, not with ideas, ideologies, teachings, doctrines, interests, and religion that should be upheld 
above all things. Our attachment to the ideas we has about others often makes us fail to treat them as humans because 
we are prevented from encountering them directly. For this reason, this study aims to find out the negative consequences 
caused by the 212 Movement through the philosophical perspective of Emmanuel Levinas’ ethics. With descriptive 
methods, literature study, and a qualitative approach, the results of the study showed that identity politics carried out by 
the 212 Movement could not be justified in ethical relations. The 212 Movement saw other human beings as objects that 
can be used to achieve their personal or group goals. The movement has controlled and exploited their fellow believers, 
and not reluctant to carry out hateful propaganda to people outside their group. Levinas ethical relations open a new 
type of relations that are different from idea-based relations. Encountering others makes us realize that they are not 
merely skin, flesh, and blood that can be destroyed just like that.

Keywords: Intolerance, Ethical Relations, Identity Politics, 212 Movements.

I.	 Introduction
This study was about identity politics marked 

by the emergence of the 212 Movements as a group 
that supposedly fighting for the interests of Muslims 
in Indonesia. This study will review the movement 
using the ethical approach of Emmanuel Levinas, 
a contemporary ethic philosopher from France 
(1906-1995). The 212 Movement referred to in this 
study was a large-scale demonstration (initially 
claimed by the organizers to be attended by 
approximately seven million Muslims) demanding 
that the non-active Jakarta Governor, Basuki Tjahaja 
Purnama (BTP) be tried on charges of insulting 
Islam due to his statement on the Thousand Islands 
in September 2017. Some people predicted this 
was only a momentary phenomenon and would 
stop once BTP is legally processed (imprisoned). 
However, lately, it turned out that the 212 Movement 
was not just a political intolerance towards non-

Muslims, it continues expanding, and its effects 
began to spread to the social level. The movement 
had opened the flood gate of “identity awareness” 
and “initial ideas” of how a group of people viewed 
other people.  This study sought to provide a picture 
of daily life interactions which is strongly influenced 
by our ideas and thoughts about the people we met, 
so that often unknowingly they were just seen as 
objects. Therefore, the positive outlook offered by 
Levinas in this study invites us to experience true 
encounters with other people and their diversity in 
the context of the 212 Movement, which is against 
such diversity. It is only in encountering another 
person that ethics is born.

 This is because in encountering the others, 
we are not dealing with mere objects or beings, 
but what Levinas refers to as the ‘face’(le Visage) 
(Lévinas, 1969, p. 24).

https://doi.org/10.21787/jbp.11.2019.197-207
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Conceptually, the face referred to by Levinas is 
not the physical form of the human body. It is not 
a face that has two eyeballs, nose, mouth, and ears. 
That is why he believes that true encounter with 
the others can only take place “beyond” the physical 
appearance of the faces that we meet every day.

The best way to encounter the others should 
not be by paying attention to the color of their eyes! 
When people observe the color of other people 
eyes, people are not in a social relationship with 
the Other. Relationships with a face can, of course, 
be dominated by perception, but what is unique to 
that face cannot be reduced to perception. (Lévinas, 
1969, p. 85)

The face is something abstract and runs very 
deep. It is the way other people reveals themselves 
to us. In other words, a face is a way for others to 
appear before me that is beyond my ability to judge, 
understand, and categorize.

 The face is meaningful to itself (Lévinas & 
Nemo, 1985, p. 86). Therefore, other people or “the 
others,” refers to other human beings who are not 
us, is one of the main philosophical reflections of 
Levinas.

Because, often we are using the categories 
of thought that we possessed in looking at and 
treating others: that they are of this ethnic group, 
adhering to that religion, having such backgrounds 
and characteristics, and so on. This is what is 
called the form, giving another meaning based on 
physical, behavior, name, religion, activities and 
others (Lévinas, 1969, p. 178). As a result, we are 
not open to what can possibly be revealed from the 
presence of the Other. Our attachment to the ideas 
we have about others often makes us fail to treat 
them as humans because we are prevented from 
encountering them face to face (Tjaya, 2018, pp. 
8–9).

It is clearly seen how our perspective on the 
Other determines our treatment of them: we tend to 
show bad attitudes, hate, and even violence against 
those we consider enemies; instead, we will treat 
well those whom we think are good according to our 
criteria or are part of our group.

The use of these categories often feels safer 
because there is no need to meet face to face with 
the person. Encountering other people face to face 
makes us feel insecure and uncomfortable. Violence 
is often born from this insecurity, discomfort, and 
fragility, which makes us unable to withstand the 
full reveals of the Other. Humans prefer to cloak 
themselves with their own-thoughts or even in more 
extreme actions, humans will get rid of what makes 
them experience these unpleasant feelings. As a 
result, other people become victims of our violence. 
Violence shows our inability to accept the revelation 

of the Other as who they are (Tjaya, 2018).
On that basis, it can be said that the root of 

oppression, rape, and murder of others is the failure 
to see other people as the Others, failure to see 
the face of the Other. Humanitarian tragedies such 
as Auschwitz massacre, the Rwandan genocide, 
the Nanking massacre, the Middle East conflict, 
the Holodomor tragedy, the brutal Cambodian 
Khmer Rouge, the slaughter of PKI members, the 
Trisakti tragedy, the Rohingya conflict, and other 
humanitarian tragedies show  humanitarian crisis 
throughout the centuries (E. Y. Saputra, 2018). All 
discrimination events emphasize the failure of 
humans to establish relationships with other human 
beings and all their uniqueness.

Lately, Indonesia’s social and political situation 
is vulnerable due to the rise of identity politics in 
its society. Identity politics promoted by the 212 
Movement has led to increasing intolerance in 
society. It is especially so during the national and 
regional elections in Indonesia. The diversity of 
races, ethnicities, customs, and religions which 
have always been the identities of the Indonesian 
people have been threatened, due to identity 
politics and intolerance actions (Sanur, 2017, p. 
18). It was triggered by the hundreds of thousands 
to millions of people involved in what was called 
“Islamic defense actions” or better known as the 
212 Movement, which began in November 2016. 
The movement was driven by a group called the 
Gerakan Nasional Pengawal Fatwa MUI (the MUI’s 
Fatwa Guard National Movement) which issued 
a religious view that the Governor BTP insulted 
the ulemas and the Koran. The movement consists 
of various Islamic organizations such as the Front 
Pembela Islam (FPI), Forum Umat Islam (FUI) 
and Persaudaraan Muslimin Indonesia (Parmusi) 
(Perkasa, 2017).

With good and organized funding, the group 
managed to gather hundreds of thousands of people 
and staged a demonstration in the streets of the 
capital city. From the discussions with key figures of 
the movement against Governor BTP,  this blasphemy 
case was only a pretext for a bigger objective (Nairn, 
2017).  Therefore, even though BTP has been 
imprisoned, the “Islamic defense actions” carried 
out by the 212 Movement continue to be held. Of 
course, this time the goal was changed, to replace 
Jokowi’s “regime” which had been considered to be 
not pro-Muslims. The actors behind this movement 
began to “frame” their actions in the language and 
slogans that were easy to understand by their target 
group to touch their sentiments. This message 
framing is an art of communication, to convey a 
message to the target audience aimed to effectively 
gain their participation and loyalty supported by an 
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ideology (Supriyadi, 2018).
In this instance,  they portray Islam as an 

ideology of a growing Muslim middle class.
There are at least three main issues that 

are used as fuel (“the frame”) to defeat Jokowi 
in the 2019 Presidential Election. First, Jokowi’s 
government is considered to be not pro-Muslims. 
Second, Jokowi enact the Government Regulation in 
Lieu of Law on Mass Organization that is considered 
detrimental to Muslims, and Third, the Jokowi 
government enact the 20% presidential threshold 
policy (Supriyadi, 2018). Also, President Jokowi is 
often associated with the Indonesian Communist 
Party (PKI) (Hanifah, 2018). Although this issue has 
never been proven to be true, it is still used to bring 
down the group’s opponents (Johari, 2019).

These issues are thrown to the public as a 
strategy on political identity, especially religion, 
which is still relevant in Indonesia’s political arena. 
The  Jakarta governor’s election and the recent 
Presidential election are clear examples where 
religious identity, appears as a political force 
(Herdiansah, 2017).

Several issues during the campaign seized 
the nation’s energy, not only the Jakarta public 
but also the Indonesian people, such as when the 
Al Maidah verse 51 case was raised which led to 
mass mobilization from various regions in the 
country to come to stage a protest in Jakarta. This 
then led to the rise of the public cry:  ‘I am Muslim, 
I choose Muslim leaders’ (Sari, 2016, p. 145). This 
call to reject the Other (non-Muslims) is an effort 
to solidify the identity and force those who are 
Muslims to choose a leader who is Muslim too. This 
issue became a recurring theme in public discourse. 
It was repeatedly voiced on Friday’s sermons and 
various other religious events (Muthoin, 2015, p. 
283).

Religion is a sensitive issue in Indonesia. 
Especially so when it is used as an identity politics 
centered on the politicization of a shared identity or 
a sense of ‘us’ (Kurniawan, 2018, p. 145). Identity 
is politicized through extreme interpretation, which 
aims to get support from people who feel ‘the 
same’ in terms of race, ethnicity, religion, and other 
elements (Abdullah, 2018, p. 207).

This was further strengthened with the help of 
the online media with all its construction which is 
also affecting the real-life dynamics.

The internet provides an online news site 
opportunity to provide a space for the public to 
participate in the discourse.  It also gives freedom 
for the public to interpret the reality that takes 
place in the offline world, such as criticize certain 
groups (Pamungkas & Octaviani, 2017, pp. 73–
74). Currently, the polarization of political groups 

identity is also developing in social media. People 
create their own public space that can be used 
collectively (Khamdan & Wiharyani, 2018, p. 199). 
Thus, the construction of identity is perpetuated 
by social media. Social media users can also track 
each other and guess which Islamic identity they 
assume. Identity is no longer a private matter. Now 
the community is mediated and intermediated by 
the internet, digital devices, and communication 
devices in their social interactions. It can be seen 
that the identity exists, strengthened, and has the 
potential to continue to be constructed for other 
benefits.

The identity formed from the primordial 
pattern has historically been creating conflicting 
collective solidarity. The collective identity explains 
how a group creates, introduces, and maintains its 
group identity as a matter of prestige against other 
groups. (Nasrudin & Nurdin, 2018, p. 41).  Many 
people conclude that Indonesia is facing a potential 
new conflict between the state and religion, 
especially given the high political tension in the 
Jakarta governor’s election and the last presidential 
election (Kharisma, 2017, p. 109).

in the realm of plurality in diversity, each group 
should be able to see the encounter with the “Other” 
as an ethical moment to ensure that plurality is not 
merely seen as a rhetorical discourse. Emmanuel 
Levinas, one of the many experts who also voiced 
the value of humanity, became relevant to study 
because he tried to put forward the meaning of the 
Other (l’autrui) as his basis of philosophy (Drichel, 
2012). For Levinas, the Others are opening the 
horizons of our existence, even breaking into our 
transcendence (Doren, 2018, p. 156).

Even though humans are not the incarnates 
of the Divine, their entire existence and presence 
reveal things that go beyond the realm of human 
knowledge and objectification. Therefore, humans 
cannot and should not be treated like other objects 
(Apriliyanti, 2011). Humans must be honored 
and respected for their dignity. The uniqueness 
and diversity (alterity) must be respected. Every 
human being, regardless of ethnicity, religion, social 
status, and background, has a noble dignity because 
humans are traces of the Infinite (Tjaya, 2018). This 
view is not religious doctrine or absolute teaching 
but is came from the human experience itself.

So far there have been very few studies that 
have been carried out on that. There are several 
studies that have dealt separately with identity 
politics by the 212 Movement and Levinas thinking, 
but none has specifically addressed the 212 
Movement in Levinas perspective. For example, a 
study conducted by Herdiansah (2017). The focus 
of the study is to investigate the facts of an identity 
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politicization which was strengthened after the 
2014 election and explain its potential impact on 
the political instability and national integration. 
According to the study, the stronger identity 
politicization in Indonesia post-2014 election is 
inseparable from the use of identity issues by the 
parties and political elites in gathering supports. 
The weak party institutionalization helped push 
the parties and the political elite to collaborate with 
civil society elites which have some votes.

A study by Wildan (2016) describes the 
212 Movement as popular piety and identity of 
Indonesian Urban Muslims. The study reviewed 
the 212 Movement from the perspective of 
popular culture. According to him globalization 
and modernization have drastically changed the 
face of Indonesian Islam by expanding religious 
differentiation and orientation. In fact, he saw 
that Indonesian Islam was heading towards a 
form of global Islam or Middle Eastern-style Salafi 
Islam (Hidayat, 2012, pp. 4–5). The free flow of 
information through technology and social media 
quickly spread radical ideas from overseas.

Another study by Sobon (2018) only discusses 
Levinas’ ethics of responsibility. The ethics of 
responsibility is the focus when Levinas explains 
human ethical actions to others. He stated that the 
Levinas’ thinking was influenced by three main 
sources: inspiration from the Jewish tradition, 
the whole history of Western philosophy, and 
phenomenological approach.

Based on the above studies, it seems that a study 
on identity politics from a Levinas’ philosophical 
perspective has not been done. Therefore, this 
study sought to fill the void by studying the 
identity politics, marked by the emergence of the 
212 Movement from the perspective of Emmanuel 
Levinas, to understand the true encounter with 
other people’s ‘faces’ as an ethical relation.

This study will focus on discussing 212 
Movement as an identity politics phenomenon using 
the lens of ethical analysis on intersubjective ethical 
relationship based on sensibility.

II.	 Method
This study combines descriptive methods 

and document analysis. The descriptive method 
is intended to describe the emergence of the 212 
Movement or the “Aksi Bela Islam” as a unit of analysis 
based on facts as they are presented (Kusumo, 
2018, pp. 95–97). While the literature study (Zed, 
2004) intended to gather relevant information to 
the 212 Movement as an identity politics from the 
perspective of ethical relations with the Other’s 
faces based on Levinas sensibility. The information 

was obtained from literature studies, extracting 
materials in the form of books, journals, newspapers, 
magazines, or study reports related to the study 
theme adopted by the author and other sources 
(Hasan, 2002, p. 11). The approach used in this study 
is a qualitative approach. This is a suitable approach 
since the 212 Movement is multidimensional and 
it has interconnected variables which exact nature 
of their connection is not known (Alwasilah, 2003, 
p. 103). Meanwhile, the collection of facts and data 
was done by browsing the news in mainstream 
mass media to enrich the analysis. The study was 
conducted for two months from the end of May to 
the end of July 2019. The location of this study is 
Indonesia, especially the DKI Jakarta Province. The 
DKI Jakarta was selected since it is the capital of 
the country and the gathering point for people who 
joined the 212 Movement to stage a demonstration 
as an affirmation of their Muslim identity.

III.	Results and Discussion
The political change in Indonesia, from an 

authoritarian system to a democratic system, is 
pushing its multicultural society to return to its 
primordial spirit. Ethnicity and religion morphed 
into the most important part of political identity and 
even became the tool in the political competition. 
Identity politics was born (Kristianus, 2016, p. 88).

Identity politics refers to political practices 
based on group identity (ethnicity, religion, or 
other socio-cultural denominations), which are 
the interest of the group. Although this is not a 
new phenomenon, it attracted the attention of 
social science experts lately due to violent conflicts 
involving various groups. Conflicts between Tutsi 
and Hutu ethnic groups in Africa, Bosnia, and Serbia 
in the Balkans, and conflicts in Middle Eastern 
countries are some phenomenal examples that 
show the most obvious, brutal, and destructive face 
of identity politics (Purwanto, 2015, pp. 61–62).

In Indonesia, this tendency is seen more clearly 
when there is more room for freedom of expression. 
Supported by freedom of expression, identity 
politics becomes a winning template that is usually 
paired with a post-truth strategy. It is considered 
to be more powerful to gain support compared to 
data and facts. According to Executive Director of 
Indikator Politik Indonesia, Burhanudin Muhtadi, 
the rampant identity issues that divide society, 
are linked to global symptoms after the victory of 
Victor Orban in Hungary (2010), Brexit in Britain 
(2016), Donald Trump in the United States (2016), 
Milos Zeman in the Czech Republic (2018), and Jair 
Balsonaro in Brazil (2018) (Ristianto, 2019).
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Identity politics is often interpreted as 
politics that prioritizes emotional relations while 
undermining rational considerations.

As such, the choices made are more primordial 
impulses that do not prioritize public benefits 
(Fernandes, 2019, p. 9). Choices made based on 
identity are made because of racial, ethnic, regional 
relations, and also the similarity of religious beliefs. 
It is not made based on public benefit.

A.	 Identity Politics and Its Impact
Religion is an easy target for identity politics 

in Indonesia. Religion tends to be used as a tool to 
suppress other religious groups (Ibrahim, 2013, p. 
39). One of them is the blasphemy polemic when 
Buni Yani spread a video which then went viral 
through his Facebook account (Widiyaningsih, 
2018, p. i).

In the video, Governor BTP was giving a 
speech in the Thousand Islands on September 
27, 2016. BTP mentioned Q.S Al-Maidah Verse 51, 
which was often used by his political opponents 
(to encourage voters) not to vote for him.  BTP’s 
statement “Deceived (by using) Al-Maidah verse 
51” has drawn widespread condemnation from 
the Muslim community, plus the BTP’s identity 
as a Chinese ethnic and Christian makes the case 
even more controversial (F. I. Saputra, 2017, p. 34). 
As a responsible person, because he felt that he 
had caused such an uproar, BTP apologized to all 
Indonesian people, especially those Muslims who 
felt they had been disappointed (Tambun, 2016). 
The public apology did not disarm the situation, 
waves of protests continued to be staged through a 
series of Aksi Bela Islam (Ariefana, 2016).

The demonstrations took to the streets for the 
first time on October 14, 2016, headed by Habib 
Rizieq Shihab as the High Imam of the FPI at City 
Hall (known as the 1410 Action and Aksi Bela Islam 
I), Aksi Bela Islam II was carried out on November 
4, 2016 in front of the Merdeka Palace (known as 
the 411 Action), the Aksi Bela Islam III was held 
on December 2, 2016 around Monas and the HI 
Roundabout (known as the 212 Action) (Agusti, 
2017). President Joko Widodo attended the 212 
Action as a bid to meet the protesters and give 
a short speech. The 212 Action was the biggest 
actions in terms of the number of masses. It would 
later become known as the 212 Movement.

Although it is not known exactly how many 
people came, the crucial point here is that the 212 
Movement successfully used the issue of blasphemy 
to attract many Muslims to take to the street. They 
described themselves as representations of Islam 
and Muslims in Indonesia (Jayanto, 2019, p. 12).

In May 2017, BTP was sentenced to 2 years in 
prison by the judges of the North Jakarta District 
Court  (Humas, 2017).

BTP defeat in the DKI Regional Election 
followed by the court’s verdict further emphasized 
that the series of Bela Islam actions that had been 
carried out were not purely religious matters, but 
also political matters.

After successfully toppling BTP,  they staged 
another action (the 212 Movement Reunion) on 2 
December 2018. Allegedly, this was also laden with 
political interests as well, because it was held in the 
political year and the narratives to the public also 
called for changing the president, although formally 
the action was said to be only a religious action.

(bbc.com, 2019b). The 212 Movement was 
repeating the same storyline. It argued that the 
action showed an increase of faith of a Muslim, but 
in reality, it was expected to erode the electability 
of incumbent president Joko Widodo. Various other 
identity issues were also thrown to the public: 
descendants of the PKI, anti-Islam, pro-Communists, 
and fond of criminalizing clerics (bmw, 2019). The 
campaign did not produce the maximum outcome 
and Jokowi has been re-elected as President of 
Indonesia for the second term. However, the impact 
of the emerging issues has touched the social life 
of Indonesian. In addition to the religious identity 
issues spread by the 212 Movement, other issues 
also reappeared: anti-Chinese sentiment, economic 
and political injustice, anti-Islamic government, 
and concerns in the security sector with the active 
cells of radical groups. The discourse was related 
to the dangers of the economy controlled by ethnic 
Chinese migrants scattered on social media and in 
the community. At this point, the issue of identity 
gap was inevitable (bbc.com, 2019a). Also, the 
campaign to boycott foreign products, as well as the 
movement to develop an independent economy after 
the 212 Movement (the action of “defending Islam”) 
shows how this unrest is strongly felt by the people. 
Concerns about the emergence of the terrorist 
group have also surfaced amid the strengthening 
mobilization of this movement (Sholikin, 2018, p. 
12). Also, several acts of violence occurred when the 
212 Movement 212 carried out demonstrations on 
the road (Rosana, 2019).

When devotion to a particular value system 
continues to be nurtured so that it is politically 
motivated, symptoms of violent acts may occur 
and trigger conflicts.  By bullying others over their 
religion or ethnicity, acts of hatred are taking place 
in the form of rejection and resistance, especially 
on ideas and institutions considered contrary to 
their beliefs. This form of rejection and hatred that 
are often the main cause of mass violence, such 
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as the 212 Movement efforts to strengthen the 
value system and perspective of a certain ideology, 
will ultimately solidify the  belief of its followers 
that their truth is superior to those of the Others 
(Widyaningrum & Dugis, 2018, p. 34).

It is this kind of ideological conviction that 
encourages its followers to willingly offer their 
sacrifice, but it also leads to a lack of tolerance, 
insensitivity to the atrocities and violence that 
take place. It is even more profound in an era of 
democracy where anyone is free to express their 
ideas and opinions (Haryatmoko, 2014, p. 130). 
The violence carried out by the 212 Movement was 
branded as if it was a form of expressing ideas and 
opinion in democratic life.

B.	 Philosophical Reflections on 
Emmanuel Levinas’ Ethics
In front of thousands of participants in the Aksi 

Bela Islam, Rizieq Shihab calls for the imprisonment 
of the Governor of DKI Jakarta BTP and stop the 
criminalization of ulemas: “Are you ready to defend 
the country?” “Are you ready to defend the religion?” 
“Are you ready to destroy PKI?” (bbc.com, 2019a). 
The call was then responded by takbir by his 
followers, the majority of whom were Muslim.

The  212 Movement, with its calls that carry its 
primordial identity, was similar to the call made by 
Adolf Hitler in the past. His call was simple, but it 
ignited the Germans’ spirit at the time (Levinas & 
Hand, 1990, p. 64): The Aryan race is an ideal and 
pure race,  and Jews as parasites.” Thus, the sacred 
mission of the German people was to gather and 
preserve the most valuable racial elements and lift 
the group into a dominant position to govern.

 (Dixon, n.d.). This call was intended to 
stigmatize, discriminate against, and ultimately kill 
those whom the Nazis identified were not part of 
their race. The Nazis sought to increase the number 
of “Aryan” Germans while simultaneously decreasing 
the number of those they considered to be inferior, 
based on race or their biological condition (Smith, 
2007, p. 75).

In Rwanda, a similar call made by the Hutu 
group. The involvement of RTLM radio in the 
Rwandan genocide could not be dismissed. RTLM 
Radio and Kangura magazine spearheaded the anti-
Tutsi propaganda launched by Akazu. RTLM radio 
was more popular with the public compared to 
Kangura magazine.  However, it doesn’t mean that 
the two media compete with each other. Rather, 
they work together to spread anti-Tutsi propaganda 
in their own ways (Irenewaty & Widiyanto, 2016, p. 
10).

Looking at the two tragedies of humanity 
above, it seems that the 212 Movement also has 
the same pattern. The 212 Movement was trying 
to subdue and get rid of “the others” outside of 
their group, which is very visible through the 
calls that the group made (Rizqo, 2017). The 212 
Movement is formed as a group that dominates 
others (superior), while other groups (in this case 
non-Muslims and moderate Muslims) were viewed 
as inferiors and to be dominated. This situation 
triggers human relations problems. This is where 
Emmanuel Levinas’ thoughts on ethics or ethical 
acts are relevant because Levinas ethics are always 
associated with true encounter with the others, 
not with abstract thinking about human relations 
(Wolcher, 2003, p. 93).

Levinas is a philosopher who gives a deeper 
meaning to how humans see others around him, 
which is called “the Other.” According to him, the 
Other opens the horizon of human existence, 
even breaking into the subject’s transcendence. 
Therefore, a bridge is needed in the form of a meeting 
or encounter that gives birth to ethical relations. 
The encounter in question is an encounter with 
the Other. The Other in Levinas’ concept is another 
person or fellow human being, another person as 
a unique individual (Marlim & Jolasa, 2013, p. 13). 
This view is a self-criticism of the totalitarian spirit 
that is the absolute ego in the history of philosophy.

Levinas sees all Western philosophy as having 
pursued totality, building a whole that stems from 
“ego” as its center. This philosophical tradition 
departs from “me” and returns to “me” (Lévinas, 
1969). This way of thinking according to Levinas 
is referred to as la philosophie du Meme (the 
philosophy of the same). “The Same” describes the 
nature of “the Self “ or “I”,  who always wants to 
master and incorporate everything that is outside 
of him into him. According to  Levinas, “The Same” 
always tries to achieve a totality in which everything 
is contained. It is into this totality that “The Same” 
is trying to incorporate “The Others” (Tjaya, 2018).

In modern Western philosophy, egocentrism 
and narcissism are getting stronger through Rene 
Descartes, Cogito ergo sum (I think; therefore, I 
am). Descartes makes the ego cogito (reason) the 
only mental faculty of humanity that can provide 
objective certainty. Even the ego cogito (“I”) is 
assumed to be able to describe reality in a single 
certainty. Thus, the conversation with the ego of the 
Other, outside the ego cogito, becomes increasingly 
neglected because it is only considered to be an 
extension of self or even a foreign object that can 
be manipulated in such a way as to benefit the 
self (Purnama, 2016, pp. 7–8). In this context, the 
unfair treatment of people deemed as an outsider 
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or not included in the group was ‘nurtured’ by the 
212 Movement, which brought ethnicity, religion, 
race, and different groups issues to identity politics 
during the 2017 DKI Jakarta elections and 2019 
Presidential Election (bbc.com, 2018).

This is what Levinas meant by the Same in 
us, that we tend to master and absorb everything 
else outside ourselves. We want things that are 
foreign, or we consider to be foreign, to be subject 
to our control and become identical or “the same” 
with ourselves. The Other is forced into that totality 
system, so that we will feel safe, comfortable, and at 
ease because there is nothing “foreign” or beyond 
our control.

C.	 Breaking the Exterior
For the Other to exist, the Same needs to 

be broken down with another exteriority. This 
exteriority was not part of rationality, it is the idea 
of Infinity. The “Infinity” here is a reality which is 
beyond the knowledge and capacity of the I. This 
infinity is “other person” (the Other). The totality 
that I collated breaks when encountering the Others 
(Widjajanti, 2016, p. 287). According to Levinas, the 
212 Movement in its social relation on their identity 
(religion and ethnicity) should not conduct things as 
a totality, they must see the difference of the Others.

In this case, Levinas distinguishes two ideas: 
the idea of totality and the idea of infinity. The idea 
of totality is a pure theory (epistemology), while the 
idea of infinity is ethics. Levinas rejects the totality 
in the ontology which reduces the Other to the Same 
by promoting freedom. According to him, freedom 
is the identity of the Same. The Same refuses to feel 
alienated in the existence of the Other. Metaphysics 
recognize the idea of infinity as the idea of plurality, 
that is, the subject accepts the Other as the idea of 
plurality: the subject accepts the Other as an ethical 
form (Apriliyanti, 2011, p. 17).

Clearly, Levinas’ ethic is not something 
theoretical, but rather an existential matter because 
it is based on a true encounter with another person 
(Tjaya, 2018). Ethics in Levinas thinking is very 
different from most other philosophers. Levinas’ 
ethics do not merely discuss basic principles or 
moral rules, but rather emphasizes an existential 
commitment and demand that goes beyond the 
theoretical structure of any construction of justice 
values or ethical codes institutionalized in the social 
sphere (Critchley & Bernasconi, 2004, pp. 26–27). 
As such, ethical encounters require an ethical 
conversation that goes beyond ethics itself.

To be honest, Levinas ethics is more accurately 
called fundamental ethics (Magnis-Suseno, 2000, 
p. 106), because he tried to show that humans 

in all their appreciation and attitudes are driven 
by ethics, that is, responsibility towards others. 
This primordial responsibility is always borne by 
humans every time they encounter someone else. 
Levinas would like to show that the formation of our 
identity has always been based on a default event 
that is repeated every time we encounter other 
people (Magnis-Suseno, 2000). For him, encounters 
with other people are the most primordial ethical 
event in humans.

The issues on ethics will continue to develop 
with the times as if there were no end. Ethical matters 
arise when relationships are formed between 
individuals and between groups. This relationship 
is interesting to explore because there will be many 
differences between individuals or groups, causing 
either acceptance or conflict (Yusrinna, 2017, p. 4). 
In the context of the 212 Movement, the relationship 
caused conflicts. Every action always involves a 
subject and object. The subject is in a higher position 
than the object because the subject can control the 
object. Violent acts by the arrogant subject are what 
caused the problems (Pranowo, 2016, p. 84).

In the context of the 212th Movement, BTP 
was considered by the group to commit blasphemy 
against Islam, and Jokowi was considered anti-
Islamic. The group (the 212 Movement) felt 
threatened and fought by holding multiple actions 
and provoking propaganda that sparked hostility 
between individuals and between groups. In such 
circumstances, we have not encountered them at all. 
All we face is just our ideas about them.

True relationships according to Levinas, only 
take place through a true encounter with other 
people’s faces, because the face is a significance 
without a meaningful context in itself  (Lévinas 
& Nemo, 1985). That is, the existence of others as 
human beings is not determined by any context and 
any location.

Despite their wealth, social status, ethnicity, 
and religion, humans are still meaningful to 
themselves without considering their identity.

Levinas called it the face of the other, it destroys 
and surpasses people’s plastic images of them 
because the human face expresses itself (Lévinas, 
1969). Therefore, in Levinas’ view, people cannot 
see, and touch faces because faces are present in 
their refusal to be subdued (Levinas, 1969: 194).

This face is not something that can be seen, 
but its existence is manifested in our sensibility. The 
Other’s faces reveal themselves as they are, naked 
and without any mediation to be processed by our 
consciousness. The face is “the exact identity of a 
person” that cannot be grasped by phenomenology

(Levinas, 1998, p. 33). The face of the Others 
always rejects to be absorbed and used as content, 
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because it can never be done.
 The face never just stays in the realm of being, 

but it goes beyond it. The face comes from a realm 
that transcends the existence.

That is why encountering people face-to-face 
is ethical. People often think that problems will 
disappear by getting rid of or even killing people 
who are disliked. In reality, this is not the case. For 
Levinas, nothing can kill the face. We are only able to 
kill the abstractions or ideas about the face of other 
people because the face, or what transcendence 
through the face, can never be killed.

Thus, face-to-face encounters are the source 
and the origin of ethics or the ethical, beyond any 
attempt to formulate universal moral principles. 
“Encounter with the face is not at the level of pure 
and simple perception, the level of intentionality 
that is moving towards equalization” (Lévinas & 
Nemo, 1985).

In his book Otherwise than Being, Levinas 
describes the face as an of the destruction the 
phenomenology If we want to truly experience the 
transcendence of the face of the Other, we should 
not approach it just as a phenomenon (such as 
physical appearance, ideas, thoughts, and certain 
perspectives, which is part of the phenomenology 
embedded in human consciousness)
(Levinas,2011:88). Therefore, Levinas invites us 
to approach others not through awareness, but 
through the sensibility that we have, only then will 
we experience the meaning of ethical transcendence.

IV.	 Conclusion
Identity Politics carried out by  Aksi Bela Islam 

or more commonly known as the 212 Movement 
cannot be justified in the ethical perspective of 
Emmanuel Levinas. The propaganda made by the 
212 Movement showed their efforts to subdue and 
get rid of the Other, the ones outside their groups. 
The 212 Movement is formed as a group to dominate 
others (superior), while other groups (in this case 
non-Muslims and moderate Muslims) were viewed 
as inferiors and to be dominated. This situation 
triggers human relations problems.

Such great pressure on human rationality 
often makes them lose their sensibility. The value 
of human lives is nothing compared to its political 
interests, just like what happened with the 212 
Movement group.

Sensibility is an essential part of human 
subjectivity, it gives access to humanity, no matter 
how big the identity difference between oneself and 
the others.

While consciousness tends to objectify 
something, sensibility opens us up and allow 

ourselves to be greeted and touched by others. The 
voice of our hearts marks the creation of the ethical 
realm. That sensibility-based ethics is Levinas 
ethics. The ethics that Levinas wants to build are the 
ethics of strangers, ethics that make us willing to 
be questioned, disturbed, interrupted by people we 
don’t know and even willing to take responsibility 
for them.

For him, if the ethics that is preached only 
serve the well-known groups and a particular 
interest, then that is false ethics. This is also a false 
transcendence because, in the end, we only seek and 
serve our own interests. That is a sign that we have 
been deceived by morality.

Therefore, in treating other people or who 
are not our group, do not base it on the ideas or 
abstractions that we have on that person or group. 
Because such encounter prevents us from meeting 
face-to-face with them, we can no longer shake hands 
or sit side-by-side as fellow human beings. When we 
have formed new relationships that are different 
from idea-based relationships, an encounter with 
the Other makes us realize that other people are not 
merely skin, flesh, and blood that may be destroyed 
just like that.

Acknowledgment
The author would like to thank Father Thomas 

Hidya Tjaya Ph.D. for his inspiring teaching and 
discussion during the Levinas Ethics Responsibility 
course at STF Driyarkara. Suggestions and 
constructive criticism from him would be highly 
appreciated.

V.	 References
Abdullah, A. (2018). An-Nida: Jurnal Pemikiran Is-

lam. An-Nida’ Jurnal Pemikiran Islam, 41(2), 
202–212. Retrieved from http://ejournal.
uin-suska.ac.id/index.php/Anida/article/
view/4654/2850

Agusti, D. (2017). Ini 7 Rangkaian Aksi Bela Islam 
Sebelum Ahok Divonis 2 Tahun Penjara. Re-
trieved July 22, 2019, from republika.co.id 
website: https://nasional.republika.co.id/
berita/opp5r4330/ini-7-rangkaian-aksi-bela-
islam-sebelum-ahok-divonis-2-tahun-penjara-
part1

Alwasilah, A. C. (2003). Pokoknya Kualitatif: Dasar-
Dasar Merancang dan Melakukan Penelitian 
Kualitatif. Jakarta: Pustaka Jaya.

Apriliyanti, D. (2011). Relasi Etis Intersubjek-
tif Emmanuel Levinas dengan Pendidikan 
Multikultural (Universitas Indonesia). Re-
trieved from http://lib.ui.ac.id/file?file=digi-
tal/20237742-S501-Diani Apriliyanti.pdf



The 212 Movement in the Ethical Frame of Emmanuel Levinas
Nurul Annisa Hamudy

205

Ariefana, P. (2016). Penistaan Agama Ahok: 
dari Pulau Seribu, Demo 212, dan Meja Hi-
jau. Retrieved August 5, 2019, from suara.
com website: https://www.suara.com/
news/2016/12/13/061000/penistaan-ag-
ama-ahok-dari-pulau-seribu-demo-212-dan-
meja-hijau

bbc.com. (2018). Saat Duduk Bersebelahan di Bus 
TransJakarta “Harus Seagama.” Retrieved July 
24, 2019, from bbc.com website: https://www.
bbc.com/indonesia/trensosial-42942628

bbc.com. (2019a). Politik Identitas: Pilpres 2019 
Ungkap Potensi Keretakan Sosial di Mas-
yarakat. Retrieved July 22, 2019, from bbc.com 
website: https://www.bbc.com/indonesia/in-
donesia-48062051

bbc.com. (2019b). Prabowo Sebut “Tidak Boleh 
Kampanye” di Reuni 212, Rizieq Serukan 2019 
Ganti Presiden. Retrieved July 22, 2019, from 
bbc.com website: https://www.bbc.com/indo-
nesia/indonesia-46416341

bmw. (2019). Misi Alumni 212-#2019Ganti-
Presiden Dinilai Gagal Gerus Jokowi. Re-
trieved July 22, 2019, from cnnindonesia 
website: https://www.cnnindonesia.com/
nasional/20190418174011-32-387718/mi-
si-alumni-212-2019gantipresiden-dinilai-ga-
gal-gerus-jokowi

Critchley, S., & Bernasconi, R. (2004). The Cam-
bridge Companion to Levinas (S. Critchley & 
R. Bernasconi, Eds.). https://doi.org/10.1017/
CCOL0521662060

Dixon, L. (n.d.). Mein Kampf: Work By Hitler. Re-
trieved July 23, 2019, from britannica.com 
website: https://www.britannica.com/topic/
Mein-Kampf

Doren, K. P. (2018). Konsep Tanggung Jawab Em-
manuel Levinas dan Implikasinya Bagi Keber-
agaman Indonesia. Societas Dei, 5(2), 154–178. 
Retrieved from https://www.researchgate.
net/publication/330850413_KONSEP_TANG-
GUNG_JAWAB_EMMANUEL_LEVINAS_DAN_IM-
PLIKASINYA_BAGI_KEBERAGAMAAN_INDO-
NESIA/fulltext/5c585ca9299bf12be3fbc243/
KONSEP-TANGGUNG-JAWAB-EMMANU-
EL-LEVINAS-DAN-IMPLIKASINYA-BAGI-KE-
BERAGAMAAN-INDONESIA.pd

Drichel, S. (2012). Face to Face with the Other Other: 
Levinas versus the Postcolonial. Levinas Stud-
ies, 7(Levinas Stud.), 21–42.

Fernandes, A. (2019). Politik Identitas dalam Pemi-
lu 2019 : Proyeksi dan Efektivitas. Centre For 
Strategic And International Studies, 1–10. Re-
trieved from https://www.csis.or.id/upload-
ed_file/publications/politik_identitas_dalam_
pemilu_2019__proyeksi_dan_efektivitas.pdf

Hanifah, S. (2018). Tanggapi 5 Isu Ini, Jokowi Sam-
pai Jelaskan Berulang-ulang. Retrieved July 
21, 2019, from merdeka.com website: https://
www.merdeka.com/politik/tanggapi-5-isu-
ini-jokowi-sampai-jelaskan-berulang-ulang.
html

Haryatmoko. (2014). Etika Politik dan Kekuasaan. 
Jakarta: Kompas.

Hasan, I. (2002). Pokok-pokok Materi Metodologi 
Penelitian dan Aplikasinya. Bogor: Ghalia Indo-
nesia.

Herdiansah, A. G. (2017). Politisasi Identitas dalam 
Kompetisi Pemilu di Indonesia Pasca 2014. 
Jurnal Bawaslu, 3(2), 169–183. Retrieved from 
https://www.bawaslu.go.id/sites/default/
files/publikasi/02 JURNAL BAWASLU.pdf

Hidayat, D. (2012). Gerakan Dakwah Salafi di Indo-
nesia: Studi tentang Kemunculan dan Perkem-
bangannya di Era Reformasi (Universitas In-
donesia). Retrieved from http://lib.ui.ac.id/
file?file=digital/20355709-S-Dady Hidayat.pdf

Humas. (2017). Ahok Divonis 2 Tahun Tahanan, 
Presiden Jokowi Minta Semua Pihak Horma-
ti Putusan Majelis Hakim. Retrieved July 22, 
2019, from setkab.go.id website: https://setk-
ab.go.id/ahok-divonis-2-tahun-tahanan-pres-
iden-jokowi-minta-semua-pihak-hormati-pu-
tusan-majelis-hakim/

Ibrahim. (2013). Dari Politik Identitas ke Politik Ke-
warganegaraan. Yogyakarta: Danadyaksa.

Irenewaty, T., & Widiyanto, A. S. (2016). Peran Radio 
Television Libre Des Mille Collines dan Majalah 
Kangura Dalam Perkembangan Konflik Antara 
Etnis utu-Tutsi di Rwanda, Afrika (1990-1994). 
1–16. Retrieved from http://journal.student.
uny.ac.id/ojs/index.php/risalah/article/view-
File/3502/3177

Jayanto, D. D. (2019). Mempertimbangkan Fenom-
ena Populisme Islam di Indonesia dalam Per-
spektif Pertarungan Diskursif: Kontestasi 
Wacana Politik Antara Gerakan Nasional Pen-
gawal Fatwa Ulama (GNPF-Ulama) dan Nahd-
latul Ulama (NU). Jurnal Filsafat, 29(1), 1–25. 
https://doi.org/10.22146/jf.41131

Johari, H. (2019). Isu PKI Buat Jokowi. Retrieved Au-
gust 5, 2019, from historia.id website: https://
historia.id/politik/articles/isu-pki-buat-joko-
wi-DpwEZ

Khamdan, M., & Wiharyani, W. (2018). Mobilisasi 
Politik Identitas dan Kontestasi Gerakan Funda-
mentalisme. Al-Tahrir: Jurnal Pemikiran Islam, 
18(1), 193–218. https://doi.org/10.21154/al-
tahrir.v18i1.1198

Kharisma, T. (2017). Konflik SARA pada Pilkada DKI 
Jakarta di Grup WhatsApp dengan Anggota 
Multikultural. Jurnal Penelitian Komunikasi, 



206

Jurnal Bina Praja 11 (2) (2019): 197-207

20(2), 107–120. https://doi.org/10.20422/
jpk.v20i2.233

Kristianus. (2016). Politik dan Strategi Budaya Etnik 
dalam Pilkada Serentak di Kalimantan Barat. 
Politik Indonesia: Indonesian Political Science 
Review, 1(1), 87–101. Retrieved from http://
jurnalpolitik.uinsby.ac.id/index.php/jrp/arti-
cle/view/60/60.

Kurniawan, B. (2018). Politisasi Agama Di Tahun 
Politik : Politik Pasca-Kebenaran Di Indone-
sia. Jurnal Sosiologi Agama, 12(1), 133–154. 
https://doi.org/http://dx.doi.org/10.14421/

Kusumo, R. (2018). Populisme Islam di Indonesia: 
Studi Kasus Aksi Bela Islam oleh GNPF-MUI Ta-
hun 2016-2017. Hurriyah: Pusat Kajian Politik, 
Fakultas Ilmu Sosial Dan Ilmu Politik UI, 4(1), 
87. https://doi.org/10.7454/jp.v4i1.172

Levinas, E. (1998). Entre Nous: Thinking-of-the-
Other. In M. B. Smith & B. Harshav (Eds.), Li-
brary Journal (Vol. 123). NEW YORK: Columbia 
University Press.

Lévinas, E. (1969). Totality and Infinity: An Essay on 
Exteriority (Alphonso Lingis, Ed.). Pennsylva-
nia: Duquesne University Press.

Levinas, E., & Hand, S. (1990). Reflections on the 
Philosophy of Hitlerism. Critical Inquiry, 17(1), 
63–71. https://doi.org/10.1086/448574

Lévinas, E., & Nemo, P. (1985). Ethics and Infinity. 
Pittsburgh: Duquesne University Press.

Magnis-Suseno, F. (2000). 12 Tokoh Etika Abad ke-
20. Yogyakarta: Penerbit Kanisus.

Marlim, T., & Jolasa, V. Y. (2013). Perjumpaan 
dengan “ Wajah Yang Lain ” Kajian Eksis-
tensialisme Religius Menurut Emmanu-
el Levinas (Universitas Indonesia). Re-
trieved from https://www.google.com/
url?sa=t&rct=j&q=&esrc=s&source=web&c-
d=1&cad=rja&uact=8&ved=2ahUKEwjl-
g4z-5MrjAhV86XMBHe8WCB8QFjAAegQIA-
hAC&url=http%3A%2F%2Flib.ui.ac.id%2F-
naskahringkas%2F2015-09%2FS47554-Ten-
n i e % 2 5 2 0 M a r l i m & u s -
g=AOvVaw2cvoWkA82rpOKTrfiLvHsE

Muthoin. (2015). Komodifikasi Politik Khut-
bah Jum’at. Jurnal Penelitian, 12(2), 
282–294. Retrieved from https://www.
google.com/url?sa=t&rct=j&q=&esrc=s&-
s o u rc e = we b & c d = 1 & ve d = 2 a h U K Ew i Yx-
7 m K k- v j A h W C j -Y K H U M v C D o Q F j A A e -
gQIAhAC&url=http%3A%2F%2Fe-jour-
n a l . i a i n p e k a l o n g a n . a c . i d % 2 F i n d e x .
p h p % 2 F P e n e l i t i a n % 2 F a r t i c l e % 2 F -
d o w n l o a d % 2 F 6 5 4 % 2 F 9 4 7 % 2 F & u s -
g=AOvVaw2J1BaT9Kp7PRnx8tGpxKjn

Nairn, A. (2017). Investigasi Allan Nairn: Ahok Ha-
nyalah Dalih untuk Makar - Tirto.ID. Retrieved 

July 21, 2019, from tirto.id website: https://
tirto.id/investigasi-allan-nairn-ahok-hany-
alah-dalih-untuk-makar-cm2X

Nasrudin, J., & Nurdin, A. A. (2018). Politik Identi-
tas dan Representasi Politik (Studi Kasus pada 
Pilkada DKI Periode 2018-2022). Hanifiya: 
Jurnal Studi Agama-Agama, 1(1), 34–47. Re-
trieved from www.journal.uinsgd.ac.id/index.
php/hanifiya/article/view/4260/2498

Pamungkas, A. S., & Octaviani, G. (2017). Aksi Bela 
Islam dan Ruang Publik Muslim: Dari Repre-
sen tasi Daring ke Komunitas Luring. Jurnal 
Pemikiran Sosiologi, 4(2), 65–87. Retrieved 
from https://journal.ugm.ac.id/jps/article/
view/28581/pdf

Perkasa, A. (2017). Balada Ahok dan di Balik 
Aksi Bela Habib Rizieq. Retrieved July 21, 
2019, from cnnindonesia.com website: 
https://www.cnnindonesia.com/nasion-
al/20170514204024-20-214763/balada-
ahok-dan-di-balik-aksi-bela-habib-rizieq

Pranowo, Y. (2016). Transendensi Dalam Pemikiran 
Simone De Beauvoir dan Emmanuel Levinas. 
Melintas, 32(1), 73–93. Retrieved from http://
journal.unpar.ac.id/index.php/melintas/arti-
cle/view/1926

Purnama, F. F. (2016). Filsafat Alteritas Emmanuel 
Levinas: Etika sebagai Proto Philosophia. Cogi-
to: Jurnal Mahasiswa Filsafat, 3(1), 7–22.

Purwanto. (2015). Politik Identitas dan Resolusi 
Konflik Transformatif. Jurnal Review Politik, 
05(01), 60–83. Retrieved from http://jurnal-
politik.uinsby.ac.id/index.php/jrp/article/
view/60/60.

Ristianto, C. (2019). Politik Identitas Dianggap 
Sebagai &quot;Winning Template&quot; di 
Pilpres 2019. Retrieved July 22, 2019, from 
kompas.com website: https://nasional.kom-
pas.com/read/2019/05/29/20001181/poli-
tik-identitas-dianggap-sebagai-winning-tem-
plate-di-pilpres-2019

Rizqo, K. A. (2017). Spanduk Tolak Salatkan Jenazah 
Terpasang di 3 Masjid di Karet Jaksel. Retrieved 
July 23, 2019, from detik.com website: https://
news.detik.com/berita/d-3431781/spanduk-
tolak-salatkan-jenazah-terpasang-di-3-masjid-
di-karet-jaksel

Rosana, F. C. (2019). Kekerasan Terhadap War-
tawan di Munajat 212, Ini Pernyataan FPI. 
Retrieved July 22, 2019, from tempo.co web-
site: https://metro.tempo.co/read/1178732/
kekerasan-terhadap-wartawan-di-muna-
jat-212-ini-pernyataan-fpi/full&view=ok

Sanur, D. (2017). Rekonsiliasi Politik di Indonesia. 
Majalah Info Singkat: Pemerintahan Dalam 
Negeri, IX(10), 17–20. Retrieved from https://



The 212 Movement in the Ethical Frame of Emmanuel Levinas
Nurul Annisa Hamudy

207

berkas.dpr.go.id/puslit/files/info_singkat/Info 
Singkat-IX-10-II-P3DI-Mei-2017-212.pdf

Saputra, E. Y. (2018). 7 Kasus Genosida Sepanjang 
Sejarah Moderen. Retrieved July 21, 2019, 
from tempo.co website: https://dunia.tempo.
co/read/1121329/7-kasus-genosida-sepan-
jang-sejarah-moderen?page_num=4

Saputra, F. I. (2017). No Title (UIN Syarif Hi-
dayatullah Jakarta). Retrieved from http://
r e p o s i t o r y. u i n j k t . a c . i d / d s p a c e / b i t -
stream/123456789/41253/1/FADHLI ISLAMI 
SAPUTRA-FDK-IR.pdf.

Sari, E. (2016). Kebangkitan Politik Identitas Islam 
Pada Arena Pemilihan Gubernur Jakarta. Kritis: 
Jurnal Ilmu Sosial Dan Ilmu Politik Universitas 
Hasanuddin, 2(2), 145–156. Retrieved from 
http://journal.unhas.ac.id/index.php/kritis/
article/view/4164

Sholikin, A. (2018). Gerakan Politik Islam di Indo-
nesia Pasca Aksi Bela Islam Jilid I, II dan III. 
Madani: Jurnal Politik Dan Sosial Kemasyaraka-
tan, 10(1), 12–33. Retrieved from https://
www.neliti.com/publications/256949/gera-
kan-politik-islam-di-indonesia-pasca-aksi-be-
la-islam-jilid-i-ii-dan-iii

Smith, P. H. (2007). The Quest for Racial Pu-
rity. In Nazi Ideology and the Ho-
locaust (pp. 75–175). https://doi.
org/10.1177/009614420002600201

Sobon, K. (2018). Etika Tanggung Jawab Emmanuel 
Levinas. Jurnal Filsafat, 28(1), 47–73. https://
doi.org/10.22146/jf.31281

Supriyadi, A. (2018). Populisme Islam dalam Ro-
mansa Aksi Bela Islam 212. Retrieved July 21, 
2019, from geotimes website: https://geo-
times.co.id/opini/populisme-islam-dalam-ro-
mansa-aksi-bela-islam-212/

Tambun, L. T. (2016). Di Depan Ulama, Ahok Minta 
Maaf atas Ucapannya Terkait Surat Al Maidah. 
Retrieved July 22, 2019, from beritasatu.com 

website: https://www.beritasatu.com/mega-
politan/404123/di-depan-ulama-ahok-minta-
maaf-atas-ucapannya-terkait-surat-al-maidah

Tjaya, T. H. (2018). Enigma Wajah Orang Lain (2nd 
ed.). Jakarta: Kepustakaan Populer Gramedia.

Widiyaningsih, R. (2018). Pemberitaan Penetapan 
Tersangka Buni Yani: Analisis Framing Model 
Robert N. Entman dalam Kasus Penyebaran 
Video Pidato Ahok di Kepulauan Seribu pada 
Surat Kabar Kompas dan Republika Edisi Ok-
tober 2016 - Januari 2017 (UIN Sunan Gunung 
Djati). Retrieved from http://digilib.uinsgd.
ac.id/11792/2/2_Abstrak.pdf.

Widyaningrum, A. Y., & Dugis, N. S. (2018). Teror-
isme Radikalisme dan Identitas Keindonesiaan. 
Jurnal Studi Komunikasi, 2(1), 32–67. https://
doi.org/10.25139/jsk.v2i1.368

Wildan, M. (2016). Aksi Damai 411-212, Kesalehan 
Populer, dan Identitas Muslim Perkotaan Indo-
nesia. Maarif: Arus Pemikiran Islam Dan Sosial, 
11(2), 188–202. Retrieved from http://weekly.
cnbnews.com/news/article.html?no=124000

Wolcher, L. E. (2003). Ethics, Justice, and Suffering 
in the Thought of Levinas: The Problem of 
the Passage. Law and Critique, 14(1), 93–116. 
https://doi.org/10.1023/A:1023052923016

Yusrinna, R. (2017). Nilai-Nilai Relasi antar Ma-
nusia Pada Film Pride dalam Perspektif Rela-
si Etis Intersubjektif Emmanuel Levinas 
(Universitas Gajah Mada). Retrieved from 
https://www.google.com/url?sa=t&rct=-
j&q=&esrc=s&source=web&cd=13&cad=r-
j a & u a c t = 8 & v e d = 2 a h U K E w j b u s e I - M z -
j A h V E RY 8 K H Vw r D N w Q F j A M e g Q I A x-
AC&url=http%3A%2F%2Fetd.repository.ugm.
ac.id%2Fdownloadfile%2F112377%2Fpo-
tongan%2FS1-2017-316294-introduction.pd-
f&usg=AOvVaw2PUL

Zed, M. (2004). Metode Penelitian Kepustakaan. Ja-
karta: Yayasan Pustaka Obor Indonesia.


